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Byss, Bythus
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Cairn .

Caliph

Callistians

Calumny
Calvinistic Methodists

Cameronians

Cameronites

Canistee

Canonical Hours.

Canticle

Capuchins .

Capuciati, Caputiati .

Cardinal points .

Caribs ....
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Cat ... .
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Cathartic
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Catholic Emancipation
Cattle . . . .

Cave Temples
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Cemeteries
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Cerdonians

Chakra.

Chandals

Chilcotins

Probable Title of Article.

Animals.
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Sects (Chr.).

Slander.

Presbyterianism.

Covenanters, Presbyter-
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Animals.

Temples.

Indonesia.

Tombs.
Asceticism.

Sects (Chr.).

Vedic Religion, Wheel.
Doms.
Carrier Indians.
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Probable Title op Artiolk.

Bridge.

Mexico.
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Dards.
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Person of Christ.
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LISTS OJF ABBREVIATIONS

I. General

A.H. =Anno Hijrae (a.d. 622).

Ak. = Akkadian.
Alex. = Alexandrian.
Anier. =American.
Apoc. =Apocalyp.^e, Apocalyptic.
Apocr. = Apocrypha.
Aq. =Ai]uila.
Arab. = Arabic.
Aram. = Aramaic.
Arm. = Armenian.
Ary. = Aryan.
As. = Asiatic.

Asayr. = Assyrian.
AT= Altes Testament.
AV= Authorized Version.
AVm = Authorized Version inarjjin.

A.Y. =Anno Yazdigird (A.D. 639).

Bab. = Babylonian.
c. = circa, about.
Can. = Canaanite.
cf.= compare.
ct.= contrast.

D= Deuterononast
E= Elohist.

edd. = editions or editors.

Egyp. = Egyptian.
Eng. = English.
Eth. = Etliiopic.

EV= English Version.
f. ==and following verse or page : as Ac lO*"-

ff. = and following verses or pages : as Mt ll^*"-

Fr. = French.
Germ. = German.
Gr.= Greek.
H= Law of Holiness.

Heb. = Hebrew.
Hel. = Hellenistic.

Hex. = Hexateuoli.
Himy. = Himyaritic
Ir. =Irish.
Iran. = Iranian.

Isr. = Israelite.

J = Jailwist.

J" = Jehovah.
Jems. =.Jerusalem.
Jos. =Josephus.
LXX = Septuagint.
Min. =Min!)ean.
MSS = Manuscripts.
MT = Massoretic Text.
n. =note.
NT = New Testament.
Onlf. = Ontelo8.
0T = Old Testament.
P = Priestly Narrative.
Pal. = Palestine, Palestinian.

Pent. = Pentateuch.
Pers. = Persian.
Phil. = Philistine.

Phojn. = Phoenician.

Pr. Bk. = Prayer Book.
R= Redactor.
Rom. = Roman.
RV = Revised Version.
RVm = Revised Version margin.
Sab. = Sabaean.
Sam. = Samaritan.
Sera. = Semitic.

Sept. = Septuagint.
Sin. = Sinaitic.
Skr.= Sanskrit.
Symm. = Symmachus.
Syr. =Syriac.
t. (following a number)= timea,

Talm. = Talmud.
Targ. = Targuin.
Theod. =Theodotion.
TR = Textus Receptus.
tr. = translated or translation.

VSS = Versions.

Vulg. = Vulgate.
WH = Westcottand Hort's text.

n. Books of the Bible

Old Testament.

Gn= Genesis.

Ex = Exodu3.
Lv = Leviticus.

Nu = Numbers.
Dt = Deuteronomy.
Jos= Joshua.
Jg= Judges.
Ru = Ruth.
1 S, 2S = 1 and 2 Samuel.
1 K, 2 K= l and 2 Kings.
1 Ch, 2 Ch = l and 2
Chronicles.

Ezr= Ezra.
Neh = Nehemiah.
Est = Esther.
Job.
P8= Psalms.
Pr= Pro verbs.

Ec= Ecclesiastes.

Apocrypha.

1 Es, 2 E9=l and 2 ro = Tobit.
End nij> Jth = Jndith.

Ca= Canticles.

Is= Isaiah.

Jer= Jeremiah.
La= Lamentations.
Ezk = Ezekiel.
Dn = Daniel.
Hos = Hosea.
Jl = Joel.

Am = Amos.
Ob= Obadiah.
Jon = Jonah,
Mic= Micah.
Nah=Nahum.
Hab = Habakknk.
Zeph =Zephaniah.
Hag=HaggaL
Zee= Zechariah.
Mai = Malachi.

Ad. Est = Additions to Sus= Susanna.
Esther.

Wis=Wisdom.
Sir = Sirach or Ecclesi-

asticus.

Bar = Baruch.
Three= Song of the Three

Children.

Bel = Bel and th«
Dragon.

Pr. Man = Prayer of

Manasses.
1 Mac, 2 Mac=l and 2
Maccabees.

iVew Testament.

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

Corinthians.
Gal = Galatians.
Eph = Ephesians.
Ph = Philippians.

Col = Colossians.

1 Th, 2 Th= l and 2

Thessalonians.
1 Ti, 2 Ti=l and 2

Timothy.
Tit= Titus.

Pliilem= Philemon.
He = Hebrews.
Ja= James.
1 P, 2 P= land 2 Peter.

1 Jn, 2 Jn, 3 Jn = l, 2,

and 3 John.
Jude.
Rev = Revelation.
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HI. For the Litekature

1. The following authors' names, when unaccoiupanied by the title oi a book, stana for
the works in the list below.

Bsieth^en — Beitragezursem. Religionsgesck., 1888.
Baldwin =i)ic<. of Philosophy and Psychology,

3 vols. 1901-1905.
Barth = Nom.inalbilduntf in den sem. Sprachen,

2 vols. 1889, 1891 (^894).
Benzinger= .ffe6. Arcftaologie, 1894.
Brockelmann = Ge«cA. d. arab. Litteratur, 2 vols.

1897-1902.
Bruna - Sachau = Syr. - Bom. Rechtsburh aus dem

funften Jahrhundert, 1880.
Budge= God* of the Egyptians, 2 vols. 1903.
Dareraberg-Saglio=Z)M;<. des ant. grec. et rom.,

1886-90.
De la Sausaaye= ieArftttcA der Religionsgesch.*,

1905.

Denssen = Z)Je Philos. d. Upanishads, 1899 [Eng.
tr., 1906].

Doughty= .(4 j-rrJtffl Descrta, 2 vols. 1888.

iir\ii\m= Deutsche Mythologie*, 3 vols. 1875-1878,
Eng. tr. Teutonic Mythology, 4 vols. 1882-1888.

HtnahargeT= Bealencyclopddiefiir Bibel u. Talmud,
i. 1870 (n892), ii. 1883, suppl. 1886, 1891 f., 1897.

Holder= Altceltischer Sprachscluxtz, 1891 if.

Holtzmann-Zopffel= Zear»c(m/. Thiol, u. Kirchen-
uxsen^, 1895.

Howitt= Native Tribes of S. E. Australia, 19U4.

Jubainville= Co«rs de Litt. celti^we, i.-xii., 1883 If.

ha.gTa,nge= Etudes sur les religions siTnitiques^,

1904.

Lane= j4n Arabic-English Dictionary, 1863 ff.

ha,ng=Myth, Ritttal and Religion^, 2 vols. 1899.
heysm&= Denhmdler aus jEgypten u. j^thiopien,

1849-1860.

Lichtenberger=.B»icyc. des sciences religieuses, 1876.
Lidzbarski = /fanrffijtcA der nordsem. Epigrophih,

1898.

MoCurdy = History, Prophecy, and the Monuments,
2 vols. 1894-1896.

^TdT= Sanskrit Texts, 1858-1872.
Muss-Amolt = yl Concise Diet, of the Assyrian

Language, 1894 ff.

'So-viB.ck = Lehrbueh d. heb. Archaologie, 2 vols,

1894.

Panly-Wis8owa=iJea/ejtc2^c. der classischen Alter-
tumswissenschaft, 1893-1895.

PeiTot-Chipiez=^ij!<. de VArt dans FAntiquiti,
1881 fl'.

Preller=itomMcA« Mythologie, 1858.
B,&viUe=z Religion des peuples non-civilisis, 1S83.

'Riehm=I{andwdrterbuch d. bibl. Altertums', 1893-
1894.

'Rohinsou = Biblical Researches in Palestine '', 1S56.
Roscher=Zei. d. gr. u. rom. Mythologie, 18S4.
Schaff-Herzog= rAe New Schaff-Herzog Encyclo-

pedia ofRelig. Knowledge, 1908 ff.

Schenke\ = Bibel-Lexicon, 5 vols. 1869-1875.
Schurer= G!J^F», 3 vols. 1898-1901 [BJP, 5 vols.

1890 ff.].

Schwally=Ze6e» nach dem Tode, 1892.
Siegfried-Stade= j?<!6. Worterbuch zum AT, 1893.
&raenA = Lehrhich der alttest. Religionsgesck.^, 1899.
Smith (G. A.) = Historical Geography of the Holy

Land*, 1896.

Smith (W. B..)= Religion of the Semites', 1894.

Spencer {E..)= Principles of Sociology^, 1885-1896.
&^encex-G:Mletx^=NodiveTrihesofCentral Australia,

1899.

Spencer-Gillen *" = Northern Tribes of Central
Australia, 1904.

Swete= ?'Ae OT in Greek, 3 vols. 1893 ff.

Tylor (E. B.)=Primitive Culture^, 1891 [n903].
Ueberweg=5^isi. of Philosophy, Eng. tr., 2 volg.

1872-1874.
Weher= Jiidische Theologie auf Grund des Talmud

u. verwandten Schriften', 1897.

Wiedemann = Die Religion der alten jP.gypter,

1890 [Eng. tr., revised, Religion of tlie ane.
Egyptians, 1897].

Wilkinson =71/an7ier« and Customs of the Ancient
Egyptians, 3 vols. 1878.

Zum= Die gottesdienstlichen Vertrcige der Juden\
1892.

2. Periodicals, Dictionaries, Encycloptpdias, and other standard works frequently cited.

i4j4 = Archiv fur Anthropologie.
AAOJ = American Antiquarian and Oriental

Journal.
ABA yV = Abhandlongen d. lierliner Akad. d.

Wissenschaften.
.4£=Archiv fiir Ethnographie.
AEG = Assji. and Eng. Glossary (Johns Hopkins

University).
i4GG=Abhandlungen d. Gottinger Gesellschaft

der Wissenschaften.
j1C/'A= Archiv fiir Geschichte der Philosophie.
i45^iJ= American Historical Review.
.4fl'2'= Ancient Hebrew Tradition (Hommel).
^J'PA=American Journal of Philosopliy.

^JPjr= American Journal of Psychologj'.

^J^i(;P£=American Journal of Keligioua Psycho-
logy and Education.

4JSi= American Journal of Semitic Languages
and Literature.

^J^7'A= American Journal of Theology.
A MG = Annales du Mus6e Guimet.
APES=Xm«nes.n Palestine Exploration Society.

.iPF=Arc\\\v fiir Papyrusforschung.

.4ii'= Anthropological Review.
^iJ^=Archiv fiir Religionswissenschaft.

.45= Acta Sanctorum (Bollandus).

ASG = Ahhandlungen der Sachsischen Gesellschaft
der Wissenschaften.

ASoc=UAnnie Sociolo^que.
j4Sfr/= Archaeological Survey of W. India.

.i4Z=Allgemeine Zeitung.
BAG= 'Beitra.ge zur alten Geschichte.
B.(4(SS=Beitrage zur Aasyriologie u. sem. Sprach-

wissenschaft (edd. Delitzscli and Haupt).
BCff= Bulletin de Correspondance Hell^niqne.

! P£= Bureau of Ethnology.
\
BG= Bombay Gazetteer.
BJ= Bellum Judaicum (Josephns).
Bi= Bampton Lectures.
.BLi?=Bulletin de Litt^ratnre Eccl6siastique.

I .BOiJ= Bab. and Oriental Record.
iJ.S=Bibliotheca Sacra,
BSA =Annual of the British School at Athens.
BSAA = Bulletin de la Soc. aroh^ologique k Alex

i
andrie.

i BSAL

=

Bulletin delaSoo. d'Anthropologiede Lyon.
B5'.4P=Bulletin de la Soc. d'Anthropologie, etc.,

Paris.

I

BSG = Bulletin de la Soc. de Geographic.
I
PT5= Buddhist Text Society.

!
PJF= Biblical World.

I
£Z=Biblische Zeitschrift.
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CAIBL = Comi[ttes rendiis de I'Acad^mie des In-

scriptions et Belles-Lettres.

CBTS= Calcutta Buddliist Text Society.
CF=Childhood of Fiction (MacCulloch).
Ce5= Cults of the Greek States (Farnell).

C/= Census of India.

(7/4 = Corpus Inscrip. Atticarum.
C/G = Corpus Inscrip. Gra'carum.
C/£= Corpus Inscrip. Latinarum.
C/<S= Corpus Inscrip. Bemiticarum.
C02'= Cuneiform Inscrijitions and the OT [Eng.

tr. oiKAT^; see below].

CB=Contemporary Keview.
CeiJ= Celtic Review.
C?iJ= Classical Review.
C(3i2= Church Quarterly Review.
CiS'^Z = Corpus Script. Eccles. Latinorum.
DACL = Diet. d'Arch^oIogie chritienne et de

Liturgie (Cabrol).
Z)jS=Dict. of tlie Bible.

DCA = Diet, of Christian Antiquities (Smith-
Cheetham).

Z)C®= Diet, of Christian Biography (Smith-Wace).
DCO=X)\ct. of Christ and the Gospels.
Z)/=Dict. of Islam (Hughes).
DNB='D\Q.t. of National Biography.
Z)PAP=Dict. of Philosophy and I'sychology.
i?WMIF=Denkschriften der Wiener Akad. der

WissenscLaften.
£Bi= Encyclopaedia Biblica.
EBr— Encyclopfedia Britannica.
EEFM= Egyp. Explor. Fund Memoirs.
ERE= T:\ie present work.
Exp = Expositor.
ExpT= Expository Times.
i^lflG=Fragmenta Historicorum Grseconim (coll.

C. Miiller, Paris, 1885).

J'i= Folklore.

J''it7= Folklore Journal.
/'Z-iJ= Folklore Record.
GA = Gazette Archeologiqne.
G^= Golden Bough = (Frazer).

GG4 = Gottingische Gelehrte Anzeigen.
GGiV=Gottingische Gelehrte Nachrichten (Nach-

richten der konigl. Gesellschaft der Wissen-
schaften zu Gottingen).
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BURIAL.—See Death and Disposal of the

Dead.

BURIATS.—I. Language and population.

—

The Buriats form a oranch of the Eastern
Mongols, and speak a dialect of the Mongolian
language which differs both from the spoken
tontjue of the true Mongols of Khalkas and from
the language of Mongolian literature. The Buriat
language is distinct also from the Kalmuk. The
degree of relationship between these four groups
of the Mongol language has not yet been clearly

defined, and, indeed, no thorough study of all the
Mongol dialects has yet been made.
Speaking generally, the Buriats are found within

the following territorial limits, viz. the Baikal
Basin and the upper course of the river Angara
from Irkutsk to the point where the river Ilim
flows into the Angara ; but a number of them—the
Aga Buriats—live about the tributaries of the
rivers of the Amur Basin—the Onon, Ingoda, and
Argun — while in Mongolia itself, along the
Russian frontier, a small tribe—the Bargu Buriats
—is found. Further, Buriats are met with in

other places within the limits of the Russian
Empire, viz. on the upper tributaries of the Vitim,
which is a right tributary of the Lena, and also

on the upper left tributaries of the Lena itself.

AH the above-mentioned homes of the Buriats are

within the boundaries of the two administrative
territorial divisions of Eastern Siberia, viz. the
Irkutsk Province and the Trans-Baikal Region.
According to data obtained in 1831, the Buriats
were estimated in all at 152,000 souls. Gastrin
reckons them as being about 190,000, but at the
present time their number may be fixed at

250,000.

2. Lamaism and Shamanism.—According to their

religious beliefs, the Buriats may be divided into

two groups—the Southern and the Northern. The
Southern Buriats, who dwell on the confines of

Mongolia, are zealous Buddhists, and belong to

the Yellow-hat men, or Lamaists, followers of

Tson-ka-pa, the well-kno\vn Tibetan reformer
of Northern Buddhism, and founder of the above-
mentioned sect. This sect has a predominating
influence in Tibet, and prevails, without any
division, over Mongolia. Its doctrines, which have
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so large a following, are contained in a voluminous
literature and require no special examination, see-

ing that Buriat Lamaism does not differ in any way
from the Mongolo-Tibetan Lamaism. The Buriat
Lamaist studies under the Mongolian and Tibetan
Lamas, and he finds his religious literature in
the sacred Tibetan language. Lamaism did not
reach the Buriats earlier than the end of the 17th
cent., viz. at the time of and after the Djungar
wars, when, as is known, a multitude of peaceful
people (amongst whom, of course, were Buddhist
teachers) sought a quiet refuge amongst the
Buriats. Buddhism, therefore, is a comparatively
new factor in the religious life of the Buriats.
Animated, as it has been, by a very tolerant
spirit, this religious teaching, in crossing over from
India into Tibet, not only brought with it a host
of non-Buddhist beliefs, but also incorporated a
whole body of local ones in Tibet, and a great
many still more extraneous ones in Mongolia. And
it was in this condition that it finally reached the
Buriat plains. Now Lamaism is the predominat-
ing belief among the Buriats dwelling to the south
of Lake Baikal. An exception is furnished only
by the Buriats living at the mouth of the river

Selenga ; but these do not belong to the original

inhabitants of Trans-Baikalia, being colonists from
the northern shores of Lake Baikal, who niigiated
southwards in the first half of the 18th century.
Further, we must note that about the north-eastern
extremity of Baikal, among the Bargudji Buriats,
who are kinsmen of the Bargu Buriats living in
Mongolia, there is, along •with Buddhism, an ex-
tensive cult of Shamanism. Until recently, our
investigators, among whom was the author of this

article, thought that there could not be any room
for the adherents of the old religion in the southern
part of Trans-Baikalia among the zealous Lamaists,
who were under the influence of their teachers, and
many ofwhom had received their religious education
in Urga—the residence of the first enlightener of
Mongolia, Djebtsun-damba-kutukta (see Lamaism)
—and some in Lhasa. But this opinion was due
only to our insufficient acquaintance with the
religious life of the Buriats. A young investigator,

Djamtsaranoff, himself a native Buriat, in the
year 1903 discovered in his native district, viz. in
the valley of the river Aga, worshippers of the
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old faith along with their priests, the so-called

Shamans. And he asserts that the Buddhist
Buriats of the Alar district are semi-Shamanists,
and that their Lamas perform many Shaman
rites. (For the sake of completeness, it should be
mentioned that the Russian Mongolian scholar
Professor Pozdneyeff discovered genuine Buriat
Shamanists among the Chakars, living to the north
of Kalgan on the southern frontier of Gobi.) To
the west and north of Lake Baikal, Lamaism is by
no means wide-spread. It is met with to the south-
west of the Baikal, in the valley of the river Tunka,
along the Irkut, the Oka, and the White River,
and on the small rivers Alar and Golumet. Ac-
cording to the traditions of the inhabitants, both
the Tunka and the Alar Buriats are settlers from
Mongolia. The rest of the Buriats of the Irkutsk
Province profess the religion common to the whole
north of Asia and to the non-Aryan north-east of

Europe—a religion which is well known in scientific

literature under the name of Shamanism (g.v.).

This term, originally emploj'ed only for the beliefs of the
north-east of Europe and of Asia, has in comparatively recent
times received an extended signification, which has been ad-
hered to in the work of the Moscow scholar Mikhailovski on this

subject—a work which, unfortunately, has not been completed.
Taking a general, ethnolon^ical point of view, he includes as
Shamanism the beliefs of the American Indians and the ab-
origines of Africa, Polynesia, etc. Without here entering into
an unsuitable polemic, we shall merely remark that, for con-
venience' sake and to be strictly methodical, we shall speak of
Shamanism only in the restricted sense of the word. We do not
dispute that in the New World and in southern countries we
meet with forms of belief at the same stage of development as
contemporary Shamanism ; but, indeed, we also know that
there exists a whole series of monotheistic religions, whose
monotheism does not prevent their differing from one another
in their conceptions about the Deity and His relations to men
and to the world, in ritual, forms of worship, and ideas about the
destiny of mankind, etc. One must not lose sight of the fact
that in the various beliefs of the Siberian tribes a very close
connexion is noticeable, and, likewise, there can be observed an
uninterrupted identity in the foundations of their mythology
and in their rites, even extending as far as the nomenclature

—

all of which gives one the right to suppose that these beliefs are
the result of the joint work of the intellectual activity of the
whole north of Asia. The Buriat Shamanism is one of the most
highly developed forms, but, in order to elucidate certain rites

and beliefs, we must draw parallels from other Shaman beliefs.

3. Religious development.—In determining the
degree of development of the religious belief of

the Buriat Shamanists, we must assert that, like
some other Shamanist modes of worship among
the more enlightened Siberian tribes, such as the
Yakuts and the South Siberian Turks, it has reached
a degree of somewhat advanced polytheism, re-

minding one of the Homeric polytheism. The
Shamanists have their own Olympus, while among
the Yakuts and Turks, who come more into con-
tact with Christianity, there is noticeable a tend-
ency to hierarchical monotheism. The supreme
deity of the Altaians—Ulghen, or, as he is called in

some places, Khormusta-Tengri (the Uyun-artoyen
of the Yakuts)—stands far higher and farther
removed from mortals than the thunder-bearing
Zeus. These deities are freer from human weak-
nesses and stand on a more unattainable height,
in comparison with the minor gods and genii,

than Olympic Zeus. Buriat Shamanism has not
evolved from itself such a Supreme Deity ; it has,
however, a whole assembly of heaven - dwellers
(Tengris), some of whom are well-disposed to man-
kind, and some hostile. To some of tnem sacrifices

are offered regularly, to others only on rare occa-
sions. The Buriats have a whole series of thunder-
gods. The influence of Buddhism in its later form,
with its numerous Buddhas—Buddhas of non-
earthly origin, Dhyani-Buddhas, and deities—has
obscured the monotheistic tendency. Amongst
almost all Shamanists we see a cosmogony per-
vaded with dualism, a complex doctrine of the
soul, and a conception about a future life and
about requital. The priestly hierarchy remains
in a primitive form, out of which caste has not yet

been evolved ; one must take into consideration
that such evolution can be effected only in a more
advanced and developed social state, to which the
Buriats have never attained, although the hier-

archy of the Shaman, as we shall see, has already
been elaborated somewhat distinctly. In Homer
we often see Agamemnon, Ulysses, and Achillea
offering sacrifices to the gods. Here leaders and
chiefs of elans enter into direct relations with the
gods, but in Shamanism this has now almost dis-

appeared. On important occasions they always
resort to the Shaman.
One constantly hears it stated that, in Shamanism, there are

to be found, together with polytheistic beliefs, examples of
animism, fetishism, the worshipping of animals, of trees, and
of hills, and other lower forms of religious belief. We can
answer to this, that, owing to the conservatism of mankind
and to their lack of initiative, primitive habits of life and old-

fashioned beliefs very seldom disappear altogether. Many
Christian sects, even among highly-civilized peoples, maintain,
alongside of the Gospel teachings, a whole series of heathen sur-
vivals in the shape of prejudices, superstitious rites, and so on.
The folk-tales and traditions collected by the brothers Grimm
still live among the people. The German folk-lorists still con-
tinue to collect a rich harvest of living antiquity in Bavaria and
the Tirol. Slavonic countries are full of dual beliefs in which
paganism survives in Christian form. In Russia, especially
amongst the common people but also in the higher classes of
society, rationalism often flourishes alon^ with the belief in
fortune-tellers and sorcerers, and belief in the production of
miracles. What are the spiritualism and occultism, by which
Europe is periodically carried away, but survivals of barbarous
times? The determining of the average level of the religious
horizon of some civilized people would presenta far more difficult

task than, for example, that with which we are now occupied
;

for a semi-civilized people, like the Buriats, does not present
such a variety in the character of its development as a more
highly civilized people. We may take it then for granted that
the majority of the Buriats profess a polytheistic religion in the
shape of Shamanism. It is at least the predominatmg feature
of their present-day belief.

In comparison with the more studied and more
highly elaborated polytheism of the classical

peoples, the Buriat polytheism must be character-
ized as immature, and, in a sense, chaotic. The
anthropomorphization of even the highest divinities

of the Buriat pantheon has been by no means com-
pleted ; throughout it there is apparent a simple
worshipping of the phenomena of Nature. Indi-

vidualization into separate personages has only
been aimed at. There is no need to look here for

such plastic images as we see in Zeus, Phoebus,
Pallas Athene, Aphrodite, and so on. The Buriats
and Mongols possess neither the poems of Homer,
nor odes, nor hymns ; they have not the Ramayana
or even the Finnish Kalevala. They possess only
a series of detached narratives, incantations, and
prayers, in which is represented to us, with very
indistinct features, the theography of this nomad
people, who had only here and there adopted a
settled mode of life, being at the same time
occupied with hunting and trapping wild animals,
not by way of sport, but as an indispensable
element of their economic existence.

4. Tengris or heaven-gods.—The higher heaven-
dwelling deities among the Buriats are called

by the name of 'Tengris.' Tengri, tegri, tiger,

tangara in all the Turco-Mongolian dialects sig-

nifies ' the heavens.' One of the leading experts in

Mongol-Buriat mythology, Bordji Banzaroff, in

his book. Black Faith, or Shamanism. (St. Peters-

burg, 1892), adduces a whole series of proofs of the
existence of the worship of the heavens among
the Mongol races. Mongolian official documents
usually begin with the formulae, munku ten-

griin khutzun dor, ' by the power of the eternal

heavens '
; tengri chi midnya, ' heaven, know

thou ' ; tengri chi shitegehuy, ' heaven, be thou
judge '

; which are common expressions among the
Mongols. They assert also that Jenghiz-Khan
appeared by the command of Heaven. The wor-
ship of the heavens does not in itself present any-
thing exceptional among pastoral peoples ; but
among the Buriats a remarkable metamorphosis
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took place in this worship. Instead of one single

eternal heaven, they acknowledge 99 diderent
Tengris, of which 55 are Western and 44 Eastern.
The sharply defined dualism, peculiar to the whole
Siberian Shamanism, honours in the Western Ten-
gris the divinities or forces that are well-disposed
to mankind, in the Eastern the forces that are
destructive and hostile to man. Everywhere else

where Shamanism is professed these hostile forces

are placed, not in any part of the heavens, but in

the lower regions, notwithstanding the fact that
the cosmogony, about which we shall speak further

on, testifies that once upon a time Father Ena,
Erlik-Khan, or Erlen-Khan, lived in the heavens,
whence, after a struggle with the spirit of light,

he was cast down with his servants into the
lower world. His assistants appear upon the
earth and work evil there, but in heaven there
is no place for them. Agapitoff and Khangaloff
(of whom the latter is still actively investi-

gating the Shamanism of his native country),

being firm believers in the theory of the atmo-
spheric explanation of myths, in tlieir first work,
Materials for the Study of Shamanism in Siberia

(Irkutsk, 1883), were of the opinion that, in the 99
Tengris, the heavens in their various states are
personified : in a quiet, a clear, a dull state, during
storms, gales, winter snow-storms, wind, etc. But
the Tengris not only control the atmospheric
phenomena— they bring about diseases, they
bestow happiness upon mankind, protect particu-

lar tribes, trades, etc., and perform a number of

other acts.

One must not lose sight of the fact that there
is, indeed, another name for ' heaven '

—

oktorgoi
—viz. the physical heaven (the sky), with its

phenomena ; and the word tengri among the
Mongols has a double signification, viz. the
heavens, and the particular beings inhabiting
the heights beyond the clouds of the worldly
mountain Sumeru, with their leader Khormusta-
Tengri. The Tengris have their antagonists in

the Asseuris—beings living under the moun-
tain Sumeru. The Tengris are holy and benevo-
lent ; the Asseuris are spiteful and quarrelsome.
Between them a constant war is carried on. It

does not seem to us improbable that the division

of the Buriat Tengris into two hostile camps is

inspired partly by this idea about the Tengris and
Asseuris, borrowed from the Buddhist mythology.
We shall meet with similar examples more than
once in our discussion of the subject. It appears
almost superfluous to mention that the Tengris,
at any rate those about whom we have fuller in-

formation, in their life appear as genuine Buriat
nomads. They, just like the Buriats, possess

flocks and herds acquired from sacrifices, and
betake themselves to the Shamans in circum-
stances of difficulty. All about whom we possess
any information have families, and their children
for the most part occupy a position inferior to that
of the Tengris in the Buriat mythology, and bear
the title of Khan.
The Buriats who live along the river Kuda, a

tributary of the Angara, regard Zayan-Sagan-
Tengri, the white deity of the Tengris, as the
eldest among the Tengris. (Among the Balagans,
instead of Zayan-Sagan-Tengri, stands Khan
Tiurmes-Tengri, who has three sons, Zasa, Isykhur,
and Akha. ) Merchen-Tomch, the second one, came
down to earth to save people (the Balagan Buriats
call him Abay-Ghesser-Bogdo), and the third,

Erkhe-Bashatey (the great wise man), wrote laws
for the government of nations. Here, under the
influence of the written Tibetan narratives, the
old local names have partly given way to foreign

ones. Khan Tiurmes, as the Russian folk-lorist

Potanin has proved by numerous comparisons

and parallels, is identical with Khormii.sta-

Tenjjri. Abay-Ghesser-Khan, in the well-kno«Ti
heroic tale, is the second son of Khormusta, viz.

Ulu-Butugekhchi (the accomplisljer of works) (see

the Mongol text of this tale, published by the
Russian Academician Schmidt). He conies down
to this world to eradicate the sources of the te^
evils.

The most popular among the Western Tengris,
who is constantly mentioned in the Shaman in.

cantations and the narratives of the Buriats, is

Esseghe-Malan-Tengri. According to some narra-
tives, he is one of the sons of the Monkhon Tengri.
This name Agapitoft' and Khangalott' translate by
the words 'heaven—bottom of the vessel.' We
prefer to leave the word tengri untranslated,
since it has a double signification, meaning at
the same time the heavens, as an object of

worship, and an anthropomorphized being dwell-
ing in the heavens. Other narratives afhrm that
Esseghe-Malan was a man, who lived on the earth
and promised certain nine deities to build a palace
up to the sky, on condition that, in the event of

his carrying out the undertaking, the nine gods
should come down to earth to mankind and give
up to him their place in heaven. Esseghe-Malan
carried out the proposed undertaking, the gods took
up their abode on earth, and he in heaven. In the
Buriat narratives Esseghe-Malan sometimes lives

not in heaven, but on earth, somewhere beyond a
high mountain. He often appears in these narra-
tives as a simple-minded Buriat ; in the story ' Gir-
gulai-Mergen,' ' the sister of the hero Agu-Nogon-
Abakhai, the maiden Vatiaz, in order to resuscitate

a brother who had been killed, and to obtain a bride
for him, goes as a suitor to seek the hand of

the three daughters of Esseghe-Malan-Tengri ; she
vanquishes the other claimants for marriage with
the daughters of Esseghe, in all warlike sports and
exercises. Esseghe-Malan is prepared to give his

daughters to the victor, but the Shamans warn
the god that he is giving them in marriage to a
woman

; yet the god, notwithstanding this, gives
his daughters. The clever girl-heroine makes the
daughters of Esseghe-Malan bring her dead brother
to life, and afterwards gives them in marriage to

him. In the tale about the old man Khoridai, the
hero does not fulfil the orders of Esseghe-Malan,
and the enraged Buriat thunder-bearer prepares to
strike him with lightning. The old man Khori-
dai appeases the wrath of the god by a sacrifice,

and excuses himself for his transgressions with
somewhat flat excuses and sophisms. In heaven
Esseghe-Malan has a box with round stones ; by
throwing them on the earth he produces thunder
and lightning. One clever Buriat, during a period
of drought on earth, made his way to heaven, and,
taking advantage of the absence of the person who
was entrusted with the box containing the stones,

began to throw them down of his own accord,
and produced a storm and rain-shower on earth.

Esseghe-Malan has a somewhat large family and
an extensive household. His wife, Ekhe-Urani,
is mentioned in all ritual ofl'erings to the Tengri,
although she herself appears as rather a colourless

person. This couple have nine daughters, accord-
ing to the incantations of the Shamans, but only
three according to the narratives of the Buriats.

These have the power of making the poor rich and
bringing the dead to life. The eldest of them
(according to the Buriat accounts) steps over the
bones of the deceased person, spits on them, waves
a black handkerchief, and the skeleton is put
together ; the second one, having executed the
same manipulations, completely restores the phy-

1 Recm'ds of the East-Siberian Section of the Imp. Rvss. Geog.
Soc, Section of Ethnography, vol. i. pt. i., * Buriat Tales and
Superstitions,' Irkutsk, 1889, pp. 33-43.
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sical outline of the deceased ; the third one gives

life. In addition to his daughters, Esseghe-Malan
has three sons. The eldest of these is regarded as

ruler of the large island of Olkhon on Lake Baikal

;

but, by other accounts, the lord of Olkhon is Oren,
who will be referred to more fully in describing

animal-worship ; the second son appears before

the Tengris as the principal representative of the
elder earthly gods (children and kinsfolk of the
Tengris) ; the youngest son is ihe patron of

Kiakhta (a trading station on the frontier of

China), and lord of the red goat. Besides children,

Esseghe-Malan possesses also three shepherds, the
first of whom, Makita-Mangi, acts as intermediary
between the Tengris and mankind, and is the
patron of the Shamans, whom he protects from
the evil Tengris, hostile gods, and genii. The
second, Badshindai, having been present at the
creation of man, protects people from diseases

sent upon them by the hostile Eastern Tengris.
Debetsoi, the third, is the patron-shepherd of

flocks and herds ; he rides on horseback with a
quiver, a bow, and lasso in his hands.

Besides the thunder-bearer, Esseghe-Malan, there
are others, both Eastern and Western, who con-
trol atmospheric phenomena, such as, for example,
Mundur-Tengri {mundur= ha,il), the god of haU,
loud thunder, and lightning ; Galta-Ulan-Tengri
(the fire-red Tengri), the god of heat and drought
and storm-lightning causing conflagrations. In
some places the Buriats assert that from this

Tengri people received fire ; but, generally, the
principal lord of storms and lightning is con-
sidered to be Zayan-Sagan-Tengri. He sends forth
storms against unclean and evil spirits, and he
hurls upon earth sakhilgata budav—stones from
heaven causing lightning. Such a stone was found
by the white Shaman of Unga, Barnak-Khog-
nuyev, and is preserved as a relic by his descend-
ants.

There are, further, a whole body of Tengris
who throw stones upon the earth. Some of these
cast down special red stones, the zada, by means
of which storms can be caused at will. There are
three Tengris of the Northern, and three of the
Southern winds, Tengris of gentle, warm rain,

and of cold rain. As to the family position and
actions of these Tengris we have no information ;

it is evident that here anthropomorphization has
scarcely yet commenced. Of the remaining Ten-
gris we shall mention only those whom it is neces-
sary to notice in giving an account of other beliefs

of the Buriats ; for example, Seghen-Tengri, who,
it is said, was the cause of the dissensions between
the Western and Eastern Tengris. He had a
beautiful daughter, for the possession of whom
rivalry sprang up among the heaven-dwellers,
Dolon-Khukhu-Tengri (the seven blue Tengris).
They are the bestowers of rain ; but when rain
is required, one does not apply directly to them,
but offers sacrifices to the Ukhan Khans, the
water divinities, and asks for their mediation
with the seven blue Tengris. Shara-Khasar-
Tengri (the yellow-cheeked one) has been in-

directly connected with the legends about the
origin of the Buriats. His three daughters,
dressed in swans' skins, came down to earth to
bathe in a lake, and there they took ofi' the
swan's dress ; the Buriat Khoridai was watchiug
them, and he hid the dress of one of them,
Khoboshi-Khatun. The heavenly maiden could
not fly up to heaven without the wings of the
swan's dress. Khoridai, having seized her, married
her, and had children by her, from whom sprang
the Buriat tribes Khangliin and Sharat. Subse-
quently the wife of Khoridai discovered her swan's
dress and flew ofi' to heaven in it, leaving her
husband and children behind. Budurga-Sagan-

Tengri deserves mention, as being the progenitor
of many persons who play a foremost part in the
Buriat mythology—his eldest son, Ukha-Solbon,
being the patron of horses. This Ukha-Solbon had
two wives of heavenly origin, but his third was
snatched by him from earth. Wliilst she, as a
Buriat bride, was being conducted to her bride-
groom, Ukha-Solbon sent down a storm, during
which he seized the maiden. The second son of

Budurga - Sagan - Tengri is Bukha - Noin - Baobai
(father-master-ox), the hero of a whole series of
narratives. No less significance have the third
son of the above-mentioned Tengri, Sakhidai-
Noin, and his wife, Sakhala-Khatun, the rulers of

fire.

5. Folklore of the smith.—In many primitive
religions, a divine origin is ascribed not only to fire

and domestic animals, but to various handicrafts.
The lame god Vulcan, the wise cripple, son of

Juppiter and Hera, is not the sole instance of a
blacksmith god, a god-artisan. But the blacksmith
is regarded in two ways : the Hellene, with his

bright intellect and his artistic creativeness, saw in

him a divinity favourable to mankind, the teacher
of the artist; among many other peoples the black-
smith is a magician, living and working amid fire

and smoke and covered with soot. He, in an in-

comprehensible manner, works iron out of stone.

He is acquainted with the dark forces of Nature.
He is wise and yet terrible. Such a view might
easily establish itself where the blacksmith's handi-
craft was borrowed from some immigrant foreign

people ; and this view prevails also among the
Siberian natives. There traditions have been pre-

served about one-legged men, dwarfs di'essed in

skins, living in caves, and possessors of various
mineral treasures and precious metals. In the
Buriat mythology both views about blacksmiths
have been maintained at one and the same time.
They have both white and black smiths, just as

there are white and black Shamans ; the former are
favourable and well-disposed to men, the latter are
malicious and hostile towards them. The patron
of the white smiths is considered to be the Western
Tengri, Daiban-Khukhu-Tengri, who, by command
of afl the Western Tengris, sent on eartn his smith
Bojntoi. The latter descended on the Tunka
mountains, to the south-west of Lake Baikal, and
began to teach people his trade. The patron and
progenitor of the black smiths is an Eastern
Tengri.

6. In concluding our discussion of the Western
Tengris it is necessary to refer to a special act of

benevolence which several of them perform. Dur-
ing rain and storms they send do'svn from heaven
to the houses of their favourites, in the shape of a
small cloud, urak, thick cow's milk. This is col-

lected and preserved when it comes down in visible

manner ; when unseen, the gift is made known by
the results. The possessor of the urak becomes
successful in everything—he grows rich, his chil-

dren thrive well, his cattle multiply. This urak
appears in the shape of a scum which forms on the
puddles during heavy showers.

7. Hostile Tengris.—The Eastern Tengris in-

habit the eastern half of the heavens. They are

hostile to man, or, speaking more accurately, they
are in general wicked, irascible, exacting. They
afilict people with infectious diseases, storms, and
misfortunes. They are the patrons of the black
Shamans, who often punish people and steal their

souls, and of the black smiths, who, at one and the

same time, are master-artisans and magicians who
ruin people. In the Eastern Tengris is personified,

as it were, the negative principle of evil, which
carries on an irreconcilable struggle with good and
light ; but in the Buriat Shamanism this struggle

has become obscured, and it has not such a definite,
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permanent character as among the other followers

of Shamanism.
According to the cosmogODy of the ShamaniBts, the enniity

between good and evil begina with the Creation. Here this

antagonism is preached with the same consistency and inexora-

bility as in the ancient teachings of Iran and in the dualistic

Christian sects. Eriik-Khan carries on an implacable struggle
with the spirit of light, Ulghen, or the Khan Tiurmes of the
Altaians, the Kudai of the South Yenisei Turks. Erlik once
jved in heaven, but for his impiety and struggle against good
was thrown into the nethermost parte. At one time the Eastern
and the Western Tengria lived at peace with one another, but
they quarrelled after a while ; then they became reconciled
and even entered into relationship with one another. Thus a
daughter of a Western Tengri was given in marriage to an Eastern,
and her father endowed ber wiUi a chestnut steed and a red
cow. In honour of this occasion the Kuda Buriats consecrate
to the Elastem Gujir-Bogdo-Tengri a chestnut steed and a
red cow. Afterwards, however, the feud was aguin renewed.
As eldest among the Eastern Tengria we find not Erlik-Khan, as
one would have expected, but only some little-known person-
ages ; among the Balagan Buriats inhabiting the district round
the town Balagansk, Ata-Ulan-Tengri, and, among the Kuda,
Khimkhir-Bogdo-Tengri. Erlik-Kban is not even to be found
among the Tengris ; this Satan and Ahriman of Shamanism is

here degraded from his high position to that of a Khan ; he
appears as judge of the dead, as a Buriat Mlnoa. We shall

apeak more in detail about him when we reach the subject of

the Khans. The Eastern Tengris, like the Western, are divided
into groups. Among these a prominent place is occupied by the
Yukhun-Shukhan-Tengris, nine bloodthirsty Tengris—the cause
of destructive hailstorms and of bloody rain ; they are also the
patrons of the Eastern Khans. In the exorcism consecrated to
them it is said

:

' Bed blood is (our) beverage
Food consists of human flesh

Black wine is our knowledge (wisdom, inspiration)
Black is (our) kettle

Food is black as tar. . .
.'

After these bloodthirsty heaven-dwellera come IS Assaranghi
Tengris, the mighty patrons of the blacksmiths, of the black
Shamans. Among these Assaranghis, Kbara-Dargakhi-Tengri
(= the blacksmiths' Tengri), or Boron - Khara - Tengri (= the
Tengri of black rain), by order of the others taught a man
named Ehojir the blacksmith's handicraft, and the seven sons of

Khojir became blacksmiths. The exorcism says :
* Wisdom was

taught us by Boron-Khara-Tengri, one of the 44 Eastern Tengris

;

he it was who placed in our hands the magic art.' Some
Shamans consider certain Tengris of darkness and Tengris of
multi-coloured mists as teachers of the blacksmiths. The
invocation addressed to them says :

' From the dark Tengris,
Tengris of the mists, Tengris of the multi-coloured mists, take
their origin the seven blacksmiths, sons of Khojir.' Among the
Eastern Tengria we find a whole series of such as inflict various
grave maladies, as frenzy or insanity, on people, and epidemics
on cattle. Cattle being the chief source of hvelihood, some of
the incantations against epizootics are especially touching ; thus,
in the exorcism of the Trans-Baikal Bunats, taken down by the
writer upon the occasion of an epizootic, it is not the originator
of the misfortune, Ukhin-Booum-Tengri, but hie father Gujir-
Tengri, who is thus addressed :

' Thou, owner of 400 milk-cows
and 40 bulla, thou, bellowing Tengri, who possessest 99 cattle-

yards, 13 fences, and IS lassos, deliver ua from troubles and
maladiea, and do thou restrain Ukhin-Booum-Tengri I And
do thou help also, father Aikushi (another Tengri), and thou,
too, mistress Almoshi (his wife). . . .' Such is the approximate
characteristic of the higher aristocracy of the Buriat Olympus

;

and this aristocracy is quite recent in the Shamanist pantheon,
which has been largely renovated by borrowing from Buddhism.
In Trans-Baikalia, among the Shamaniata of the mouth of the
river Selenga, there appears, as the progenitor of some Tengris,
a purely Buddhist personage, not Khan Tiurmea, whose identity
with Khormusta-Tengri has been established by approximation,
but the chief Tengri of Mount Sumeru himself, under his own
name of Khormusta-Tengri. The Dalai-Lama of Tibet and
Bogdo-Gegen of Ur^a appear as gods of the dawn. The next
rank in the descending order of the deities is occupied by the
Khans living on earth, but related, for the moat part, to the
Tengris, although here also the same relations to man are
maintained as among the Tengris : the Eastern are hostile, the
Western favourable to man. But even among the Tengris one
and the same person is looked upon by different Buriat tribes
now aa an Eastern, now as a Western Tengri ; among the Khans
such intermixture occurs oftener. The moat popular among
the Western Khans is Bukha-Noin-Baobai, a mythical bull and
progenitor of one of the Buriat tribes. He appears, according
to some narratives, as the son of Budurga-Sagan-Tengri

;

according to others, of Zayan-Sagan-Tengri ; while again other
narratives give him the name Elbit-Kbara-Noin, an official

attached to the person of Erlik-Khan, the judge of the dead,
the guardian of the infernal dungeons, the mc«t terrible of the
Eastern Khans.

8. Origin of strife among the Tengris,—Once
upon a time men led a peaceful, happy life on
earth, lived to an advanced age, and died, after
having enjoyed life to the full, peacefully and
without regret, like the patriarchs of the Bible.
Such a life, free from cares, was led by the Western

Tengris ; but the Eastern Tengris did not slumber,
and propagated diseases among mankind. (Here
also one cannot help noticing an echo of Buddhist
traditions. ) The Western Tengris once happened to

open the window through which they probably not
very frequently cast glances down upon earth,

and noticed the frightiul devastation which was
being caused by their rivals. They decided to send
down the Tengri Shargai-Noin, distinguished for

his intellectual and physical powers, who used to

beat the Eastern Tengns at all warlike sports, and
who successfully brought about the marriage of a
maiden of the Western Tengris with an Eastern
Tengri. Shargai-Noin, however, could not alone
overcome the malicious Tengris and their repre-

sentatives on earth, so he was reinforced by Bukha-
Noin, and finally a third associate was sent, and
then only were they able to subdue the fury of

the enemies of mankind. According to some ac-

counts, Bukha-Noin, the son of one of the Western
Tengris [another tradition reckons them as Eastern
Tengris], is transformed into a young bull, having
been born of one of the cows belonging to Esseghe-
Malan's son (see above), and descends to earth.

He is followed thither by Esseghe-Malan's son ; his

father calls him back, since he has no one to talk
to during the son's absence. ' You can talk to the
son of the Tengri Jenghiz-Khan,' rejoined the son
of Esseghe-Malan, and he remained on earth. The
chief episode in the history of Bukha-Noin is his

struggle Avith another beast of divine ori^n. The
Eastern Tengri Gujir transforms himself into a
speckled bull in the herd of Taidji-Khan on the
southern shore of Lake Baikal, and challenges

other bulls to fight him. Bukha-Noin from the
northern shore hears the bellowing, swims across

the lake, and accepts the challenge j the combat
lasts several days. Bukha-Noin fights with his

adversary, and, from time to time transforming
himself into a handsome young man, makes love

to Taidji-Khan's daughter, who, as the result of

this liaison, gives birth to a son. The father is

indignant with his daughter. Bukha-Noin places

his son in an iron cradle and throws him over the
Baikal ; then he himself swims across the waters
and nurses his son. Two childless Shaman women,
wishing to have children, sacrifice to Bukha-Noin.
He gives his son to the Shaman woman Assukhan
as her child. The infant is named Bulagat. He
grows up and runs about playing on the shore of

Lake Baikal. From the water a boy emerges,
and plays with him. The Shaman women, hearing
of this, give their boy some well-cooked food {ben),

with the intention that his playmate may partake
of it also. The children, having played, partake
of the nice dish and fall asleep. The Shaman
women come to the shore and carry the sleeping

boys away with them ; thus the second Shaman
woman also came into possession of a son, who was
named Ikhirat. From these boys originated the
two Buriat tribes Bulagat and Ikhirat. Tradition
also asserts that Bukha-Noin, during the time of

his struggle with the bull, Bukha-Mul, journeyed
along the mountains Khukhu - Mundurgu {thr

Tunka Alps to the south-west of Lake Baikal)

;

at the places through which Bukha-Noin passed,

there grew up juniper bushes (Juniperus communis)
and pitch pines {Abies sibirica). These plants are
considered sacred, and are used for incense at the
sacrificial rites.

9, The Khans.—Among the Western Khans,
according to the traditions of the Kuda Buriats,

are reckoned the nine sons of Bukha-Noin. These
persons are accounted lords of difierent localities

in the Province of Irkutsk, as, for instance, the
mouth of the Angara, the source of the river

Irkut, Kiakhta in 1 rans-Baikalia, etc. Among the
Balagan Buriats, whose traditions and beliefs have,
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in general, borrowed largely from the Buddhist
•aythology, we again find Kiian Shargai-Tengri as

founder on earth of the Western Khanate ; but the
tradition concerning him is a repetition of the tale

about Bogdo-Ghesser-Khan descending upon earth,

with the sole difference that he appears here not
as a son, but as a grandson of Khormusta-Tengri,
the chief of the 33 Tengris inhabiting Mount
Sumeru. Among the Balagan Buriats also we
find the same Khans—lords of various localities, as

among the Kuda Buriats, but under different names.
New personages are also to be found here, as, for

instance, the Khans—protectors of wedlock, and of

young children, of both the male and the female
sex. Among the Trans-Baikalian Shamanists, the
Eastern Khans are specially respected. This,

we think, is due, not to any special strongly
developed worship of the terrible gods, but to the
fact that local gods, lords of various regions lying to

the East, far away from the dwelling-places of the
Idgins on the northern side of Lake Baikal, were
turned into Khans. Of these Idgins there is an
infinite number, and, as far as their role is con-

cerned, they are often completely identical with
the Khans. The difference is often a purely ex-

ternal one. The majority of the Idgins are

deified human beings,—the Khans are the children

of celestials. Similar in character to the cult of

these Idgins is the worship of the Water Khans.
These latter, Ukhan-Khat (Mai= plural of khan),
like the various terrestrial Khans, came down from
heaven, having made for themselves bridges out of

rays of light—some of red, others of yellow, and
others, again, of blue rays. By means of these

bridges they first descended upon Mount Sumeru,
and afterwards into thewater. Afourth party, how-
ever, came do^vn from the heavens on the wings of a
blue eagle. In the invocation to the Water Khans,
12 Western Tengris, or heavens, are mentioned,
whence the Water Khans descended. Here the
Tengris have positively a dual character; they
may be regarded both as personalities and as

divers divisions of the heavens. In the Shamanist
cosmography, e.g. among the Altaians, there are
13 heavens covering each other like concentric
envelopes, and over each heaven presides its own
peculiar deity. There the anthropomorphization
IS more sharply pronounced than in the Buriat
Shamanism. Agapitoif states positively that in

the different personages of the Ukhan Khans the
various properties of water are personified : its

glitter, its mobility, its faculty of being agitated,

and so on. Being in possession of but scanty
materials—only a single prayer addressed to the
Ukhan Khans—we cannot undertake to say how
far the personality of the deity is here separated
from the element itself which he controls.
The subsequent stages of the settlement of the Water Khans

in their new surroundings are as follows. In the sea they be-
came lungs of the fishes ; after that they travelled along the
bottom of the sea, where among their attendants was the
Uriankhai Shaman, Unukhuieff ; then they visited the yurta of

UMia-Lobsan-Khan, the eldest of the Water Khans, whence
they flew away by the smoke-outlet, transforming themselves
into a whole series of new beings, which we do not enumerate.
Here we shall make one remark : the designation ' the eldest
among the Water Khans— Ukha-Lobsan,' as Agapitoff and
Khangaloff give it, seems to us incorrect. This passage pro-
bably should read ' Ukha Lusan,' or * Lusat.' In that case, the
name would be explicable—Lu, Lus meaning a water-dragon,
the lord of the seas among the Chinese and Mongol Buddhists,
whereas Lobsan is simply a proper name borrowed from the
Tibetan, and has no relation whatever to the element of water.
In a prayer to the Ukhan Khans, mention is made of their pos-
sessing a meadow, full of snakes and buzzing bees, and also a
lake swarming with frogs. Side by side with this, just as the
blacksmiths have patrons of their handicraft, so among the
Ukhan Khans there are patrons of fishing and navigation. We
find there the lord of the boat, of the oar, of the pole, etc. The
Water Khans, descended as they are from the Western Tengris,
are generally well-disposed towards mankind.

In describing the water kings, one is involuntarily confronted
by the question : What about the Khan-king of the great
Baikal ? Does he exist ? If there are lords of the river-sources

and of insignificant tracts of land, can it be then that the Baikal
has no king of its own? Agapitoff in 1883 expressed himself
as certain of the existence of one, and probably, wherever the
Buriat Shamans in their prayers mention the sea. Lake Baikal
is really meant. The writer in 1883 succeeded in recording
among the Buriats living on the shores of Lake Baikal, a1
the mouth of the river Selenga, invocations to several deities
connected with the lake. The shortest of them is uttered by
people starting on a voyage or fishing expedition in the sea,
and is in the form of a prayer or petition :

' Chief of the eighty
black water-dragons (Lu—see above) and of the eight black
Belkites (the Shaman could not explain of what kind these
water beings were), we pray to thee.' . . . Then follows the
exposition of the request, according to the needs of the sup-
phcant—for mild, quiet weather in the case of coasting, for a
fair wind in the case of distant voyages, for success in fishing,

and so on. In an invocation addressed to Khagat-Noin, one of
the Eastern Khans, the following is sung : 'Thou, O son of
Khormusta-Tengri, Khagat-Noin, art our father ; thy wife, the
hairy mistress, is our mother ! The lowland of OIkhon (the
island) and the small stormy black sea are thy dweUing-place ;

the mountainous OIkhon, the wide stormy sea, is thy dwelling-
place.' . . . This is followed by the supplication. The name,
smaZl Bea, small Baikal, is given to the straits between the
island of OIkhon and the northern shore of Lake Baikal, that
of great sea to the remaining part of the lake.

Exactly in the same manner to another Ehan, Eharhariai-
Noin, is sung as follows :

' High is thy dwelling-place, O Idjibey,
upon the dark, wind-swept, wide black sea. On the one side,

thou art descended from a bird, the swan, and the warlike
Mongols, from father Khaga-Tai-Noin, from the sacred bird and
a hairy mother, and from the thirteen Khalkhases. Thy distant
relatives are the seven Dokshids (terrible Buddhist deities) and
lords of the Dalai-Lama and the Bogdo-Gegen.' The name
of Bogdo-Gegen is usuallj^ given to the regenerator of the
famous Buddhist teacher in Tibet, the historian of Buddhism,
Taranatha. He became incarnate in the person of a saint of Urga,
in Mongolia. There is another prayer (to the lord of the black
ram) in which there is also a reference to domination over
the Baikal and its transference from the Baikal to the river
Lena.
Here we discern an indication of the Mongolian and non-

Buriat origin of one of the gods ; but there are several of them.
With regard to the water kings, it has already been noticed that
their cult was established by Unukhui's son from Uriankhai.
The connexion between the Buriat Shamanism and the Sha-
manism of the neighbouring peoples is, however, not limited
to this. Among the gods and the spirits of the dead, the Buriat
Shaman in his prayers often mentions the Shamans of the
Karagases (a small tribe inhabiting the Eastern Sayan moun-
tains), and especially those of the Tunguses. In the prayer to
the lord of the black ram, mention is made of his pulling up a
larch tree and making a scourge of it ; also of his subsequently
entering into relationship with the 99 and the 77 Orotchons

—

Eastern Trans-Baikal Tunguses.

10. Tea-gods.—Side by side with the Khans,
descendants of the Western Tengris, a peculiar,

as yet little known, worship of ' tea-gods,' who are
also weU-disposed to mankind, like the Western
Khans, is gradually being elucidated ; but nothing
beyond a few names is known concerning it. In
this cult the name of Bejin-Khatun, ' self-created

mistress Bejin,' demands particular attention.

From the fragments of exorcisms which have
been written down, one observes only indications
concerning palaces of the watery sea ; these are
described as having drawn up before them 90
black steeds, and 90 grey ones, their saddles

covered with costly fur cloaks. Together with the
sea-palaces, a palace of the Dalai-Lama is men-
tioned ; it has been introduced into the exorcism
probably for no other reason than the temptation
presented by the word dalai, ' sea.'

Mention is made in this prayer of 50 burning
candles (a novelty borrowed from Christians or

Buddhists), and of 99 mallets for the Shamans' tam-
bourines. The deities dealt with here are called

tea-gods because no bloody sacrifices are offered

to them, and libations are made not in wine, but
in tea. This cult is developed among the Buriats
living along the river Kuda, a tributary of the
Angara. They have also a certain other cult—
that of the Western, white gods, favourable to

men. These are not descended from the Tengris,
but have them as protectors. Side by side \vith

the tea-burkhans (-gods) there is to be found among
the Kuda and Balagan Buriats a cult of similar

beings, favourable to men

—

khorduts. The only
thing that is known concerning them is that they
are under the protection of Oer-Sagan-Tengi-i, and
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that their daughters and sons have at various times
been great Shamanesses and Shamans.

11. Erlik-Khan.—The Eastern Khans, children

and relatives of the 44 terrible Tengris, are as

ferocious as their celestial progenitors. The lirst

place among them is occupied by Erlen-Khan or

Erlik-Khan, the judge and overseer of the sub-

terranean dungeons. He has children, sons-in-law,

and other relatives. It is remarkable that the

•jourt and numerous retinue of Erlik present, in re-

gard to tlreir organization, an exact copy of Russian
judicial and administrative institutions. Erlik-

Khan has his own chancelleries, his own function-

aries for special missions, couriers, etc. One of

these, Som-Sagan-Noin, in executing the Khan's
instructions, is in the habit of riding in a cart,

which flies through the air without wheels or

horses. The functionaries of the Siberian viceroys

and governors boasted of the speed with which
they moved from one place to another. Besides
that, Som-Sagan-Noin tries law-suits. The Buriats
who have litigation or suits pending in the Russian
courts oft'er sacrifice to Som-Sagan-Noin. As most
of the Siberian functionaries have subordinates,
assistants, factotums, so Som-Sagan-Noin has two
such assistants : Ukha-Tolegor-Khovduieff of the
black Shamans, and Khan-Khormo-Noin, whose
origin is not clear. They are commissioned by
Erlik-Khan to preside at various tribunals. Be-
sides these, Erlik-Khan has yet another important
official, Khurmen-Edjin, overseer of 88 prisons, to

which again hundreds of clerks and other function-

aries are attached. They are all engaged in ex-

amining the aft'airs of men, whilst evil spirits are
busy catching the souls of the guilty ; men do not,

however, die on that account, but only sicken.

The souls remain in these prisons until their

earthly possessors die. Powerful Shamans are able

to deliver a soul from its prison, but with great
difficulty. There are also other prisons whence a
Shaman can deliver a soul only with the help of

the ancestors of the Shamans. There are some
from which souls cannot be freed. The world is

full of evil—hence, besides Erlik-Khan, there are
others who, in the opinion of some Buriats, are
even more terrible than Erlik himself ; such are
Albin-Khan and Kharlak-Khan, who also have
their tribunals. Albin-Khan is remarkable for

the extraordinary swiftness of his movements and
actions. The Buriats have a saying, ' to drive like

Albin,' i.e. very fast.

If in other Buriat deities we see true Buriat
nomads and hunters possessing supernatural powers,
as far as Erlik is concerned, we have before us a
real ' culte modeme.' In the transformation of

Erlik from the spirit of darkness, Ahriman, to the
judge of the dead, Minos, a Lamaist influence may
be discerned, but his attributes are certainly

modern. The Erlik-Khan of the Shamans does
not even make use of a mirror to see the deeds
of a deceased person. Erlik-Khan has become a
judge, an official, a governor-general sent by the
celestial gods. Wishing to depict the sufl'erings of

the sinful soul, the Buriat couJd think of nothing
more terrible and unrelenting than Russian red-

tapeism and the Russian prison system. The
image of Erlik obscured the more ancient idea of

retribution in another world for the deeds com-
mitted in this one. We shall enlarge on these
things in examining the question of Animism and
its part in the beliefs of the Buriats. Other
Eastern Khans harm man in various ways, by
destroying his cattle (see above), or by inflicting

maladies, especially infectious ones. Smallpox,
typhoid fever, syphilis, measles, cancer, and other
malignant diseases have their o^vn lords.

12. Deified human beings.—The Buriat pan-
theon, as we have described it, presents a suffi-

ciently familiar picture of a dualistic religion at
its polytheistic stage ; but it is not yet complete.
Deilieil human beings. Shamans, and, in j^cnara.),

prominent persons who have attained to the rank
of zayans (deities) and protectors of various locali-

ties, must be included in it. According to some
narratives, Esseghe-Malan himself was a man who
had migrated to heaven, and there became a
Tengri ; Jenghiz-Khan also is looked upon as a
Tengri. The process of canonization has not been
completed up to the present time, and we have
contemporary examples of it.

A retired major in the Russian army, Yeflm Pavlovicli
Sedykh, a poor solitary wretcii, settled on tiie river Selenga
in the villag;e of Fofanova ; he wag in the habit of tailing a
wallt every Sunday up a hill situated near the villfl^'e. For nis
amusement on these occasions he drank vodka, and under its

influence he sang and danced till sleep overpowered him, when
a Buriat servant brought him home without waking him. And
so it happened that Yefim Pavlovich Sedykh died and was
nearly forgotten. His memory, however, was resuscitated
during a severe epizootic of homed cattle, a calamity that
came from Mongolia and made its way down the river Selenga.
The Shamans exhausted all their arts in adjurations and sacri-
fices, but the epizootic rapidly advanced to the mouth of the
Selenga, and ruin threatened the Kudara Buriats. Now, one
of the Buriats, having remembered Major Sedykh, proposed to
offer sacrifices to him, as the lord of the Fofanov hUl. Shamans
were found who were able to compose an invocation to him, and
a h^mn in his praise ; sacrifices were offered, and the epizootic,
80 it is affirmed, ceased. Now Major Sedylch is considered as
the lord of the Fofanov hill, and colleague of the lord of the
river Selenga. The second instance of contemporary canoniza-
tion took place almost under the eyes of the writer. Two girls
were terribly persecuted by their step-mother. Being unable to
endure their sufferings or to obtain protection from their
father, they complained to the local authorities ; but the latter
did not take any steps in the matter, since it is the duty of
children to obey their parents, and not to make complaints
against them. The girls, showing extraordinary pluck and
energy, applied to all the numerous tribunals of the Russian
judicial and administrative system ; they got as far as the
Governor-General of Irkutsk, but here also they failed to obtain
redress. They returned to Trans-Baikalia, and probably died
forgotten by everybody. Traditions concerning a wicked step-
mother persecuting her step-daughters may be found among
many Buriats. In 1889 a destructive epidemic of influenza
broke out among the Buriats at the mouth of the river Selenga.
Again the local Shamans were at their wits' end, and, notwith-
standing all their efforts and their prayers, could not succeed in
warding it off. They decided to send some Shamans to the isle

of Olkhon to ask the old and experienced Shamans of that place
for counsel and help. The wise men of Olkhon found that the
malady, being a new one, required prayers to new zayaiu;. The
two sisters above mentioned were remembered ; information
was collected to the effect that, after their return from Irkutsk,
they began to practise Shamanism. Girls and, to a certain
extent, women, according to the Buriat tales, often possess a
magic power, foretell the future, perform heroic deeds, and the
like. Thus a cult of the two sisters was formed, and ceremonies,
almost mysteries, were arranged, in which not only the
Shamans, but also the youth of both sexes, depicted the ad-
ventures and trials of the two sisters. In these invocations it

is asserted that the unhappy sisters went in search of protec-
tion, not only to the Governor-General of Irkutsk, but even to
the Chinese Emperor, the Bogdo-Gegen of Urga, and the Dalai-
Lama. The last, indeed, prophesied that their misery would
end on their return to their native place.

13. Idgins.—Idgins, i.e. lords, protectors of local-

ities and of the phenomena of nature, originating
from posthumously deified human beings, are
very numerous. The famous Shamans of old are
mostly looked upon as protectors of their own
tribesmen, of certain localities, and even of par-
ticular animals. Every taiga (a primeval forest
thicket) has its lord. Often, when hunting has
been unsuccessful in a certain place, one hears that
the lord of the taiga has lost his squirrels, sables,

etc. , to the master of a neighbouring taiga at cards.
The multitude of these lords will become quite
comprehensible when we leave the regions of poly-
theism and come down to the more ancient strata
of Buriat beliefs.

14. Animism.—Here, above all, we encounter a
widely developed Animism. In stories, a hero, when
encountering his adversary, especially if the latter

is a monster, a multi-headed semi-snake, or semi-
man (niangus), often hears the following question :

' What is that standing behind thee ?—thy soul oj
the soul of thy steed 1

'
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Not men only, but also certain objects and
anirapls, have souls—not such, however, as men
have, but of a lower sort. In answer to the question
whether all objects possess a sunessun, a soul of

inferior quality, a Kudara Shaman said ' No !
' It

appeared from questioning that only self-moving
objects possess a sunessun, or such as, although
incapable of moving themselves, appear to have
the power of manifesting or producing motion, as,

for instance, a gun or a bow. An arrow, according
to Buriat stories, is certainly endowed not only
with a sunessun, but even with traces of a
rational soul. A discharged arrow gives chase to

its fleeing victim ; it threatens it. Here we come
into contact with the question of the complexity
of the soul. This idea, extremely wide-spread as it

is among uncivilized nations, is a further step in

the development of primeval Animism. Believing
that everything in nature has a spirit, man never-
theless observes that the capabilities and sphere
of action of different beings are not identical, and
that their faculties also are different. Evidently
in many of these, besides an ' animus, ' and besides
a breath, similar to a breeze or atmosphere, there
is also a whole series of other capabilities ; conse-
quently in them the soul also is different. In man,
and in the higher animals also, capabilities are
not at once developed ; consequently they do not
acquire a complete soul immediately.
The doctrine concerning the complexity of the soul, and the

existence of several kinds of souls, has long since been noticed
by European and American ethnologists among almost all the
Indians of North America. Its existence among the Eskimos
has been demonstrated by Kranz, among the Polynesians by
Ellis, and among the West Africans by M, H. Kingsley, while
this belief among the ancient Egyptians is too well known to
require more than a mere mention. As far as the Siberian
Shamanists, and especially the Buriats, are concerned, this
subject was first broached by Podgorbunski, a priest, who based
his researches on materials previously collected by Khangaloff,
Shashkoff, and Potanin. His article, ' Conceptions about the
soul, the next world, and the life hereafter, among the Shamanist
Buriats,' was published in the Records of the Eastern Siberian
Section of the Imperial Russian Geographical Society, 1S92.
Later, the same thing was brought to hght by Trostshansky
among the Yakuts, and by Shvetsoff among the Altaians.

Among some Buriats a belief exists that a child
acquires a soul only at the age of four years. The
Olkhonian Buriats, according to observations of
the young Buriat investigator Biamtsaranoff, con-
sider that man has three souls : the least important
one rests on the bones, and the intermediate one
flies in the air, and after death becomes a ' Dakhul

'

(see below). We have already mentioned that the
souls languish in Erlik-Khan s prisons, but their
possessors do not die, they only sicken ; and a good
Shaman may deliver the soul. Shashkoff ('Sham-
anism in Siberia,' Rec. of the Imp. Suss. Geog.
Soc, 1864, i.) tells us why the Shamans of the
present day do not possess the same power as their
predecessors. The son of a rich man had fallen
ill. A wise Shaman guessed that the invalid's soul
had been taken and was in the possession of the
highest amongst the gods. The Shaman went to
him and saw that the soul in question was kept by
the god in an empty bottle, which he had closed
with his finger. The Shaman transformed himself
into a vicious fly, and bit the god so painfully in
the cheek that he pulled his finger out of the bottle
and grasped his cheek ; the captive soul jumped
out of the bottle, and the Shaman took it up
and brought it back to the invalid. After this
unpleasant incident the god thought fit to limit
the power of the Shamans. Sometimes the Tengris
take human souls to themselves, and if they are
pleased with them they call the souls up a number
of times. Such attention on the part of^the higher
beings is not particularly flattering to the Buriats,
the chosen persons having to pay for the favour by
sacrificing their longevity. The Buriat scholar
Dordji Banzaroff, in his book The Black Faith (2nd

ed., St. Petersburg, 1893), has already shown that
the souls of the wicked remain zakhura-ben, or
occupy the middle part between heaven and earth.

The more circumstantial information of which we
are now in possession goes to explain that the soul
which neither has been stolen nor has accidentally
departed from the body, but has been removed only
by way of natural death, cannot at first comprehend
the change in its situation, and does not know what
to do. It suspects that something unusual baa
happened, on noticing that its feet leave no traces
behind them on the ashes of the hearth, and that
walking through woods or over ^ass does not make
the shrubs bend beneath its weight or the grass to
appear trampled.
As these wandering souls often injure the living,

it happens that among many Shamanist tribes the
remaining members of the family in which death
has taken place migrate to other localities. The
influence of this fear of the defunct is very great.
In Mongolia the writer has seen Buddhists, in the case
of someone's death in a house late in the autumn,
move their winter camp away from places where
they had already collected large stores of fuel—

a

thing by no means easy either to obtain or to keep
there—to other places, while theirformer neighbours
were afraid to make use of the neglected fuel and
other winter stores collected by the fugitives.

15. Souls of the dead.—The Buriats, like many
other semi-civilized peoples, believe in the existence
of several categories of souls that after death be-

come injurious to the living. The best known of

them are the Dakhuls, Mu-Shubu, Bokholdoys, and
Adas. The ' Dakhuls ' mostly spring from the souls
of the poor, both men and women. Every Buriat
hamlet has its Dakhul ; but it is injurious only to
little children. Adults treat them with indiffer-

ence. Children of the gods themselves also suffer

from Dakhuls. Ukha-Solbon-Tengri, having
married a common Buriat woman, thereby offended
the goddess of the sea, and she transformed
herself into a Dakhul and attacked Ukha-Solbon's
son. The Tengri sought the help of two Shamans,
the second of whom managed to save the semi-
divine child from his sickness. The Alar Buriata
have another enemy of children, a human blood-
sucker of the vampire kind ; this little creature,
called Aniukha, has never been seen by any one.
It sucks up the life blood of an infant. In these
cases the help of a Shaman is sought.
The souls of deceased young women or girls are

transformed into creatures called ' Mu-Shubu '—

a

bad or injurious bird—if their father puts tinder
with them into the grave. A Mu-Shubu has the
appearance of a woman, but its lips project like

a bird's beak ; it can transform itself into various
animals, but its beak remains unchanged. It
always carries tinder under its right arnipit ; if

the tinder is taken away from it, it cries, ' Look in
your hand

' ; if the person does so, the tinder turns
into worms ; if he does not, the tinder is preserved,
and by means of it one may become rich. Beyond
trifling annoyances, the Mu-Shubu cannot do people
any harm. Souls of the dead sometimes take the
shape of more injurious beings, such as the so-

called 'Bokholdoys,' which steal human souls.

In the story Vpiiel-Khubuni— ' Orphan ') (^Records of th£ East-
Siberian Section of the Imp. Russ. Geog. Soc., Ethnog. Section,
vol. i. pt. 2nd, Irkutsk, 1890), the hero, who understands the
language of birds, finds the means of curing the king's son. He
accordingly presents himself before the Khan, cures the latter'a

son, and, having been rewarded, departs. On his way he meets
a number of Bokhuldoys dragging away the stolen soul of the
king's son, and enters into conversation with the kidnappers.
He asks them what the Bokholdoys are afraid of. It appears
that they are most afraid of prickly shrubs. The Bokholdoys,
in their turn, ask him why the grass he is walking on gets
trampled, and why the shrubs break under his feet. ' Because
I died only recently, and have not yet learned to walk as you
do,' comes the answer from the hving man. Then a second
question is put to him :

' What were you most afraid of wh^^n
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you were alive ?
' It turns out that he was most afraid of fat

meat. He then asks them to teach him how to steal souls.

'Come and Just carry this soul,' reply the Bokholdoys, but

the cunning Buriat, having got hold of the soul, hides himself

with it in a thicket of thorny shrubs. The Bokholdoys, in order

to compel the man to give up the soul, throw pieces of fat

meat at him. He screams terribly, but does not part with

the soul. In the end the Bokholdoys depart without having
achieved anything, and the orphan returns the soul to the

king's son and thus completes his cure.

The ' Adas ' are the souls of dead children. They
look like miniature human beings, but their mouth
is situated under the lower jaw, and opens not

upwards and downwards, but to the right and left.

On meeting people they hide the lower part of their

face in their sleeves in order to avoid being recog-

nized. People often see the Adas, particularly the

Shamans. The Adas greatly fear horned owls, and
in houses where there are children the skin of one
of these birds is hung up. The Adas are injurious

to children, drink up the milk in the y^lrtas, eat up
the food, and spoil things. When the Adas become
too troublesome to a family, a Shaman is summoned.
One Shaman forced thirteen Adas into a cauldron,

shut them in with the lid, and burnt them over the

fire. The Adas can be killed. When dead they
resemble a little animal. Besides evil Adas there

are also good ones that keep watch over dwell-

ings and guard them from thieves. If a thief

or an unknown person takes anything belonging

to the owner of the house, the Adas wUl not
give it up, and shout :

' Manai, manai !' (' Ours,

ours !
').

Like most other semi-civilized and primitive

tribes, the Buriats have no marked boundary be-

tween life and death. The heroes in their stories

rise up from their graves, and not only they but
the monsters—the Mangkhatais—slain by them do
so too. To prevent a slain Mangkhatai from re-

turning to life, it is necessary to scatter its bones
and reduce its flesh to ashes. Notwithstanding
the wide-spread cult of snakes, we do not consider

that of the Mangkhatais to be merely a local

Buriat one. Agreeing with Podgorbunski, we
consider it to have been brought from the South.

The Mangkhatais are absolutely identical with the

Mongolian Mangus and the Raksasas of India ; the

same must be said of the winged snakes. But let

us now return to the question about life and
death. Besides the idea of life after death, retri-

bution also is not unknown to the Buriats. Among
the Records of the East Siberian Section of the

Geographical Society, which have so often been
quoted, there are in the section relating to the

ethnography of the Buriats characteristic data on
the above question.

In the story about Mu-Monto, the hero set out for the other
world in order to induce his grandfather to give him a horse
and a saddle which the father of Mu-Monto had promised him.
He got to the other world by holding on to a fox's tail. There
he saw a drove of horses pasturing on bare stones, and yet
they were very fat ; farther on he saw a herd of lean domestic
cattle on a splendid pasture-ground. After that he came across

some women sewn together in pairs by their mouths ; then
he encountered Shamans and officials being boiled in cauldrons,

men with hands and feet tied, and naked women embracing
knotty stumps of wood. In another place farther on he saw
women apparently not possessing anything at all, but living

in plenty ; and finally, starving ones surrounded by riches.

At last he found his grandfather, who gave to the hero the
coveted horse and saddle, and explained to him everjiihing he
had seen. The fat horses fattening on the stones belonged during
their lifetime to a good master, the lean cattle to a bad one.

The women sewn together by their mouths were slanderers and
gossip-mongers ; the women embracing stumps were in the

habit of leading an immoral life ; the officials and Shamans
were being boiled in a cauldron for oppressing the people ; the
contented-looking women were compassionate to the poor. In
another story the hero goes to the Sun's mother, and on his

way meets with three women : one hanging on a door, another
on a cow's horns, and a third fixed with her back to a boat.

The first drove the poor from her door, the second refused
milk to them, the third would not give even water.

The souls of the dead have a chief of their own
over them who has only one eye. He can be killed

by shooting him in the eye. After being killed

this chief becomes transformed into a pelvis, which
mast be burnt.

16. Worship of ancestors.—Having to deal with
such a widely developed Animism, one is involun-

tarily confronted by the question of the worship
of ancestors. Among the materials hitherto col-

lected there are few data relating to this subject.

Only distinguished persons are venerated. Here
perhaps the very ancient custom of depriving old

people of their lives did not pass away without
leaving a certain lasting influence. Aged men and
women were dressed in their very best clothes, were
seated in the place of honour among the circle of

their relatives and friends, and, after conversation
and libations of wine, were made to swallow a long
strip of fat. This, of course, resulted in their

death from suffocation. The custom, according to

tradition, was dropped by order of Esseghe-Malan-
Tengri himself ; but, not-withstanding this, we heard
of a Buriat who drove away with his feeble grand-
father and left him to die in the forest. Stories

full of examples of parents causing the destruction
of their children for fear of being maltreated by
them are not rare. At the same time, between
brothers and sisters we find again and again ex-

amples of tender affection and self-denial. Young
women are distinguished for their perspicuity, their

supernatural knowledge, their bravery, strength,

and proficiency in the use of weapons. Such
heroines often vanquish the most famous warriors
and monsters.

17. Worship of animals.—From the example
of the above-mentioned horses (§ 15) we have seen
that animals also pass over into the world beyond
the grave, and live there after death. So it should
be, for a horse is the closest friend of its master.
The knight and his steed are inseparable. When
a hero is born in a family, a rare and heroic horse is

born for him too. Each hero speaks of himself as
' I, So-and-so, rider of a chestnut, or a black, or a
steed of some other colour.' The horse gives his

master advice, extricates him from calamities, and
dies defending his rider. In Bukha-Noin-Baobai,
the bull that subsequently became one of the

Western Khans, aTengri's son and progenitor of two
Buriat tribes, are clearly seen the germsof totemism,
the only difference being the fact that Bukha-Noin
is not claimed as the protector of any particular

clan, but is worshipped by all Buriats. Not less

honoured is the eagle. In the Mongolian history
of Sanan-Sezen-Khan (of Ordos) it is mentioned
that the Buriats presented an eagle to Jenghiz-
Khan in token of submission. The eagle is looked
upon as the son of Khagat-Noin, Khormusta-
Tengri's son. The earfe was born without feathers,

and went to the Western Tengris, who stuck
feathers over the right half of its body ; the other

side was covered with feathers by the Eastern
Tengris. The eagle was the first Shaman ; but,

being unable to communicate with men, it re-

quested that its duties should be transferred to a
man, and a human son was born to it ; this son
became the first Shaman in human form. Con-
siderable respect by reason of its wisdom is enjoyed
by the hedgehog, concerning which many legends
are current.

One of them relates that the lord of the earth, Dibia-Sagan-

Noin, whilst visiting Khormusta-Tengri, asked the latter to make
him a present of the rays of the sun and moon. Khormusta was
puzzled. To refuse his quest's request was impossible, and to

gratify it meant to deprive mankind of light. The master of

the earth took his departure, threatening to vent his vengeance
on mankind for the violation of the rules of hospitality.

Khormusta, wishing to save man from such a calamitj', tried to
catch the rays of the sun and moon, but did not succeed. A
council of all the Tengris was convoked, and the hedgehog was
invited to it. The hedgehog's api)earance among the Tengrif
caused general laughter, because it rolled like a ball (as thw
Buriats think) instead of using its limbs. The hedgehog took
offence and went home. Khormusta sent spies after it to listen

in case the animal on its way might talk to itself. (In all tb«
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legends the hedgehog shows an inclination to express its

thouglits aloud.) The hedgehog on its way home was, indeed,
•allting to itself. 'To catch the rays of the sun and moon is

impossible,' it was saying ;
' the lord of the earth must be com-

pelled to withdraw his demand. Were Khormusta to visit him,
and ask of him as a present a horse out of tiie sun's reflexion
and an arrow made of an echo, the lord of the earth would be
unable to procure them.' This speech, overheard by spies, was
communicated to Khormusta-Tengri, who acted on the hedge-
hog's advice, and in this way extricated himself from the
difficulty and saved the human race from misfortune.

The vfise hedgehog is often subjected to ridicule ;

but it also takes revenge. Once, while itwas passing
by a herd of oxen, and, later on, some horses, the
animals laughed at it. The hedgehog cursed them,
and declared that they should be men's slaves.

After that people began to domesticate oxen and
horses and to make them work. On another
occasion, when a bridegroom, after taking up his

abode in his bride's house (this was a Tengri
wedding), soon left his wife, the hedgehog said
that the bride ought to be sent to the bridegroom,
because a bride would not leave her husband's
house, whereas a husband is prone to escape at the
first favourable opportunity from his father-in-

law's house. After this both the Tengxis and
mankind discarded the old custom and followed
the hedgehog's advice. Swans are also highly
honoured, since in their form the Tengris' daugh-
ters frequently appear. Swans have their lord
and protector. Any one killing a swan is doomed
to die soon afterwards ; the same is affirmed by
the Buriats respecting ravens and kites. The fox,
too, in Eastern lands, retains the traits of

cunning Keyuard ; but they are not so malicious
as those of his Western brother. Neither on the
wolf nor on the bear does he p'ay his malicious
tricks. The fox more frequently plays the part of

protector, of simpleton, and helps them on in the
world. In one story two swans get the better of
the fox in cunning, and almost dro^vn that animal
in the sea.

The Buriats, being a race of cattle-breeders, and
at the same time hunters, have an immense num-
ber of legends about various animals, of which
many have their Idgins (lords).

Besides that of the Mangkhatais, or monsters,
there exists also a snake-cult widely spread over
the whole Shamanist world. Ribbons, straps, and
twisted thongs over the Shaman's vestments repre-
sent snakes or their souls. Even the world of
lower animals is not forgotten : these are supposed
to possess an organization similar to that of human
society. Ants have their king —- Sharagoldgi-
Khan ; field-caterpillars and worms are also
divided into communities governed by chiefs, who
in their turn are under kings. All the animal
kingdoms have their sovereigns : the birds have
Khan Garideh, a mythical bird of the Indian tales ;

the beasts—Arslan-Zon, the lion ; the snakes

—

Abyrga-Mogoi, the snake ; Abarga-Ekhe-Za-
gassun, the great fish, ranks as king of the
fishes ; it has 13 fins. The bat alone is not subject
to any one, it being neither bird, nor beast, nor
fish, nor insect. The bear, which is so prominent
in the cult of other Shamanists, does not play an
important part in the beliefs of the Buriats.

i8. Tree-worship.—The vegetable world also
has its sacred trees, with their corresponding
Idgins (lords). A sacred tree must have red pith

;

it is known by the name of Gan-mod, the fire-

tree. If used for building houses, it will be warm
in winter, but it is insecure in cases of fire and
lightning. In woods, along footpaths, at fords,
and on the highest points of mountain-passes,
trees decorated with ribbons {iren) are often met
with. It does not, however, follow that such
sacrifices are offered to the tree itself. More fre-

quently they are intended for the lord of the
mountain-pass, ford, or forest. Only trees of a

strange and uncommon aspect are considered
worthy of worship. Some plants, according to the
belief of the Buriats and other Shamanists, cause
rain and thunderstorms, if dug out ; such is the
root of the Statice gmelini. Others, such as the
Juniperus comnumis, Picea sibirica, Thymus ser-

pylluni, Betula alba, and Betula daurica are con-
sidered pure and sacred, and are used in religious

rites. Along with these there exist also unclean
trees, such as the aspen tree (Populus tremulans).
Wicked black Shamans of both sexes sometimes
drive even gentle and peaceful Buriats to the most
extreme degree of exasperation and even to murder.
But to kill a Shaman does not mean to have got
rid of him. To deprive the corpse of the power
of working harm, it must be fixed down la the
grave with aspen poles and covered over with
aspen logs.

19. Nature-worship.—In inorganic Nature also

Shamanists find objects of worship. We refer here
to mountain summits, cliffs, etc., which have their
own lords or Idgins, one of the most terrible of

whom is the lord of a cliff at the source of the
river Angara. At this spot runs a range of sub-
merged rocks, and amongst them rises a high and
steep cliff, past which the stream rushes with
incredible rapidity, the high foaming waves un-
ceasingly hurling their spray at the rocky ram-
parts. In former times Buriats suspected of great
crimes were sworn in before this rook. The
Russian Government, however, has been specially

requested by them to put an end to this practice,

as it frightened not only the accused but also

those who had to administer the oath. ' An un-
godly man even there, at that awful spot, would
not be afraid of lying, whUst believers and god-
fearing men do not dare to disturb the terrible

zayan even in a right cause, and, however innocent,
rather take the guilt upon themselves' (see Samo-
kvasoff, The Law of Custom among the Siberian
A borigines). According to the Altaians, the lords

of mountains quarrel with one another, enter into

relationship, get married, and form alliances.

20. Fetishism.—In the part dealing with the
Tengris we mentioned the stones cast down by them
from heaven—the human shulun and zada. Here
we have already real fetishes, possessing magic pro-

perties similar to a magnet, which has the property
of attracting iron. The Shamanist Turks do not
stop here : every strange-looking little stone is

regarded as a saat and tchaat tash {saat and
zada reveal the common origin of the names).
Such stones are often worn on the girdle, together
with their knife and tinder, by the tfriankhai
Sojots. In localities which abound in ancient
archaeological monuments, tumuli, and statues of

stone, these are called tchaa tas, and to some of

them even sacrifices are offered. According to

tradition, Jenghiz-Khan was in possession of a very
powerful magic stone, and in a decisive battle with
the Naimans, after which the Mongol conqueror ac-

quired a powerful influence over Eastern politics,

he made use of his stone, causing a terrible snow-
storm to arise against his enemies and thus putting
them to flight.

21. Earth-worship.—Among the Buriats and
Mongols earth-worship exists, but it assumed
different forms among the two. To the Mongols,
according to Banzaroff, the earth appears as a
female principle, and heaven as a male one. This
ancient belief has, according to BanzaroflTs state-

ment, been observed by older travellers among the
Kumans who inhabited the steppes of South Russia,

and in ancient Russian historical documents were
known under the name of Polovtsi, as well as
among an earlier people that lived in the present
Northern Mongolia—the Tukiu, according to the
Chinese transcription, and Turks, according to
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ancient runes, like lapidary iasoriptions, first

deciphered in 1893 by the Danish scholar Thomsen.
The name of the goadess of the earth was Etugen

;

hy the Mongols she is more often called Teleglen-

Edzen, the master or mistress of the surface of the
earth. In the higher style on Mongolian docu-
ments the earth is called Altan-telgey (the golden
surface). BanzarofFs remarks lead one to believe

that the word Etugen was also used in the collec-

tive sense of the 77 Etugens as a ' pendant ' to the
99 Tenjjris. The indications relating to the exist-

ence of this cult among the Kumans and the
Tukiu, the ancient Turks, and the number 77,

which is a favourite with the Siberian Turks,
instead of the multiple of 9, which is usual among
the Mongols, make one suspect the non-Mongolian
origin of the cult. Simpler, more original, and
more exact is the conception concerning the lord

of the earth among the Balagan Buriats. His
name is Daban-Sagan-Noin, he is an old man with
white hair ; his wife is a grey-haired old woman
called Deleyte - Sagan - Khatun. The Olkhonian
Buriats, living as they do in the midst of the
Baikal, ofi'er sacrifice to the mistress of the sea

—

Aba-Khatun— whilst as lord of the whole earth
we find here Bukha-Noin, with whom we have
already acquainted the reader. Sacrifices to the
lord of the earth are made when the agricultural
season is over.

22. The cult of the heavenly bodies.—This is

but slightly developed in the Buriat Shamanism.
The sun is said to have its Idgin—a woman to

whom it is the custom to sacrifice a ram. A
former investigator, Shashkoff, saw ongons of the
sun and moon in the shape of discs covered with
red stuff; but Khangaloff and Agapitofi" cotdd
find no trace of them ; thus one may perhaps
agree with Agapitoff that this cult is passing into

oblivion. The moon is better remembered : accord-

ing to Shashkoff, it is sometimes the cause of a
woman's pregnancy. In the short Mongolian
annals, Allan Tobchi (golden button), it is men-
tioned that one of Jenghiz-Khan's ancestors was
conceived of a moon's ray. A legend about a mali-
cious woman and her step-daughter, whom a wolf
wanted to devour, but who was saved by the sun
and the moon, is wide-spread among all the Sha-
manist tribes. The sun and the moon descended
and carried off the persecuted girl to the heavens,
together with the pail she was using to get water
with, and the shrub by which she held herself whilst
coming down to the water's edge. The moon pre-

vailed upon the sun to leave the girl to him, because
of his feeling lonely on his tedious nightly rounds,
in the spots which appear on the moon s surface
the Buriats and other Shamanists discern a girl

with a pail and a shrub in her hands. We have
already mentioned Venus—Ukha-Solbon, the even-
ing star, which is considered a Tengri's son. The
conceptions concerning heavenly bodies are prob-
ably very ancient ones. The Great Bear is called

by the Buriats and the Mongols ' seven old men,'
and sometimes ' seven Tengris. ' Banzaroff tells us
that, in the book of sacrifices, or the veneration of

the stars and gods, there is a prayer to seven
Tengris, but he does not quote it. The Turks of

Siberia call the Great Bear Djity Kudai, 'seven
gods,' and also Djity Khyz, ' seven maidens.' The
common name is here an indication of ancient
origin. In the constellation of Orion every one
can see three marals (Cervus maral) chased by a
huntsman and three dogs. The star >vith a reddish
tint has been wounded by the hunter's arrow. We
have heard that this hunter is the son-in-law of
Erlik-Khan. The dogs in time will overtake the
marals, and that will be the end of the world.
The Polar star along with the two bright stars
of the Little Bear group \s called the picket, to

which two lassoed horses are tethered and around
which they move. We have already spoken of the
fact that certain occupations (e.g. the fisherman's
and the blacksmith's) have their protectors.

23. Fire-worship.—There are also gods of the
chase and of the household, as ' Udeshi-Burkhat,'
the doorkeepers j but the Tengri of fire, the brother
of Ukha-Solbon— Sakliidai-Noin—stands above all

and commands the greatest respect ; his wife is

known by the name of Sakhala-Khatun. The
master of fire is called in incantations the maker
of happiness ; he sits by the hearth nodding hi*
head, and with his tinder strikes fire and kindle*
a flame. His wife sits swinging to and fro like
a person in a state of intoxication (depicting
the dancing flame on the hearth). Just as among
the Indo-European nations, fire has a sacred im-
portance to the Mongols and Buriats. ' His fire

is out,' one says of the head of an extinct or
ruined family. The Mongols, when selling a per-
son's property for debt, close up his dwelling and
extinguish the fire by pouring water down the
smoke-outlet. A bride, in taking leave of the
paternal house in the company of her friends,

walks round the fire. On entering her husband's
house she bows before the fire, arranges the fire-

wood, and, by way of sacrifice, throws pieces of
mutton grease on to the hearth. Among many
Shamanists, tinder, being the means of procuring
fire, is never placed with the deceased. The ex-

planation of this is twofold : a corpse is considered
unclean, and tinder may not be placed alongside
of one, as it is the symbol of fire, the all-cleans-

ing element. Likewise a deceased person, as he
may perhaps show hostility toward^ the living,

must not be given the dangerous implement pos-
sessing the mysterious power of creating fire.

24. Cosmogony.—The cosmogony of the Buriats
is not distinguished by originality. Other Sha-
manists have more elaborate cosmogonies : from
the very beginning they evolve in regular sequence
the idea of two principles of good and evil. In
the four Buriat variations known to us we discover
only fragments, retained in the memory of the
people, of an entire epic which has been pre-
served in the greatest detail in the Altai tales.

The Buriats say that formerly there was nothing
except water ; then the god Sombov-Burkhan,
or (according to others) three gods or Burkhans,
Esseghe-Burkhan, Maidari-Burkhan, and Shibe-
geni-Burkhan (in the last two are clearly seen
the Buddhist Maitreya and Sakyamuni), met a
bird, Anghir{Anas rutila), that swam on the waters,
and compelled it to dive to the bottom of the sea
and fetch up from there some earth. Anghir
brought up some black earth in its beak, and on its

feet some red clay. Thereupon God, or the gods,
threw both the black and the red earth round
about, and thus hard soil was formed, upon which
grew up both trees and a variety of grass. After-
wards the gods created man (man and woman)
covered with wool, and in order to decide to whom
should fall the honour of giving life to the couple
so created, they agreed to place each a candle in a
vessel and to retire to rest. He whose candle
should burn till morning and in whose vessel a
flower should blossom was to give life to men.
Shibegeni awoke before the others, and observing
that only Maidari's candle was still burning, and
that there was also a flower grown, whereas his

own candle was already extinguished and there
was no flower in his vessel, hastened to change
candles with Maidari and to transplant his flower
into his own pot. When the others woke up and
foundjthe flower and burning candle in Shibegeni's
vessel, they decided that he was to give life to

men. Maidari, however, in virtue of his capability

of knowing everything, was aware of the deception
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perpetrated, and said to Shibegeni :
* Thou hast

deceived us, and consequently tne men given life

by thee will be deceivers.' Thereupon the two
Burkhans flew up to heaven, and Shibegeni gave
life to men, and set a dog to watch them. Here
there appears on the scene a new person, Shitkur
(devil), who promised to feed the dog and give it a
hair covering to ward off the attacks of winter
frosts, if the dog permitted his approach to men
(the dog was created naked, without any hair).

The dog was tempted by this promise of food and
hair, and admitted Shitkur to men ; the latter were
spat upon, and the dog got covered with coarse
hair. Shibegeni thereupon came down to earth
and cursed the dog, saying that notwithstanding
its hair it would suffer from frosts in winter, and
would be enslaved by man ; it would get beaten, and
to satisfy its hunger it would have to gnaw bones
and to devour excrement. As to man, Shibegeni
shaved off all his hair, excepting that on the head, so

that noAv man became naked, and only here and
there, when he is grown, does he get some hair on
his body. According to this legend men were
created by a deceiver. In the Altai version, over
the waters there appear the god of light and his

assistant Erlik-Khan. The latter plunges down to

get earth, but on handing it to the god he keeps
back a part of it ; it grows in his mouth, and he is

compelled to pray to God to be delivered from this

infliction. The earth taken out of the mouth
of Erlik forms, later on, mountains and stones.

Between the two principles a struggle is carried on,

until at last the giant of the god of light, Mandy-
goshun, precipitates Erlik-Khan into the abyss.

At the present time, according to the Altai cosmo-
logy, the god of light, Ulghen the Good, governs
the world, but his goodness prevents him from per-

secuting and punishing men for their faults. He
only deprives them of his protection ; then it is

Erlik who assumes his right to torture men. Having
suffered his infliction, men improve again, and re-

turn to Ulghen. The god of light restrains Erlik.

25. Ongons.—Turning now to the material and
ritual side of the cult, we shall first treat of the
ongons. The Turks of Yenisei call the ongon
tyus, whereas among the Altaians it is named
hurmes. On the one hand, it is an image of God,
and, on the other, God himself, a fetish possessed of

his own power. The tyus, or ongon, reminds us of

the r6le which among some Christian peoples is

filled by the images of saints.
In the teaching of the Ohurch the icon is a representation of

some saint, and has for its object to call up in believers pious
reminiscences of the life and deeds of the depicted person, and to
arouse the desire to follow his example, but the common people
look upon the icons in a different light. Candles lighted before
the icons are not merely an outward sign of veneration, but
also a sacrifice to God ; bowings and prayers are petitions and
thanksgivings for benefits vouchsafed. The saints have their
own special spheres of influence. St. Humbert is looked upon
as the patron of hunters ; St. Nicholas as the patron of sailors.

There are patrons of cattle, and healers of diseases. Even one
and the same person possesses different qualities on different

icons. In every chapel one can find several pictures of the
Madonna, and yet we see the lame and the crippled make their
pilgrimages of hundreds of miles to pray to a Madonna, the
healer of the cripple ; others go to another icon to free them-
selves from nervous fits, hysteria, and epDepsy. 'Die icons

Eerform miracles ; consequently in one way or another, either

y their own power or by that obtained from another source,
they manifest their capability of acting, and therefore cannot be
considered as simple representations, or as pictures which en-
gender certain feelings and dispositions, but as an independent
power. The conception of the ongons is much more coarse and
naive. Together with the ongons, pictures are also known
under the name of ongons ; these represent the deities of a lower
order. According to Banzaroff, all the relatives and forefathers
of Jenghiz-Khan have become ongons ; as ongons also are
accounted some dead, but renowned, Shamans. The method
of representing the on^on does not present much variety.
Generally speaking, it is either a piece of some material, or
several pieces with designs, mostly of human figures, and
various accessories in the shape of owl-feathers or bits of

otter fur. In some instances we find a coarsely made wooden
figure of man. The Baikal Buriats (of Kuda, Olkhon, and Ver-
^olensk)acknowledge the so-called mountain ongons. These are

found mostly among newly married couples. On a small piece
of brocade or silken material are designed a few coarsely made
human figures, the trunk being represented by a straight line,

as also the hands and legs, while the eyes are made of glass beads
sewn on, over the head being fixed the feathers of an owl

;

from the upper side of the ends of the piece with the above
designs ribbons hang down ; on the breast of every image are
suspended little figures made of tin. Among the antiquities
found on the Ural Mountains in the Government of Perm, one
frequently meets with bronze figures of birds with their wings
outstretched, and of human beings with small human figures

on their breasts. A probable explanation of these little figures

found on bronze articles and upon ongons is that they re-

present the souls of the large figures. The number of figures

and their names vary in different localities. The mountain
ongons are not kept inside the yuria, but in the yard, and more'
frequently in the neighbourhood of the vdnter quarters. A
niche is cut out in a column, and therein is placed an ongon,
which is first deposited in a wooden case or a felt bag, in which,
by way of an offering, are also placed branches of tne Thymus
serpyllum and tobacco. The Buriats of Olkhon construct a low
deal enclosure with an overhanging roof, and suspend their
ongons within the enclosure ; sometimes they cut down a birch
tree and put it with its branches in the ground, suspending their

ongons in felt bags from the branches, just as birds are sus-

pended in their cages ; then they erect over the tree a protect-
ing roof of deals. The acquirement of mountain ongons after a
wedding, when the couple are moving into their own house,
and the variety of fibres on the ongons and of their names,
seem to point to their representing local, specially venerated,
household deities. Each of these ongons serves only for its

particular owner ; after his death the ongon is burnt, and the
new master calls in a Shaman to consecrate a new one and place
it in position. Among some Shamanists, as, for example, those of

Altai, the ongon is fixed for a time only. They make ongons of

hares' skins and keep them for seven years only, after which
period they are replaced by new ones. The ongons which are
kept inside the yurtas are divided into men's and women's

;

the former are kept on the left-hand side of the entrance, or
husband's part ; the latter on the right-hand side, which is

destined for women and their special belongings. Speaking of

men's ongons, Ag:apitoff mentions a very ancient one among
the Balagan Buriats, which was brought from Mongolia by a
prow'enitor of one tribe of Buriats. It consisted of a coarsely
made human head with hair on it and a beard of sheepskin,
and had iron rattles round the neck. It was called Borto.
Judging from the name, it may represent an ancient, semi-
mythical ancestor of Jenghiz-Khan, Burte-Chono. Its Mongo-
lian origin is corroborated by the fact also that devotions before
it are performed in the same way as the Buriat Lamaists bow
before their Buddhas. Although the ongon spirits are accounted
as lower deities, the ongon pictures are sometimes representa-
tions also of the highest personages of the Buriat Olympus.
The son of a Tengri, the god of fire, Sakhidai-Noin, and Sakhala-
Khatun, his consort, have their own ongons—two coarse wooden
figures covered with red cloth. Such an ancient ongon
Agapitoff saw in the house of a Buriat fifty years old, who told
him that it belonged to his grandfather, i.e. to the period
of the expedition of Pallas and of Georgy. Some ongons of
fire seen by Agapitoff were evidently of a more recent, com-
mon origin (onj^oris zwriiA:ft(an=ongons with designs on them).
The Ukhan-Khat ongons, i.e. those of the Water Khans, present,

on comparison with the above described, the peculiarity that,

besides the pictures of men, on the upper part of the piece of

stuff there is a line representing heaven, the human figures are
drawn in two rows, one beneath the other, and under the lower
row there are representations of the camel, the snake, and the
frog. On many ongons which are to be seen in the Russian
Museum of the Emperor Alexander in., over the human heads
and above the line roughly representing heaven, a number of

points stand for the stars. Among the latter one can always
distinguish the constollation of the Great Bear ; other stars are
also indicated, but their arrangement has not the slightest

resemblance to the actual arrangement in the heavens ; some-
times a cloud in the sky is represented on the ongons by a
curved line.

The ongons are very numerous, and would almost require
an article to themselves. It will suffice here to mention onlj' a
few of them. Women's ongons, placed on the right-hand of the
entrance, are generally considered as protectors of children, but
there are also some which protect child-bearing. Ongons of the
lords of animals, such as the ferret, the ermine, and the marten,
are also met with. As lord of the ferret is considered a famous
ancient Shaman Ollengha, who came from Mongolia, learned
Shamanism in Pekin, and travelled not on horseback, but on a
ferret. This Shaman, according to tradition, lived at the time
when the Buriats were subjugated by Russia, and was the first to

pay tributo to the White Czar, The distinguishing feature of
the ongons of animals, with the exception of the lord of the
goat, consists in the skin of the animal, or a part of it, entering
into the composition of the design. The Baikal Buriats have
an ongon with a human figure representing a Shaman with a
tambourine. This ongon was known to Georgy, but we have
little information about it. Agapitoff affirms that, according
to the accounts of the Buriats, it is a representation of an
ancient Shaman. There are also ongons of diseases. The one
which is considered helpful in cases of swellings and boils con-
sists of a bit of skin cut up into strips in the form of a ring, and
there is an ongon of the itoh—viz. a bit of sheepskin. Ex-
tremely complicated is the Balagan Khotkho ongon. It is dedi-
cated to fifty-eight personages among whom are included both
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Ukha-Solbon and the nine daughters of Esseghe-Malan and Gaizu-
Bhin—two girlfl who had died in winter of cold and hunger, and
who are invoked in the places at the estuary of the Selenga in

cases of influenza (see above)—and the lord of the moon and
Bun. But all the Khotkho ongons seen by the writer had less

than fifty-eight pictures. The most complete ongon^ which is

Sreserved in the Museum of the East Siberian section of the
eographical Society, has only thirty-eight pictures.

The ongons of the white sniiths—the sons of Bojntol—stand
quite apart They, it is asserted, came down from heaven, and
each one held some smith's implement in his hand. Their ongons
represent small human figures of iron, holding smith's imple-
ments in their hands.
With the ongons should be mentioned also the so-called zya.

If a person desires to destroy his enemy, he draws a figure of

him on a bit of cloth-stuff or paper, and, with adjurations, hides
it in, or somewhere near, the house of his victim. This is a very
dangerous thing, especially if done with the help of a black
Shaman. The victim begins to sicken, and his only safety is to

be found in calling in a good Shaman, who finds the zya, and
bums it.

26. Dedication of animals.—Alongside of the
ongons, there is a custom among Shamanists of

dedicating to their gods domestic animals. The
Turks of Yenisei and the Altai black Tatars,
even at the time when an ongon or tyus is being
prepared, frequently deem it necessary to dedicate
to the ongon some animal possessed of certain defi-

nite marks. The process of dedication consists in

fumigating the animal with the smoke of a burning
Juniperus communis, in sprinkling it with wine,
and hanging coloured ribbon on it, whilst the
Shaman chants his adjurations. The colour of the
ribbon depends on the ongon and the god to whom
the animal is consecrated. The consecrated animal
is then sent to the herd, and becomes something
like a Polynesian tabu. It must not be ridden (if it

be an animal for riding) by any one but its own
master ; a married woman may not touch it, and
it must not be used for any heavy work. An animal
may be so consecrated either for a time or for life.

These animals are called by the Turks of Yenisei
yazykh, by the Sojots adylch, by the Mongols
setertey. All these words denote both the dedica-
tion and the tabu. This custom prevails also

among the Mongolian Buddhists. In Pozdneyeii's
book. The Life of the Buddhist Monks in Mongolia
(St. Petersburg, 1894), there is a table showing
the colour which horses must have when they are
dedicated to certain Buddhas and Bodhisattvas.
Evidently Buddhism, in its toleration of religious

superstition among its foUowers, whilst spreading
over Mongolia, adopted the ancient custom of dedi-

cating animals to the higher beings, but changed
the ancient Shamanist names of the deities into the
new Buddhist ones. These animals may be con-
sidered as living ongons up to a certain point,

although there is a substantial difference between
the two. The ongon, be it what it may, is at all

events a god, but the setertey is merely an animal
dedicated to God, and is frequently adopted as an
addition to the ongon. To every ongon offerings

are made of wine, meat, incense, etc. In the writer's

work on the tyuses (ongons) of the South Yenisei
Turks, the order of offering sacrifices to them is

given in detail. The sacrifices are extremely
varied. An animal dedicated only to a god is

carefully kept, but no offerings are made to it.

The Buriats also have the same custom. Georgy,
in his time, saw a horse dedicated to a god. To
Bukha-Noin is dedicated a grey uncastrated ox ; to

the Water Khans, a red breeding-ox, and some-
times also fish or eels ; to the Shaman Itzerkel-

Aiakhanzaieff, a piebald horse ; to the lord of the
black horse and his wife, a dark bay horse, and,
in sacrifice, a raven - black one ; to the Eastern
Tengris are dedicated a chestnut horse and a cow
of the same colour. To some deities are also dedi-

cated wild animals or birds : for example, to the lord

of the island of Olkhon, a pigeon. Among the
Buriats' neighbours—the Karagals—the traces of
totemism are clear. According to their traditions,

their people sprang from four brothers—the mole,
the bear, the eelpout, and man. A totem of the
mole—the eldest brother—is to be found in the
yurta of almost every Karagal ; but these people
are dying out, for in 1888 there were only 300 of

them, and now there are not more than 150. They
are dying both physically and morally, asmay be seen
in their forgetting of their traditions and customs.

27. Imitative dances.—An interesting phenome-
non is presented in the so-called naaan ongoner
( = merry-making ongons). At the evening parties
of young people a Shaman is frequently invited to

enliven the company. Before entering the assembly,
he stops at the door and takes off his boots and
girdle {i.e. he follows the customary proceeding
when deities are to be invoked), takes into his

hands the conjuring wands {morini-khorbo = horse-
staves ; see p. 16*'), and begins his invocation to the
zayans (gods). Having finished his invocation, he
calls forth one of the deities, and thereupon turns
himself into that deity, and plays the part of the
latter. The themes vary greatly. Sometimes he
plays the part of Batya-ubugun—an old man who
complains of the infidelity of his wife, tells stories

of her scandalous on-goings, and seeks her among
those present. Thereupon the woman herself comes
forth, and enlivens the young people by her cynical
sallies. Afterwards Ukha-Solbon, with his three
wives, is invoked. The most popular personages
are the belted ongon and the joking ongon. Some-
times a scene of taming a horse is played. But
more frequently the Shaman induces the young
people to dance, to go through different gymnastic
tricks, and awkward persons he jokingly re-

wards with blows from his staff. The Shaman
also plays the part of the bear, ox (Buklia ongon),
wolf, pig, and, among the Kuda Buriats, also of
Zarya - Asarghi, i.e. the porcupine. In all these
r81es the Shaman imitates the personages whom he
represents. The funny nature of these displays
does not obscure their signification. Here we may
see the origin of those masquerades which have a
sacred meaning, and in which the youth of Poly-
nesia still participate ; there, not one person only,
but a whole assembly or club, a secret society,

participate in the mystery. With fearful masks
of ghouls on their faces, they terrify the spectators
(seeSchurtz, Urgeschichteder Kultur, Leipzig, 1900,
and his more detailed work, Altersklassen und
Mdnnerbiinde, Berlin, 1902). Masks are by no
means unkno^vn to the Shamanists. Formerly the
Shamans used to wear leather and metallic masks
on their faces ; nowadays they have plaits which
fall down from their hats over their faces. The
complete costume of a Buriat or Tungus Shaman,
by its numerous projections, imitates a human
skeleton whose toes are provided with claws. At
sacrifices, especially great ones, the Shaman carries

on dialogues consecutively with different deities.

Not infrequently he performs the ceremony with
assistants. In Shamanism, however, the dramati-
zation of religious rites stopped short in the primary
stage, but it became highly developed in Northern
Buddhism, in Tibet, also here and there in Mon-
golia, and partly among the Buriat Lamaists. In
Tibet they represent whole dramas and mysteries
from the life of Sakyamuni in his former trans-
migrations (see Waddell, Buddhism of Tibet,

London, 1895, p. 515).

28. As regards the rites of Buriat Shamanism,
the presence of a Shaman is by no means required
in all of them. The feeding of ongons is done by
the master of a house ; even some women's ongons
are made by women themselves, without the par-
ticipation of a Shaman. When crossing a moun-
tain, there is hardly a Shamanist who would not
jump off his horse to cast tarasun (wine of milk)
before the lord of the pass, and a person of import-
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ance ties a piece of ribbon and horse's hair to a tree
on the pass, near a heap of stones which has been
collected by the faithful. Banzaroff, in his time,
noticed that even public sacrifices were not all cele-

brated in the presence, and with the participation,
of a Shaman. The Turks of Yenisei, in summer,
celebrate the so-called mountain sacrifices [tag-tai)

and heavenly sacrifices {tiger-tai)^ the latter being
performed by the oldest of the tribe but not by a
Shaman. Cfertain sacrifices, on the occasion of the
birth of a child, and also of its passing from childhood
to adolescence, are made without the assistance of a
Shaman, just as on the above-mentioned occasions.
Here everything is done by the eldest of a family,
and, in case the rites and the prayers are forgotten
by him, he is helped by some experienced person
acting as a prompter. Divination and foretelling the
future are done also by ordinary competent people.
The future is guessed by the sound of the string of a
bow, but the most popular way of divination is by
means of a sheep's shoulder-blade burnt on the fire.

This has been known from the times of Attila, and
in Mongolia a large literature exists on the subject.
Divination is practised also during the sacrifices to
the Water Khans, and consists of pouring melted
tin into water : if the tin comes out entire at
once, without being separated into parts, it is

regarded as a favourable sign. If the tin poured
out does not form a regular figure, the latter is

examined with a view to determining the future
accordingly. Divination is also practised by arrows,
for the discovery of missing things. A thick arrow
is taken, placed on the hand, and the direction
towards which it inclines is followed. This kind
of divination is now practised by some Buriat
Lamas, although every indication points to its

Shamanist origin. It probably stands in connexion
^vith the stories about divining arrows which of
themselves seek out the object aimed at.

29. Sacrifice.—In their form the Buriat sacrifices

may be divided into private (kirik) and public
{tailgan).

Indispensable adjuncts of every sacrifice are sprinkling'
with wine, milk, sometimes tea, and libations. These are the
simplest forms of offerings, and are made almost daily. Before
a Buriat drinks a cup of wine, he throws some drops of it into
the fire, upwards, and round about. Further, in more compli-
cated forms of appeal to the gods, there come real sacrificial offer-
ings, which are slain to the accompaniment of divers ceremonies.
In this case the soul of the proceedings is the Shaman. He directs
the libations and invokes the deities ; then he himself plays the
part of a deity, and in the latter's name relates the story and
adventures of the god or gods whom he has invoked previously.
There is still another very simple way of making offerings,
which, in the majoritj^ of cases, does not require a Shaman.
This consists in tying ribbons and throwing coins in those places
in which the presence of some deity is expected. By far the
most common and frequent occasion for sacrifices is supplied by
diseases. For that reason, the Shaman is considered by many
rather as a physician and diviner than as a priest. The simplest
form of exorcism against an illness consists in the sick person's
being seated with his hat on near the fire, when a cup of wine is

handed to him ; by his side a Shaman takes his stand, fumigates
him with sacred herbs, and utters an invocation to the particular
deity ; he relates the biography of the latter, and entreats the
deity to help the sick one. During the prayer a libation of wine
ia made thrice ; the fourth libation is for the ongon, lord of the
ferret, who is considered as the patron of the hearth ; after
this a cup of wine is handed to the Shaman, who, after
sprinkling to the lord of fire and drinking some of the contents,
hands the cup back to the members of the household ; the next
cup is poured out for the sick person, who shares it with his
relatives ; and the last cup is intended for the Shaman. There
are other ways of curing diseases, into which is introduced,
together with the mystic acts, an element of a purely thera-
peutic character : such are the tarims. Ukhan-tarim, viz.

the waX^r-tarim, consists in the sick man, most frequently
suffering from rheumatism, being, after divers exorcisms and
aspersions made by a Shaman, besprinkled or (as in a Russian
bath-house) beaton with a bunch of sacred herbs dipped in
boiling and consecrated water. In doing this the Shaman
raves like a madman, calling out 'Ehalkai, khalkai,' 'Hot,
hot'; and then 'Ti/tij, tytp,' 'Cold, cold,' in this way driving
out the disease. This rite over, the patient, who has been per-
spiring very freely, is wrapped in his fur coat and put to bed.
The fire-(aWm is the rite at which the Shaman brings iron to a
white heat, rubs his foot on it, and places it over tne diseased
spot

Sometimes, but rarely, the wator- and Qre-tarims follow one
another, i.e. first the water cure is applied, and then the fire.

Very interesting are the cures consisting in the substitution
for a sick man of another person or animal. An astonishing
historical example of this was shovni in the sickness of a Mon-
golian Khan. The illness would not yield to either Lama's or
Shaman's treatment, therefore recourse was had to an extreme
measure : instead of the Khan's soul, the souls of a hundred of
his subjects who inhabited the woodlands of the Mongolian
mountam chain, 'Ghentey,' were presented to the evil spirit
Shitkur. The details of this remarkable rite are not kno\vn
to us ; but evidently the bargain was struck, since the Khan
recovered ; and yet the people offered to the devil remamed
alive also. This Khan and his successors did not dare any
longer to interfere in the government of another's subjects,
and asked the Bogdo-Gegen of Urga to transfer them to himself.
The Bogdo-Gegen himself is the incarnation of a deity, and he
has no fear of the devil. This small group of the inhabitants of
Northern Mongolia is known even now under the name of ' the
devil's subjects.* People shun them, and avoid any relationship
with them as unclean. The only obligation which they have to
gerform consists in supplymg a j^early tribute of game to the
ogdo-Gegen, of wild boars, wild goats, and zerens (Anti-

lope guituTOsa). But the Bogdo-Gegen does not himself par-
take of this tribute ; he distributes it in presents. The Buriats,
however, have no means to pay to the devils such costly ransoms,
and they manage to dispense therewith by a simple device.
Should a child suffer from dysentery, the women of the family
fill a sheep's stomach with sheep's blood, boil it in a pot, and
put it, whilst still warm, over the child's stomach, and then,
taking three pieces of tinder and giving them the names of three
of the oldest women in the neighbourhood, they place these
pieces so named in the sheep's stomach, over the child's body,
and set it on fire. If one of the three pieces of tinder begins to
crackle in burning, it denotes a favourable issue, since it is

supposed that, instead of the child, the old woman whose name
was ^ven to the crackling piece will die. In carrying out
this rite, neither the Shaman nor men generally take any part

;

everything is done by child-lovingmothers and experienced neigh-
bours. At another similar rite, dolio, no Macbeth-like witohea
take any part. An experienced Shaman is brought to a danger-
ously ill person, and, in some cases, he offers, in the place of the
sick man's soul, stolen by an evil spirit, some animal known by
certain definite signs, which the Shaman with great care and
minute details specifies. This animal is led into the yurta^
thrice it is dragged up to the sick-bed, and the patient three
times spits upon it. Thereupon the latter is killed, its flesh

boiled, and the patient is made to inhale the steam of the soup.
The meat ia eaten by those present, but a part of it is left until
the recovery of the patient; of this a bit is thrown into the
fire, and the remainder eaten.

Kirik, like the preceding rites, belongs in intention to pro-
pitiatory rites, but it presents a generalized form. It is per-
formed not only in cases of sickness, but of any misfortune. The
sacrifice in this rite does not denote a substitute for the soul
of the sick man, but is rather a propitiatory offering. Gener-
ally domestic animals are sacrificed, and only in rare caseB
fish. The selection of an animal for the sacrifice, as well as the
enumeration of its signs and peculiarities, is left to the Shamans.
In kirik we can distinguish three chief moments of action. The
first is devoted to the consecration of the dishes and beverages
prepared for the sacrifice, viz. milk-wine and sour milk. "Sie
mvited Shaman fumigates them with the smoke of the fir bark

,

then he walks out of the yuria, followed by men carrying the
prepared food ; outside, the Shaman begins to sing a hymn to
the invoked zayan (deity), three of those present sing with him,
whilst the others arrange the food, previously prepared at a spot
which is called turghe, and light the fire under the pot in which
the sacrificial meat is to be boiled. The consecration of the
victim goes on, the Shaman reads a prayer and sprinkles wine.
Thia sprinkling may be considered as a distinct moment ; it is

called sasali barokhu ( = to make sasali, i. e. a libation). Thia rite

is an essential feature and an invariable adjunct of all sacrificial

offerings when a Shaman is present, as well as a shortened form
of a sacrifice which every one offers almost daily. When sasali
ia over, the animal is killed, its skin ia taken off with the head
and legs, and the larynx, lungs, and heart are left with the skin.

The skin is stuffed with straw, and birch branches are stuck in
the nostrils ; on the forehead, by means of a small stick, is fixed
a bit of the bark of Ficea sibirica called jido ; afterwards the skin
is hung on a birch tree, full of branches, previously set in the
ground, care being taken that the animal's head shall look in the
direction where, in the opinion of the participants, the invoked
zayan (deity) resides. The boiled meat is separated from the
bones, the latter bein^ scraped for the removal of the adhering
flesh, and the whole is placed in a wooden vessel

;
part of the

contents is burnt later on, but the greater portion is consumed.
The Shaman, who during the performance of the rites above de-
scribed is seated with his hosts and drinks tarasun, stands up
after the sacrificial mounted skin has been hun^, and begins his
invocations to the zayan. The latter makes his approach, and
the Shaman trembles, feeling the breath of the deity ; he now
^oes up to the latter, now springs back from him, under the
influence of fear ; at last, getting into a most ecstatic state,

he suddenly changes his manner : the deit}' has entered into
him, and in a tone of authority begins to talk within him. The
zayan, having entered the Shaman, relates his whole history,

his exploits, and foretells the future. Having accomplished
what he was invoked for, the zayan comes out of the Shaman,
and the latter at that moment groans, cries loudly, shivers ; he
undergoes a very painful process ; the deity forsakes him, the
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light and the power which were in him disappear, move away
from him; he feels weak; round ahout him is darkness; his

thouf^hts get confused, and aometimes he falls down in a fit, or
continues st-andinjj as if hj-pnotized ; it is only by degrees, and
as if awakening from a deep sleep, that he returns to his usual
mode of life. Such is the description of his state given to the
writer by a young and popular Turkish Shaman.
The tailgan is a puolic sacrilice, performed on behalf of a

whole conmiunity, the sacrificial animals being supplied by
several households, according to their means; hut the meat after
the sacrifice is divided equally amongst the participants. The
tailyan, at the same time, is enjoyed as a popular festival, at
which the youths engage in wrestling and jumping, whilst in

olden times there was arrow-shooting. The iailaans dedicated
to the various zayansikTQ performed at certain definite seasons
of the year : the one to the Western Tengris in spring corre-
sponds to the Yakutsk spring festival called yhityekh ; that to the
Water Khans is in summer, and to the mother-earth at the end of

the summer season. All the tailgans have a general character
;

the only special features are connected with the character of
the deities invoked. The most widely - spread and common
form of the ritual is that which is practised at the sacrifices

in honour of the Western Khans. For this sacrifice people go
into the fields and select there a fine commodious space at the
foot of a hill. In this festivity only men and girls take part

;

married women and widows have to stay at home. The
utensils, wine, and sour milk are fumigated with pine bark,
before starting for the selected spot, by one of the men (cf.

kink). The sprinkling with tarasun is done by the Shaman
at the house of one of the more respected participants in the
tailgan, where the others also assemble and take part in the
rite. On an appointed spot utensils with provisions are arranged
in a row from west to east, whereas the participants take their
seats towards the south ; the place where they sit is called
turghe ; in front of the utensils are stuck birch branches, which
are also called turghe. The sacrificial animals are kept apart

;

there also are steaming the big kettles for boiling meat. When
everything is arranged, birch trees are stuck into the ground,
on which later on are hung the skins of the sacrificed animals

;

thereupon every participant has to supply a white rope of hair
intertwined with white and black ribbons, which each one
prepares beforehand. These ropes are tied together, and to
them is affixed a white hare skin. By means of this rope they
hind the tops of the birch trees ; the latter are placed in an
inclined position and are supported with pegs. After the trees
have been fixed and their tops united with the rope, the Shaman
reads a prayer, and the participants, having cups filled to the
brim in their hands, at the command of the Shaman, ' Seg !

' pour
out the contents of their cups. This libation is repeated three
times, after which they throw away their empty cups. For him
whose cup falls on its bottom the omen is considered favourable

;

this person is acclaimed by all with ' Torokh ! torokh !
' These

libations are further repeated, but previously the Shaman places
in every cup a branch of the Picea (jido). Afterwards sour
milk is offered to the sacrificial animals. Among classical

peoples it was also a custom to offer drink to the sacrificial

animals before they were killed. Afterwards the sacrificial

animals are killed, and their skins and meat are treated as has
been already described at the kirik. The bones of the animals,
each one separately, are collected on little tables made of
birch sticks and burnt ; the ends of the intestines of the animals
are burnt on a separate fire. The principal rite is performed
after the ceremony. Every one takes a pail, in which meat is

put, and stands up ; the Shaman invokes the Western zayans
;

they come in turns and relate their own stories, until it is the
turn of Bukha-Noin-Baobai. The Shaman then stands on all fours,
bellows like a bull, butts those present as if with horns, and
attempts to upset the birch trees tied with white rope, whilst
several men keep them in position. After liis unsuccessful
attempts at upsetting the trees, Bukha-Noin goes away, bellowing
ten times more. On his return, the Shaman invokes another
zayan, Nagad-Zarin, and then the rite is concluded by petitions
and entreaties to the Western gods for divers favours. This ends
the whole ceremony. Strictly speaking, the tailgan is, in its

form, a more solemnly performed kirik. At other tailgans
the ritual observed is almost identical, but at the tailgan to
the lord of fire the principal part is done in the yurta, since the
sacrifice is offered to the lord of the domestic hearth ; the
tailgan to the Water Khans is arranged at a river, the partici-

pants drinking the water thereof, and divining not by means
of throwing down the cups, but by pouring melted tin upon the
water. The Shaman here does not butt with his horns, but
tries to throw himself into the river.

At the domestic sacrifices of the blacksmiths, the master
heats the iron and strikes it with a hammer, whilst the Shaman
reads the prayers. Striking the heated iron enters also into
the ritual of the tailgan to the Eastern Khans.

30. The Shaman. — In all the religious cere-

monies the Shaman is the principal actor. No
people nowadays call their priests by that name,
Banzaroff derived the word ' Shaman ' from a
Manchu root. A Samoyed would call a Shaman
Taibey ; a Lapp, Noyda ; a Siberian Tatar,
Kam ; a Buriat and Mongolian, Boo. Banzaroff
assures us that the word ' Shaman ' is met with in
Chinese writings of the 7th cent., when Northern
Mongolia was dominated by Yuan-Yuan, a people

of Tungus-Manchu origin. But, generallv speak-
ing, the most ancient mention of Slianianism may
be found in Herodotus's reference to priests who
used to divine by means of rods. In his works we
find also that the way of killing animals by means of
compressing the aorta is exactly the same as that
Avhicii is made use of by the Shaman at sacrifices
(iv. 60, 67). The Shamans of the Buriats believe
in their origin from the eagle, the son of a Tengri,
and many of the black and white Shamans boast
of long pedigrees ; they have also many a quarrel
and reckoning amongst themselves. The an-
cestors of many became zayans, whose memory is

honoured by sacrifices. A real Shaman has to
possess many qualifications. First of all, hia
organism has to be sensitive, full of nerve, and
receptive. He must liave a good memory to re-
member the manifold formulas and conjurations
necessary for him to repeat by heart ; he has also
to make extempore prayers for certain occasions,
and consequently must be able to give rhythmical
form to his speech. Above all, he must not
doubt his own calling and abilities, and has to be
sincere. Many of the Shamans are capable of
most sincerely and devotedly giving themselves
up_ to the r61e they have to fill. When a nervous
child cries in its sleep or is inclined to hallu-
cinations, the aborigines say he is troubled by
spirits and must become a Shaman. It must also
be mentioned that the native races in Siberia
are very liable to suffer from nervous diseases.
Youn^ girls, during their monthly periods, fre-

quently fall into a temporary aberration ; the
young men also suffer from aimless yearning,
which drives many to suicide. All this, of course,
may account also for the Shamans' disposition and
hallucinations. Among some tribes there are
epileptic Shamans, who murmur disjointed words
during the services ; such Shamans are provided
with assistant interpreters. We have not, however,
seen such Shamans among the Buriats. Although
among them any man who shows certain quali-
fications may become a Shaman, yet, his abilities
notwithstanding, he would find himself in an un-
favourable position in comparison with others who
had a Shaman's origin and a whole series of Shaman
ancestors ; these help him and mediate for their
client, even before Erlik-Khan himself. It is

possible, however, to note even among the Buriats
the commencement of an evolution of hered-
itary priesthood, which keeps up not only the
education of the people, but also the memory of
the achievements of their ancestors. The black
Shamans of the Buriats have gone still further

:

they conceal from the crowd the secret of their
mysterious lore. They monopolize it in order to
keep ordinary mortals in fear. It is owing to this
circumstance that the efforts of native investi-
gators, and of persons closely connected with the
Buriats, are so barren of results in respect of
knowledge of the servants of the awe-inspiring
Tengris. There are some cases of grown-up and
even aged people becoming Shamans ; but these
are exceptional. Generally it is a child of Shaman
origin who begins almost from infancy to learn
his business. The writer saw among the Uriankhis
a boy of ten years old singing the conjurations
with his mother during Shamanic attendance on a
sick man.
The future Shaman visits the tailgans and the kiriks, watches

the proceedings attentively, learns of experienced elders how to
sing prayers and conjurations ; but, whilst preparing, he fre-

quently retires into the mountains and forests, and there spends
many days at a stretch in solitude. There, by the side of a log
fire, he utters conjurations, brings himself into a state of ecstasy,
and masters the technique of Shamanic actions. Sometimes,
after such practice, a neophyte comes straight out and begins
his work ; but generally it is necessary for him to obtain the
consecration which enlightens the Shaman's mind. In this

case the principal actor is the father-Shaman, usually the earl;
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instructor of the candidate. The consecration begpna with the
rite of purification by water. The water is taken from three
springs, at which an offering of wine is made to the lords of

the springs. The water is then carried home and warmed ; at
the same time, bundles of young birches, plucked with their

roots, are also brought in. Into the water are thrown the Juni-
perns. Thymus serpyllum, and the bark of the Picea sibirica.

I^en follows the sacrifice of a goat, which is killed not by
compressing the aorta with the hand through a cut made in

the side of the animal, but by a thrust of a knife into the heart.

Some drops of the blood are poured into the water. The father-

Ihaman, helped at the ceremony by nine assistants who are called

*ons of the Shaman, divines by means of the shoulder-blade, and
makes a libation to the ancestors of the Shaman ; then, lowering
the birches into the cauldron and making them soft, he strikes
ttie naked Shaman with them, at the same time giving him
instruction regarding his future duties. These deserve to be
mentioned in detail. *(1) When a poor man calls thee in, go to
him on foot, claim from him no remuneration and be satisfied

with what is given thee. (2) Always take good care of the poor,
help them, defend them from evil spirits, and intercede for

them with the good spirits. (3) If a rich man should call thee
in, proceed to him on an ox (only the poor make use of such
conveyance), and do not claim much for thy trouble. (4) If a
rich and a poor man should call thee in at the same time, go first

to the poor man.' The consecrated one swears duly to obey
the instructions imparted to him.
After the purification, in a few daj's, follows the Jirst conse-

cration. There are in all nine of them ; but there appear to be
no longer any Shamans who have undergone all these. In the
first place, every consecration requires some expenditure ; in

the second place, the persecutions and extraneous hindrances
to which all non-Christian religions are subjected make the
native races avoid and shun all public ceremonies. At the first

consecration, the neophyte, with the nine eons of the father-

Shaman, goes about the houses to collect the means for defraying
the expenses of the ceremony. Afterwards the father-Shaman,
his nine sons, and the consecrated one proceed into solitude
to hold a nine days' fast, their food consisting only of tea and
toasted flour. To keep away evil spirits from the yurta, or rude
hut, in which the fasters reside, it is tied three times round with
a rope of hair, and some wooden ornaments having a symbolical
meaning are here and there attached to it. On the eve of con-
secration a Shaman arrives, and along with those fasting
sings a hymn to the zayans. For the day of consecration the
following preparations are made. (1) A birch tree is planted in

the yurta of the Shaman, the top of the tree being passed
through the upper aperture of the yurta. This tree is called
izdeski-burkkan—a symbol of God opening the gate of heaven
to the Shaman. (2) A birch tree decorated with coloured ribbons
—red and yellow if a black Shaman is being consecrated, white
and blue if it be a white Shaman, or all four colours if the
Shaman is going to serve both the black and the white zayans—
is also placed in position. (3) A birch tree (Azargki serghi) to
which is tied a small bell and a sacrificial horse. (4) Ekhe-shari-
mes (i.e. the large yellow tree) with incisions made on it in the
sides, so that the Shaman can spring up it. Afterwards posts are
fixed to which to tie the sacrificial animals, as well as the trees
on which the bones of the sacrificial animals will have to be
burnt. From the tree fixed in the yurta to the posts outside
either a coloured ribbon is stretched or a path of turf is laid

out—the way for the neophyte to his high calling. Next, the
Shaman's implements are consecrated, viz. the horse-staves
(which, among the Buriats, are a substitute for tambourines),
little bells— khesi (khes4, kkesm, strictly speaking, means a
tambourine, but among the Buriats, who have the horse-staves,

ita place is taken by a little bell)—and the khur, a musical instru-
ment somewhat resembling a tuning-fork, having a thin wire
of steel fixed between the two side-pins. When being played,
it is put into the mouth, which serves as a resonant, and* the
middle wire is set in motion, which then gives a dull, jarring
sound. The consecration is accompanied by prayers chanted
to the Western Tengris, and by the smearing'of the ends of the
staves with blood. Over the khur is sprinkled tarasun pre-
pared on the spot. After the consecration of the implements
a fresh invocation to the Tengris commences, in which the
neophyte also takes part. Thereupon they all proceed from
the yurta outside, and here, as at the purification with water,
hot water is prepared and mixed with the blood of the sacri-

ficial goat ; with this is smeared the head, the eyes, and the
ears of the neophyte, who is then again subjected to strokes
of the birch on the bare body, the instructions given him at
the preceding purification by water being repeated. The new
Shaman, with the staves and the kkesi in his hands, chants
along with the others the adjurations, above all to the lord of
the pole-cat, who established the rites of consecration, viz. the
learned Shaman who brought to Baikal from Pekin the science
of Shamanism. The Shaman then climbs up the birch tree to
the very top, followed by the others. Such, at least, is the
assertion of Agapitoff and Khangaloff. According to others,
however, the Shaman, at his first consecration, springs up
only to the first notch made in the tree, the second conse-
cration entitling him to climb up to the second notch. Every
new consecration gives the Shaman new privileges, e.g. to add
new stripes and to hang new rattles on his costume. After the
fifth consecration he acquires the right to carry the s/tir^, i.e. a
box on four legs, the sides of which are filled with representa-
tions of the sun and the moon and other symbolic figures. It

is asserted that with every new consecration, up to the ninth,
the dimensions and the height of the shir4 g-o on increasing.
This statement, however, cannot now be verified, since there

are no long^er such multi- consecrated Shamans to be found;
more especially, as the custom of carrying the shir4 has been pre-
served only among the poorest of the Olkhon Buriats. Be that
as it may, we have here the beginning of a priestly hierarchy.
The meaning of the notches on the tree can be easily explained
from the Altaian Lamaism. Whilst praying to the god of light,
Ulghen, the Shaman also by degrees raises himself higher and
higher during the ceremony. Every such notch denotes a
special heaven, including the ninth ; every heaven has its

special deity, whom the Shaman consecutively meets and with
whom he holds converse.

A consecrated Shaman, like the ministers of

other religions, is distinguished from ordinary
mortals by special outward attributes, be.«ides

having obligations of service to the gods and
natural characteristics of his own. As the most
essential implement of a Buriat Shaman must be
considered the horse-staves

—

morini-khorbo ; with-
out them he cannot perform any of the principal
rites. The staff is about 80 centimetres in length ;

the upper end is bent, and out of it is cut the
figure of a horse's head ; at some distance from
the upper end the staff forms a small knot ; in

the middle part the staff is thicker (the knee-
joints of the norse), and on the lower end a hoof is

cut out. On the upper half of the staff are fixed

miniature stirrups, little bells, conical weights of

iron {shamshorgo), and coloured ribbons. The staves
are cut, for the newly consecrated Shaman, from a
live birch tree standing in a forest where Shamans
lie buried. It is considered desirable to cut off the
pieces for the staff in such a manner that the tree

shall not perish, otherwise it is of bad omen for

the Shaman. A Shaman who has already had five

consecrations may provide himself with iron horse-
staves. Their signification can be gathered from
the description : they are the horses on which
Shamans ny to heaven and to the earthly zayans.
As to the tambourine (khesS), it is but little

known among the Buriats, although among the
Mongol Shamanists and Mongolized Uriankhis it

is in use. At great Shaman ceremonies, in which
a Shaman and his nine sons take part, and some
of which the writer \vitnessed at the estuary of the
river Selenga, among the Kuda Buriats, one of the
assistants holds in his hands a small tambourine

;

but neither the meaning of the tambourine, nor
the r61e of the assistant, is quite clear. Next, as

an appurtenance of a Shaman may be considered
the khur, a tuning-fork, with a wire tongue
between the sides (see above), an implement
largely in use among Shamanists. It may be met
with from the sources of the Amur to the Ural,

and from the Arctic Ocean down to Tashkent.
Here and there it is merely a musical instrument.

The Shaman's mantle {orgoy) is now in some parts

put on only after death, for burial ; with the white
Shamans it is of white stuff, and among the black
Shamans of a blue colour. One no longer hears

about the Shaman's boots, or about the metal
diadem, consisting of an iron ring mth two convex
arches, also of iron, crossing one another at

right angles, and ^vith a long jointed chain, which
hangs doAvn from the nape of the neck to the heels
—-we know of them only from the descriptions of

travellers, and from specimens preserved in a few
museums. The old-fashioned orgoy was shorter

than the orgoy of the present day. In front, over

the chest part, there used to be sewn at the sides

thin iron plates, and on these were hung iron figures

of single- and double-headed birds, with pictures of

small fishes and animals. The whole of the back
part was covered with twisted strips of iron,

which represented snakes and their rattles {sham-

shorgo). On the back also were suspended two
planchets, with a whole row of little beils and
tambourine-bells. On the chest, above the thin

plates, used to hang little copper planchets with
radii. On the sleeves were also hung thin iron

plates, in imitation of the shoulder, forearm, and
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ray bones {os radialis). On the shoes there were
also sewn thin plates in imitation of the tibia, and
toes of iron witli claws. This prompted Gmelin to

assert that two Shamans who came to him from
Nizhne-udinsk resembled chained devils. About the
masks on the faces we have spoken above. Some-
times the Buriat Sharaan lias, besides, a whip with
bells. A proper explanation of all the parts of a
Shaman's costume has still to be given. The exist-

in" accounts are extremely contradictory, .since the
old travellers were so little prepared fur the study
of Shamanism at the period of its development.

31. Tlius equipped, tlie priest enters upon his

difficult calling. If he be a white Sliaman and his

first ettbrts are successful, he is beloved and re-

ceived by all. But if he be a black (or a female)

Shaman, he (or she) is feared rather than loved.

Cases of murdering female and male Shamans,
simply on their being suspected of having stolen

souls, spread disease, or caused drought and other

misfortunes, are not infrequent. Shamans are
rarely well-to-do or possessed of means ; they are

unpractical people, and sometimes, when their

work is hard, tliey have recourse to stimulants,

which shatter still more their disordered nervous
system. The writer saw a big Shaman the day after

he had worked throughout the night. He was lying

utterly exhausted and could scarcely breathe. We
ofl'ered him a glass of brandy, in the hope that it

would refresh him, and that he would take food to

strengthen him ; but instead of taking food he at
once Jumped off his bed, snatched his tambourine,
and, in token of gratitude, wished to entreat the
gods to grant a favourable issue to our travels ; but
the excitement soon passed off, and he fell down
and went to sleep. We had to leave the place with-

out his blessing, as we could not wait until he awoke.
Nearing the end of his earthly travels, when there

no longer remains any hope of recovery, notwith-
standing all the efforts of his brethren, the Shaman
begins to foretell his own future, what Tengiis he
will serve, promises to take care of his own people,

and names the horse which should be despatched
with him. A dead Shaman's body is kept in the
yurta for three days, dressed in a new costume,
over which his orgoy is put. The young people,

his nine sons, compose and sing hymns to his

memory, and fumigate his body with sacred herbs.

Thereupon the body is put on the back of the
horse named by the deceased, one of those present
sitting with the body and supporting it on the
horse's back. When the horse has been led three

times round the yurta, the dead body is taken into

a wood, to the cemetery for Shamans. His
relatives and clients accompany the dead man,
making libations, and at a place halfway to the

cemetery they set a table with eatables. On arrival

at the grave, the dead body is placed upon a felt

matting, and the ninth arrow is discharged in the
direction of the house, the remaining eight, with
quiver and bow, being placed with the body to

enable the deceased to defend good people from
evil spirits. All the other marks of the Shaman's
calling are either broken or burnt. A pyre is then
erected, they set the body on fire, kill the horse,

and return home. On the third day they return to

collect the Shaman's bones, put them into a sack,

and, having made a hole in a thick pine, put the

sack into it, cover the hole, and plaster it over.

Sometimes the Shamans' bodies are not burnt, but
placed upon a scaflblding erected for the purpose in

a wood. This kind of burial is also practised by
the Yenisei Uriankhis.

32. The present decay of Shamanism is to be
explained not so much by persecutions as by the
fact that under the influence of Buddhism and
Christianity the religious horizon of the people
has expanded to a great extent. The rengious
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missionary polemicists saw in the Sliaman nothine
but a cheat and a conjurer, a man morally depraved!
His religion was unhesitatingly pronounced to be
the worship of the evil spirit. One of the most
enlightened and impartial Kussian missionaries,
who has done a very groat deal for the study of

Shamanism in the Altai, the Archpriest Basil
Verbitzky, asserted that in some of tlie mysteries
of the Shamans one could not deny the participation

of the spirit of darkness.
Let us conclude this sketch by the words of

another authority on Shamanism, the academician
Radlotr, taken from his Aus Sibirien, 1884 :

' It is

perfectly comprehensible when a minister of a
certain religion and a missionary, preaching and
glorifying his own teaching, criticizes what he
consiaers to be a delusion ; but it is absurd to be
obliged to read and to hear such asseverations as that
the Shamanist religion is the worship of the spirit

of falsehood and of evil, whereas the most import-
ant of the Shamanist rites—the worship of the god
of light, Ulghen (among the Altaians)—consists

entirely of prayers and entreaties for protection
against the enemy of mankind—the evil spirit

!

This dirty, half-savage Shaman, illiterate inhabitant
of the forest—ignorant and poor man as he is—after
all appears as a propagator of the idea of truth,

goodness, and mercy in the midst of his coimtry-
men, who are ignored by the civilized world.'

Literature.—Gmelin, Reise durch Sibirien, Gottingen, 1750

;

Pallas, Reise durch verschiedeiie Provinzen des russiscken
Reiches, esp. vols. ii. and iii., 1777 (there is also a Fr. tr.), also
Saynynlungen der historisclten Nachrichten i/.berdie mongolischen
Volkerschaften, vols. i. and ii., 1787 ; Georg, Beschreibung alter

Vblker des russischen Rei'^hes, 1792, also MerkwiirdigkeiUn
bei den unbekannten Vblkem des riissi^chen liciches, 1797

;

Georgy, Reise durch Sibirien, 1785 ; Alexander Castren,
Versuch einer buriatisehen Grammatik, 1845, also Etknologische
Vorlesungen, and Reiseberichte und Briefe, and Reiseerinner-
ungen (the works of Gastrin do not treat largely of the Buriat
Shamanism proper. The works above enumerated form part of
a series of his works edited by Schiefner and published by the
St. Petersburg Academy of Sciences under the general title of
' Alexander Castren, Reisen und Forschungen ') ; Shashkoff,
' Shamanism in Siberia,' in Records of Imp. Russ. Geog. Soc,
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Russ. Geog. Soc, section of Ethnography, vol. i. pt. v., ' Folk-talea
of the Buriats, collected by various collectors,* Irkutsk, 18S9,
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Materials rejecting Shamanism among the Buriats, 1890
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Podgorbunski, ' Ideas of the Buriat Shamanists about the
Soul, the Next World, and a Future Life,' Records of East. Sib.
Geog. Soc, 1S92 ; Dordji Banzaroff, Black Faith, 2nd ed. edited
by G. N. Potanin, 1893 (Banzaroff gives a whole series of refer-

ences to Mongol sources) ; AJtan Tobchi, Short Mongolian
Chronicle, translation of the Lama Galsan-Gombceff, 1856

;

Mikhailovski, Shamanism: A Comparative Ethnogr. Study,
Moscow, 1S92, partly tr. by O. Wardrop, JAI xxiv. 62-100 (in

this work the Buriat Shamanism is referred to ; but the author
has worked upon literary sources, and has no original observa-
tions) ; G. N. Potanin, 'Sketches of North-West Mongolia,
vols. ii. and iv. publ. of the Imp. Russ. Geog. Soc. 1SS2, 1885
(this work contains a great quantity of materials regarding
Shamanism, obtained both from personal observations and
from literary sources. It is an indispensable aid to students of
Shamanism, including Buriat Shamanism. The fundamental
sources for the latter are Nos. 12 to 17 inclusive. Nos. 1 to 7
are important for details concerning the material side of the
worship). Demetrius Klementz.

BURMA.—In order to arrive at definite ideas

on the religious notions of the population of a
country like Burma, which is a meeting-point of

distinct varieties of mankind and distinct civili-

zations, its geographical, ethnological, linguistic,

and historical positions and the resultant ethics

have all to be taken into consideration.

I. Geography. — Geographically the country
known as Burma lies east of India, south of China,
and west of Siam and modern Indo-China ; and
the popuhition has been deeply affected by all the
surrounding religious influences. Politically it is

divided into Upper and Lower Burma—divisions
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that do not at all affect religious considerations.

Upper Burma is a fairly compact area, roughly
between 92° and 101° E. longitude, and between
28° and 20° N. latitude in its extreme limits.

Lower Burma is a very long-drawn-out and strag-

gling area along the N. E. and E. coasts of the Bay
of Bengal, stretching from about 20° N. a long way
down the Malay Peninsula as far as 10° N. The
whole country, therefore, covers a large irregular

space, within which dwells an apparently hetero-

geneous population of some ten and a half million

people, of many nationalities, and certainly pre-

senting a great variety of appearance and civiliza-

tion.

II. Ethnology. — The whole of the existing
indigenous, i. e. non - immigrant, population of

Burma belongs to the general Indo-Chinese type
of mankind in one form or another. Ethnologi-
cally it was, nevertheless, originally an immigrant
population from the North, migrating from Western
China—probably from between the upper courses
of the Yangtse Kiang and Hoang tlo rivers

—

which in very early times entered tke area now
known as Burma in three main waves. These
invasions are represented at the present time by
the three chief races inhabiting the country—the
Talaings, the Shans, and the Burmese—spreading
over it in that order. Belonging ethnologically to

these races, themselves all considerably civilized,

there are a great many lesser tribes in every stage
of civil development from practical savagery up-
wards. These crop up all over the country, which is

mainly mountainous. They have been left in the
wilder parts as backwaters in the rolling stream of
invasion. The congeners of these tribes are to be
found all about the long frontiers of Burma, in

Tibet and the Northern borders of India, in isolated
patches in India itself to the westwards, eastward
all over the Indo-China of to-day as far as the
shores of the ocean, and beyond doubt in many
parts of Southern China as well. The foundations
of the religious notions of the whole people must
be sought, therefore, in those of the aboriginal Indo-
Chinese races.

1. The Talaings.—Of the principal races now
inhabiting Burma, the Talaings, as the Burmese
and Europeans call them, or Peguans, as they are
known to Europeans particularly, or Mens, as
they still call themselves in their own language,
are the remains of the earliest irruption (Mon-
Annam or Mon-Khmer) of the Indo-Chinese into
the S.E. corner of Asia, which once presumably
covered the great area between the Khasi Hills of
Assam and the Pacific Ocean. Although nowadays,
as the result of conquest by the Burmans as late
as the middle of the 18th cent., the Talaings are
almost altogether absorbed by the predominating
Burman, they always before that exercised an
enormous influence on the population generally
as a ruling race ; and their religious ideas have
consequently greatly coloured those of the other
occupants of a large part of the country.

2. The Shans.—The Shans, as they are known
to the Burmese, or Tai, as they call themselves,
represent what may be termed the mid-irruption
(Siamese-Chinese) from the North—this time, so
far as there is acceptable evidence, from S.W.
China. Beyond the Eastern borders of Burma
their best known representatives are the Laos and
the Siamesej_while to the "West they became power-
ful as the Ahoms {q.v.) of Assam. In fact, they
have at some time or other extended from the
Brahmaputra to the Gulf of Tongking, and even
into the islands of the China Sea. They, too, have
been a ruling race in many parts of Burma, and
have exercised a great influence on the religious
notions of the people.

3. The Burmese.—The Bama (written Mramma),

whom we call the Burmese, constitute the results
of the latest of the great expansions of the Indo-
Chinese, which took place in comparatively recent
times, southwards into Burma and the Eastern
borders of India, and westwards into Tibet, where
they formed respectively the chief divisions of

a great Tibeto-Burman race represented by them-
selves and a number of allied tribes in all stages
of civilization, from the Western Himalayas down
to the southernmost portion of Burma. After a
long and varying struggle for supremacy, the
Burman has succeeded in the land of his adoption
in attaining an overwhelming influence, which ia

still increasing owing to the beaten races seeking
to merge their nationality where they can in that
of the conqueror.

4. Classification of allied tribes.—In a country
where the population is practically of one ultimate
stock, language plays the most important part of

all considerations in relation to internal classifica-

tion and to establishing local affinities and differ-

ences. It must obviously have a great influence

over the religions professed by the people. In
Burma, consciously or unconsciously, students of

ethnology have almost invariably tended to classify

race by language, and language no doubt in that
country is the surest criterion of difference.

5. Burman tribes.—Adopting the above method
now, it may be stated that attached to the Burmans
proper are eighteen minor tribes and divisions.

Of these the Maghs or Arakanese, on the Bengal
borders to the S.W., and strongly influenced by
situation, form the chief civilized division ; while
the Lihsavff wild tribes, living among the Shans
on the Chinese frontier to the N. E. , are the principal
representatives of the lower culture.

6. The Kachins.—Then follows, in many petty
subdivisions, the important race of the Kachins,
also known as Chingpaws and Singhphos. These
are a specially interesting people as relics of a post-

Mon - Aunam irruption of Tibeto - Burmans left

behind in the Northern Hills of Burma, after the
branches that subsequently became the Tibet-
ans, Nagas, Burmans, and Kuki-Chins had passed
onwards. Their most interesting feature is that
they are still following the ancient instinct of the
main race and spreading steadily southwards,
showing all the old fight and turbulence that
no doubt served to bring success to their ancestors

in their emigrations of long ago. Though minutely
subdivided, they are all one people. All the chiefs

are considered to be of one family, and a Szi Kachin,
for instance, settling under a Maran chief becomes
a Maran.

7. The Kuki-Chins.—All along the western
frontier of Burma, and spreading far into the
Assam hills to the West, lies the Tibeto-Burman
race of the Kuki-Chins in eighteen tribes, known
under a bewildering variety of synonyms, according
as they have been reported on by Assamese or

Burmese officials. This people in its still existing
wild condition probably preserves to the present
day many of the customs once prevalent among
the whole Burman race, before the civilizing

influences of Buddhism acted on that nationality.

On this ground the Chins are of special interest to

the student of the religions prevailing in Burma.
8. Shan divisions.—Turning to the minor con-

geners of the Shans, we find them spread about
the country as widely as the Burmans from N. to

S. , but chiefly round by the East. Of the Shans
proper we have the Southern Shans with Siamese
influence, and the Northern Shans with the older

Chinese and Ahom (ancient Assamese) influence.

9. The Karens.—For our present purpose the

Karens are perhaps the most interesting and
valuable division of the Siamese-Chinese race.

They are now spread, in fifteen tribes, over the
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S.E. frontier and the Talaing area, and are also

wedded in between the Slians and Burmans proper
in Ujjper Burma. The Karen undoubtedly had
his original home in China, and his speech belongs
to the Siamese-Chinese sub-family ; but his ethnic
peculiarities are many, and he is not readily to be
identified with tlie other races among whom he
dwells, and with whom his affinities lie. A striking
modern characteristic is his readiness to adopt the
teachings of Christianity.

10. Talaing divisions.—As in the case of the
other two main races in Burma, the Mon-Annam
tribes allied to the Talaings are to be found scat-
tered about the country, chiefly on the N.E.
frontiers of the Shan States, and even in the centre
of Upper Burma, sometimes in a very primitive
condition. The Talaings themselves may be re-

ferred to the Northern Cambodian people, and the
allied tribes, numbering a dozen, may be called
the Wa-Palaungf group. Of these the ' Wild
Was ' are chiefly known, outside their habitat,
for head-hunting on religious ceremonial principles,
though their close relations, the Palaungs, are
peaceful and industrious Buddhist traders of some
education.

11. Relative strength of the races.—By language
the Census of 1901 returned roughly 774 Per cent
of the indigenous population as speaking Burmese,
5 per cent Tibeto-Burmese, 17 per cent Siamese-
Chinese, i per cent Mon-Khmer. The extent to
which the Burman is absorbing the other races, as
shown by domination of language, may be stated
thus, so far as it is possible to co-ordinate the
Census statements on this point : of the indigenous
population the Burmese number 69 per cent, the
other Tibeto-Burmans 4 per cent, the Siamese-
Chinese 26 per cent, and the Mon-Khmer 1 per cent.

12. Minute subdivisions.—One cause of the
enormous number of subdivisions of the hUl peoples
especially is well illustrated by the remarks made in
the Upper Burma Gazetteer, pt. i. vol. i. p. 592, when
speaking of the Akhas (also Akhos, Kaws, Hka-
Kaws), a remote Lihsaw tribe of the higher hills

in the Shan State of Kengtung on the Chinese
border. They have strong Chinese leanings, and
are of a simple, timid, unresourceful nature. Akha
girls will marry any stranger.

^
*_One often fiods half a dozen Chinamen with Akha wives

living in an Akha village. Akha settlements, in which a good
proportion of the male inhabitants are Chinese, or in which the
inhabitants are of mixed Chinese and Akha descent, style them-
selves Khochia, or Communities of Guests. It is as well to
record this fact, because the word will certainly become cor-
rupted and unintelligible before long, and the people will have
a distinctive type of feature, which may well puzzle the ethno-
grapher of the future.'

Such communities will have also a confused
mixture of Chinese ancestral and Burmese animistic
worship. Such must also be the case with the
offspring of the numerous marriages permitted
between free men and Kachin and Chin female
slaves.

13. List of tribes.—The locally recognized divi-
sions of the people are usually spoken of as if

their names and ethnical reference were well known,
and in describing superstitions and customs it is

difficult to avoid making references to small sub-
tribes. It is necessary, therefore, to give here
a list of those more commonly spoken of under
their best known names, grouped together accord-
ing to the ethnology above adopted.

Indo-Cbinese Tribes.
i. tibeto-bueman race.

(a) Burmese Group,
Burmese, Arakanese, Tavoyan, Yaw, Chaungtha, Yabein, Intha,
Taungyo, Kadu, Mro, Hpon.

Lihsaw Sub-group.
Lihsaw, Lahii, Akha, Akho.

(&) Kachin Group.
Chingpaw, Singhpho, Kauri, Szi, Lashi, Marii, Maingtba. I

(c) Kuki-Chin Group.
Northern : ThadS, Sokte, Siyin.
Central : Tashon, Lai, 8horisiie, Kyaw.
Southern: ChinmS, Welaung, Chinbok, Yawdwin, Yindu
(Shendu), Chinbon, Taungtha, Kami, Anu, Sak (Thet), Yoma
Ciiin.

II. SIAMESE-CHINESE BAOE.
(a) Tai (Shan) Group.

Northern : Burmese Shan, Khaniti, Chinese Shan.
Southern : Siamese, Lao, Hkun, Lu.

(b) Karen Group.
Northern : Earenni (Red Karen), Bre, Mano, Sawngtung, Padeng

Zayein, Hanyang Zayein, Kawnaawng, Yintale, Sinhmaw
Mepauk, Yinbaw, White Karen.

Southem ; Sgau, Pwo, Mopgha, Taungthii.

III. MON-ANNAM RACE,
(a) North Cambodiun Group.

Talaing.

(&) Wa.Palaung Group.
Hka Muk, Lemet, Palaung, Wa, Tai Loi, En, Hsen Sum,
Mdng Lwe, Hka La, Son, Riang, Danaw.

III. History.—The history of Burma, so far as
the present purpose is concerned, is that of a
struggle for supremacy among the Burmans, the
Shans, and the Talaings, lasting through all his-
torical times, with practically no intervention on
the part of alien races until the arrival of the
English in 1824. The story is a veritable tangle
of successive conquests and re-conquests of the
whole or part of the country by these races, whose
influence as such may be said to have been para-
mount roughly in the following regions : the Bur-
mans in the valleys of the Irrawaddy and Sittang
Rivers above Prome and Toungoo ; the Talaings
in the deltas of these two rivers below those points,
and in that of the Salween and what is now the
Province of Tenasserim ; and the Shans in all the
country in the hills to the East and North. For
considerable periods each of these races has been
supreme over the whole area, the last to rule
being the Burmans after the middle of the 18th
cent. A.D.
Taking as comprehensive a view of the situation

as is possible in the face of the kaleidoscopic changes
presented to us, we may say that tliere were
Burman dynasties at Tagaung in the North at
any rate in the early cents. A.D., followed by a
dynasty connected with them at Prome, succeeded
in its turn by another at Pagan, which lasted till

1298. This last gave way to two contemporary
Shan dynasties at Pinya and Sagaing up to 1364,
while a Burman dynasty was set up at Toungoo
from 1313 to 1540. Contemporaneously there was
an ancient Talaing dynasty at Thaton and Pegu
from 573 to 1050, which then became tributary to
the Burmans of Pagan till 1287, at which date a
Shan dynasty was set up at Pegu till it was ousted
by the Burman line of Toungoo mentioned above,
which then became the Burman dynasty of Pegu
in 1540.

In 1364 the Shan lines of Pinya and Sagaing
became merged in the Burman dynasty of Ava,
and this in its turn was upset by the Burman line
of Pegu in 1551. This general dynasty of Pegu
and Ava lasted, with a good many Shan irruptions
from Siam, as regards Pegu, till 1740, when for 17
years a second Shan line was established at Pegu,
giving way finally to the Alompra dynasty of
Shwebo, Ava, Amarapura, and Mandalay till

1886, when the whole country came under the
domination of the English. The English liad in
the meantime taken Arakan and Tenasserim in
1826, and all Burma as far north as Thayetmyo
and Toungoo in 1852.

All this time there had been an independent
State in Arakan from early times with varying
capitals, the last of which was Myauku (Myo-
haung, the Old City), near Akyab, until it was
conquered by the Alompra dynasty in 1782.
The main point to gi-asp in all this confusion of

struggle is that the conquerors for the time being
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usurped the chief influence over the population,
and did their best to destroy the individuality of

the conquered, with varying success almost up to

the point of extinction, as in the case of the Ta-
laings by the Burmans after 1757 And so the
result has been thoroughly to mix up the ethical

ideas of the people subjected to so much change
of influence.

The capitals of the various dynasties have ex-
isted all over the country as centres of religi-

ous influence. Tagaung and Shwebo are to the
North. Then come Ava, Sagaing, Myinzaing,
Pinya, Amarapura, and Mandalay, all close to-

gether. Some distance to the South lie Pagan,
Toungoo, and Prome. The rest, Martaban, Tha-
ton, Pegu, and Rangoon, are all in the deltas near
the sea. Rangoon, however, though containing
the most important Buddhist shrine in the East,
the Shwedagon Pagoda, was never a native
capital. Arakan was always a district apart, and
in Tenasserim proper there was never an important
town.
The religious history of Burma, apart from the

indigenous influences created by the conflicts of

the native population, has been materially afleeted

by the introduction of Buddhism from India and
the consequent Indian modifications of the ethics
of the people. The history of that introduction is

still a controversial subject, but it may be gener-
ally stated thus : The Northern (Mahayana), or

debased ritualistic School of Buddhism, was the
first to come into Burma from the North, and also

among the Talaings in the South with a consider-
able admixture of pure Hinduism. This brought
>vith it a perceptible leaven of Hindu and Indian
animistic ceremony. In the early centuries A.D.
the Southern (Hinayana), or purer School of

Buddhism from Ceylon, began to have influence in

the Talaing country, and was introduced into
Burma proper by the conqueror Anawrahta of

Pagan in the 11th cent, wherever he had ^ower.
There was then a further overwhelming revival of

the same school in the 15th cent., again among
the Talaings, under the whilom monk, King Dam-
mazedi or Yazadibadi of the Kalyani Inscriptions

at Pegu. This has spread all over Burma, and
has so wiped out the Northern School that the
very existence of the latter in the country at any
time is denied by the orthodox natives of the
present day.
LiTERATnRE.—C. C. Lowis, Census Report, pt. i., 1901 ; H. L.

Eales, Census Report, 1891 ; G. A. Grierson, Linguistic
Survey of India, n. and in., pts. ii. and iii.; F. Mason,
Burma, its People and Productions, ed. Theobald, Hertford,
1882 ; C. J. F. S. Forbes, Comp. Gravn/mar of the Languages
of Further India, London, 1881, British Burma and its People,
London, 1878 ; A. P. Phavre, Hist, of Burma, London, 1883

;

H. R. Spearman, British Burma Gazetteer, Rangoon, 1880
;

J. Stuart, Burma through the Centuries, 1909; E. H. Parker,
Burma Relations with China, Rang:oon, 1893.

IV. Ethics and religion.—It will be clear

that the basis of the religious notions and ethics of

the people now inhabiting Burma must lie in those
of the general Indo-Chinese race, as preserved in

the three great branches thereof that have spread
themselves over the land. The superstructure
must be the result of such variations as partial

isolation, caused by local antipathies covering a
very long period, has brought about in the case of

individual tribes and associations, and of such
accretions and modifications as contact with sur-

rounding aliens has produced in the course of

migrations.
1. Buddhism.—The professed religion of Burma

is Buddhism (see next art.). It counts among its

adherents, according to the Census of 1901, prac-

tically the whole indigenous population ; but the
Census returns are in reality entirely misleading,

as will be explained below {§ 3).

2. Alien religions.—Of the other great religions,

professed chiefly by alien immigrants and tern

porary residents, the representatives are insignifi-

cant in numbers. There are about 300,000 Hindus,
mostly foreigners ; some 340,000 Muhammadans

;

and about 150,000 Christians, many of whom be-

long to the native population. All the natives
professing these religions present interesting
phenomena to the student. There are also a few
Jews, Jains, Sikhs, and Parsis, who need not be
considered here.

(1) Hindu Animists.—Among the Hindiia are some 50jOCX)

Paraiyans and Malas, representing the * low-caste ' pariahs of the
Madras Presidency. The mterest attaching to these classes in

Burma is that they are regarded as Hindus, and are Ukely to
increase largely in immigrant numbers. In reality, however,
they go to swell the ranks of the undiluted Animists in the
country. In their Indian homes they are classified asfollowera
of the Saiva form of the Hindu religion, but they are neverthe-
less ' Devil-worshippers,' i.e. Animists, just as the great majority
of the inhabitants of Burma are Animists at heart, as wlU be
shown later on.

(2) Manipuri Hindus.—There is in Upper Burma, and spread
in families over many parts of the country, a considerable com-
munity of ManipurTs from Assam, across the hills on the
Western borders. They were originally Hindu captives from
Manipur, brought over in the ISLh and early 19th cents., and
settled about Upper Burma. The lower classes of these forced
immigrants are now known as Kathes, and the upper classes as
Ponnas. The former have mostly become Buddhists, while
retaining many of their old Hindu customs, but the latter have
exercised a great influence as priests and astrologers over all

classes of their conquerors from the former Royal Court down-
wards, and have no doubt had much to do with the existing
unorthodox practices and beliefs of the professedly Buddhist
population. Their name implies that they are Brahmans
{Punya), though very few could have had any claim to be such
in their own homes before capture.

(3) Muhammadans.—Among the Muhammadans there are in
Burma two native communities which attract considerable
general attention—the 2;airb,T.die or PathTs, and the Panthays.
The Zairbadis are in various ways descendants of Indian
Muhammadans, who acquired a Burmese domicile and reared
families by local wives. They have, except in the case of the pro-
ducts of recent intermarriages in Arakan, thoroughly mixed with
the people, and in appearance, manner, and costume are not
easily distinguishable from the ordinary Burman. They are apt
to be fanatical Muhammadans, with an admixture of belief and
custom adopted from their surroundings. For instance, their
women have the same extreme freedom of movement as the
other indigenous women enjoy. No doubt it would repay the
student to give the Zairbadis a closer examination than has
hitherto been accorded them. The Panthays are the well-

known Muhammadan Chinese of Yunnan, of mixed alien military
and native descent, who until quite recently' ruled there. Some
of them are settled on the extreme North-Eastern borders, and
numbers wander about the country as traders, but they can
hardly be said to influence the religion of the people.

(4) The Chinese.—There are altogether some 65,000 Chinese
in Burma, chiefly from the Southern parts of China, who were
all returned at the Census of 1901 as Animists, except such as
definitely called themselves Christians, Muhammadans, or Bud-
dhists. In the words of the Census Report (p. 35), 'Taoism
and Confucianism differ but little in their essence from the
national worship of the people of Burma.'

(5) The Selungs.—In the Mergui Archipelago off the coast of
Tenasserim is a small race of ' Wild Malays,' known as the
Selungs, who are primitive Animists, but do not properly
belong to Burma and its civilization at all.

(6) Christianity.—The strength of the various forms of Chris-

tianity among the native population is purely a question of

missionary effort. The Protestants compare with Roman
Catholics as 90 to 36, and of the Protestants, the Baptists
(American) compare with the rest as 67 to 23, the great bulk
of the remainder being Anglicans.

(7) The ' Christian ' sect.—In addition to these there were no
fewer than 18,000 persons, or over 11 per cent of the whole com-
munity, that returned themselves in 1901 merely as * Chris-

tians.' They largely represent a secession from the Baptists,

which is of interest as illustrating the manner in which sects

can arise in obscure and unexpected places. In 1834, certain
members of the American Baptist Church at Lamadaw, Ran-
goon, had a dispute with their missionary and were formally
excommunicated, a proceeding acutely felt in an isolated com-
munity such as any body of Christians must be in a country
like Burma. Among these people were some who held promi-
nent official and other positions, and they formed thems»elve3

into a sect labelled merely 'Christian' without any qualifica-

tion. They elected pastors of their own, and created their own
ritual and literature, all printed in Burmese at Rangoon and
elsewhere.

(8) ChHstianity ammig the ffarejis.—Christianity among the
wilder converts, as in the case of the Karens, of whom whole
villages are now reckoned as Baptist Christians (American), is

largely tinged with the old Animism. The mental attitude of

these people towards religion is still best illustrated by a legend
recorded in Smeaton's Loyal Karens of Burma, p. 184, often
quotprf because it so clearly explains so many phenomena ol
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religious practice in general, and because it admirably describes
' the whole spirit o! compromise in which rude uncultured
minds re'^a.rd new faiths tliat appeal more to the reason than
to the instinct—that heritage of an immemorial past ' (Census
Report, 19U1, p. 24). The story relates that some children,
along with a litter of pigs, had been left by their parents on
a high platform, out of the way of a (lanfj^erous tiger. The
tiger came, and, disappointed of his prey m the house, soon
scented out the children. He sprang at them, but fell short.
He tried to climb, but the hard, smooth surface of the bamboo
defied his claws. He then frightened tiie children by his
terrible roars. So in terror the children threw down the pigs
to him, one after another. Their eyes, however, were fixed not
on the tiger, but on the path by which they expected to see
their father come. Their hands fed the tiger from fear, but
their ears were eagerly listening for the twang of their father's
bowstring, which would send the arrow quivering into the
tiger's heart. And so, say the Karens, ' although we have to
malr.e sacrifices to the demons, our hearts are still true to God.
We must throw sops to the foul demons who afflict us, but our
hearts are ever looking for God.'

3. Animism : Nat-worship.—It is now a recog-
nized fact that, whatever the profession of faith
may be, the practical everyday religion of the
whole of the Burmese peoples is Animism, called
generally in Burmese ' Nat-worship,' nat being the
generic term for all kinds of supernatural beings.
The term nat is probably not derived from the Indian im-

ported word ndtha, 'lord,' though that term has precisely the
same scope and sense. Its use to describe the indigenous spirits,

and also those adopted from India, is possibly the result of its

happening exactly to translate such Indian terms as deoa,
devatd, and the like, denoting subordinate gods, so far as the
Burman is concerned with them.

To the Burman Buddhists, even among the
members of the late Royal Court and the pongyls
(Buddhist monks and teachers) themselves, the
propitiation of the Nats (called also by the Karens
Las, and by the Talaings Kaluks) is a matter of
daily concern, and in this they are followed by the
Buddhist Shans and Talaings. Meanwhile, as Sir
J. G. Scott says, the formal exercise of their pro-
fessed religion need only ' be set about in a business-
like way and at proper and convenient seasons.'
In daily life, from birth to marriage and death,
all the rites and forms observed are Animistic in
origin, the spirit-worshipper's object being to
avert or mitigate calamity. Nat-worship is the
most important and the most pervading thing in
religious life. Even the Buddhist monasteries are
protected by the Nats, the spirit-shrines (natkun,
natsin, usually tr. ' nat-houses') stand beside
pagodas, and the Buddhist monks themselves
take part in Animistic rites and act as experts in
astrology and fortune-telling.

' The Burman has much more faith in ascertaining lucky and
unlucky days and in the deductions from his horoscope than in
the virtue of alms (to Buddhist monks) and the efficacy of
worship at the pagoda * (Thirty-Seven Nats, p. 2).

At the extremity of every village {yuason) there
is a natsin for the guardian nats of the neighbour-
hood, in whose honour feasts are held at regulated
seasons. Certain feasts in honour of the Nats
were also formally recognized by the former Bur-
mese Court. Ministers of State, and even the
King himself, who was the religious as well as the
secular chief, attended them in their official capa-
city ; while the ritual to be observed was carefully
set forth in the Lawka Byuha, the Shwe Ponniddn,
and other treatises on Court etiquette and duties.
A highly educated Talaing has thus described
{Thirty-Seven Nats, p. 2) the prevailing feeling :

' Not only has every human being, but also every conspicuous
object and every article of utility, a guardian spirit. When
people die, it is said that they become spiritual bodies requir-
ing spiritual food ; and in order that these spirits or nats may
not harm the living, they make certain customary offerings to
them. Some persons who have familiar spirits make annual
offerings to the nats.* He then goes on to say that the great
Buddhist reforming conqueror in Burma, Anawrahta, in the
11th cent. A.D., attempted to destroy the worship, with the
result that, ' when the people came to hear about the order
of the king directing the destruction of their nrt(-houses, they
obeyed it, but they hung up a cocoanut in their houses to
represent them, and as an offering to the dispossessed nats.'

In Nat-worship, as practised at the present day,
we have, in fact, presented to us a composite faith,
the result of all the influences which have through

the ages been brought to bear on the modern in-

habitant of Burma. Perhaps the best way to
deline the Nats is as supernatural beings derived
from three separate sources : (1) The tutelary
spirits that fill the earth and all that is thereon,
man himself and all the creatures, objects, and
places among which he lives and moves and has
his being—springing out of the ancient indigenous
Animistic beliefs of tlie people. (2) The gliosta

and spirits of the departed—the ancestor-worship
of the Chinese and Indo-Chinese races to the
North and East. (3) The supernatural beings of
the Buddhists, celestial, terrestrial, and infernal
—imported with the professed faith, derived
westward from the old Brahmanic cosmogony of
India, and indicating in its terminology and form
the sources of importation. The Nats and their
worship represent, indeed, a mixture of three dis-

tinct cults—nature-worship, ancestor-worship, and
demon-worship. The comparatively recent im-
ports from India are not yet, however, completely
assimilated in the minds of the Burmese with
their indigenous spirits. They more or less clearly
disting-uish between them, and keep the ancestors
and the spirits of nature distinct from the demons
and godlings that have come to them from across
the western borders.
The multiple origin of the modern Nat-worship

accounts for the long-established attitude of the
educated and the late Royal classes towards the
cult of the Nats, in that it has made them accept in
its entirety the demonolatry accompanying the im-
portation of Buddhism, and reject the grosser forms
of nature-worship inherited from their forebears.
It also accounts for the opposite attitude of the
uneducated classes, who have accepted in a con-
fused way the Indian demonolatry, and have at the
same time adhered to the old mixed nature- and
ancestor-worship of their inheritance as their chief
cult. Among the wild tribes, the further they are
removed from civilization the more surely do their
beliefs and practices accord with their descent or
with their environment.
This mixture of variant indigenous Animistic in-

fluences and Indian Brahmanic demonolatry with
Buddhist modifications thereof pervades all the
religion and ethics of the civilized Burmans, Shans,
and Talaings, and colours all their customs, cere-

monies, beliefs, and superstitions, and the practices
resulting therefrom. It is by no means absent
from those of the uncultured peoples, and even wild
tribes, who have come and are steadily coming year
by year in greater numbers, under the influence of
Buddhism, and in the case of the Karens both
under Buddhism and Christianity. This fact should
never be lost sight of by any one who wishes
to describe or to study the mental equipment and
attitude of the peoples of Burma.

Eclecticism in Burma.—A confused intermingling of every-
thing around them is often observable iii the religious ideas of
the more uncultivated tribes of mixed origin, e.g. the Tawa,
Danus, Danaws, Dayes, Kadiis, Yaws, Hpons, etc., but it reaches
a clima.x in the Lahiis or Muhsos (called also Lahuna, Lahu-hsi,
and Kioi), who are the Musus, Mossos, and Luchais of Gamier,
Prince Louis of Orleans, Bons d'Anty, and other French ob-
servers. The Lahus are a Tibeto-Burman tribe of the Burmese
group and Lihsaw sub-group, living among the Shans and Was
on the N.E. frontier bordering on China. Their traditions are
Tibetan, and their cult an amalgam of ancestral Animism,
Chinese Buddhism, and Burmese practices, with an admixture
of Confucianism. They worship tiicara, guardians of houses,
villages, the flood, the fell, and so on, of the ordinary type, and
also a great general sky-spirit, Ne-u. They had priests (huye)
in charge of shrines (fufanq), under a tafuye, or high priest.

All this is Tibetan Buddhism with Chinese nomenclature. There
is still a tafuye, the Chief of Mong Hka, who is civil and ecclesi-

astical ruler. His abode and the temple he controls are Confucian
in form, but with the usual Burmese Buddhist aocessories. The
shrines are called indifferently kaunnd (Burmese) or fvfang
(Chinese), and are decorated with Chinese inscriptions. Their
chief festivals (wawlong and wawnoi) are held at the Chinese
New Year (like those of the Lihsaws generally), with Chinese
and Indo-Chinese characteristics.
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4. Attitude towards Divinity.—There is no doubt
that the idea of a single universal God is foreign to

the Indo-Chinese mind as developed in Burma.
There is no tendency towards a belief in God, or in

idols or priests, as the symbols or interpreters of

Divinity, or towards the adoration of stocks and
stones.
The nearest approach to an apprehension of the idea of God-

head is amonfc the Kachins, who in one series of legends refer

to Chinun Way Shun. He is said to have existed before the
formation of the world, and to have created all the Nats. But,
under the name Ka, he is also the Spirit of the Tilth.

Nevertheless, there has always been much made of the pos-

session by the Karens of traditions concerning God and of ethics

of a distinctly Christian type before 1828, when the existing
American Baptist missionary influence commenced. The pro-
nounced Christian and Judaistic tone of these traditions has
naturally excited much comment, but there can be no doubt
that they are imported, probably through early Roman Catholic
missionaries about 1740 (Vita di Gian Maria Percoto, 1781).

Their strongly Jewish form has given rise to a rather vague con-
jecture that they were learnt from early Nestorian Christians,
during the wanderings of the Karens southwards from their
original Indo-Ctiinese home.

5. The soul.—To the Burman the soul is an in-

dependent immaterial entity, bound by special

attraction to an individual body, and giving life to
it. But the soul can leave the body and return to

it at will, or be captured and kept away. It is,

however, essential to the life of the body that the
soul should be in it, and so when it wanders the
person affected is thrown into an abnormal con-
dition, and dreams and swoons, or becomes ill. In
a general way these ideas are shared by the
Kachins, Chins, and Karens. The soul is material-
ized in the form of an invisible butterfly {leippya),

which hovers a while in the neighbourhood of the
corpse after death. The leippya of King Mindon
Min, who died in 1878, dwelt in a small, flat, heart-
shaped piece of gold (thenyon), which was suspended
over his body until burial.

Sickness is caused by the wandering leippya
being captured by an evil spirit or a witch. It is

recalled by ceremonies [leippya-hkam) for adults,
consisting of offerings to the spirit to induce it to
give up the leippya. Infants wliose mothers have
died are in great danger lest the dead woman,
having become a spirit, should retain the leippya
of her child. The ceremony in this case consists in

propping up a mirror near the child, and dropping
a film of cotton on it. If the film slips down into a
kerchief placed below the mirror, it is laid on the
child's breast, and thus the leippya is saved.
Among the Kachins there is a belief that persons

with the evil eye have two souls {numla), while all

other people have only one. The evil eye is caused
by the secondary soul. The Kachins say also that
the spirit of a man lives in the sun, which is the
universal essence (probably an echo of Indian
Vedantic philosophy through Burmese Buddhism),
and from it the threads of life spread out to each
individual, in whom life lasts until the thread
snaps.
The soul is so much mixed up with the idea of a spirit in the

popular philosophy of all the races, that European observers
have called the Karen Zff, which is really a synonym for an
ordinary spirit or na(, the soul. Thus, the Sawngtung Karens,
the Taungthiis, and the Taungyos have a sahd-lei-ppyd (paddy-
butterfly), which is the Spirit of the Tilth. So essential is this
spirit to the success of the tilth of the Karens that, when paddy
is sold, a handful is always retained out of each basket, to pre-
serve the saba-leippyd to the sellers. AUied to this belief,

among the Sgau and Pwo Karens, is the Spirit of Harvest,
Pibiyaw, which is a cricket that hves in a crab-hole. And so
the earth thrown up by crabs is used on the threshing-floor, and
crickets are placed on the yoke-supports of ploughing oxen.

6. The future life.—Ideas as to a future life are
but feebly developed in the Indo-Chinese mind as
exhibited in Burma ; and, where distinct notions
of heaven and hell are reported (as amongst Kauri
and Szi Kachins, and amongst Siyin and other
Chins), they are due to contact with Burmese
Buddhists.
The Kachins generally do not go beyond consigning the spirit

of the dead to a position among the Nats, or to the place * where

its fathers and mothers have gone,' accordingly as harm does
or does not befall the family or any of its members after the
death. By certain ceremonies they induce the spirits of the
recently dead to go away and not return, but they do not know
where they go. Siyin Chins after death still enjoy drinking and
hunting, but in no definite place. The Haka Chins believe in
Mithikwa (Deadman's Village), divided into Pwethikwa and
Sattikwa, pleasant and unpleasant. Every one goes to the
former except those who are slain by the enemy, for they have
to remain his slaves in Sattikwa until avenged by blood. This
presents an Animistic explanation of the blood-feud. When
Sawngtung Karens die they go to Loi Maw Hill, the home of Lei,
the tribal guardian.

7. Benevolent spirits.^The Kachins say that
Shingrawa, the man-creator of the earth, which he
shaped with a hammer, is kind and good, and
therefore little notice is taken of him, and shrines
to him are few and neglected. This attitude to-

wards benevolent nats is important as explaining
the absence of their worship in Burma, and also

the statement of most European observers that all

nats and spirits are malevolent, which is not the
case. The Southern Chins also have a national
spirit, Kozin, who is indifferent. The house-
guardian (eing-saung nat) of the Burmans and
Talaings is another instance of a spirit who is

described as simply indifferent.

Besides Shingrawa, the Kachins recognize as
beneficent nats : Sinlap, the giver of wisdom ; Jan,
the sun ; and Shitta, the moon. These may be
worshipped only by the chief, once a year or at
the periodical national festival (manau), and then
without sacrifices. Trikurat, or Kyam, is a good
spirit of the forest, who fascinates the game which
the hunter stalks. He is propitiated by treading
on ashes from the house-hearth on return from a
hunting expedition, and sprinkling the blood of the
victim towards the jungle. The Spirit of the
Forest himself, Chiton, is, however, of doubtful
character. In some places he is represented as
malignant and in others as good-natured.
The attitude of the ordinary Burman Buddhist in regard to

this point is shown by an extract from the inscription in
Burmese on a bell for a village pagoda :

' Maj' the nats who
dwell in the air and on the earth defend from evil creatures the
two fat bullocks which plougfh the fields. May the guardian
nats of the house and tlie village keep from harm Chit-ii, our
son, and little Ma Mi, our darling daughter.'

8. Nature-worship.—There is a distinct worship,
or propitiation, of spirits representing Nature
generally among all the tribes, in addition to that
of the individual, familiar, or tribal guardians.
There are everywhere national spirits of the Sky,
the Sun and Moon, Rain and the Flood, of the
Fell, the Forests and Trees, and of Agriculture.
But the tendency to localize the national spirit is

everywhere visible, and in reality the national
spirit is often hardly differentiated from the tribal.

Good instances of this are to be found in Uyingyl,
the Spirit of the Neighbourhood, among the Tal-
aings, and in the ' District ' nat of the Burmans and
Talaings, who is known as ' the Lord ' (Ashingyi in

Burmese, Okkaya in Talaing).

(1) Spirits of the Sky.—Mu, or Mushang, is the
nat of the heavens among the Kachins. Ponphyoi
of the Kachins dwells in the sky, and generally
interests himself in the affairs of mankind, and so
does Upaka of the Burmans ; but his interest is

sinister, as he snaps up mortals. On the other
hand, Sinlap, the Kachin Spirit of Wisdom, also
dwells in the sky.

(2) Spirits of the Sun and Moon are found in

various places. The best instances are the Kachin
Jan, the Sun, and Shitta, the Moon, already men-
tioned.

(3) Spirits of Rain. — The Thein nats of the
Burmese are the Spirits of the Showers. They
cause showers by coming out of their houses, the
stars, to sport in mimic fight. Thunder and light-

ning are the clash of their arms.

(4) Spirits of the Wind.—Mbon, the Spirit of the
Wind among the Kachins, may be worshipped only
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at the national harvest festival (manau), and then
by the chiefs alone. The periodical winds bring
the fertilizing rain ; hence, no doubt, the cult and
its importance.

(5) Spirits of the Flood.—The Burmans and Tal-
aings believe that Maung IngyS lives in the water,
and causes death by drowning. He has a feast to
himself in Waso (the Buddhist Lent). The wild
head-hunting Was are careful to appease Ariyuom,
the Spirit of the Flood, on their expeditions after
heads.

(6) Spirits of the Fell.—The Wild Was are care-
ful also to propitiate Hkumturu, the Spirit of the
Fell, on their head-hunting expeditions.

(7) Spirits of the Forests and the Trees.—The most
widely spread nature-cult of all is that of the forest

and tree nats. All the hill tribes dread them, and
the most characteristic superstitions of the people
of the cultivated plains are related to them. Every
Erominent tree, every grove, every area of jungle,
esides the forest in general, has its special nat

(seikthd in Burmese), often with a specialized name.
Everywhere the ordinary home of the non-personal
and non-familiar nat attached to the earth is in the
trees. Among all the tribes, every dark and pro-

minent hill-coppice has a nat-shiine in it. Among
the Karens and all the allied tribes, the village-

guardian lives in a tree, coppice, or dense grove
near the village, where he has a shrine. Among
the Tame Was also the village nat dwells in a tree,

while the Wild Was always hang the guardian
heads taken in head-hunting on the avenue ap-
proaches to the villages. The general character of
the forest-Jia< is that of an evil spirit. Among the
Burmans, Hmin Nat drives mad those who chance
to meet him ; and, despite his occasional good
character. Chiton, the ioxest-nat of the Kachins,
represents the evil principle. Wannein, or Pie, Nat
of the Taungyos is feared throughout a district

which is larger than the habitat of the tribe. The
familiar Burmese Akathaso, Seikkaso, and Bom-
maso, who live respectively in the tops, trunks,
and roots of trees, are, however, direct importa-
tions, names and all, from India.

The attitude of the more civilized peoples in the
hills towards the forest spirits is well explained in

an account of the Buddhist Palaungs in the Upper
Burma Gazetteer (i. 491)

:

' Their nats live in a big tree, a well marked hill, a large rock,
or some such natural feature. They are male and female, and
all of them have names. The most powerful is the spirit who
dwells on Loi Seng Hill and is called Takalu. Others of note
are : Taru-Rheng, who lives near the group of pagodas at Zeyan
Village ; Peng-Mong, who frequents the dense jungle on the
west side of the big hill near Zeyan ; Tahkulong used to live

close to the ruin of an old pagoda near Payagyi or Selan Village,
but he was much neglected, and has been invited to bestow
himself in the clump of jungle on the hillock at the east gate of
Namshan, due east of the Sawbwa's (chief's) palace ; the LoUan
Nat lives on a hUl near Myothit, and there are many more.'

Palaung customs are often illuminating, and one
of the most instructive is the national festival held
in March on Loi Seng Hill for the worship of the
' first tea tree.' Tea is their chief form of agricul-

ture, and the interest in this worship and annual
festival is that this tree is said to have been intro-

duced only three hundred and seventy years ago.
Here we have, then, before us the actual rise of an
Animistic ritual.

(8) Spirits of Agriculture.—These are, of course,
universal, and are best dealt with generally, when
discussing festivals and ceremonies. The Burmans
and Talaings have Bilmadi (Indian origin) and
Nagyi, Spirits of the Earth and Grain respectively.

Among the Kachins, Wawm or Chinwawm can be
worshipped by the chiefs alone, and only at festivals.

The sabd-leippya (paddy-butterfly), the Spirit of

the Tilth among the Karens, is worshipped by
sprinkling lighted distilled liquor over the ground
at the time of jungle-clearing by fire (taungyd

cultivation). Often the tribal guardian and the
Spirit of Agriculture are mixed up, as in the case
of the Nat of Loi Maw Hill among the Karens,
whose festival is in May.

9. National Festivals. — (1) Quasi-Buddhist. —
The Burman has a natural talent for making his
proceedings attractive and beautiful, and his
national festivals have, tlierefore, attracted much
attention, but the chief of them are now Buddhist,
or so overladen with Buddhism as not to come
within the present purview, the Animism in them
being more or less directly Indian. Such as these
are tne New Year's Feast, Thingyan Pwe, a feast
of offerings (to the monks), the Water Feast of
European observers held in Tagu (AprU); the
illuminations in Thadingyut (October) ; the Tawa-
deintha in Tasaungmon (November).
At the New Year's Feast, the dousing of every

one met with is perhaps the most remarkable
custom that the European observes in the country,
but it is really a reference to Indian Brahraanism,
as the water represents consecrated water used for
washing the sacred images. The root-idea of
throwing it on human beings is to honour them by
treating them as sacred. Its true ceremonial
nature comes out well in the words of Sir J. G.
Scott (The Burman, ii. 51) :

' The wetting is considered a compliment. A clerk comes up
to his master, shekos to him, and gravely pours the contents of a
silver cup down the back of his neck, saying, " Ye kadaw mi,"
'* I will do homage to you with water."

'

At the Tdwadeinthd Festival, the padetha bin, a
sort of Christmas tree, representing the abode of
the nats and covered with gifts of all kinds, includ-
ing money, is of an Indo-Chinese type. It is,

however, deposited at the pagoda or monastery,
and is used for the maintenance of the place or for

alms at the disposal of the custodians (kyaung-
thugyi, kappiya ddyaka).

(2) Indigenous seasonal.—The majority of the
indigenous festivals are seasonal feasts connected
more or less directly with agriculture, and they
exhibit two prominent iphenomena : There is no
prayer for assistance connected with them, but
plenty of precaution that the spirits may not
interfere, and they mostly include a drunken orgy.
The root-idea of much of the ceremonial is illus-

trated by the great October nat-ieast of the
Palaungs held at Namshan, in which the nats are
simply invited to join, their arrival being signified

by atmospheric changes determined by the wise
man called in.

The Red Karens have a seedtime festival in AprU,
at which the ceremony is chiefly a maypole dance
round a ceremonially selected post ; and before
sowing, the Kachins have six holidays, all connected
with agricultural operations. What the object of

the Karen festival is does not appear, but that of

the Kachins is distinctly to avert danger to the
coming crop.

Averting danger is also the clear object of the
harvest festivals. At the Edu festival of the Red
Karens (the term implying merely a ' public
ceremony '), a tribal scape-goat in the shape of an
image of an elephant or horse is provided. The
same idea runs through the harvest feast of the
Talaings and Burmans, at which a straw woman,
clothed in skirt [tamein), kerchief, and articles

of female attire, and a quantity of kauk-hnyin
(sticky rice confection) are put into a cart and
driven round the fields, and finally set up at the
place selected for the bin. The village boys usually
eat the rice, though in some fear and trembling for

the vengeance of the nat. The Red Karens are

not, however, satisfied with their scape-goat, but
further proceed to frighten away the ghosts of

friends and relatives by noise, and to appease them
by small pieces of roasted bullock or pig sent in
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procession to the next village, to be eaten by friends

there. They thus avert danger in all the occult

ways known to them.
10. Ancestor-wrorship.—The obvious origin of

the races inhabiting Burma would argue strong

Eroclivities towards pronounced ancestor-worship,
ut it is a matter of great interest and importance

in the study of religion in the Far East that the
facts point the other way. The further removed
tribes are from the Chinese frontier and influence,

the vaguer is the nature of the worship of ancestors,
and the more do their spirits become mixed up with
the worship of the nats in general. Thus, amon^
the Southern Chins, as well as among the cultured
Talaings, Shans, and Burmans, strongly imbued
with Indian ideas, the ancestors and the general
nats are all mixed up. Among the Kachins any
one may, but does not necessarily, become a nat
after death, and additions are constantly being
made to the number of such ancestral nats, on the
motion of the mediums called in when sickness
occurs. The most primitive form of ancestor-
worship is observable among the Hpons, a wild
nomad waterways tribe of the Burmese group who
worship only the dead parents, and not even the
grand-parents. When there is any sickness about,
food is placed at the north end of the house,
perhaps indicating the origin of immigration, and
the head of the family prays to his parents to help
themselves and him.
On the other hand, tribes along the Eastern

frontiers show strong Chinese proclivities. The
recently arrived Mengs (Miaotzu) to the N.E. are
practically purely ancestor-worshippers, with very
vague ideas of a general over-ruling power. The
Yaos, also strongly Chinese, have a particular
dread of the ancestors, who are worshipped shortly
after a marriage, at a special altar, which is carried
into the hills and left there. The more secluded
the place, the less chance have the ancestors of

finding their way home. The Akhas propitiate
the ancestors [miksas], who are said to live in the
regions of the setting sun, in order to prevent their
returning home and injuring them. They enter
the house by the west door, which is tabued to
males, though women may use it reverently.
Similarly, the gates and great entrance arches to
Akha villages are meant to keep out the ancestors,
and are closed when a sacrifice is going on. It

may here be noted that among Karens and other
tribes the house Tmts live to the west of the house.
The Akiias will not talk about the ancestors, as
they might avenge any derogatory remarks on the
speaker. The allied Akhos believe that the ances-
tors dwell at a special hearth in the house tabued
to all but the family. The Lihsaws, who have
many Chinese leanings, have a mixed worship of
ancestors and nats of the forest and fell.

11. Totemism.—Totemism may be said to exist
in Burma in certain indications to be found only
in customs relating to eating and marriage, and
doubtfully in the naming of chudren. The tendency
throughout the country is to eat all edible living
creatures, without superstitions being attached to
those selected ; but the tribes will sometimes
eschew certain animals. Kachins except from
their diet snakes, wild cats, monkeys, and usually
dogs. Karens will not eat any monkeys, except
the white-eyelid monkey. Among Kachins and
Karens there is in some instances a very strict

limitation of marriage to certain villages. In the
Burmese Royal Family marriage between the king
and his sister (half-sister preferred) was prescribed,
and such marriages between the original ancestors
are the rule in tales of origin. Kadu villages are
divided into two factions, Ama and Apwa, which
take each other's girls in marriage ; the girls then
belong to the faction into which they have married. I

The strongest indication of a former totemism is in

a custom among the Kachins by which persons of

the same ' family name ' are all considered to be of

the same blood, and may not marry even when
belonging to different tribes. The Shan and Kachin
system of naming children after animal ' birthday

'

names, and of changing and concealing personal
names in after life, has been referred to a former
totemism ; but this is an extremely doubtful refer-

ence, especially as the Burmese nan (Indian ndina),
or animal name, distinguishing the birthdays of

Burmans, relates solely to astrological ideas.

12. Tales of origin.—The meaning and objects
of tales of origin told by the tribes in Burma, where
not directly intended to connect a tribe with .some

revered personage or people of a higher civilization,

are obscure, and it would be difficult to trace any
connexion even between tales of animal origin and
totemism. Most of the tales are merely historical,

or meant to be historical, as in the cases where
origin is traced to a certain village (Sokte and
Kweshin Chins), or in the common ascription of

the birthplace of a tribe to a rock or hill with a
special name, usually in remembrance apparently
of some place before migration. Other tales are
obviously attempts at an explanation, such as

coming out of the bowels of the earth (Thado and
Yo Chins). The more civilized tales are old- world
stories, partly out of their Scriptures, dished up
afresh, as when the Burmans relate in a circum-
stantial way their descent from nine celestial

beings—five men and four women. Sometimes we
find incompatible origins recorded by different

observers of the same tribes or groups of tribes.

Thus Was are variously said, in different stories,

to be descended from celestial beings, frogs, and
gourds.

(a) Human origin.—Tales of human origin generally contain
a miraculous element, but not always. The White Karens say
that they came from the children of a married brother and sister

that quarrelled and separated. Kachins also claim descent from
a married brother and sister—Pawpaw Nan-chaung and Chang-
hko—and the fragments of her child cut up by a nat. White
Chins came from a man and a woman that fell from the clouds.
The miraculous elementsometimes involves the idea of virgin con-
ception, perhaps more or less directly Buddhist. Thus, a variant
of the Kachin tale of Chang-hko describes her as having no
husband : and the Inthas claim descent from a Burmese princess
by the spirit of a lover whom she had never met. The miracu-
lous element often involves descent from an egg. The Yahao
Chins are descended from an egg laid by the sun and hatched in

a pot by a Burmese woman, the Palaungs from one of three egga
laid by a Naga (serpent) princess ; but this last legend is largely
of Buddhist origin. The Taws, however, simply say that they
came out of an &g%. Magic is sometimes brought into play to
account for tribal origin, as when the Sgau and Pwo Karens say
that they are descended from a primeval ancestor, Tawmaipah,
through the magical powers of a boar's tusk.

(6) Animal origin.—Hsenwi (Theinni) Shans are descended
from tigers, and all their sawbwas (chiefs) include hso (tiger) in

their personal name. Yokwa, Thetta, and Kapi Chins were all

born of a wild goat. The ancestor of the Maru Kachins was a
nat married to a monkey, and their children were the bear and
the rainbow, and a brother and sister that married. All these
were nats.

(c) Vegetable origin.—According to the Kachins, the Creator,
Chinun Way Shun, made the first man, Shingrawa, out of a
pumpkin with the aid of the nats. Shingrawa made the earth.

The primeval pair of the Siyin Chins came out of a gourd that
fell from heaven and split open as it fell. The Tame Was also

came out of a gourd.

13. Deluge tales.—Closely connected with tales

of origin, stories of a Deluge are common in Burma
among Shans, Kachins, and Karens. The Kachins
say that tlie world was destroyed by a flood, and
only a brother and sister were saved in a jooat,

though the nats were unaffected by it. This seems
to point to a partial flooding of the country at some
period, as the Ueluge tale of the Kengtung Sliana

refers directly to the time before the great lake in

the Kengtung State was naturally drained off.

14. Evil spirits.—(1) General characteristics.—
The root characteristic of the nats is power. They
can do as they like, and the fulfilment of wishes
depends on tnem. They are all-powerful, and
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irresistible so far as mankind is concerned. As to

the supposed exercise of their powers, it is com-
monly said by observers that among the wild
tribes all the spirits are maleficent (natso) ; but
this is an obvious error, arising out of the fact that
worship is almost entirely devoted to the warding
ofi' of the evil spirits, the kindly ones being not
usually worshipped at all. This is shown in the
notable instance, i7iter alia, of the Kachin belief

that the ghosts of the murdered cannot trouble the
murderer, as they would be too much afraid of his

ghost after his death to worry him while still

alive.

The general attitude of the people of Burma
towards the evil spirits is well illustrated by that
taken respectively by the Chins, and the Sgau and
Pwo Karens. To the Chins the evil spirits are
individual, and belong to everything—village,

house, clan, family, person, the flood, the fell, the
air, the trees, and especially the groves in the
jungle. They are innumerable. In the house
alone there are twenty, of whom the following six

are important

:

' Dwopi lives above the door of the house, and has the power
of inflicting madness. Inmai lives in the post in the front comer
of the house, and can cause thorns to pierce the feet and legs.

Nokpi and Nahvun live in the verandah, and can cause women
to be barren. Naono lives in the wall, and causes fever and ague.
Awaia lives above and outside the gate, and can cause nightmare
and bad dreams' (Upper Burma Gazetteer, pt. i. vol. i. p. 473).

The Sgau and Pwo Karens believe that Na is

incarnate in all dangerous animals, and he is cere-

monially driven away from the fields and houses.

The Seven Na destroy by the tiger, old age,

sickness, drowning, man, fall, and 'every other
means.'

(2) Ghosts.—Tase is the generic term for malignant
ghosts, which are the spirits of those who have
existed as human beings and are still endowed with
passions and material appetites. They roam about
after sunset in search of human prey. There is a
great fear of the ghosts of the recently dead. This
is illustrated in various ways. Thus to the Kachins
the ordinary evil spirit is the ghost of a recently

deceased ancestor, and among the Red Karens no
dead body may be taken through the village, or by
any way but that nearest to the cemetery, even if

a hole in the house wall is entailed thereby. Bur-
mans have a modified form of the Karen idea as to

carrying the dead to burial.
(a) Haunting ghosts,—To the Burmans natsein are the ghosts

of persons who have died a violent death {thaye) and haunt the

place of death. Under Buddhist influence the idea has been
extended to monks and nuns who break their vows.

(6) Ghosts of women who die in ch ildbirth.—In common with
every part of India, all the people of Burma have a special dread
of the ghosts of women who die in childbirth (thaiet). Among
the Red Karens (Bre) no man may help to bury such a woman.
The Kachin swaunn is a vampire, composed of a woman dying in

childbirth and her child, which transmigrates into animals ; but
this notion is, no doubt, due to mixed Brahmanic and Buddhist
influence, from propinquity to Shans and Burmans.

(3) Forms assumed by evil spirits.—The ideas

current in the most civilized parts among the
Burmans as to the forms which evil spirits assume
are typical of the whole country. They may be-

come incarnate in dangerous animals, especially

the large poisonous snake, hamadryad. They may
be contained in anything, such as a large wooden
limban (low food-stand), which disappears on being
touched, or a stone pillar embedded in the ground,
which will rise and disappear suddenly (Mandalay
District). They take terrifying forms—a leopard,

a black pig swelling into an enormous black
shadowy figure, a white apparition rushing at its

victim (Mandalay District). Hminzd are the
ghosts of children in the form of cats and dogs.

Thaye and thabet are hideous giants with long
slimy tongues, which they use as an elephant uses

his trunk (borrowed from India).

(4) Disease and death.—Disease and death are

always due to the action of evil spirits. The origin

of this belief is well illustniled liy the Bed Karens,
who say that Lu is a jiarticularly wicked spirit,

living on corpses and cau.iing di.sease and death in

order to supply hini.self with food. So among the
Talaings the hou.se guardian will cause fever, unless
ofi'eriiigs of money, rice, eggs, sugar, and fruit are
made to him, as he has to be kept well fed.

Much of the belief in the causing of disease and
death by spirits is due to the idea of vengeance on
the living for misfortunes that the spirits have
sufiered during life. The spirits of the unfortunate
(tase, thaye, thabet) all cause death or epidemics.
This idea has brought about a peculiar form of

vengeance, inflicted by the living on the man who
introduces an epidemic into a Karen village. The
unlucky individual incurs a perpetual debt, pay-
able by his descendants until the ' value ' of each
life lost in consequence is wiped out. Vengeance
for slights and injuries inflicted on spirits is, of

course, expected. Thus, fever is the natural
consequence of mocking at a spirit-shrine (natsin,
nat-thitpin).

There is a mixture of the ideas of the benevolent guardian and
the malignant spirit in this connexion, no doubt due to the notion
of vengeance above alluded to. This comes out clearly in the
legend of Mahagiri or Magaye Nat, one of the Thirty-seven. He
was in the story a blacksmith put to a cruel death at Tagaung, the
first capital of the Burmans, and he is also the house guardian
of to-day (fiingsaung nat). He causes a fatal colic, known as
Tagaung colic, and recognized as such in Burmese pharmacy.
Among the Kachins disease and death are caused by the action
of ancestors, who have become nats, and pain by the bite of nats.
In 1902 a quantit}' of circumstantial evidence was produced to
the Land Revenue Settlement Office of Mandalay as to a number
of deaths occurring in succession in consequence of cultivating
certain fields of the Kanniza and Nanmadawza kwins (cultivated
areas), all attributed to the action of the guardian nats.

15. Guardians.—The people of Burma regard
guardian spirits with mixed feelings. They look
to them for support and safety in all conditions of

life, and at the same time consider them to be
decidedly capable of infinite mischief. They occupy
a place midway between the indift'erent benevolent
spirit and the actively malignant spirit. The pre-

dominant feeling towards the guardians is that
they have to be kept in a good temper.
Guardians are, of course, infinite in their variety,

as everything connected with mankind and his

environment has its guardian. The propitiatory
candles oft'ered everywhere at pagodas are in the
shape of the guardian nat of the day on which the
worshipper was born. The combination of the
guardians of the birthdays of the bridal pair con-
trols the lucky and unlucky days for marriage.
All this, however, is Brahmanic influence on a
Buddhist people.

(a) Human guardians.—The Sgau and Pwo Karens say that
every man has his guardian (la), which may wander in his sleep

or be stolen by demons, and then follow sickness and death.
Sickness can be removed only by a sacrifice at which every mem-
ber of the family must be present, or it is unavailing. Incident-

ally this is a cause for reluctance to being baptized as a Christian,

as refusal to join in the ceremony is looked on as committing
murder ; or, on the other hand, it may lead to entire families

being baptized together. A convert to Christianity is treated as
dead, and there is a mock burial to induce his la to believe that the
convert really is dead, so as not to miss him at the next sacrifice

for restoration to health.

(b) House guardians.—The eingsaung nat, or house guardian,
is regarded and treated in a g:reat variety of ways. One use
made of him by the Talaings is to scare away burglars. The
Burmese have largely incoi-porated their ideas regarding him
into their acquired Buddhism, and make images of Buddha
(thayo) out of the bones of respected relatives who have been
cremated, ground to powder, and mixed with wood-oil (thissi).

They pray to these images as the house guardians. The incor-

poreal house nat of the Burman, however, lives in the south post
of the house (thabyeteing), and so it is adorned with leaves, and
all corpses are placed beside it when laid out. Among the
Taungthus the interest of the house guardian in the people is so
great that he must be informed if the family is increased or
decreased in size. The Karens think that the best way to pro-
pitiate the house guardian is to supply him with liquor—an
instance of anthropomorphism. The abiding terrors of the Wild
Wa are Ariya and Liyea, his house guardians, and he pro
pitiates them with perpetual sacrifices of considerable value
whenever anything goes wrong.

(c) Village and tovm guardians.—The terror of the house
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guardian exhibited by the Wild Wa is intensified to such an ex-

tent when he contemplates Hkum Yengf, the villafje guardian,
that it has led to the human sacrifice and to the head-hunting for

that purpose which have made him famous throughout Burma
and Indo-China and many parts of China itself. Among the
Burmans and the people generally the village and town nats
(Twd saung, Myoma) are regarded much in the same light as
are the house imta.

(d) Tribal and national guardians.—Among the Chins the
founders of clans {khun) are the guardians of all their descend-
ants—a fact which gives a clue to the institution of tribal or
State guardians generally. Sometimes the State or national

guardian exists at a special locality, but has no particular cere-

monial attached to him. Thus Lei, the national guardian of the
Sawngtung Karens, lives on Loi Maw Hill, but is not propitiated ;

and Nang Naga, the female nat of Yang Hpa Hin Hill at Keng-
tung, who is the guardian of that State, has no particular

ceremonies belonging to her. This is modified usually to an
annual festival, as with the Hpons, who are said to know of no
other spirit than the Great Nat (Natgyl), and have the idea of

the national guardian in its simplest form. Formal worship on
a large scale is, however, fairly common, aa with the Kachins.
It is sometimes most reverential, as when the Szi Kachins
worship Yunnu with bared head and crouching attitude.

Wannem or Pie Nat of the Taung.yos is a generic name for the
guardians of groups of villages. He is worshipped at a consider-
able festival held annually.

(e) Property guardians,—The guardians of objects belonging
to or connected with mankind assume an infinite variety of form.
Examples are the spirit maidens (nai-thami) who guarded the
eleven royal umbrellas at the Palace of Mandalay, one being
specially attached to each. Kacing boats, and therefore the
royal boats, are possessions of great value in Burma, and the
whole world of the nats was called in to guard those at the Royal
Palace of the late dynasty. The guardians were represented by
carvings and pictures in great varietj' all over the boats : squir-

rels, tigers, fish, birds, centipedes, nats of Indian origin, men,
centaurs (a(/iam6Afct), crocodiles, parrots, nats of the sun and
moon, and the man-lion (manuthihd). The lake-dwellers of the
Yawn^ Hwe Lake, the Inthas, have copied this idea in the
worship of the Bpaungdaw-u, five images of Buddha, on their
ancestral barge. To this category of nats belong the Oktazaung,
or treasure-guardians, of the Burmese, who are spirit maidens in

charge of treasures buried in the earth. Sawlapaw, the late

great chief of the Red Karens, had a special spirit-guarded
treasury above ground {aukhaw)\ but this was due to Shan
influence.

l6. Propitiation.—(1) Ceremonies.—All propiti-

atory ceremonies among the wild tribes end in

drinking and dancing, and commonly in drunken
orgies. Among the Burman villagers a typical
instance of the procedure at such a ceremony is that
here extracted from the Upper Burma Gazetteer,

pt. i. vol. ii. p. 30

:

* The rites were performed in a stretch of thick jungle, about
a quarter of a mile from the village. There were about twenty
men and as many boys, but no women. Although women are
most commonly the hierophants in the exorcism of nats, they
are never present at formal nat feasts. The natsin (shrine) was
a small wooden house on piles at the foot of a fine padauk tree,

which was connected at the back of the door of the shrine by a
number of plies of white thread, called the nats' bridge. The
spirit ordinarily lived in this tree, and only came to the shrine
to secure the offerings. He was a jungle spirit, a hamadryad.
Their ofliciating wise man was an old Burman of no particular
position in the village. He commenced proceedings by offering
a corked bottle of kaungyS (rice beer) to the seikthd (jungle
spirit) of the padauk tree. This was followed by another of
water, and then little heaps of lapU (tea salad) placed on large
leaves were deposited with the same genuflexions as are custom-
ary at the pagoda. This was done by the assembled villagers,

and, while it was going on, the sayd (wise man) sprinkled water
all round the shrine, and strewed rice in handfuls about it.

This rice was furnished by each household in the village. The
officiating sayd then recited a long prayer for rain from the
north and from the south (which was the main object of the
ceremony), and for peace and deliverance, and for immunity
from evil generally. *

A formal tug-of-war is performed by the whole village taking
sides. This is a Burman ceremony, and its object is to rouse
the thein nats. spirits of the showers, to come out of the stars,
which are their houses. In the Chindwin district a bamboo
basket, on which is painted a woman's face, swathed in a jacket
and skirt (tamein), is carried on a man's shoulders, to the dancing
of youths and maidens.

(2) Offerings and sacrifices.—The Kachins give
an explanation of the objects of animal sacriKces
and of the common practice of consuming the flesh

of the sacrifice. They say that, when they are in

trouble, their primeval mother, Chang-hko, de-

mands the pigs and the cattle, or she will eat out
their lives. So, when any one is sick, they say,

'We must eat to the nats.' The Kachins have,
further, an illuminating custom of being able to
promise the sacrifice ordered by the tumsa (exor-

cist) at some future time, if it be not available

when first ordered. Here we seem to have the
embryo of the idea leading to the pictures and
effigies, in lieu of actual sacrifice, used by the
Chinese and their followers in Indo-China.
The principle of sacrifice is to give a small portion

of the animal or thing sacrificed to the Tuits and to

devour the rest, or to eat up what has temporarily
been deposited as an offering. Sometimes only the
useless parts of the sacrifice are offered. Thus
the White Karens give up small portions only,

and the Kachins a portion, cut off by the village

butcher (kyang-jong), of all animals taken in hunt-
ing, to the house guardians as ' nats' flesh.' Among
the Burmans the edible parts of large animals sacri-

ficed are placed on the nats' shrine for a short time.

The commoner practice, however, is to give what is

useless. Burmans hang round shrines the entrails

of fowls used for divination. Some Kachins give
only the offal of sacrificed animals, while Red
Karens deposit the head, ears, legs, and entrails,

on the shrines of nats.

Absolute sacrifice, though uncommon on any
considerable scale, is not unknown. In times of

sickness, Eed Karens give offerings of pigs, fowls,

rice, and liquor, at the cemetery, to the evil spirit,

Lu. Akhas offer a portion of all feasts to the
ancestors, at the placewhere the last death occurred,
or to the west of the house 'where the ancestors
live,' in a pot which is afterwards buried.

On a small scale, absolute sacrifice is common
enough. Burmans always pour out a libation

[yesetkya) at alms-givings and funerals. Maru
Kachins make a libation to the nats before drink-
ing any liquor. Talaings offer the first morsel of

all food to the village guardian, by holding the

E
latter in the air. At the great national pastime,
oat-racing, there is always a preliminaiy paddle

over the course by both sides to propitiate the
guardian spirits of the river ;

' at the stem of each
boat a man crouches, holding with outstretched
arm a bunch of plantains, some cooked rice, flowers,

and betel' (Scott, The Burman, ii. 59).

The animals and food sacrificed are usually those
used for food by the people : buffaloes, pigs, fowls
(Kachins, Chins, Karens) ; piga and fowls (Was,
Shans, Burmans, White Karens) ; dogs (Kachins,
Chins) ; cows and goats (Kachins, Chins) ; fish and
eggs (most tribes). Of vegetable foods, cooked rice

is the usual offering, and also the locally made
liquors. Taungthus offer annually fish (ngapein),

liquor, rice, and the household stew in Kason
(April-May) to the house nats ; and fish, rice,

ginger, salt, and chillies in Nayon (May-June) to

the vOlage nats.

17. Human sacrifice.—There can be no doubt
that human sacrifice prevailed in Burma until

recent days, both as a propitiatory and as a pre-

ventive action in reference to the unseen powers ;

and, in the case of the Wild Was, the extension of

the practice even to the present time in the form
of head-hunting is of the greatest interest, because
that custom has there a direct ceremonial origin.

(1) Burmans.—When Alaunghpaya, the founder
of the last or Alompra dynasty of Burma, founded
Rangoon in 1755, he sacrificed a Talaing prince,

whose spirit became the Sule Natgyi, or Guardian
(Myosade), of Rangoon, still worshipped at the Sule
Pagoda, a prominent shrine in the heart of the
now great city. When his last great successor,

Mindon Min, father of Thibaw who was deposed
in 1885, founded Mandalay in 1857, he caused a
pregnant woman to be slain at night on the advice
of a ponna (Hindu astrologer), in order that her
spirit might become the guardian nat of the new
city. Ott'erings of fruit and food were openly made
by the king in the palace to the spirit of the dead
woman, which was supposed to have taken the
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ahape of a snake. It should be borne in mind
that the word ' AJaunghijaya ' as a name means
'a coming Buddha,' and that Mindon Min was a
strict Buddhist in ordinary life. In the Anglo-
Burman war of 1826, the commander of the Bur-
mese army, the Pukhan Wungyi, proposed to oti'er

the European prisoners at Ava as a sacrilice to the
nats, and sent them to the Aungbinle Lake, near
Mandalay, for the purpose.
In addition to this direct evidence, there is that

afforded by the stone figures, grasping clubs, as
guardians (sade), at the corners of the city walls

at Mandalay, seated above jars filled with oil of

various kinds. Circumstantial tales exist of human
sacrifices on the setting up of such figures both at
Amarapura (1782) and at Mandalay.
The object of such human sacrifices, also

attached to the foundation of the main city gates,

is that the haunting ghost (natsein) of the de-

ceased shall hover about the place, and attack all

strangers who come with evil intentions. The
frequent change of capital which has occurred
throughout Burmese history is said by the Bur-
mans to have been due to the loss of efficiency on
the part of the guardians, as shown by the dis-

appearance of the oil in the jars under their images,
and other portents.

(2) Shans.—About a hundred years ago the
boundary at Kenglaw between the Shan States
of Kengtung and Kenghung, now the British

and Chinese boundary, was fixed by burying two
men alive, one facing north and the other south.

In British times two images of Buddha were sub-

stituted, back to back, at the same place for the
same purpose.

(3) White Karens and Danaws.—White (Mepu)
Karens have abandoned slavery, but, while it ex-

isted, slaves were buried alive with their masters.

A small hole was left through which they could
breathe, and food was supplied to them for seven
days. If they could then rise unaided from their

graves-, they became free. The same thing is said

of the Danaws.
(4) Wild Was: head-hunting.—The Wild Was

expose human heads for the general propitiation

of guardian spirits, the custom being one of the
most instructive among those to be observed in

Burma, as these people have to hunt annually for

the heads they thus set up. The Wild Was' own
description of the origin of their head-hunting is

thus given in the Asiatic Quarterly Review, Jan.
1896:

' Ya Htawm and Ya Htai are the father and mother spirits of

the Was, and of all their spirits alone were genial and benignant.
The most seemly offering to them was a snow-white grmning
skull. The ordinary sacrifices on special occasions were, how-
ever, to be buffaloes, bullocks, pigs, and fowls, with plentiful

libations of rice spirit. The special occasions were marriage,
the commencement of a war, death, and the putting up of a
human skull. In addition to these meat offerings, a human
skull was always desirable under exceptional circumstances, or
for special objects. Thus, when a new village was founded, a
skull was an imperative necessity. If there were a drought
which threatened a failure of the crops, no means would be so
successful in bringing rain as the dedication of a skull. If

disease swept away many victims, a skull alone would stay the
pestilence. But the good parental ogres expressly said it was
not necessary that the villagers should slay a man in order to

get his head. They might get the skull by barter.'

The regulated posting up of men's heads ensures
plenty of dogs (to eat), com, and liquor. The Wa
regards his skulls as a protection against the spirits

of evil. Without a skull his harvest might fail,

his kine might die, the ancestral spirits might be
enraged, or malignant spirits might gain entrance
to the village and kill the inhabitants or drink all

the liquor.

The skulls are placed on posts [tak-keng) or in

an avenue approaching the village, usually under
over-arching trees or dense undergrowth, after the
fashion of the Kachin avenue approach, which

consists of posts ornamented with symbols and
imitation weapons to keep off evil spirits.

A Wa never misses an opportunity of taking a
head, because the ghost oi^ the dead man hangs
about his skull and resents the approach of other
spirits. For this reason the skulls of strangers are
the most valuable, for such a ghost does not know
his way about, and cannot possibly wander from
his earthly remains. An unprotected stranger is

therefore pretty sure to lose his head if he wanders
among the Wild Was, no matter what the time of
the year may be. Tlie more eminent he is, the
more sure he is to die.

There is a regular season for head-huntin"—in
March and April—to protect the crops, and at least
one new head is required annually. The head-
hunting party is usually about a dozen strong.
Villages are never attacked, nor does the party
leave its own country. They sometimes meet and
attack each other for heads, but this does not pro-
voke revenge. There is a tariff for heads when
bought, according to ease in securing them. Lem
are lowest ; Lahu much more expensive ; Chinese
very expensive ; ordinary Shan are rare ; Burmese
never secured.

When heads are brought home there is a general
dance ending in drunken orgies. They are cleaned
before being put up. No offerings are ever made
in the avenue of skulls, and sacrifices are all made
at the spirit-house in the village, while the bones,
skins, horns, hoofs, and feathers are deposited there
or in individual houses, never in the avenue.
One proof of the sacrificial nature of the human

head-hunting lies in the treatment of buH'alo heads.
Each house stands apart on its own plot of uneven
ground, and is usually enclosed within a slight

fence. Inside this is the record of the number of

buffaloes the owner has sacrificed to the spirits.

For each beast he puts up a forked stick, in shape
like the letter Y, and tnere are usually rows of
these from three or four to hundreds. The heads
thus represented are piled up in a heap at the end
of the house, as a guarantee of good faith in the
matter of the sticks.

As a consequence of this head-hunting habit,
Wa villages are cleverly contrived savage fort-

resses ; but, except in this matter, the Wild Was
are harmless, unenterprising agriculturists, well
behaved and industrious.

The breaking down of the custom from actual head-hunting
to mere symbolism is seen from the Chinese view of the Was.
They reckon the Wa's civilization by his method of head-
collecting. The most savage, the Wild Was proper, are those
who take any heads, next those who take heads in fights only,
next those who merely buy them, and the most civilized are
those who substitute heads of bears, panthers, and other wild
beasts for human heads. There are, however, real Wild Was
who ring all these changes round the head-hunting centre,
which is about the Nawng Hkeo Lake.

i8. Protective action.—Apart from the employ-
ment of such agents as mediums, exorcists, and
the like, with their arts, such as necromancy,
magic, and so on, the peoples of Burma take pro-

tective action on their own account against the
unseen powers of evil. This is roughly a residuum
of the various kinds of knowledge that their ' wise
men ' have taught them. No part of the population
is free from the resultant practices. Buddhism is

quite powerless not only to restrain these practices,

but even to help the people to escape from them.
Orthodox Buddhist monks will not, in the more
civilized parts and under the ordinary conditions
of life, join in the more openly Animistic protective
ceremonies, yet they will be present on sufficiently

important occasions, and take, as it were, a scrip-

tural share in them. The use of the monk at
deathbeds, with which he is not professionally
concerned, and which he is not always asked to
attend, is that the good influence of his pioua
presence may keep away evil spirits. His pres-
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ence is, in fact, an additional protective charm
against the nats.

(1) General protection.—In all Burmese houses there ie kept
a pot of charmed water (nyaungyi-o), over which an astrologer

has uttered spells. This water is sprinkled about the house, as

a protection against evil spirits generally. Another specific for

protection against troublesome familiar spirits is a change of

name practised by Burmans and Shans. Burmans when on a
journey keep away evil spirits by tying a bunch of plantains

and a twig of the thabye tree to a cart or boat. An offering to

the nearest shrine {naisin) each time a fishing boat is launched
will prevent the nats from interfering with a haul. Hunters tie

back the twigs of any large tree they meet in their way, to scare

away the forest demons {tawsaung nat). At all boat-races the
main object of the preliminary paddle over the course with
offerings is to prevent the nats who inhabit that particular reach
of the river from interfering with the race.

(2) Specific actio7i.—(a) Protection against the spirits of the re-

cently deceased.—The Kachins and other tribes put up entangle-
ments to prevent the dead from entering their villages, and
supply them with models of whatever they may be supposed to
want. The protective nature of the death ceremonies comes
out clearly in those of the Taungthus, who tie the thumbs and
great toes together, and release the spirit by measuring the
corpse with cwisted cotton, setting food before it, taking it to
the cemetery, pouring water over the face aa an emblem of the
division between the quick and the dead ' as a stream divides

countries,' and setting a torch in front of the biers of persons
dying on holidays (when domestic ceremonies are impossible)
* to show the way.' Among the Padaungs the bodies of women
•who die in childbirth are first beaten with sticks to ascertain
death, and are then cut open, so that the infant may be buried
separately. The protection here is found in the idea that the
woman's spirit will hover round the infant and leave the village

alone.

(6) Protection against epidemics.—The avowed attitude of

the Karens towards ceremonials in times of distress explains
them. They say that at such times it is well to make peace
with all religions. This feeling comes out in all popular efforts

in Burma to scare away the spirits that cause epidemics.
Burmans paint the figure of an ogre (balu) on a pot, which is

then broken. On three nights the whole village turns out to
frighten away the spirits of disease by noise. If that fails, the
Buddhist monks are called in to preach away the pestilence.

If that fails, the village and the sick are abandoned. Before the
people return, the monks read ' the Law ' {Dammathat) through
the streets, the nat shrine is repaired, and new offerings are
abundantly supplied. Among the Talaings, when the Buddhist
ceremonial has failed, the Village Saving Ceremony (yud-hkyd)
is resorted to. This is pure devil-dancmg on the part of the
people, who impersonate evil spirits (tasi), ogres (balu), nats,

witches, dogs, and pigs. The object is to get an answer from
the spirits that the sick will recover. There is always a favour-

able answer, whereupon there is a wild rush for the leippyds
(errant butterfly souls of the sick). They are captured in loin-

cloths (paso) and shaken over the head of the sick. Burmans
drive away the cholera nat by beating the roof and making as
much noise as possible (thayitop), after a (Buddhist) ceremony
of consecrating water-vessels (payet-o), which contain, iiiter alia,

Bticks with yellow strings wound round them. These strings are
afterwards worn as prophylactic bracelets, and are also hung
round the eaves of the houses in bags. The noise-making in all

these ceremonies is largely copied from the Chinese.
(c) Protection of houses and sacred biiildings.—The Talaings

suspend a coco-nut wrapped in yellow or red cloth in the south-
east angle-post of a house, to invoke the protection of the house
guardian {eingsaung nat), Min Magaye, one of the Thirty-seven.

The Burmans place a piece of white cloth, with fragrant thandkd
ointment, on the tops of all the posts, or on one in three,

to protect all wooden buildings, houses, wayside rest-houses
(zaydts), and bridges from the ill-luck brought by the evil spirits

inhabiting the knots in the wood of the posts. The object of
striking the great bells on Buddhist pagoda platforms is spirit-

scaring. During the foundation ceremony of a village pagoda
built by a Shan, a round earthen vase, containing gold, silver,

and precious stones, besides rice fand sweetmeats, was closed
with wax, in which a lighted taper was stuck, and deposited
by the builder in the south-eastern hole made for the foundation.
The builder also repeated a long prayer while earth was being
filled into the hole and sprinkled with water. All this was to

scare away the great serpent in whose direction the south-
eastern corner of the foundation pointed (Anderson, Mandalay
to Momein, 52).

(3) Transfer of evil spirits: scape-goats.—The ideas of in-

ducing evil spirits to betake themselves elsewhere and of making
Bcape-goats in some form or other are universal in Burma. Red
Karens have a scape-goat in the shape of an image of a horse or
elephant carved on the top of a post set up at the harvest fes-

tival (edu), and surrounded by offerings of rice spirit, fruit, and
flowers. The animal is supposed to carry off all evil spii-its to a
safe distance. Sgau and Pwo Karens never forgive injuries, real

or fancied, of village to village. When it is necessary, however,
to combine in times of common danger, they create a scape-goat
in the shape of a man chosen ' to confess the sins of the nation.'

He runs off, and is captured and made to repeat each injury in

turn, which is settled then and there. Burmans, on occasions
of sickness, set up small figures of clay outside the house, and
draw pictures of peacocks and hares (representing the spirits of

the sun and moon respectively) on small fans kept in the house.
Small coffins, with mmiature effigie of the sick persons {ayot)

inside them, are buried to the east or the west of the house.
This ceremony (paydtayd) is a protection against further sick-

ness, and the image and pictures are scape-goats for carrying
away the spirits of disease.

19. Divination.—(1) Generalmethods.—In Burma,
divination is left to the people by the monks, and
the Deitton (Ditthavanay The Collection of False
Doctrines), the great book used by the Bedinsayas
(imported Indian astrologers), is not admitted into
the monasteries. The governing principle is, as
elsewhere, augury from uncontrollable chance.
The Kachins heat bamboos (saman) till they split,

and the length of the resulting fibres settles the
augury. So do the knots in torn leaves [shippd
loot)—a system of augury copied by the Hpons
under another name. Szi Kachins count the odd
sticks in each group placed haphazard between
the fingers of one hand, out of thirty-three selected
bamboos. Chins go by the direction in which the
blood of sacrifices flows. Burmans boil eggs hard,
and judge by the whiteness : the whiter the egg,
the more favourable the omen.
The most important form of divination in Burma

is that of the Karens, from the bones of fowls.

This has spread far and wide, and decides
everything m the Red Karen's life, even the
succession to the chiefship. Any one can divine.

The thigh and wing bones are scraped till holes

appear, and that bone is selected in which the
holes are even. Bits of bamboo are placed in the
holes, and the augury is taken from the slant of

the bamboos : outwards, for ; inwards, against.
Amon^ the Kachins the bones are kept until they
are grimed with the smoke of years, as they have
then acquired an established reputation. War
chiefs keep such old bones in carved bamboo
phials, and usually store them in the roof.

Kachins use also the brains, sinews, and entrails

of fowls, and the entrails of cattle and pigs.

Divining from the entrails of fowls is common
among the Burmans. The birds are cut open from
the tail, and the entraOs are extracted and turned
larger side uppermost. The longer and thicker
they are, and the larger the stomach, the more
favourable the omen. The White Karens extend
the idea to the livers of fowls and pigs : smooth,
straight, or pale wins ; malformed or dark loses.

This augury is so trusted that it will serve to
break off a love match.

Spirit action is also brought into play for the
purposes of divination. Among the Taungthus,
if the offerings at the annual festival to the village

guardian are insufficient for the appetites of those
present, there will be a bad harvest. The heavi-
ness of a good crop depends on the surplus after
all have finished. At funerals, Kachins place heaps
of rice-flour at or near graves. If they are found
to have been disturbed in the morning, there will

be another death in the family. One kind of

augury the Burmese people have in common with
most of the world. Sgau and Pwo Karens place a
clod of earth under the pillow, so that dreams may
point out the proper site for hill-side cultivation
{taungyd, forest-burning).

The Chins employ an obscure method of divina-
tion from the contents of eggs blown through a
hole at each end. After the operation the shells

are placed on sticks with some cock's feathers.

(2) Ordeals and oa^A^.— Ordeals and oaths aie
hardly separated in the native mind in Burma,
and each is in reality a form of divination. Oaths
of the native sort are in consequence much dreaded,
whereas the form adopted by the English {chanzd)
from the Buddhists, with its Indian spiritual

horrors, has not now any supernaturally terrifying

effect.

(a) Ordeals.—Trial by ordeal (kabbd) was constantly in re-
quisition in the native courts, and the treatment of witchea
was horrible. There were four regular kinds of judicial ordeal.
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(1) Candle-burning (mi-htun), OandlcB are placed on an altar,

and the party loses whose candle goes out first. (2) Thrustinf;
the linf^er into molten lead (hke-htauh). The fore-dnger is

grotected except at the tip ; the least hurt, as decided hy the
ow of serum on pricking, wins. (3) Water ordeals (ye(d).

Whichever party can stay under in deep water longest wins.

(4) Chewing or swallowing rice (sanicd). The guilty cannot
swallow, probably through anxiety affecting the nerves. This
IB also a common Indian idea.

Kachins deposit staltes on each side. Rice is then boiled on
a leaf ; the best boiled rice wins. Among chiefs the accused puts
his hand into water boiled in a bamboo ceremonially selected

by an exorcist (lumsa). If the skin comes ofT, he loses.

(b) Oaths.—Among Lai Chins, the oaths most feared are
drinking water which has been poured over a tiger's skull, and
drinking blood mixed with liquor. Among the Northern Chins,
contracting chiefs pour liquor over a cow and shoot or stab the
animal, cutoff the tail, and smear their faces, to an imprecatory
chant. A stone is set up to mark the spot. The oath most
feared by the people is to eat earth. Sgau and Pwo Karens lay

hands on the sacrifice (buffalo) in settlement of claims, and
divide it into portions, each party eating half his portion and
burying the rest.

(c) Oaths of allegiance.—Among Sgau and Pwo Karens,
individuals, villages, and clans are bound together by drinking
spirits in which the blood of the parties has been mixed.
Blood-brotherhood of this nature is also known among the
Burmans. Another method of swearing allegiance is to divide
an ox exactly in two, and every memoer of each contracting
party eats a part of the half belonging to his party. Each side
also takes one horn so marked that they are recognized as being
a pair. Production of the horn compels either party to aid the
other in any circumstances. See Brotherhood (artif.) i. 3.

(3) Astrology.—The Barman is so fettered by
his horoscope (sada) and the lucky and unlucky
days for him recorded therein, which are taught
him in rhymes (linga) from childhood, that the
character has been given him by strangers of

alternate idleness and energy. But both are en-
forced by the numerous days and seasons when he
may not work without disaster to himself. Un-
lucky days (pyatthadanc) cause him so much fear

that he will resort to all sorts of excuses to avoid
business on them. Similarly, on lucky days {yet-

ydza) he will work beyond his strength, because
he is assured of success. These facts are worthy of

careful attention, as it is so easy for European
observers to mistake Asiatics : e.g., the chai'acter of

laziness given to the Nicobarese is greatly due to

their habit of holding their very frequent feasts

and necromantic ceremonies all through the night.

Burmese astrology, and the superstitions on
which it is based, are prima facie Indian. Many
of the terms used are certainly Indian. Neverthe-
less, they are only partially Indian, and Chinese
influence has had much to do with the development
of Burmese astrology as we now find it. The
astrologers of the Burmese Court were all ponnas
(supposed Brahmans from Manipur), whose chief
study was the Samaveda, and whose books were
the Tantra, Jyoti, and Kama Sastras of Bengal.
Their title was Bedinsaya, ' learned in the Vedan-
gas.' Their astronomy is purely Hindu. They
worked the Koyal clepsydra, calculated the
incidence of the year and the intercalary months,
drew up the horoscopes, calculated the lucky days,
and told fortunes. But they are dying out, and
at no time did they have much influence on the
astrology of the country side, which followed the
Epewdn—the Shan system of the Sixty-Year Cycle,
so well kno\vn in China, Siam, Cambodia, Annam,
etc.-—for reckoning the calendar. Shan sooth-
sayers are considered the most learned, and all

their prognostications are worked out from the
Hpewan. Almost all the Burmese superstitions
about the path of the dragon {nagd-hle), which
regulates the lucky days, and the lucky rhymes
(mingald lingd) that control marriages, are taken
direct from this table, which in its main lines is

exactly that of Taoist fortune-tellers in China.
The Hpewan is used to work out horoscopes,

settle marriages (by the theory of hostile pairs
taught in yan-pet-lingd, rhymes known to every
Burmese girl), partnerships, and undertakings
generally ; and since, in Burma, the Shans have

partially adopted the Buddhist calendar, such
confusion is caused in the almanac that much
practice and experience are required to work it.

Hence partly its charm and power. Its influence
is proved by the fact that the Buddhist monks
nowadays issue annually an almanac {malid-thin-
gan), which shows many traces of the Hpewan.
Based on this diflicult method of calculation, a

very complicated astrological system has been set
up, which has, however, a strong admixture of Bud-
dhist astrological notions in it. The day of birth
is one governing point, and on horoscopes the days
of the week are represented by numbers and
symbols of 'the presiding animal of the day.'
Another governing point is the position of tlie

dragon (topai, naga), as the great thing to aim at
is to avoid facing its mouth in any transactions,
especially cattle- buying. This is ascertained by
the terminal syllables of the names of the days.
The Hpewan is also used to ascertain, by a simple
calculation, which looks like a real puzzle to the
uninitiated, what oflerings to the nats are suitable
on any given day.
Lucky and unlucky days are fixed according to

the Shan and not the Burmese calendar ; and, as
they do not correspond, the Burman cannot cal-

culate them for himself, and is thus forced to go to
the astrologer. There is a long list of lucky days
for building operations, picked, in eclectic fashion,
out of the imported Buddhist and indigenous
animals and nats ; the unlucky days depend on
the final syllable of the names. Lastly, a long
series of days are individually unlucky for a very
great variety of enterprises, practically for all the
business of native life. The lucky days in the
month are in a considerable minority.
There is a curious superstition as to bleeding,

which has an astrological basis. The centre of

vigour in the human body is believed to shift do^^^l-

wards during the week : on Sunday it is in the head,
Monday in the forehead, Tuesday in the shoulders,
Wednesday in the mouth, chin, and cheeks, Thurs-
day in the waist and hands, Friday in the breast
and legs, Saturday in the abdomen and toes.

Bleeding from any of these parts on their par-
ticular day is considered very dangerous and
sinister (Upper Bur-ma Gazetteer, pt. i. vol. ii.

p. 63).

20. Necromancy.—(1) Nature of necromancy in
Burma.— ' The object of the Burmans' necromancy
is to acquire influence over the spirits and make
them do their bidding. Witches and wizards are
supposed to be materialized spirits or beings who
can project their bodies into space and regulate
their movements ' (Taw Sein Ko, Upper Burma
Gazetteer, pt. i. vol. ii. p. 73). Such beings are
usually women. Although the familiar spirits and
spells of the Burman necromancer can be shown to

be chiefly Indian in origin, his incantations are
composed in Sanskrit, Pali, IJurmese, Talaing, and
Shan, or in an unintelligible jargon made up of
one or more of these languages, thus showing both
their eclectic and their indigenous nature. They
are used in conjunction with something to be worn
or kept with a view to protection from disease or
injury of a pronounced kind—gunshot wounds,
famine, plague, epidemics, hydrophobia, enemies
in general, and the like.

All necromancers (wezd, ' wise men ') are mixed
up in the Burman's mind, and are divided into
good (mediums and exorcists) and bad (wizards
and witches), and each of the two categories is

divided into four classes, according to the element
with which they work—mercury (pyddd), iron
(than), medicine (se), magic squares (in). All this

is Indian.
Medicine, which among the Burmans is Indian

in origin, is not clear of necromancy. The doctor
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{sethamd) is a mere quack, with an empirical
knowledge of leaves, barks, flowers, seeds, roots,

and a few minerals. The ddtsayd is a dietist, and
the beindawsayd is a druggist, but a doctor seldom
combines both practices, and in either case is

largely necromantic, professing to cure the witch-
caused diseases {son) commonly believed in. The
position of the moon and the stars has more to do
with the cure than the medicine, and the horoscope
than the diet. Cases of death or failure to cure are
attributed to error in the astrological or horoscopic
information supplied. In Lower Burma there is

supposed to be a wizards' town at Kale Thaungtot
on the Chindwin Kiver, with a wizard king, who
can undo the effects of bewitchment in those who
go on a pilgrimage there.
The methods of wild necromancy appear in the

practice of the Kachins. Somebody wants a power-
ful man to be made ill. The tumsa (exorcist,

wizard) recites the special charm necessary to
cause the particular sickness desired, and mean-
while his client plants a few stalks of long grass
by the side of the road leading towards the
victim's house. Then either a dog or a pig is killed,

and the body is wrapped in grass and placed by
the road and left there, while spears are cast and
shots fired in the same direction. The ceremony
closes by the tumsa and each of those present
taking up four or five stalks of grass and casting
them similarly towards the person who is to be
charmed [kumpachin khye'innai) (E. C. S. George,
Upper Burma Gazetteer, pt. i. vol. ii. p. 427).

(2) Alchemy and palTnistry,—The Burmese are
inveterate alchemists and palmists, and their prac-
tice is a mixture of all the occult superstitions
known to the people, from Indian alchemy and
palmistry to Karen augury from chicken bones.

(3) Exorcism.—EvU spirits and malignant ghosts
{tase, hminzdj thaye, thabet) are exorcized by the
general public by making a loud jarring noise, by
beating anything that comes in their way—walls
and doors of houses, kettles, metal trays, cymbals,
and so on. In cases of spirit-caused sickness the
nat is sometimes simply scared away by threats

;

but it is usual to apply drastic measures, such as
severely beating the patient and rubbing pungent
substances into the eyes. The argument is that the
ill-treatment falls on the spirit, and that, therefore,

when it has departed, the patient wOl be free from
any after efi'ects. The methods of the exorcists
are usually as eclectic as possible ; but among the
Chins every spirit has its own special sacrifice,

known only to the wise men and women, and will

accept no other.

Every professional curer of disease—physician,
priest, medium, wise man, necromancer, or wizard
—is an exorcist, following practices that are hardly
to be differentiated one from the other.

(a) Priests.—The idea of a. priesthood is foreign to the un-
tutored Indo-Chinese mind, and a recognized priestly class does
not exist among the uncultivated tribes in Burma, or indeed
among the more civilized population. The persons who profess
to deal with supernatural matters follow in ordinary life occupa-
tions carrjing no particular respect, often the reverse. The
Burman, Talaing;, or Shan pongyi, or Buddhist monk, is not
technically a mmister of religion, and the only approach to
priesthood among the Kachins is the jaiwa, who is an exorcist
{tumsa) practising his art for powerful chiefs (duwas). Some
tribes, notably the Kachins, have an incipient priesthood,
however, in the persons of their chiefs, who alone can perform
certain tribal and national sacrifices ; and the idea of personal
Banctity in its very infancy is to be seen in the triennial feast

of the White Karens, at which men only may be present. The
cases of the tafuye, high priest chief of the Lahus, and of the
damadd sawbivd, the hereditary priest of the nats among the
Palaungs, are not to the point. The former is the result of a
jumble of Chinese and Indo-Chinese ideas on the part of

a tribe of Tibeto-Burman origin with strong Chinese proclivities,

and the latter of a Mon-Annam tribe settled in the Shan country,
of some education derived from Burmese sources. This last

hereditary priesthood is an inaccurate adaptation of the Bur-
mese thdtkandbaing, or ' head of religion,' whose title is usually
with equal incorrectness translated by the English term ' arch-

bishop,' as he is merely the chief of the heads of the Monastic
Order, primus inter pares. Ordinarily the priestly personage
is not to be distinguished from the necromancer or exorcist,
and acquires his qualifications in the same way.

(b) Wise men and women.—The Burman wise men and women
and diviners generally {natsaw, tumsa, mitwe) are merely
ordinary villagers of no social standing, who act in a quasi-
priestly capacity as occasion demands. The chief professicnal
exorcist (of Indian origin) is the wise-man physician who ' works
in iron ' (than ivezd), and is a vendor of charms against injury.
The female medium is known as the nat's wife (natkadaw), and
retains her powers only so long as the nat possesses her and
keeps her in an hysterical condition. This condition is recog-
nized as necessary, and a formal marriage with the nat \s

celebrated. At the late Royal Court, under Indian influence,
mediums and professional exorcists, both male (natsapd, natok,
natsaw, natthunge) and female (natkadaw, natmeimmd), were
employed to chant and pray in the proper form at the State
festivals.

(c) Qualifications.—The qualifications of an exorcist or wise
man commence with none at all, as in the case of the Wild Was,
who have no priests or mediums, and among whom any old man
can conduct the invocations. The Red Karens require very
slight qualifications, and the diviners are usually selected old
men, who carry out the national chicken-bone divination, and
have charge of the village 7ia(-shrine. But the Kachin exorcist
(tumsa) succeeds to the office by natural selection after a volun-
tary apprenticeship, and the Kachin diviner (mitwe), who is

a medium entirely under spirit possession, divining while in

a state of frenzy, has to undergo a severe apprenticeship and
ordeal to prove that he has communications with the spirit

world.
Among the civilized Burmans, the qualifications of the exor-

cists (hmawsayd) are much more sophisticated. They drink
water in which ashes of scrolls containing cabahstic squares and
mystic figures have been mixed, or take special medicines, or
are tatued with figures of nats, magic squares, and incantations.
Some of these exorcists maintain their reputation by conjuringr
tricks (hkontelet p^ve) which are regarded as miracles.

(d) Methods.—The ordinary use of an exorcist or medium is

to restore health, and the methods usually employed are magic
and dancing. In the Chindwin District, Aung Naing Nat
causes cattle disease, and he is exorcized by placing a betel box
and a pipe in a bag hung from a bamboo pole, and by dancing
round the diseased animal, which is tied to a post. Some exor-
cists have a divining rod (ywdtdn), with which they thrash the
possessed to drive out the witch in possession. The true
dancing mediums are generally women (natwun), who limit
their operations, as a rule, to hysterical chanting and whirhng
dances, though they occasionally exorcize as well. Such women
wear a distinctive garment in the shape of a red cloth wrapped
round the head. Among the Talaings the dancing medium is

of importance, and is employed at the triennial national feast

to the village guardians, to dance away sickness in general. A
costume suited to the particular spirit to be addressed or
invoked is customary among Burmans, Kachins, and others—

a

custom that is specially noticeable in the festivals in honour of

the Thirty-seven Nats, when the dress of the medium is an
essential part of the ceremony.

(e) Ceremonies.—A typical instance of a Burman exorcizing
ceremony, applicable also to the Kachins, to drive out sickness

is the following :
' A bamboo altar is constructed in the house,

and various offerings (boiled fowls, pork, plantains, coco-nuts,
rice, etc.) are placed on it for the nat. The exorcist (natsayd)
then stands a bright copper or brass plate on end near the
altar, and begins to chant, at the same time watching for

the shadow of the nat on the polished copper. When this

appears, the officiant begins to dance, and gradually works her-
self into a state of ecstasy. The state of tension produced
frequently causes the patient to do the same thing, with
obvious results one way or the other, especially if, as not
unseldom happens, this invocation of the possessing spirit is

continued for two or three days ' ( Upper Burma Gazetteer
, pt. i.

vol. ii. p. 29).

Sick children are aflBicted by Ohaungzon Nat, the Spirit of

the Junction of the Waters. Little boats, in which are placed
an egg, some of the child's hair, and some sweetmeats, are made
and consigned, by way of providing a scape-goat, to the Irra-

waddy after such a ceremony as that just described.

(/) Spirit possession.—The idea of spirit possession in other
creatures than mediums has not been much developed in Burma ;

but Burmans, possibly under Indian influence, believe that evil

spirits and malignant ghosts enter into alligators and tigers and
cause them to destroy human life.

(4) Magic.—The object of Burmese magic [pyin-

salet) is to secure hallucination in respect of the

five senses, and to confer temporary invulnerability.

This is achieved by potent mixtures, such as the

following : equal parts of the livers of a human
being, monkey, black dog, goat, cobra, and owl,

and a whole lizard, pounded from midnight till

dawn, and kept in a gold or silver box, and rubbed
on various parts of the body. This will secure

second sight, invisibility, death of an enemy, and
a good many other objects of desire.

(a) Indian m^uence.—Certain specific kinds of magic have
no doubt come from India—which accounts for the otherwise
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puzzling fact that Buddhist monks {pongyls) themselves are
much addicted to it. That they have drawn on native Animistic
Bourcea to enlarge their knowledge is but natural. The name,
story, and exorcism of Ponnaka Nat are all from the West. He
does mischief through an invisible agency in three ways : throw-
ing Btonee at a house, beating people with a stick, and burning
houses or villages. Invisible stone-throwing on the roofs of
houses, attributed to nats^ is a common grievance in Burma.

ip) Wild tribes.—Among the wilder tribes,magic takes a simpler
and more directly unsophisticated form. The Sgau and the
Pwo Karens, when embarking on an expedition, kill a hog or a
fowl, and roll up in a leaf, with some salt, a portion of the heart,
liver, and entrails. This ties up the heads of the enemy.

(c) Articles subjected to magic—(i.) Boats. The Great Nat
(Buddhist in origin) of the Palaungs visited Loi Seng Hill in
Tawngpeng in a magic barge {hpaung setkyd). Inthas, who are
lake-dwellers on the Yawn^ Hwe Lake, worship the magic boat
{kpaung-daw) in which their original ancestor came (probably of
Burmese origin).—(U.) Stones. At Nyaung-u there is a twisted
stone, in which dwells Ape Shwe Myosin, a spirit. If the sick
can lift it, they will recover ; if not, they will die. On Mandalay
Hill, before a shrine, there is a flat oval stone. If the stone la

heavy to lift, it is a bad sign for a journey.—(iii.) Charms.
There are numerous charms for invulnerability and security
from violence, which consist of internal medicine, bathing in
medicated water, carrying balls of mercury, iron, or orpiment,
and amulets and talismans about the bodj', especially in the
iiead-dress (gaungbaung), or wearing small silver charmsinserted
tinder th e ski n , which is tatued with figuresand cabalistic squares.
The main charms for invulnerability are Indian, and are con-
nected with the legend of Bawithada, the miraculous leaper,
which is but the Burmese pronunciation of an uncorrupted Pali
form.

(5) Evil eye,—Except as the result of Hindu
influence, the idea of the evil eye {lusonkyd) has
never developed in Burma, though it exists ; and
among the Kachins some people who have two
souls {numla)i one of which possesses the evil eye,
are looked upon as dangerous, and are murdered,

(6) Tatuing.—Every self-respecting Burman is

extensively tatued from the waist to the knee.
The practice is largely connected with magic.

(a) Male tatuing.—Among Burmans the tatuing is almost
always for reasons of magic. Exorcists (hmawsayd) attain
their powers by being tatued with figures of nats, incantations,
and cabalistic squares {in). With these alec every Burman is

tatued. Being tatued with figures of nats in red, by means of
a charmed mixture of vermilion and human fat, gives protec-
tion against wounds inflicted by sword, gun, or cudgel, and
confers reckless courage. Figures of nats and cabalistic squares
confer invulnerability. Conventional figures of tigers on the
legs confer swiftness of foot, and are sought after by thieves
and highwaymen. The sources of this kind of magic are eclectic,
and even Buddhist inscriptions in Pali are brought into requisi-
tion.

Shan military officers of rank were tatued in order to acquire
the powers of deceased heroes, and the ceremony was accom-
panied with ceremonial cannibalism. Red Karens are tatued in
red with the tribal emblem of the rising sun on the small of the
back, as a magic symbol. Sawngtung Karens had two black
squares beneath the chin for the same reason. Was are occasion-
ally fetued on the arms and breast with charms.
The tatuing of the Burman from waist to knee is nowadays a

mere custom for 'beauty,' but was beyond doubt originally a
protective magical charm, as is shown by the figures ordinarilj'
selected, and by the incantations repeated during the operation.
Shan tatuing of the same kind is more extensive, down the
calves and up the back and chest, and is still more avowedly of
a necromantic nature, as are all the additional figures about
the bodies of some Burmane. Tatuing with the figure of
Bawdithada, the miraculous leaper, as a symbol of fighting
capacity, and carried out with occult ceremonies, is a notable
instance of necromancy adopted originally from Indian sources.
The Burman has an ineradicable belief in the efficacy of

tatued charms. In 1881 a youth in Rangoon was tatued with a
byeing (paddy-bird) as a protection from drowning, and was
thrown with his consent into the Rangoon River and was
drowned. The tatuers (sayd) were convicted of manslaughter

;

but all the Burmans thought it a miscarriage of justice, as the
drowning was due in their minds to some mistake in the cere-
mony (Scott, The Btirman, i. 56).

(6) FeTnale tatuing.—Among Burmans, female tatuing is rare
and disreputable, and is resorted to as a love-charm—a small
triangle of three red dots.

Lai Chin women are tatued in black all over the face and
breast, originally probably as a means of identification if cap-
tured by outsiders. A similar custom is said to exist in the North
at the sources of the Nam Ma, the extreme north-east of the
Shan States. Maru Kachin women used to be tatued in a series
of rings from the foot to the knee, perhaps for identification.

(c) Tatuing as a badge.—BuTmacn soldiers were tatued with
the animal badge of their regunents on the small of the back

—

dragon, lion, rat, etc.—no doubt as a charm.
(a) Tatuing as a punishment.—Burnia.ncrim'ma.\3 were tatued

with a circle on the cheek (pagwet), or with descriptive devices
on the chest, to show that they were murderers (luthat), thieves
(thu-kko), or dacoits {damyd, highwaymen). Sometimes the
offence was tatued on them in words.

(7) Witchcraft.—Brahmanic influence, througii
Buddhism, has had a distinct etlect on the modern
Burmese practice of witchcraft, which is recognized
in the Burmese * Law-Books,' wherein are instruc-
tions as to the finding of witches and as to the
manner of punishing them. The Talaings con-
sider that witches and wizards are the result
of the 'devil-dances* instituted to drive away
epidemics.
Witches {sdnmd) and wizards (son) can harm

others by occult influence, and by sending out their
own spirits {leippyd) to possess them. Proofs of
their action in case of death used to be found by
cremating the body of the person afl'ected, and
discovering pieces of hide or beef (apin) in the fire ;

in the case of the living, similar information is

sought by placing food in a platter outside the
house at nightfall, for the dogs to eat. If in the
morning grass was found in the platter, the victim
was under a mtch's displeasure ; if stones, he would
recover ; if earth, he would certainly die.

If a witch confessed on accusation, she was
merely banished. If she would not confess, she
had to go through a cruel and disgusting ordeal by
water, when, if she floated, she was judged to be
guilty, because she must have floa«ted on account
of the charmed empty gourd or bladder in her
stomach. If she sank, she was not guilty, and had
to be heavily compensated. She was not allowed
to drown.
Among the Kachins, some exorcists (tumsa) are

also wizards, and can cause sickness by bewitching
their victims [Tiiarong matsai). The * wild 'attitude
generally towards ^vitchcraft and its professors is

thus well described by George in the Upper Burina
Gazetteer^ pt. i. vol. i. p. 427, when summarizing
a case between Kachins before himself :

' C, the brother of A and B, happened to die of fever, and
before dying declared that D had bewitched him. Within a
fortnight A and B collected a following, attacked D's house,
shot him dead, and, capturing the whole of the household ftnd
relations, some thirteen in all, sold them into slavery. Even on
trial A and B would not admit the possibility of C having made
a mistake, and were scandalized that the British Government
should interfere on the behalf of the wizard.'

21. Cannibalism.—Cannibalism is persistently,

but quite doubtfully, ascribed to the Wild Was,
Kachins, and even Shans. It probably always
existed in a ceremonial form, to obtain magical
poAvers, among Shan military officers of distinction,

while undergoing a particular form of tatuing.
In 1888 the captured rebel chief Twet Ngalu was
shot and buried by his guard. He had been a
monk, had a great name as a sorcerer, and was
elaborately tatued. The nearest Shan sawhwd
(chief) dug up the corpse, and boiled down the
head and other portions of the body into a
potent decoction, and was with difliculty dissuaded
from sending a small phial of this for the use of
the British Chief Commissioner [Upper Burma
Gazetteer, pt. i. vol. ii. p. 37). The existing head-
hunting of the Wild Was is a relic of cannibalism,
as is admitted by themselves, and it has been
attributed to them as long as there have been
Europeans in the East (see Camoens, Lusiadas,
cant. X. 86).

22. Domestic customs.—(I) Pregnancy.—Cus-
toms connected with pregnancy are not common.
Kachin women must not eat honey or porcupine
flesh at that time, as they cause miscarriage.
Among Shans the husband should not drive pigs,

carry the dead, dig or fill in holes, or mock at
others.

(2) Birth.—Kachin customs explain the reason
for the observances at birth. Normal births are
under the protection of the house guardian. Ab-
normal births occur when the jungle nats (saion)

have driven out the guardians—a situation which
the exorcist ascertains by divination from bamboos
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(chippawoi). Therefore, by way of general propitia-

tion, at all births two pots of beer are prepared

:

one for the general company and one named after

the child immediately on its appearance, and drunk
in its honour. So also it is necessary to notify the
fact of the birth to the nats by sacrifices. After a
normal birth the mother remains at home out of

the nats' way for three days, and on the fourth she
is formally protected from the nats who desire to

carry oft' her child, by thro\ving a spear at a spring.

At abnormal births the nats are appeased by
sacrifices, and driven away by noise and the burn-
ing of foul-sraelling things.

The Red Karens improve on the beer-drinking
of the Kachins by turning their birth feasts into

orgies of meat and drink, and teaching the infant
to drink liquor while still at the breast. When
the child is three or four days old, the mother
takes it and a hoe in her arms, and hoes a little

ground, soon after which the ear-boring ceremony,
usually a function at puberty, takes place, show-
ing its protective origin. Sawngtung Karens on
the birth of a child place a brass ring and a skein
of white cotton on the shrine (natsin) of the house
guardians. Among them, too, twins and triplets,

being spiritually dangerous, are always killed.

Spirit-scaring, combined with spirit protection,
under cover of driving out evil humours—an idea
acquired from Indian medicine of no very early
date—is no doubt responsible for the extraordi-
narily cruel birth-customs of the modern Burman.
Immediately after the birth of the child, the
mother is rubbed over with turmeric (na-nwin),
and then heated with fire, blankets, and hot bricks
(ot pu) for seven days. She is then steamed over
a jar of boiling water, and finally has a cold bath.
All this time she perpetually drinks sein, a secret

green concoction prepared by midwives {unmziue),

and smells at samonnct (balls of the Nigella sativa).

Among Shans, and Red Karens especially, a
good many articles of food are forbidden to the
mother, and even to her husband, for from seven
days to a month. Impurity of the mother is recog-

nized by the Shans for seven days, and purification

is effected by exposure to the fire of any wood that
does not exude milk or gum, and finally by bath-
ing.

Among Red and White Karens there are curious
traces of the couvade. Among the Red Karens
only the father may act as midwife, and he may
not speak to any one after the birth of his child.

Among the White Karens (Mepii) no one may leave
the village after a birth until the umbilical cord is

cut, this event being announced by bursting a bam-
boo by heating. This custom is said to be extended
to the birth of domestic animals. No stranger may
enter the house of a woman during her confine-

ment. No customs seem to exist connected with
the umbilical cord, except that the Red Karens
hang up all the cords of the village in sealed
bamboo receptacles (kyedauk) on a selected tree.

The Shans have a custom, borrowed from India,
of bathing male infants in a bath containing
articles of value.

(3) Names and naming.—Kachins give a child a
name immediately after birth, or the nats will

give it a name that will kill it. There is a good
deal of restriction in naming children. Shans,
copied in this by the Kachins and White Karens,
are confined to quite a small choice of names,
according to the order in which the child is born.
Among the Bre and Sawngtung (Red Karens) a
child must be named after its maternal grand-
parent, according to sex—by the mother, unless
the chicken-bone augury is against her, when the
father has the right. Burmans are named after

the initial of the name of the day of the week on
which they are born (Indian influence), and the

future character of the chUd is deduced from the
name of the birthday.
There is a good deal of changing of names. All

boys, on entering on the obligatory probation in a
monastery, are given a scholastic name in Indian
horoscopic fashion, which is retained for life if

they become monks, but may not be used if they
return to lay life. But amongst Shans, if there is

illness or misfortune or suspected hostile spirit

influences, the name is changed, to avert evil and
procure better luck, according to horoscopic rules

which are Buddhist, subjected to Chinese influence.

In the case of infants, a lucky name is given by a
supposed exchange of the child for something after
which it is named : e.g. cloth, silver, weiglit, roast
meat, visitor, moon, birth-marks, alms (to a
monastery). A Burman, however, may change his

name at any time by merely sending a packet of

tea salad (lapet) to all concerned, and announcing
the fact. Among Sgau and Pwo Karens the
parents change their names on the birth of a child.

(4) Puberty is not much noticed domestically.
Ear-boring is obligatory on all girls, but is optional
with boys, among the Burmans. All Bre (Red
Karen) children stain their teeth black with much
ceremony at about ten years of age—no doubt in

connexion with puberty.

(5) Marriage.—Marriages in Burma present an
astonishing variety of practice and principle, and
nearly all the methods laiown to mankind are
there in vogue somewhere or other. The only
general guide disclosed as to the mental attitude
of the people towards the subject is that marriage
is on the whole regarded as a purely civil matter
with which religion has very little concern—an
attitude that is encouraged by the Buddhist
religion, but not at all suited to the notions of
Brahmanism, or of the modern Hindu astrologers,

who have introduced all the ceremony possible to
them in the conditions.

(a) Forbidden degrees.—The rule is that marriage with
parents, grandparents, children, grandchildren, brothers and
sisters, is forbidden, but sometimes uncles and aunts are added
(Shans). A Burman may marry his stepmother. The matri-
archal system of forbidden degrees is in vogue among the
Kachins, so that the usual marriage is with the daughter of the
mother's brother, but never with the daughter of the father's

or mother's sister. Likewise any one, even a stranger, with
the same family name (father's side) is within the forbidden
degrees, and consequently all blood-relationship runs through
the females. The same idea obliges a Kachin or a Chin to
marry his elder brother's widow, or in extreme cases to provide
a substitute for her re-marriage.
A severely restricted area of marriage found among tha

Karens looks like a relic of totemism, but probably has quite a
different explanation. Among Sgau and Pwo Karens, in times
of general danger, the girls of allied villages are given in ex-
change as brides to become hostages for the good faith of the
villagers towards each other. Hence we seem to have an
explanation of some curious Karen customs. The Sawngtungs
may marry only among cousins residing in specified villages, and
then not without the consent of the elders. The area of choice
is so small that many aged enforced bachelors and spinsters
exist, and it results in great irregularity of age in the married
couple. This is carried to an es^reme extent by the Banyoks
of Banyin in Loi Seng, where the fleld of choice is among six
families at the order of the chief official of the district itawngsa).
It has nearly mped out the tribe.

The Szi Kachins have a custom which looks like an instance
of Indian h.vpergamy, but is probably really referable to those
above mentioned. "They have permanently connected families,

one of which gives daughters to another, but cannot receive
them back. E.g., Chumlut girls may marry Malangs, but
Malang girls may not be married to Chumliits.

(6) Freedom of choice.—Absolute freedom of action is a
characteristic of the Burman woman. She has separate property,
whether owned before or acquired after marriage, and she takes
this property with her on divorce. She marries whom she
pleases, and separates or divorces, if offended, without any cere-

mony beyond the consent of the village elders. She has a voice
in ail domestic matters and in purchases and sales of family
property, and acts with her husband's authority in his absence,
when he is a village official. All this is in direct contradiction
of the equally prevalent marriages by capture or by purchase.

(c) Courtship.—Courtship among Burmans and Shans is

formally conducted according to social rules, so as to prevant
improprieties. The exactly opposite custom of recognized ex-

perimental cohabitation before marriage is practised by the
Kachins, who proWde 'bachelors' huts' (dum-jiXd) for the
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purpose. A child born in coneequence is a ' debt' to the glrra

(ather, and its father has to pay a fine or marry the jfirl. On
the other hand, among Sawngtunpj Karens boys on attaining
puberty must live entirely in a bachelor's hut (haw) outside the
vitlaire, and may not speak to a girl until married, except at
death-feasts and marriages.
Among the Meng (Miaotzu) there is a sort of irrevocable

betrothal, at which the engaged couple sing and dance and go
off together at intervals for years, or until the girl is enccuUe.
The Yao have the same custom, but less crude—the girl

remaining at home until claimed, and the singing of the couple
being by way of strophe and antiatrophe, while there ia some
consultation of horoscopen. Karens, however, have infant
marriage, or irrevocable betrothal between children of live or
six, when a feast, consisting of orgies, takes place, and another
is held at the subsequent marriage. Breach of such a betrothal
is expiated by a fine.

(dj Marriage, by purchase.—Palaung ^rla are bought and
retained for life in the husband's family. Lihsaw girle are
bought at fixed customary prices, become their husbands'
property, and are saleable if they cannot agree with them.

(e) Marriage by capture.—Marriage by capture ia a wide-
spread custom among hill tribes. Kachin marriages are
preceded by actual capture, after a respectable householder in

the girl's village has fixed her dower. The girls are not
consulted, and are bound by their parents* wishes. Even the
bought wives of the Lihtiaws are actually abducted as a
preliminary. Among the Palaungs, boys and girls first romp
together and are subsequently drawn by lot in pairs. The
marriage is a concerted elopement, without ceremonies.
Among Akhas, the pair leave the hut tor the night, and in the
morning inform the girl's parents.
Among Burnians, throwing stones on the roof of the bridal

pair on the marriage night, and tying a string across the bride-
groom's path in order to demand a present, are probably relics

of a bj'gone marriage by capture. This last custom is practised
also by secluded tribes on the eastern frontiers.

(/) Absence of ceremonial.—Everywhere the feeling is that
marriage does not require any ceremony. There ia none
amongst the Mengs, Chins, Akhas, Taungyos, or Banyok Karens,
or among Shane and Burmans in the villages.

{g) Ceremonial.— IXi rarely happens that anything takes place
beyond public announcement to friends or a feast of rejoicing.

The Red Karens and Kachina indulge in drunken orgies.

Amongst educated Burmans, Shani, and others who copy them,
there are sometimes ceremonies of an Indian type conducted
by ponnaSy but these are foreign to the indigenous ideas.

Eachins have a simple ceremony, the essential point of which
is feeding each other in public. The Akhos tie the arms of the
bridal pair together. The Sgau and Pwo Karens are more
elaborate in their ceremonies. They drench the bride with
water as she enters the bridegroom's house, and the binding
ceremony is the drinking of a cup of spirits by the elders
representing the partiea. Among Red Karens the cup is drunk
by the bridal pair themselves in each other's houses. The only
approach to a regular ceremonj' is among the Kadiis. Both
they and the Taungthus ask the daughter of the house from
the house nat, but the Kadu bridegroom makes a present of a
bamboo, full of tea, equal in length to the king-post of the
bride's house ; and small packets of lapet are suspended by a
string, the whole length of the king-post. The hands of the
young couple are then joined, and they go hand in hand
down the stairs and skikho to the nat of the house at the
toot.

(A) Adultery.—One hears but little of married adultery, but
a good deal of connexion between the unmarried. The usual
penalty is expulsion from the village among some tribes, ag
the Taungthus, who resent it when it results in illegitimate

children. Among Taung3'os, the mother of an illegitimate
child must either be married or compensated. If she cannot
prove the affiliation, she is turned out of the villagre. Sawng-
tunc Karens expel the runaway couples of their villages, but
punish elopements of their own girla with strangers by en-
forced suicide of the guilty parties or by hanging.

(i) Polygamy.—Polygamy is unrestricted amon^ the Chins,
and is the rule among the Akhas. It is permitted to the
Taungyos, where the wife is merely cook and household
servant. Among the Kachina, it is the result only of the
obli|j;-ation to marry a widow of an elder brother. It is not
forbidden, but rare, among Burmans, Talaings, Shans, and
Padaunga. It ia forbidden to all Karens, except Padaunga, and
to Akhoa.

(.;) Divorce.—Among Burmans, Shans, and Red Karens,
divorce is by mutual consent ; nevertheless it is neither
common nor reputable. Palaungs copy the Burmese, but
adultery demands compensation merely, not divorce. Among
Akhos it ia easy on a money pajTnent. It is unknown among
Sawngtnng and White Karens, and among Chins, whose
absconding wives, if recovered, are taken back on the murder
of the seducer.

(6) Death.—Throughout Burma the object of the
death ceremonies is to prevent the spirits of the
dead, especially of the person just deceased, from
injuring the living ; and the origin of the universal
wakes and feasting is to propitiate the spirits by
letting them have a share in them. The ceremonies
are a combined exorcism and propitiation. This is

*hown in the practice of postponing funerals until
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the community can properly carry out the necessary
ceremonies.
Among Palaungs, bodies are kept unburied for some time

under the control of the villat'o elders, and the whole village ia

feasted in the interval. All funerals are public, the entire
community attending. If a Red Karen dies away from home,
his funeral cannot be celebrated until his guardian spirit
permits it. Feasting, dancing, and noise-making go on until
the spirit announces ita arrival by tinkling a cow-bell, when
the funeral takes place over a straw effigy. Uere the sense of
the funeral ceretnoniea clearly comes out.
Postponement ol funerals is general. A prominent example is

the often described pongyUjydn, or funeral of a respected monk
long after his death. Lihsaws keep their dead in a wooden
coffin surrounded by stakes, until the spirits are consulted.
Siyin Chins artificially dry corpses for a year or more before
burial, by smoking and sun-drying, until they are reduced to a
quarter of their original size. The Kachins bury the dead at
once, without ceremony, but postpone the funeral ceremonies
till a convenient period. In the case of chiefs, the body ia kept
in a coffin supported above the earth.

Kachins commence the funeral ceremonies
{tnanmakhoi) by presenting the nats* portion of a
sacrifice (butfalo, bullock, pig, or fowl), chosen by
an exorcist {tuTtisa) in consultation with the spirit

of the deceased {Tnanshippawt nai)^ at his temporary
shrine {manjang) at the back of the house, where
the household nats are worshipped. The sacrifice

is then devoured. Among the Alchas, the slaughter
of five buffaloes and a drinking-feast are the only
ceremonies, even at the death of a man of position.

Wakes are universal, and are intended to be
propitiatory in the sense that the spirits can join

m tnem. The Siyin Chins commence the funeral
ceremony {mithi) with a slow measured dance,
with locked hands and bent heads, round a plat-

form on which the corpse is set upright, covered
with gay cloths and ornaments. They wind up
with a drunken debauch, such as is common on
similar occasions among Ked Karens, Kachins, and
others.

The Kachin's elaborate death ceremonies, after
he has propitiated the spirit of the deceased, are
all designed to frighten it away. There is a
death-dance and a wild rush into the jungle to

frighten the ghost and drive it away. The spirit

is requested not to become a nat and worry the
living. The reason is made clear by the belief

that a man returns six days and a woman seven
days after a funeral ; therefore the temporary
shrine to the deceased [manjang) is destroyed so

that it may not be found, and the first thing
caught in the interval is otiered t-o the ghost with
spirits, with the avowed object of inducing the
ghost to keep away. There is a death-dance after
the destruction of the shrine, and a general drinking
bout ends the ceremonies. Red Karens fire off

guns at an approaching death, and make all the
noise possible at funerals, to frighten away the
Tiats, Burmans still do the same, although the
practice is discouraged by their Buddhism, and
was not permitted under native rule. So great is

the fear of the returaing spirit that, among Sgau
and Pwo Karens, widows and orphans are banished
the house, lest their misfortune should prove con-
tagious. Shans sweep the place selected for the
grave, with brambles and thorns, to clear off the
evil spirits.

Kachins and some Karens have disconcerting
notions as to exacting compensation for injury of

whatever kind, real or fancied. Deaths, and even
any debts or injuries, are avenged by murder or
blood-money, or by reprisal against the place or
thing causing the injury, at any time thereafter

as long as memory lasts. A stream (in theory its

7%at) will be hacked with swords {dds) if any one is

drowned in it.

Both Burmans and Shans have special customs,
which do not appear to be indigenous, and are due
to the Brahmanism introduced with Buddhism.
Of these may be mentioned placing * ferry-money

'

{kadokd) between the teeth of the deceased ; swing-
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ing the corpse three times over the grave, and
throwing in a handful of earth by each person

present (iiteik) before the body is lowered into the
grave ; allowing no marks of a burn on the
wrappings of the corpse ; and not allowing people

who nave touched the corpse to enter the village

without bathing.

(7) Disposal of the dead.—The various peoples

and tribes in Burma dispose of the dead by burying
the body, or burning it and burying the ashes, or

by both these methods. Where burial is resorted

to, coffins are universal, and there is much variety

as to place of burial. With difierent tribes there

are customs of burying in formal cemeteries, in

separate graves, and in lonely places in the jungle.

So also there are many ways of dealing with
graves—from ignoring and forgetting them to

elaborate monuments, dolmens, cromlechs, and
barrows. The principle determining all the cere-

monies and practices seems to be the prevention of

injury to the living from the spirits of the dead by
haunting.

(o) Burial.—(i.) Burial in cemeteries.—Formal public ceme-
teries are used by Burmans, Karens, and Chins (Lai, Siyin,

Sokte, Thado, and Tasljon), the last named burying their dead
outside the village in structures of mud and stone erected on
the surface of the ground. In the Wild Wa country, barrows
are found near the villages, three feet high by three wide, and
up to a hundred yards long.

(ii.) Separate burial.—Tame Was bury inside their villages,

and Wild Was at the foot of the steps leading to the house.
Northern Chins (Haka, Shunkla) bury in deep catacombs in the
yard in front of the house. Among Chins also (Siyin, Sokte,
Thado, Tashon), superior families have vault-like structures

entered by a door, and surrounded by stone pillars and tall

carved posts. Chiefs are separately buried on the road leading
to the village.

(iii.) Burial in remote places.—The object of burial in remote
and lonely places is to keep the spirit from haunting the living.

The living forget the place, and the dead their way norae. The
idea in an attenuated form is seen in the Shan custom of

burying separately in the jungle or near the village, and in the
Burman custom of putting up no stone or other mark on or
near the grave. Lihsaws merely bury the corpse at a distance.

Akhas simply bury in a lonely place without ceremonies, and
forget the grave, which is made level with the earth. Yaos
bury in some remote spot, and mark the grave by three stones
placed in a small triangle, but the poorer classes make no
mark on the grave. Mengs (Miaotzu) bury in the deep jungle,

and the nearest relative tends the grave for three years, after

which it is forgotten. Kachins explain all these customs by
their habit of burying at any spot chosen by a Chinese sooth-
sayer {aenseii) as favourable for security from the ghost of the
deceased.

(iv.) Coffl.718.—Burial is nearly always in a coffin, but the
poorer Yaws merely wrap the corpse in matting. The usual
coffin in the jungles is made from a trunk, hollowed out for

the purpose. Those of the Red Karens are large, and contain,
besides the corpse, food, clothing, implements, and necessaries
of life. They are decorated during life as handsomely as the
owner can afford. The Burman, on the other hand, is buried
in a light coffin roughly nailed together.

(6) Cremation.—(i.) Objects of cremation.—Cremation is

resorted to both for reasons of safety and of honour. All

Kachins burn lunatics (mara), victims of violent deaths {sawd)
or of smallpox, and women dying in childbirth {'iitang)~i.e. all

persons likely to become dangerous ghosts. Palaungs burn
their chiefs, and the Yaos their wealthy personages, in coffins.

Some tribes bum all their dead (Szi, and formerly Maru Kachins
and Lai Chins). The ashes of cremated bodies are always
buried. Lai Chins bury them together with the clothes of the
deceased.

(ii.) Cremation of the respected and holy dfud.—The well-

known cremation of a respected pongyi, or Buddhist monk
(pongyibydn). with all its Indian Buddhist ceremonial, is in

reality an indigenous ceremony. Burmans burn especially
respected and aged persons as well, collect the bones, wash
them, and bury them in a pot in the cemetery or near a pagoda.
Over the ashes they erect a small pagoda without the crowning
umbrella (hti), but over the ashes of a great pongyi an ordinary
pagoda is erected.

(c) Burial at ancestral hom^.—In direct contradiction to the
lonely grave, which is to be forgotten as soon as possible, there
is the strong feeling among Karens and Chins of the necessity
of being buried at the ancestral home. The explanation is to
be found in the Red Karen funeral ceremonies, which show
that the guardian spirit of the deceased will haunt the living

until the corpse has been disposed of with its permission. All

Chins attach great importance to burial in the ancestral villages,

and Chinbon Chins who die at a distance from home are burnt,
ftud their ashes are carried to the ancestral cemetery. Among
Red Karens the body should be taken, if possible, to the grave
from the deceased's house ; if that is impossible, there must be
ft mock funeral over an effigy.

(d) Monuments.—The object of the ordinary monument in

Burma is to provide a home for the spirit of the deceased, in

the hope that it may remain there. Kachins erect a conical

thatch (tup) over graves, but Szi Kachins a lup or a hut. The
Chinbon Chins build a miniature house of the ordinary type,
and the Red Karens a miniature shed containing food. In

the Wild Wa country are found cromlechs and collections of

boulders, with pointed stones in the centre which are said to be

the abode of house nats. This statement is supported by the
Meng custom of raising oblong heaps of stones over the lonely

graves they make in the deep jungle, evidently in the hope of

keeping the spirits of the deceased, or house nats, at a distance.

Lai Chins erect a dolmen over the ashes of the cremated dead.

(8) Slavery.—Slavery is almost universal among
the hill tribes. It has a distinct effect on their

physical development, and accounts for the great
variety of form and feature, and sometimes of

custom, observable where it is prevalent. Usually
it is the result of raids on neighbours, but people
of the same tribe and even of the same village

(Kachins, Chins, Karens) and also relatives (Red
Karens) may be enslaved or sold into slavery.

Slavery for debt is everywhere recognized, and the

general principle of legalized slavery is clearly

sho^vn by the Sgau and Pwo Karen custom of selling

into slavery defaulting debtors, captives in forays,

and confirmed thieves. This principle, in its ex-

treme application common in the Far East, is visible

in the Akha custom of selling themselves into

slavery when their crops fail. The Chins prefer

monks [pongyis) and women as slaves, because they
are the least likely to escape, and Sgau and Pwo
Karens killed the men and the children in forays,

but saved the women as slaves.

The custom is to treat slaves well, and not to

make them work harder than their masters,
provided they give no trouble. The female slaves

are not turned into concubines, and are not made
to suffer indignities (Red Karens, Chins, and
Kachins). They may marry free men, the master
acting as father-in-law (Kachins), and slaves may
marry free women (Kachins). But the abiding
principle in Burmese slavery is—once a slave

always a slave for all succeeding generations. All
the children of slaves are slaves. It is the only
idea of ' caste ' that has reached the Indo-Chinese
races in Burma, and it has been applied to religious

uses %vith cruel effect. It begins with a superstition.

The Sgau and Pwo Karens sell into slavery widows
and widowers who cannot pay the ' price ' of the

deceased, and those who introduce epidemics—

a

principle that was extended to the tillers of the

Royal lands (lamaing) in Mandalay, who were all

slaves ipso facto. With the help of imported
Brahmanical ideas, the principle was further ex-

tended to the attendants at Buddhist shrines, the
so-called pagoda slaves (paragyun). The pagoda
slave, absolutely dedicated to the service of the

pagoda, is a familiar spectaele in Burma. He
could not be liberated or find a substitute, and the

slavery descended for ever to all children, wives,

and husbands of pagoda slaves, and to any free

children they might have had on marriage. The
duty was to keep the pagodas in order, and the

slave might be employed in no other capacity, on
pain of the employer being sent to the lowest

(Buddhist) hell. The pagoda slaves are, in fact, a

'low caste.' The whole idea is Indian, no doubt
introduced with Buddhism from the analogy of

tlie dedicated attendants of Hindu shrines, with

the help of the indigenous practices as to slavery.

So great is the stigma attached to slavery of this

nature, that all the prestige and authority of the

British Government have been unable materially

to alter the status or means of livelihood of this

unfortunate class since the emancipation granted

them under British rule.

23. Palace customs.—The customs of the late

Royal Court of Burma, up to the British occupa-

tion of the country in 1885, are preserved in the

Lawkabyuhalnyon volume, and in the Yazawindaw
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(Royal Clironicle) of Mamlalay. They not only
present a faithful picture of all the religious ami
superstitioua ideas of the people, but are also a
sort of epitome of them, whether indigenous or

imported. Many of the allusions contained in the

religious or 7Ka.vi-religious practices of the Palace
refer directly to Buddhism, or to the old Brah-
manism which accompanied it, or to the modern
Hinduism introduced by the Royal astrologers.

The references to the indigenous Animism are also

numerous, and of these the most instructive and
important for the study of religion in Burma are
recorded in the following account

:

(1) Enthronement ceremonial.—At the enthrone-
ment of the kings of the last dynasty, a temporary
palace was erected, called the Thagyanan (the

Palace of Thagya, the a,Tch-nat of the Thirty-
seven and Buddhist ' archangel '), where the king
performed the ceremonial washing of his head
before ascending the throne. Here was also

deposited a golden casket containing some ' golden
quicksilver' with the nine precious stones (Indian)

and some charmed water. After the washing the
king was ' anointed ' with water blessed by eight
Hindu astrologers {ponnds), and presented by
them with a charmed flower (payeitpan). After
this ceremony a ponnd fixed the auspicious day
for ascending the throne, which was made otpipal
wood (the Indian sacred fig). As soon as the royal
couple were seated thereon, the lucky silver gong
(minfjala ngwemating) was sounded.

(2) The king's sacred position.—The king's title

was Athet-u-san-paing-than-ashin, ' Lord of the life,

head, and hair of all human beings.' His word was
above the law and infallible. His orders were
Divine communications (bya-theit). He was im-
measurably above every other human being ; all,

even the chief queen, were obliged to treat him
and all his personal property with the utmost
respect as sacred, and a special honorific language
was used in his presence with respect to him.

(3) The royal wives.—The king was obliged to
have eight queens and as many concubines as
Chinese and Shan potentates presented to him.
The neglect of Thibaw, the last king, to comply
with this custom caused much concern among his

most law-abiding subjects. The chief queen was
usually a half-sister, but sometimes even a sister.

(4) The Order of the ' Salwe.'—This was an
Order established in the persons of those who were
entitled to wear the salwe, a belt of golden chains
tied together by bosses, worn over the shoulder,
the number of strands indicating the rank. The
regulations concerning it are recorded in the Sal-
wedin Sadan (Book of the Order of the Salwe).
These show that the salwe is nothing but the
Indian yaweM (Brahmanical cord) turned to secular
purposes.

(5) Courtfestivals.—In every month of the year
there was a Royal feast for the Court and the
public. Some of these were national, some
peculiar to Mandalay, some almost exclusively
Court functions. Animistic practices were current
at many of them.

(a) March-April, Tagu : Bnit-thit Thigydndaw Pure, New
Year's Day and Water Feast.—On New Year's Day water from
the Irrawaddy, doubly sacred from the blessing of the ponnds
and the handling: of the king, was used io wash the sacred
imac^es in the pagodas. The king and chief queen washed
their hair in water from the hollows of sacred cotton trees
^rowins in the villages of Bok and Kyu^vun, while ponnds
mvoked the ndts of kon (fire) and gyo (planets).

(6) April-May, tiason : ]S yaungyedaw Pwe, Charmed Water
Feast.—Water from the Irrawaddy was formally presented to
the king and chief queen, and given by them to the courtiers
and nuiids of honour to wash the sacred images within the
palace walls.

_(c) May-June, Nayon : Mondt Puzaw (Hindu MogJmndtha-
pujd), Worship of the Lord of the Clouds.—This consisted of
prayers for rain (nga-pnt/eik') by the saddles (heads of Buddhist
monasteries), also known as Ngayan Min's Prayer. He was
king of the murrel Osh (snake-head), whose prayer when bis

lagoon driwl up is known all over I'.urma. At this ceremony
pmnids prayed to figures representing the natt of the rain,
which are human spirits, and the nats of the water, which are
the spirits of alligators, frogs, and murrel fish. Tltese were Bet
up in tazaumju (temporary seven-tier structures), and finally
thrown into the Irrawaddy, The whole festival has a strong
Indian bias.

((/) In the same month was held the feast of the Mingata
L^ddn Pwe, the Feast of the Lucky Ploughing, when the king,
in full military costume, ploughed and harrowed a certain field
to procure a good harvest, while ponnds offered prayers to
fifteen Hindu gods, and male and female necromancers (Tiat-

sayds, natoks, natsaws) Invoked the Thirty-seven Nats.
(e) .July-Augustj Wdgaung : Sdyeddn Pwc, the Feast of the

Offerings.—The king sent oHlcials (naliihs and naUeins) with
offerings of clothing to the shrine ^nathtn) of the Shwgbyin
Nyinaung Nats, two of the Tliirty-seven, at Taungbyon.
(/) October-November, Tasaun/pnon : KaUinddiv Pwe, the

Feast of the Presentation of Robes (to the monks).—The wives
of the Court officials had to perform, between sunset and
sunrise, the whole process of making cloth for draping the
most sacred images in the Seven Nanthin Pagodas, from spin-
ning to the woven material, out of raw cotton supplied by the
kin^. At the full moon the fifteen chief nats of the royal
famil}^ (all really Hindu deities), whose metal Images were
kept in a special building with a three-tier roof, were wor-
shipped by the Court.

(g) At the Tazaungdaing Pwe, the Feast of Burning the
Shrines, also held in this month, eight large pydtthdts (orna-
mented wicker work spires) and many small bamboo models of
pagodas were displayed to the king and chief queen and then
burnt.

(h) November-December, Nadaw : Mdhd-peinn& Pwedaw,
the Feastof the Royal First-fruits.—The first-fruits of the royal
fields from the crown predial lands (iamaing), were sent by the
king to the Maha-peinne Nat at the Arakan Pagoda at Amara-
pura. Maha-peinne represents Mahavinija or Gape^, the
Hindu god of learning, and the whole ceremony was largely
Indian, including the_ distribution of largesse in the shape of
Maundy money (kyulon), received aa revenue from Hhamo.
(0 February-March, Tabaung : Payfi Pwe or Thepon Zedidaw

Pwe, the Feast of the Shrines.—This is the month for wor-
shipping the nats, and royal offerings were sent to the Nats,
Aungzwamagyi, Ngazishin, and Mahagiri (Magayc) of Popa
HiU_(all of the "rhirty-seven), and also to the guardians {nats,
batTis) of the four great gates of the city of Mandalay.
Pagodas of sand were also reared to gain or retain good
health.

24. Hindu influence.—In cases where the old
Bralimanism (introduced with Buddhism) and the
modern Hinduism (introduced by the Manipuri
astrologers) have aflected the religious ideas of the
natives of Burma, the fact has been already pointed
out in each instance. But there are certain other
prominent examples of the intinence of Hinduism
which require to be considered separately.

(1) On the Eoyal Court.—The late Royal Court
was strongly impregnated with Hintlu super-
stition, which was prominently present in the
punishment by the legal flogging of persons who
habitually killed cows or ate beef. It came out
strongly after the king had been deposed, in the
doings of various persons who had been connected
with the Court. A Hindu Manipuri astrologer
{ponna) was employed by the two Chaunggwa
princes in a plot against the British Government
at Mandalay in 1886, though they were accom-
panied by a Burman Buddhist priest (pongyl). He
drew their horoscopes, prophesying that the
younger brother only would succeed. The party
of the elder brother thereupon dissolved. The
sadarv (abbot) of the Modi Monastery at Mandalay
was in the plot, and during a second plot, hatched
in 1888 in that Monastery, the horoscope of the
prince, a charmed bullet-proof image, and a jar of
sacred water were found, when the place was
attacked. The jar had been used for taking the
oath of allegiance to the prince, and the ceremony
had consisted of drinking a cupful of the water
from the jar, in which an image of Gautama
Buddha, made out of wood from the Bo-tree at
Bodh Gaya, had been dipped. The Indian pro-
clivities of the Court also appear in the magic
stone in the courtyard of the Shwedagon Pagoda
at Rangoon, which is engraved with the hare
(moon) and the peacock (sun), symbolical of the
claim of the last dynasty to both ' lunar and solar

'

descent (Rajput), 'i'he worship of the White
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Elephant was greatly mixed up with the Court
ceremonial, and, though apparently a peculiarly
Burmese and Far Eastern institution, is never-
theless an instance of Indian influence introduced
with Buddhism. The Saddan, or Sinbyudaw, or
White Elephant, was not white, but was an
animal endowed with mystical signs and powers of

so pronounced an Indian type that Hindus greatly
reverenced it.

(2) On the, people.—Among the people it is

perhaps natural to find, considering their source,
that powers of witchcraft, sorcery, and necromancy
generally should follow the typical Indian custom
of running in families. Hindu influence also causes
much confusion in belief, and nats (Burman),
halus (ogres, doubtfully Burman), and pyeittas
(ghosts, clearly Indian /)rc<a) are all found mixed
up in the same story as disease- and death-bringing
spirits. Most of the Animistic customs of the
Burraans, Talaings, and Shans are nowadays
referred incorrectly to a Brahmanio origin through
Buddhism. Hindu influence, too, much affects the
Burmans as to lucky and unlucky days of the
week, and these in their turn exercise so great an
influence on their actions, ceremonies, and medicinal
dieting as seriously to interfere with daUy life.

(3) Pagoda slaves and other outcasts. — The
Pagoda slaves {pardgyun) [see above, ' Slavery ']

are an ' outcast ' caste of the true Indian type—an
idea entirely foreign to the Indo-Chinese mind.
There is the same feeling towards professional
wandering beggars [tadaungsa), who may follow
no other occupation j and with these are associated
lepers, the deformed and the maimed (recalling

the Indian idea of the ' sin of misfortune '), con-
ductors of funerals, makers of coffins, and diggers
of graves (sandale). The feeling was extended to
the slave tillers of the government lands (lamaing),
to the lictors {letyataung thingyeing), and to
those specially tatued for crime (pagivet), who were
also constables, jailors, and executioners. No one
associated with them, and they were often denied
burial, being thrown out along with the town
ofial.

(4) The Nainngtung vestals.—The marriage of
four virgins every three years to Sao Kaing, the
Spirit of Lake Nawngtung at Kengtung (Shan
States) is Hindu in type, the influence in this case
probably coming up from the South through Siam
from Cambodia. There is little dedication, how-
ever, as the girls go home after the ceremony and
may marry ; but if one of them dies soon after-

wards, the nat has ' accepted ' her.

(5) Onfestivals.—Hindu influence clearly appears
again at the New Year Festival at Kengtung,
when an indecent figure of Lahu Nat, a frog, is

carried through the town, and thrown into the
river with obscene antics, ' for the public welfare.'

(6) On superstitions.—A ponna, by means of

necromantic dreams, successfully cultivated a field

in Nanmadawza Kwin near Mandalay, in which
dwelt a death-dealing nat, when every Burman who
tried to cultivate it came to an untimely end. The
posts of a house are believed to be male, female,
neuter, and the ogre's (balu) respectively, or ac-
cording as they are of one size throughout, or bulge
at the bottom, in the middle, or at the top.

Female posts are the best for building, next the
male ; the others must be avoided. Nat shrines in

trees are connected to the trees by a bridge made
of threads for the use of the nat.

(7) Serpent-worship. — The accepted Burmese
tradition is that King Anawrahta (Anawrahtazaw)
of Pagan, the Buddhist reformer of the 11th cent.

A.D., put an end to the ndgd- (pronounced in

Burma ndga), or serpent-worship then prevalent.
He probably merely scotched it, as is shown by the
naga images about the Shwezigon Pagoda at

Pagan, built after his death. The cult must,
however, as its name implies, have been imported
from India, and the numerous legends and folk-

tales now current of naga maidens and naga
heroes may safely be referred to a form of Animism
that is not indigenous in the country, or be re-

garded as indigenous animal fables coloured by
the cosmogony received through Buddhist sources.

The presentation of a monster naga to the Pagoda
is still an annual ceremony at the Tawadeintha
(Buddhist) festival in Tasaungmon (November),
and on either side of the Mintet Tagu, or State
Staircase at the Palace at Mandalay, are four
guardian images [pyawtha tayintha) directly refer-

able to Indian naga-^yoxshv^.

(8) The Five Nats.—Burmese books lay much
stress on the Five Nats, which have all Indian
names combined with the native word so, meaning
' ruler.' They are all ' nature ' spirits : Mekkaso,
Lord of the Kain (megha) ; Bommaso, Lord of the
Earth (bhummi) ; Yokkaso, Lord of the Trees
(rukkha) ; Akathaso, Lord of the Sky (akasa) ;

and Tharaso, Lord of the Waters (sdra, lake).

(9) The Thirty-seven Nats.—The Thirty-seven
Nats, famous throughout Burma, are clearly of

Buddhist origin, and represent the inhabitants of

Tawadeintha, the tavatinisa heaven, the abode of

the Thirty-three, where dwell the ruling spirits

that interfere with mankind. To the Thirty-three
four have been added in modern times, making up
the now orthodox number of Thirty-seven. The
existing spirits are not by any means, in name,
form, or representation, identical with the original

Thirty-three, whose images, much debased from
the Indian form, are still in existence at the
ShwezigSn Pagoda at Pagan, which was con-

structed at various dates from A.D. 1094 to 1164.

At the present day, the Thirty-seven are all, with
one exception, national heroes or heroines, whose
story or life has caught the popular fancy. Con-
sequently there is some vagueness in the orthodox
list, though there is an extraordinary unanimity,
among those who profess to know the subject, as

to their names, and even the order in Avhich they
should come. In their existing form they exhibit

in a remarkable manner the tendency of all man-
kind to fasten old-world stories and attributes on
popular heroes. The Thirty-seven Nats are now
purely Animistic in nature. The one nat of this

Order that retains his original characteristics is

Thagya Nat, who represents Indra in the form of

Sakra (by Burmese phonetics Thdgyd), the primus
inter pares in the heaven of the Thirty-three in

Buddhism, and the Recording Angel of Burmese
orthodoxy. He is the first or chief of the Thirty-

seven among the Burmans, but the Talaings find

no place for him, and rank the second of the
Burmans, Mahagiri or Magaye, the house nat
personified, as the first.

On analj'Bis, the Thirty-seven Nata resolve themselves into

five ^oups, each connected with a cycle of gtwwi-historical

tales, an explanation of which in detail would involve an
examination of the very complicated history of Burma, often

in its more obscure passages. Roughly, the five cycles of tales

are all connected with royal families, including several kings,

and therefore with great "heroes and heroines. They commence
with stories of mythical times in Tagaung and Prome, and are

continued all through Burmese history to modern times. The
great king of Pegu, Tabin Shwedi (1530-1550), and a prisoner of

war taken by Bayin Naung of Pegu (1551-1681), the Branginooo
(Bayingyinaungzaw) of the contemporary Portuguese writers,

are included in the list. Even the great-grandson of Brangi-

noco, alive in the middle of the 17th cent., is one of the Thirty-

seven. Only one of the Order besides Thagya Nat belongs to

no special category. He was a personage of no particular con-

sideration, Maung Po.Tu, a trader of Pinya, who was killed by
a tiger, and became famous by his tragic death. Tragedy in

life, indeed, has been the usual passport to inclusion in the

Thirty-seven.

Each member of the Order has his or her own
particular festival, and there is a well-known book,

the Mahagltd Medanigydn, which purports to be
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a book of odes to the Thirt^-peven Nata, though,
strictly speaking, it contains a series of short
biogiaphical and genealogical sketches in verse for

recitation under spirit possession by female
mediums {nat-kadaw) at the festivals. They are
by way of being moralities, and are meant to

impress on the audience the sins of treason,
rebellion, and assassination. The ceremonial at
the festivals of the Thirty-seven Nats is distinctly
Animistic in tone.

25. Superstitions.—The superstitions of Burma
naturally embody tags of every kind of belief that
has at one time or other attracted the attention of

the people. Superstitions are apt to run through
the country without regard to origin. Tliose of

the Burmans may be looked on as common, at any
rate, to the Talaings and Shans also, and to the
tribes that have come in contact with them. They
all have, however, some that are peculiar, more or
less, to themselves. Of these superstitions some
are now selected as samples :

(1) Eumnans and general.—Combings of hair and parings of
nails are tied to a stone and sunk in deep water. Water
soiled by washing clothes, and saliva, are carefully disposed of.

Children's cauls brinf,^ promotion in life to the possessor. The
smell of cooking brings on fever, especially frying in oil. The
mother of sevei) sons or daughters will become a witch. Women
dying in childbirth are cut open and the child (a^on) ie buried
in some secret spot to prevent necromancers {hinawsayd) ixovo.

digging it up and misusing it. At the funeral of a porujyi
(pongyibydn) there is a tug of war (^OTiST^e), to ascertain which
side is to have the merit (kutho) of dragging the body to the
?yre. The natural 'spirit Hames' at Kama, between Prome and
hayetmyo, are the fire of a spectral blacksmith. A live boa-

constrictor (.sa6rt(/yt) is kept on fishermen's boats as a warning
of storms, as, when one is coming, it slips overboard and makes
for the sliore. The gall bladder of the snake is a good medicine,
and the fat a remedy for rheumatism. It is unlucky tor bees to
hive under the house, but lucky on the house-top. Shavings of
rhinoceros horn cure epilepsy and poisons. Horns of buffaloes,

when fiawless and solid (thandt-hpi), are a charm for invulner-
ability. Stones found in the heads of birds, in trees, and in
animals (amade) are highly prized as amulets. In the Manda-
lay Palace grounds there stood the Hkonan, the palace of the
king of the pigeons. If a hen lays an egg on a cloth, the owner
will lose money. A snake crossing the path will delay a lawsuit,
a journey, or a raid. If a dog carries an unclean thing into the
house, it denotes riches to the owner. The steps of a monastery
(kyaung) must be in odd numbers. Knots in the side pieces
(klegatit) of the steps leadiner to the house determine its luck.
Oil at the Yenangyaung oil-wella is found by the direction in
which a marble elephant on a flat stone moves of itself, or in

which its shadow falls on the surrounding offerings. Scrapings
from meteoric stones cure ophthalmia. Eating tope£ (tea salad)
settles all bargains, and is sometimes the bmding part of a
marriage ceremony. In all the native Courts, except the
Supreme Court {Hlutdaw), decisions vrere finally settled when
the parties had received and eaten a packet of lapet. Appeal
after that in any circumstances was a crime, punished by public
flogging (mauTig-kyaw) round the roads. Omens are drawn
from the sun and moon, howling of dogs, flight and song of
birds, twitching of the eyelids or any part of the body. If a
mushroom is met with at the beginning of a journey, it will

succeed. Small charms (hkau7ig-0eit-set) to secure invulner-
ability, up to as many as thirty, are let in under the skin ; they
consist of discs of gold, silver, lead, pebbles, tortoise-shell, and
horn. Charmed necklaces and bracelets are worn for the same
purpose.

(2) Skans.—Inhaling the smoke of pine-wood or taking a
mixture of monkey's blood and turmeric prevents bleeding at
the nose and mouth in lying-in women. Corpses of the un-
married are married to stumps by being knocked against them
on the way to burial.

(3) Talaings.—It is dangerous to mention any one by name
during a devil-dance held to frighten away an epidemic, as the
evil spirits might afflict the owner with it.

(4) Kachins.— Eclipses are caused by a dog (skittdkwd)
Bwallowing the moon. The rainbow is from a crab (chikdn),
which lives in marshy hollows connected with a subterranean
ocean. Thunder is the voice of Muahang, the Nat of the
Heavens. Lightning is represented by a plirase, mj/it kpyap
kalamai, 'rolling and shakmg the eyes (of Mushang).* Earth-
quakes are caused by crocodiles burrowing in the earth from
the subterranean ocean. The markings of the moon are due to
the foliage of the rubber tree. It offends the house nat if a
visitor goes out at the back door. Snakes and porcupines across
the path are unlucky ; deer, hedgehog, rhinoceros, and otter are
lucky. The wild cat is doubtful, being classed both ways in
different places. It is unlucky for young men to drink the beer
named at births after a new-born child.

(5) Karens.—It is lucky if a cricket, representing the Harvest
Spirit, crawls up the yoke-support of the oxen and flies upwards
from the top. Lights on graves are the spirits of the dead, and
are the occasion of an annual festival. The Bre Karens drink.

for strength and courage, the blood of any animal they kill.

Among the Sawngtung Karens no one may leave the village od
the day of the birth of a child in it, and no eggs may be kept in
the village while the fields are being reaped. The first ancestor
of the White Karens had a magic wishing drum. Taungthu
ghosts do not walk on featival days. (Jiving awav anything at
all on sowing or planting days means blight for the crop.
Among the Taungyo Karens no paddy may be taken out of the
bins during Pyiitno (December-January).

(0) Was and Palaungs.—Among the'Palaungs, if a person dies
on the last day of the month, the body must be buried at once,
or there will be fire, epidemic, or murder in the village. Among
the Ens, if a tree is felled, a man dies, and so over extensive
areas the people will not work hill-fields, for fear of ofJending
the spirits.

LiTERATUBB.— In addition to the works mentioned at the end
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1893; A. R. Macmahon, Far Cathay and Farther India,
1893 ; H. Yule, Narrative of the MisHo7i to Ava, 1S55, London,
1858; Smeaton, The Loyal Karens of Burma, 1887; Wylie,
Gospel in Burmah, 1859 (for Karens); Maung Tet Pyo, Cut-
iomary Laio of the Chin Tribe, Rangoon, 18S4 ; Temple, The
Thirty-Seven Nats, 1906 ; Goss, Story of Wethandaya, Rangoon,
1886 ; Taw Sein Ko, Selectionsfrom the Records of the Hlutdaw
(in Burmese), Rangoon, 1889; Indian Antiquary : Taw Sein
Ko, 'Folklore in Burma,' xviii. xix., 'Thwe-thauk' (blood*
brotherhood), xx., 'Notes on the National Customs of the
Karennes," xxi. ; Houghton, ' Folklore of the Sgaw Karens,'
xxii. ; Temple, 'A Native Account of the Thirty-Seven Nats,'
xxxv. ; Whitehead, 'The Chins of Burma,' xxxvi.
MODERN TRAVELS: Anderson, Mandalai/ to Momein, 1876;

Gill, River of Golden Sand, 1880 ; Clement Williams, Through
Burmah to Western China, 1868 ; Holt Hallett, A Thousand
Miles on an Elephant in the Shan States, 1S90 ; Colquhoun,
Arnongst the Shans, 1885 ; Gouger, Personal Narrative of Two
Years' Imprisonment in Bxinna, 1860.
OLDER BOOKS: Crawfurd, Embassy to Ava, 1829; Sanger-

mano, Description of the Burmene Empire, ed. Tandy. Rome
1833, ed. Jardine, Westminster, 1893; Symes, An Account of
an Embassy to Ava in 1795, London, 1800 ; Cox, Journal of a
Residence in the Binnhan Empire in 1706, ed. 1821 ; Wilson,
Documents relative to the Burmese War, Calcutta, 1S27

;

Judson, An Account of the American Baptist Mibsio7i into the
Burman Empire, 1827; Malcom, Travel in South Eaatcm
Asia, vol. i., 'Burman Empire' (American Baptist Mission),
London, 1839.

PARLIAMENTARY PAPERS: Sladen, Report on the Bhamo
Route, No. 251, Session 1868-9 (I7th Aug. 1870); M'Leod and
Richardson, Journeys, 1836 (10th Aug. 1869); Baber, Report
on the Route of Grosvenor's Mission between Talifu and
Momein, 1878, China, No. 3.

Books on Siam, Annam, Cambodia, and travels in Southern
China and French travels to the East of Burma, as well as books
on Assam to the West, can also be studied with advantage for
information on Animism in Burma. Ji, C, TEMPLE.

BURMA AND ASSAM (Buddhism in).

—

i. Burma.— i. Origin and history.—The common
assertion is that Buddhism was first established Id
Burma by Buddhagliosa from Ceylon about A.D.
450. The delta lands were not even called Burma
then, and the Mons or Talaings were the inhabit-
ants, to the complete exclusion of the Burmese
proper. The capital of the Burmese was then
Paean. It is supposed that the Hghting, which
ended in the destruction of Tharekettara (the
modem Prome) and the building of Pagan, was
carried on by settlers from India, some of whom
had come by ship to Prome, which was then on
the sea, and others who had come to Northern
Burma by way of Manipur. These last were cer-

tainly Mahayanists, who followed the canon dra^vn
up by Kanishka, at the synod held at Jalandhara
in the Panjab. The Mon converts, and assumedly
the Indian immigrants, were Hinayanists, who
adopted the canon of A^oka, formulated by him
at his synod in 250 B.C., held at Pataliputra. This
canon was taken to Ceylon, where it has been
followed ever since. Pagan was established about
the beginning of our era, and Tharekettara, the
site of which is a short distance east of the modern
Prome, had been a famous capital for something
like five centuries before this.
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There is no real history of Burma till the time of Anawrahta,
who succeeded to the throne of Pagan in a.d. 1010, and is

renowned as the first Burmese national hero—a sort of Alfred
the Great. He began the struggle between Burma proper and
Vamanya, between the Burmese and the Mons, which aid not
end till 1765, when Pagan was captured and Rangoon founded.
This was also the struggle between Buddhists of the Northern
canon and Buddhists of the Southern ; between Sanskrit and
Magadhi, as the Burmese call Pali ; between the Mahayanists
and the Hiiiayanists, the Great Vehicle and the Little Vehicle.

The doctrinal form of the conquered was imposed on the
conquerors, but this came about through the personality of the
origmator of the great struggle.

Serpent-worship had been followed for about a hundred years
before the time of Anawrahta. It was grafted on the Kanishka
canon by a usurper king. Saw Yaban, and the ministers of this

debased religion were called Ari or Ariya, * the Noble.' They
lived in monasteries, but are said to have been of dissolute life.

Their robes were blue like those of the lamas of Tibet and
China, and they let their hair grow two inches long. Anawrahta
was converted to the purer form of Buddhism by a wandering
monk, who is called Araban, and is therefore practically name-
less. The first act of the proselyte king was to send a messenger
to the Mon king, Manuha of Thaton, asking for a copy of the
Tripi^aka, the three Baskets of the Law. King Manuha refused.
Anawraht^ made no second request. He raised an army,
marched to Thaton, levelJed the city with the ground, and
brought everything—the Books of the Law, the kmg Manuha,
and the people—in a body to Pagan. From this time dates the
erection of the temples which make Pagan so remarkable a
ruined city, and also the spread of the present form of Buddhism
over all the land of Burma.

Tills is the common story, and it may very well

represent the establishment of Buddhism of the
Southern school throughout Burma ; but the slow
disinterment of buried cities and the study of

Chinese and Tai annals seem to show that Buddha-
gbo^a had predecessors as missionaries, and it is

quite certain that there were Buddhists in Burma
proper long before Buddhaghosa's time.

Hitherto the assumption has been that Buddhism firmly
established itself in Burma about the time when it was begin-
ning to disappear in India. It may be true that it was then
first universally accepted in the form which it retains to the

£resent day. It seems very clear, however, that Buddhism had
een introduced long before, perhaps only to struggle with the

Animists, who then mhabited the country, but at any rate had
been introduced and stayed, and was certainly not merely a
tolerated religion.

Buddhaghosa landed at, or near, ThatSn with
his volume of the Scriptures. Thaton was then
certainly on the sea-coast, but Forchhammer main-
tained that the apostle landed, not at the modern
ThatSn, but at Golanagara, which lies twenty-two
miles north-west of it. This is quite possibly the site

of the original Thaton, for the changing of capitals

was always a characteristic of thepeoples of Burma,
whether Burman, Mon, or Tai. There are frequent
references to the struggle between Brahmans and
Buddhists in the coastwise lands before this, and
it seems quite probable that there is some truth in

the legend, believed by all Burmans, that king
Dhamraathawka, as they call Asoka, sent two
missionaries, Thawna and Ottara, to what we call

Burma, after the sitting of the third great synod
in 241 B.C.

Kanishka, the last and probably the greatest of

the three great Buddhist monarchs of Northern
India, is commonly called the Constantine of the
East. His date is very uncertain, but the best
authorities seem to agree that he ascended the
throne about A.D. 120. He carried Buddhism to

far-away Khotan. He defeated the armies of the
emperor of China, and he beat back the attacks of

the Parthians. It is possible that it was he who
introduced Buddhism into China and Japan.
But the name of the Buddhist monarch best known

in Burma is that of ASoka (Dhammathawka), who
was crowned in 269 B.C. and reigned till 231 B.C.

He was the grandson of Chandragupta, the petty
chief who founded the Maurya dynasty, the great
military monarchy that held the whole of India
from Patna to the Panjab. A^oka was the greatest

of these Maurya monarchs. He was converted to

Buddhism, and made it the State religion of all

Northern India. Kanishka is called the Constan-
tine of the East, but Asoka was both a Paul and a

Constantine. He sent missionaries over all the
world known to him. He ordered the dedication
of stupas to the Buddha in the remotest parts. It

is nearly certain that he introduced Buddhism into
the Tai kingdom of Nanchao, which had its capital

at Talifu, and remained there till it was overthrown
by Kublai Khan.
The Burmese Buddhists know little of Kanishka,

but the name of Dhammathawka is well known,
and tradition credits him with the foundation of

many pagodas with the bones and relics of the
Buddha (see art. Buddha in vol. ii. p. 884'' f.).

There are such stupas at Tavoy, Moulmein,
Toungoo, and Thayet in Lower Burma. There
are many of these shwemokthos and shwemokdaws
in the Upper Province, and even farther off still, in

the tributary Shan States : at Kyauksfe, Sampe-
nago, in the Bhamo District ; at Pwela in the
Myelat, round the Inle lake, and in many parts
of the hills. They are all implicitly credited to

Dhammathawka, and it can hardly be that some
of them are not on the list of the 84,000 which he
ordered to be built. It is perhaps significant that
the Burmese royal history says that a band of

ksatriyas came after the founding of Tagaung (old

Pagan) and established a capital which they called

Mawriya, in the neighbourhood of the present vil-

lage of Mweyen.
When the Maurya empire broke up, Buddhism

did not cease to be the dominant religion of the
north of India. The Questions of Milinda give ua
the history of the conversion of the Greek Menander
and of his disputations with the sage Nagasena.
The Bactrian Greeks, though they were pushed
southward and farther south by the Sakya, or
Hun tribes of the Scythian steppes, established a
great kingdom in the Panjab, and Menander's
empire was hardly less extensive than that of the
warlike A^oka, and even included for a time the
sacred Magadha. The Scythians themselves were
not content with driving the Greeks across the
Oxus. They pushed on and established the Kushan
dynasty, and seized the Middle Land itself, the
sacred heart of India. It was then that Kanishka
fixed his home in the holy city of Peshawar, and
it was there that he received and befriended Yiian-
Ch'ang (Hiuen-Tsiang), the Master of the Law, the
great traveller and writer. Kanishka built a great
audience-hall for the monks, and a noble relic

tower. It is not impossible that this is the shrine
discovered in 1909. Kanishka also convened a
great council to examine and codify all the Bud-
dhist writings. The canon which we now have was
laboriously drawn up and engraved on copper. It

was buried in the relic-chanu>er of a pagoda, and,
since the ashes of the Buddha claim to have been
found after more than 2500 years, possibly this canon
also will be discovered in the same neighbourhood.
With the death of Kanishka the decay of Bud-

dhism in India began. It seems likely that the
growth of Buddhism in Burma began at least then,
and probably earlier. At any rate, everything
seems to show that the theory that it did not
begin till five centuries later is mistaken. Ail the
researches of the very poorly supported Archceo-
logical Department in Burma tend to establish the
certainty of the early connexion of Burma with
India, and indeed to prove that the Burmese race

came from the north-west, and not from the north-
east ; from the northern slopes of the Thian Shan
range, and not from any part of the modern China.
The Burmese Chronicle, the Mahdyazawin, asserts

this, and all recent discoveries tend to prove that
it is right.

In the year 1908-09, excavations conducted under
the direction of Taw Sein Ko at Hmawza have
conclusively proved that the Northern school of

Buddhism was established at Prome, the ancient
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Tharekettara. Votive tablets found at the Legu
pagoda, and the sculpture tliere, are in the same
style as the familiar Gupta work of Northern
India. It seems, therefore, indisputable that
there was communication between the kingdom
of Tharekettara and Northern India, when the
Guptas (A.D. 319-6U6) rose in Kanauj, and the
term ' Pali' began to be used instead of ' Ma^adhi.'
Ma"adhi declined as the Guptas rose, just as Kosali
declined when Magadha conquered and annexed
Kosala. It may be asserted with some confidence
that communications did not begin with the Guptas,
dnd that there was connexion between Burma and
India long before, and that Buddhism came much
earlier than has been hitherto believed.
Neither the Mahayanists nor the Hinay.anista use the tongue

in which the Bnddita Gautama preached, the widely diffused
dialect of Kosala, or Koshala, where he was born and brought
up. After his death Kosala waa conquered, and Magadha took
its place. The edicts of A.4oka were issued in Slagadhi, though
history records that the Sanskrit of the Veda was still in oIKcial

use at the court of his grandfather, Chandragupta. Kosala was
the ancient land of Oudh, and Magadha is the modem Uehar.
Rhys Davids, however, points out that the official tongue of
Magadha difTered from the local Magadhi, or Kosali, in many
little ways, because it was based on the tongue which Gautama
spoke, the dialect which had been the form of speech used by
Rama and hie race. The literary form of Kosali was known as
Pali, that is to say, 'canonical,' because the PilH, or canon, of
the Buddhists was composed in the ancient dialect of Oudh.
The relation of Pali to Sanskrit may be roughly compared

with that which the Romance languages bear to Latin. Because
it became the language of the Buddhist canon, Magadhi gradu-
ally came to be called Pali, and so identified itself with the
reformers. Sanskrit remained the form in which the orthodox
Brahmans expressed themselves. It may be noted that the
people of Burma and Ceylon still prefer to use the old name
Magadhi ' instead of ' Pali.' Magadhi, at the time of the mis-

Bionary journeys of the first Buddhist apostles, was a sort of
Imgitafrancat as Hindustani or Malay is now, and the Sinhalese
language is, as a matter of fact, derived from Magadhi. Any
one talking Pali could probably make himself understood by the
people of Ceylon, Just as a Yiin-nanese can understand a Peking
Chinaman, or a Lao Shan can follow a Siamese on the one side,

or a British Tai on the other.

It seems to be proved beyond reasonable doubt
that Buddhism was established both in Southern
and in Western Burma long before the hitherto
accepted dates. Very probably it got no great
hold on the country. It is also probable that the
Mahayanist school was much the more strongly-

represented until the time of Anawrahta. It

can hardly be doubted that some of Anoka's
apostles visited and settled in both Upper and
Lower Burma. Probably, however, the mission-
aries of Kanishka were much more numerous and
more successful.

By the time of Kanishka, Indian Buddhism had
lost the simple morality and ' agnostic idealism,'
as Waddell calls it, of its founder, and had taken
in much from the Bhagavad-GUd a,nd from 6aivism.
It had become ' a speculative theistic system with
a mysticism of sophistic nihilism in the back-
ground ' (Waddell, Buddhism of Tibet, p. 10).

It is unfortunate that the age of Kanishka is very imper-
fectly determined. We have so far records varying from the
year 3 to the year 18, and the learned are at variance as to
whether these are years of reign or years of an era. Fleet
holds that they refer to the Samvat era, while others take
them to refer to other eras with omitted hundreds. The net
result is that Kanishka may be placed anywhere between 66
B.C. and AD. 288—rather a wide interval for a monarch who
made his influence felt from the upper reaches of the Tigris to
the Great Wall of China.

It has been authoritatively asserted that the
Mahayanist form of Buddhism was introduced
into Burma by Chinese missionaries in the 4th
century. If for this we read Tai or Shan mis-
sionaries between the 1st and 4th cents., it will

probably be much nearer the truth. Hinayanist
Buddhism had probably come in a tentative way
with Anoka's apostles before this, and, as is clearly
established, Mahayanism penetrated even as far

as the Malay Peninsula, not at all impossibly
through Burma, at the time when Buddhism is

generally credited with being first planted in

Burma itself.

The Northern school may certainly be called
corrupted in comparison with the lirst teaching
of the Buddha, and it was still further corrupted
by the Tantra system. This was founded by
A.sahga, a noted monk of Pesliawar in the Panjab,
i^nd is a mixture of magic and %vitchcraft with
Siva-worship. This waa grafted on the already
corrupted Buddhism, and has left many traces in

Burmese Buddhism. The religion which existed
in Pajran before Anawrahta's rape of the king and
the religious books and the people of Thaton was
a medley of naga- or serpent-worship, Taiitrisni,
and Maliayanism, with not a few traces of Tibetan
lamaism, which came with the 8th cent, and possibly
gave the country the word pongyl, or ' monk,' which
may be compared with bon-gyepa, the Tibetan
6o», ' mendicant.'
The professors of the Northern school of Bud-

dhism, the Ariya of Pagan, were full of supersti-
tions, and they were workers of miracles. Burnouf
had little respect for them. ' The pen,' he says,
' refuses to transcribe doctrines as miserable in

respect of form as they are odious and degrading
in respect of meaning.' How long they had been
found in Pagan there is nothing to show. It is,

however, quite certain that the autocrat Anaw-
rahta effected the fusion of the two schools in

the 11th century. He finally put an end to the
Ariya, but traces of Mahayanism have clung to
the outward form of Hinayanism in Burma ever
since. If the religion may be said certainly to
belong to the Southern school, it may no less

certainly be asserted that it was moulded by the
Northern. But Buddhism can hardly be called
a religion. In its concrete form it is rather a sort
of philosophy practised by a monastic organization
like that of the Dominican or Franciscan Orders.

2. Buddhist Scriptures and religious works.

—

The canons of Buddhism may have been the work
of an immediate disciple of the Buddha, drawn up
at the first council in the year after the Benign
One's death, but it is certain that the canon of the
Tripitaka was really first settled at the council
held under A^oka in the 3rd cent. B.C. From the
inscriptions we may rest assured that at that time
the most important part of the Buddhist canon
existed, as we now have it, divided into five

portions.

The miracle-mongering Mahayanists enlarged
the original canon to a huge extent by expanding
the texts of the original documents, bj' adding
material of their own, and by entering into com-
promises with any local form of popular super-
stition ; but however the individuals may have
afl'ected Burmese forms, this canon was never
adopted in Burma. The Buddhist of the Southern
school may be a scientific freethinker, as Lillie

calls him, "but he maintained with great tenacity
the purity of the early Buddhistic teaching. This
exists in the canon of Ceylon, and it is this form
which Burmese Buddhism implicitly adopts. The
Burmese also recognize only the Pali, the canon
language. This is as distinctively the language
of the Hinayanist school as Sanskrit is of the
Mahayanist. When the natives of India began to

use Sanskrit as their literary language, from the

2nd cent. A.D. onwards, the people we call Bud-
dhists gave up writing in Pali, though they pro-

bably understood it. But the books they wrote
in Buddhistic Sanskrit were new books. We find

that the Buddhistic Sanskrit texts abound in wild,

extravagant, and exasperating digressions. Such
works as the Lalita Vistara, the Buddha Charita,
and some others are based on the old myths of

Asia. In these we can detect the common origin

of the story of Bacchus, of Krsna, and of many
other gods and heroes.

The last census of India showed that out of
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nearly nine and a half million Buddhists in the
Indian Empire, all but about 300,000 are in

Burma. Ceylon may be regarded as the holier

place by the Buddhist, possibly even by the Bur-
mese Buddhist, but, since very shortly after the
permanent establishment of Buddhism in Pagan
by Anawrahta, Burma has consistently held a very
high place in the interpretation of the authentic
Buddhist Scriptures in the language which they
call Magadhi, or the Mula-bhasa, and Western
scholars call Pali. This Magadhi, or Pali, has
been to the Burmese what Latin was to the
mediteval scholiasts and scholars of Europe. This
has been so much the case that Burmese writings
dealing with matters of religion or philosophy are
as full of Magadhi terms as European scientific

phraseology is filled with classical terminology.
Since the llth cent, there have been produced

in Burma, in the Pali language, great numbers of

religious works, grammatical treatises, and dis-

sertations on philosophy, which have attained a
reputation far beyond the limits of Burma. They
have been studied in Siam and perhaps not least

in Ceylon itself.

The palm-leaf manuscripts spread so much that
copies may be found both in Ceylon and in Siam, in

any monastery which pretends to a respectable
library ; and of later years, when all the more
noteworthy works of Burmese authorship have
been printed at the local presses, Burmese treatises

have become still more common.
The reputation is well deserved. The Burmese bhik^us,

since the days of the Pagan monarchy, have been noted, not
merely for their study of the Abhidhamma, but for scholarly
researches in the canons which deal with metaphysics and
psycholofjy. For centuries monks from Siam and from Ceylon
have come to study in Burmese monasteries, which have
always been rich in commentaries and exegeses on the Abhi-
dhamma {q.v.). Only one specimen of this literature ia to be
read in any Western language. The Dha-mma-saiiga-o-i was
translated in the first few years of the 20th cent, by Mrs. Rhys
Davids under the title of B^tddhist Manxial of Psychological
Ethics. This introduction to Buddhist metaphysics is the
shortest of the canonical works, but it is to be followed by a
translation of the Saiujaha, by Mrs. Rhys Davids in collabora-
tion with a Burmese scholar, Haung Shwe Zan Aung. A Pali
dictionary is also in process of production to take the place of
Ohilders' dictionary, which has fallen far short of the know-
ledge and needs of the Western student of Pali.

3. Religious education.—While the Buddhist
monks of Burma have long been noted for their

scholarship, the Buddhist people of Burma have
been no less noted for their education. The per-

centage of literates among the men is almost as
high as it is in Ireland, and is higher than the pro-
portion in Italy. Burma has less than a third of

the population of the Madras Presidency, yet the
number of literate persons is very nearly the same.
The census figures of 1901 are not nearly so favour-
able as those of 1891, because at the latter census
a much higher proportion of hill peoples were enu-
merated, and, besides this, the number of natives
of India in the country had largely increased.
Still, even on this less favourable estimate it ap-
pears that, on an average, of every five persons in

Burma one individual would have been found who
could read and write. The proportion of literates

is much higlier in the rural districts, and especially

in Upper Burma, than in the delta, where the
number of illiterate immigrants from India is

very considerable.
The credit for the superiority of the Burman is

entirely due to the monastic schools. These have
existed for centuries, much as they may be seen
now in country places. If the irdmanas had done
nothing else, they would deserve honour for the
way in which they instruct the boys of the
country. The theory of Buddhism is essentially
selfish, or at any rate it encourages selfishness.

Each individual must work out his own salvation,

and no one else can help him, except by example,
just as the Buddha is a model not only for the

people, but for the bhiksu himself. There are no

regular services held by the mendicants ; no
preaching of sermons at stated times ; no a.ssem-

bling of congregations ; no religious forms for

burials, or births, least of all for marriages. Some
energetic and zealous monks do read homilies and
deliver sermons, but there is no need for theni to

do so, and there is no summoning of the religious

to attend. The one religious ceremony is the

admission of the novice to the Order, when the

postulant has completed his studies, has decided

to put off the world and join the company of the

samanera, and this is really a continuation of the

teaching of the youth of the country. It enables

the creature to become a human being, for no
Burman can claim to have attained humanity
until he has put on the yellow robe, and the cere-

mony of initiation is intended merely to provide

that no one defective mentally or physically shall

enter the Noble Order.

At the age of eight or nine every Burman boy goes to the

monastery school, except in the towns, where the people are

degenerate, and, as often as not, are half-Chinese, half

Muhammadan, half-Hindu, or half- English, and go to the

Government or Mission schools. In the country villages

—

and the Burman is not a lover of towns, but essentially a

tiller of the soil—it may be taken for certain that every one

sends his boys to the monastery. There they begin by learning

the alphabet, shouting out the letters at the top of their voices,

and copying them out with steatite pencils from the roughly

made black wooden board on which the teacher-monk has

written them.
As soon as the boy has learnt his alphabet thoroughly he ia

started on his first text. This is practically always the

Mingala-thut (.Mittgala Sutta), which may be translated, ' the

Buddhist Beatitudes.' It is made up of twelve Pali versioles,

with a short Introductory preface. In the version given to the

schoolboy each Pali word has its Burmese equivalent. This

is learnt ploddingly word by word, and verse by verse, and the

pupil is not considered to have mastered it till he can repeat

the text and its translation without blundering or hesitation

of any kind. After this the meaning is taken up word by word
and stanza by stanza, and the whole is explained in simple

language. The choice of this poem is a most admirable one,

for the Pali is exceedingly simple, and the sentiments are of

the most elevating kind. After the text and its meaning have

been thoroughly learned, the easiest rules of grammar in con-

nexion with the Mingala-thut are explained. Time is of no
object to the monk or the boy, or to the Burman of any age or

position ; and the study of 'the Beatitudes ' in many cases

takes a year, more or less, according to the application and the

intelligence of the pupil. But when he does know the text, he

knows it thoroughly.
The second text taken up is generally the NaTna-kara of

Buddhagho?a, which is a short lyric, composed in a moment
of inspiration by that apostle. A small treatise giving a list

and description of the most excellent things is often studied

instead of the Ndma-kdra. These are : the Nine Excellences

of the Buddha ; the Six Excellences of the Law ; and the

Nine Excellences of the Assembly of the Perfect. This also

is in verse, as indeed is the case with by far the greater

part of the literature not merely of Burma, but of the

rest of Indo-China and of India. By the time the monastery
schoolboy has got through the MiAgala-thut, the Ndma-kdra,
and the "Book of the Excellent Characteristics of the Church
and its Founder, he has acquired considerable proficiency in

both reading and writing, and he is able to go on to the study
of the works of Shin Silavamsa, Shin Eattbasara, and others of

the poetical composers of the Burmese classics. These are the

most noted writers, and it is only after he has mastered them
that the young Burman student begins to read the Ten Great
Zats, the descriptions of the avatdras of the Buddha, which
are in prose. It is with these prose works that the Western
student usually begins his Pali reading.

But the monastic scholar does not merely reaxi these easier

poetical works. Step by step he continues his grammatical
studies with them, and the meaning of the text, and its appli-

cations to the Buddhist religion, are exhaustively e.xplained to

him by his bedesman teacher. From the very beginning the

boy is taught, with many illustrative examples and stories from
the Scriptures and from the Commentaries, to shun evil in

thought as much as in deed, because it is an obstacle to pro-

gress towards a higher form of life, and final emancipation
from the sorrow of earthly existence. He is taught to be upright

and pure, not in the hope of escaping punishment, but because

of the peace of mind which rewards him. He is taught to

reverence parents, wife, children, and teachers ; and, above

all, the duties which every Buddhist owes to the Lord, the

Law, and the Assembly are impressed upon him. He is in fact

educated in everything that a proper citizen owes to hia

country, to society, and to himself. The theory is excellent,

and the education of the monasteries far surpasses the instruc-

tion of the Anglo-vernacular schools from every point of view,

except that of immediate success in life and the obtaining of a
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post under Government. At the time when the boy is at hia

most impressionable stage, hia mind ia built up, instead of

being buried in a mosa of ill-digeated information ; and hia

heart is being trained instead of being ignored,

A boy whose parents can permit him to stay on in the
monastery, and are willing that ho sliould learn the literature

of his country, instead of the science and wisdom of the Western
nations, now passes on to the Pareittam, the LawlcunUit the
DhavimaiiUi, and the Rdjaniti. The Fdreitlain, or Book of

I'rotection, is a collection of excerpts in prose and verse from
the TripHakas, each of which ia supposed to be a safeguard
against some calamity or danger ; against evil spirits, plague,
pestilence, and famine, fire, battle, and murder, snake-bite, and
even against poison. The Lawkaniti teaches him worldly
wisdom ; the Dhammaniti gives further moral instruction

;

and the Rujaniti is a work like T/te Prince of Macchiavelli,

compiled, to suit Oriental ethics, by the sage Chaijakya.
Many pupils stop far short of this. In the old days all

parents who could afford to keep their son idle let him
proceed as far as this if he had the necessary intelligence

and industry. At this point, however, ordinary teaching
ended. If the pupil continued his studies, it was usually as a
eamanera, or novice. The boy was dressed up in princely

robes to recall Siddartha's renunciation of the world. He
made the tour of the town or village in Jubilant procession,
with troops of gaily dressed maidens. He bade farewell to

parents, relatives, and friends, entered the monastery, and
went through the customary examination before the head of

the community. Then his head was shaved. He was robed in

the yellow monkish garments, had the begging bowl hung
round his neck, and fell in among the body of the mendicants.
He received his religious name, which he kept for the rest of

hia life if he remained in the Order, and remembered only as an
incident if he went back to secular life.

The old-fashioned rule was that every youth should spend
three Lents (roughly from July to October) in the monastery
and conform to all its rules, including fasting after noontide
and going the begging round in the morning. One Lent was
for the father, one for the mother, and one for the sainanera
himself. To spend less than one entire Lent was considered
hardly decent. Western influences, however, have taught
many that life is not long enough for this, and the Lent is

often cut down to a uionth, a week, or even a few days. Three
days is considered the shortest period that is respectable. The
novices, of course, go on with their studies. The code of the
ri?ia?/a, the Buddhist Ancrmi Riwle, the doctrine taught in

the Dlghanikdya, and, finally, the psychological ethics of the
dbhidkaymna, are as much as the most apt are able to study
before they are qualified for formal admission to the Order.

The Southern school of Buddhism has never
recognized a hierarchy. There is nothing like the
system of Tibet, which is so surprisingly like that
of the Church of Rome, even to the practice of the
confessional and the recognition of purgatory. The
need for unity and the requirements of church
discipline, however, call for some sort of grading,
and a system of classes is recognized, which is

very much the same as existed in the time of the
Buddha himself.

There is, fii-stly, the shin, the novice, or eamanera, who is

not a professed member of the Order; secondly, the upasin,
who, after the prescribed time, has been formally admitted to
the Order, and becomes a Srdmana or bhik§u ; and thirdly, the
pongyl, or 'great glory,' who, by virtue of not less than ten
years' stay in the monastery, has proved his steadfastness, and
becomes a tfiera. In actual practice there is a slightly ex-
tended system of grades : first, the shin, or postulant ; second,
the pyitshin, the full member of the Order ; third, the sai/a,

the head of the monastery, who never has fewer than ten
Lenta ; fourth, the gaingok, whose control extends over groups
of monasteries ; and fifth, the sadaw, who might be compared
to a vicar-general. The thathanapaing, or Grand Superior of

the Order, in the time of the Burmese monarchy, was ap-
pointed from among the sadaws, and had a council, called

the thudhamma, varying in number from eight to twelve. In
1904 the British Government recognized in formal darbar a
thathayiapaing, chosen by the sadaws, and gave him a formal
patent, and it is probable that this course will be followed in

the future.

Notwithstanding these ranks, however, the re-

ligion is eminently republican in character. The
monasteries are open to all,—to the peasant and to
the highest dignitary,—and the longest stayer has
the greatest honour. Rank counts by number of
Lents spent in the monastery, no matter whether
the bhiksu is a provincial or merely a. wandering
friar, and individual dignity releases no one from
the duty of the daily begging round. Nothing
except the frailty of age excuses the most learned
and famous sadaw from the morning round. The
bedesman's robes are the sanie for the postulant
and the member of the thudhamma. The monk
has no obligation to bestir himself on behalf of his

lellow-moiikB or iliu liiity. He is not called upon
to convert the unbeliever or to reassure the doubter.
All he lias to do is to work out his own salvation.

But he teaclies the youtli of the country, and this

binds tlie entire population to his support. He
not merely teaches them letters, but forms their

mind and character. The nightly vespers, when
the lauds are chanted and all bow turee times
before the figure of the Buddha, and three times
before the head of the monastery, are more im-
pressive than the most eloquent sermon would be.

4. Schism.—There is very little non-conformity,
to say nothing of heresies, among the Burmese
Buddhists. l<'or years there were bitter disputes
as to ordination, after Anawrahta had established
Hinayanism in Pagan. Chapada, the monk, had
received the upasampada ordination from the
theras of the Mahavihara in Ceylon, and he loftily

denied the validity of the orders conferred on the
Burmese religions of the old school, called the
Maramma-samgha, not less than those of I'urima
Bhikku Samgha, who claimed apostolic sanction
from Sona and Uttara, said to have been sent
forth by King Asoka. These bickerings ended
only with the destruction of Pagan itself, and they
have never since been revived.

The sects of modern times have mostly risen out
of revolt against excessive austerity, or as a protest
against reprehensible laxity. There are a few
communities, called Sawtis or Mans, who are anti-

clericals. Tliey neither reverence the mendicants
nor support the monasteries, and some do not even
worship before the pagodas, but recite their praj'ers

in the open fields instead. The doxologies which
they use are the same as those repeated by the
ordinary orthodox Buddhists, and the schism is

unimportant. The disputes between the Maha-
gandis and the Sulagandis are simply the sempi-
ternal quarrel between the ascetic and the weak
of flesh, between the High Churchman and the
Low, the Catholic and the Puritan, the emotional
and the austere. These differences have some
dignity imparted to them by the assertion of the
Ma/iagandis that man is endowed with free will.

This the Sulagand'is deny, claiming that a man's
whole life is controlled entirely by kan (karma),
the influence of past good and evil deeds on exist-

ences to come. The Sulagandis attribute all

importance to the intention ; the Mahdgandis
think that action is sufficient and the intention
immaterial.

5. Spirit-worship.—But doctrinal schisms are
insignificant compared with the undoubted fact

that all Burmese Buddhism is tainted with spirit-

worship. The Southern form of the faith triumphed,
but the Northern belief in magic and devil-worship
has left lasting traces on the religion of Burma,
and still more on the Buddhism of the Shan States.

It is not merely that they recognize the Twelve
Guardian Spirits, whom they have borrowed from
the Hindus. The nats, the spirits of the air, the
flood, and the fell, are much more present influ-

ences to the Burman than the calm, philosophic
model of the Buddha. The nats are constantly
consulted and propitiated. The Buddha is, as a rule,

directly addressed only on worship days. Spirit-

trees sometimes intrude into the limits of the
monastic grounds, and spirit-shrines are to be seen
in the shadow of the pagoda, and have as many
ofterings as the relic-shrine. And the spirits, as
always, are malignant, and have to be propitiated.

The World-Renowned One is long-suflermg and
benign. Moreover, he is only a model. The
spirits are everywhere, and they are malicious,

and constantly active. So the Burman does his

best to serve both, and has the greater bias towards
the spirits.

There is a pagoda at. cr near, every village in the
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country, and probably also a monastery, but there

is a spirit-shrme in every house, and the spirits are
consulted before houses are built, marriages made,
bargains struck, or journeys begun. In the times
of native rule, siiirit-feasts were formally recog-

nized by the State, and the ritual was very care-

fully set forth in lengthy treatises. Moreover,
there is a precise list of ' The Thirty-seven Nats
(spirits) of Burma,' with forms of the odes to be
sung to them, the dances to be performed before
them, the vestments to be worn on the occasion,

and the life histories of these anthropomorphic
deities.

All this is written at length in the MahdgUa Mcdani, and
presentments of the Thirty-seven Nats are to be seen in the
curtilage and enclosure of the Shwezigon pagoda ac Pagan.
Further details of spirit-worship are to be found in the Deitton^

of which a summary is given in Father Sangermano's Burmese
Empire (1833).

Notwithstanding all this, the Burman would be
greatly ofi'ended if he were called a spirit-wor-

shipper, and genuinely believes himself to be a
most orthodox Buddhist.
The census of 1901 showed that there were

15,371 monasteries in Burma. This gives an
average of over two for each village and town
in the province, and implies one monastery for

every ninety-three houses. In these religious

houses there were 46,278 fully ordained monks
and probationers, and 45,369 acolytes, wearing the
yellow robe. There were thus more than 91,500
wearing the bedesman's robes, and this represents

2i per cent of the male population of Burma.
Perhaps Burma is not so conspicuously the centre
of Buddhist religious life and learning in Indo-
China as it was in the time of the Pagan dynasty,
from the 10th to the 13th century. In those days
fraternities came to Pagan from Ceylon, then
called Sihaldipa ; from the conquered Haiiisavati

(Pegu); from Ayuttara(Siam); from Kaiupoja (the

Shan States) ; from Nepal, and from China ; and
each sect or fraternity had separate quarters given
in which it could live. But even now, notwith-
standing the spirit-worshipping taint, Burma can
claim to maintain Buddhism in a form nearer that
of the Buddha's teaching than any other country.

6. Buddhist architecture.—(«) Monasteries.—The
Burmese monastery never varies in design. Some
few may be built of bricks ; most are of timber. In
very poor neighbourhoods, they may be of bamboo,
but the ground plan is always the same. The
pongyi-kyaung so strongly resembles the wooden
temples of Nepal that it can hardly be doubted
that the model came from there, or that both have
a common origin. The whole building stands on
pOes, and there are technically only two rooms (if

they can be called rooms). In some cases there
may be partitions, but there are never any doors,

80 that the whole interior is practically one hall. A
staircase, generally of brick and stucco, frequently
embellished with dragons, leads up to the verandah.
The verandah, called zingyan, is open to the sky,
and runs round three sides of the building, and
from this there is free entrance on all three sides

to the main body of the monastery, which is really

one big chamber. The flooring rises in steps.

There is one grade from tlie verandah to the
outer chamber, where lay visitors find their place

;

another step up marks the entrance to the inner
chamber, where tlie monks sit ; and a third rises

to the structure, always on the eastern side of the
building, where the image of Gautama Buddha is

enthroned. Over this is built the tiered spire,

called the pyathat, shooting up in regularly
diminishing, super-imposed roofs to the hti, or
umbrella, which is placed on the top. Both the
spire and the umbrella are marks of sanctity, and
the spire has three, tive, or seven roofs, according
to the dignity of the pongyi-kyaung, or rather of

its head. The wood for a monastery is always
chosen from the best and most seasoned logs avail-

able, or within the means of the pious founder.
Sometimes these are excessively large. At the

south-west corner there is a chamber, which is

used as a store-room. On the west side there is

another, which the younger members of the com-
munity use as a dormitory. The head of the
house, whether sadatv, gaingok, or plain pongyl,
sleeps at the south-east corner of the building,
that is to say in the part closest to the hpaya-
kyaung, where the image of the Buddha is. The
north-eastern part is used as the schoolroom and
for the reception of visitors, and has the appear-
ance of a separate room, but is not really so.

Outwardly the monastery looks as if it had
several storeys, but this is never the case. The
national, and still more the religious, feeling

against having any one's feet above the indweller's
head is very strong. The outside line is broken
up into apparent pavilions, \vith a profusion of

gabled roofs, culminating in the eastern spire, all

adorned with carvings, lavished on gables, ridges,

eaves, finials, and balustrades, gi'eater or less,

according to the wealth of the founder. No monk,
it may be remarked, can build a monastery for

himself, nor can he ask to have one built for his

accommodation. The monasteries are the only
national buildings, now that there is no palace,

which make any attempt at ornamentation.
A pongyi-kyaung is never, at any rate when it is

first built, inside a village or a town. Dwellings
may spring up around it later, but always at a
considerable distance. The monastery always has
the best and quietest site, and stands in a spacious
compound, fenced in and planted with umbrageous
trees and bamboos, and often with fruit trees,

flowering shrubs, and rare and curious plants.

The monastic library is invariably detached from
the main building, to avoid danger from fire.

Within a certain limit from the monastery fence,

pillars mark out a boundary, inside which the
taking of any kind of life is forbidden. All
Buddhist visitors take ofl' their shoes or sandals
as soon as they enter the hparawaing, as the
monastic curtilage is called, and carry them to

the foot of the staircase, where they are left until

the visit is over. Inside the monastery compound,
but perhaps more frequently on a site of its own,
is the thein, where monks are admitted to the holy
Order. This is seldom more than a spire, rising

over a lofty pillared space for the ceremony.
(6) Pagodas. — The characteristic pagoda of

Burma is a solid pyramidal relic-shrine, such as
is called a tope or a stUpa in India. The masonry
temples are almost entirely confined to Pagan.
The Arakan temple, the Mahamyatmuni of the
suburbs of Mandalay, is almost the only not-

able example outside of that ruined city.

Pagoda is almost certainly a metathesis for dagoba. The
Burmese name is zedi or hpapa. The Burmese recognize four

kinds of zedi ; first, dat-daw zedi^ containing relics of a Buddha
or of a rahanda ] second, paribawga zedi, erected over the
clothing or utensils of a Buddha or of a sainted personage

;

third, ahamma zedi, built over sacred books or texts ; and
fourth, udeiksa zedi, containing images of the Buddha or
models of sacred buildings. The last two classes are naturally
by far the most numerous.

It is the desire of every Burman Buddhist to be
known as the founder of a pagoda, and sacred
texts and facsimiles of noted shrines are obviously
more easily obtained than relics, or even exact
models of relics. The vast majority of zedis are
of brick, covered over ^vith stucco, and white-
washed at intervals during the founder's life-time.

Very rich men gUd either the whole shrine or the
spire.

Many of the most famous shrines, notably the Shwedagon
in Rangoon, have been cased and re-cased and cased again
man}' times. The original shrine was of quite modest dimen-
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siotiu, and a tunnel, which was driven into the centre of the

Rangoon zedi at the time of the First Burmese War, showed
that it had been enlarged in this way seven times. The original

pagoda is thought to have heen only twenty-seven feet high
and to have been erected iu 686 B.C. The present spire rises to

a height of three hundred and sixty-five feet.

The modern Burmese pagoda is undoubtedly the lineal

descendant of the ancient Buddhist utiipaa of India, and the

development of the type can therefore he traced for a period

of over two thousand years. The oldest forms were massive
and simple. The modern ones have lined away into slender
spires, and have added a great deal, in the way of exterior

adornment. They have gamed in elegance, but have lost in

grandeur.

All the more not.able pagodas liave palm-leaf

thamaings, or chronicles, very often containing
much that is of interest in secular history. Like
the monasteries, they all stand on a wide open
platform, and on this there are built numbers of

smaller pagodas, shrines, rest - houses, tazaung
pyathats, crowded with tier upon tier of images
of the Buddha, altars for otlerings, and tagon-

iaings, flag-staffs crowned with umbrella htis,

metal caps, or figures of heraldic creatures. The
approaches to the pagodas in very many cases

are along covered ways called saungdan, the sides

of which are adorned with fresco paintings, and
the stairways are mostly in groups of steps of

uneven numbers, just as, according to immemorial
rule, the stair to a monastery must have an odd
number of steps.

Pagodas, as far as structure is concerned, are
divided into four distinct parts. There is first the
terrace. This is square, and is usually of brick or

mason work. At the corners are often found the

mandtthiha, the curious, human-faced lions, with
one head and two bodies, embellished vfith wings.
They inevitably recall the ancient winged lions of

Assyria. Upon this terrace stands the plinth,

usually of an elaborate polygonal form, and with
a boldly moulded, stepped contour. Above this

rises the bell-shaped body of the pagoda, divided

into an upper and a lower part by an ornamental
band. Upon this stands the spire, which is made
up of a number of rings : a lotus-leaf belt, with
a bead moulding in the centre, and lotus leaves

fringing it above and below. The spire ends in

a spike-shaped cone, which is finished ofi" with the
metal-work crown, or hti. This is usually very
graceful in design, made of open metal-work, very
commonly gilt, and always hung with bells, some-
times of gold and silver and studded with gems.
The Burmese divide important pagodas into

twelve parts, most of which are symbolical sub-
divisions of the spire portion of the zedi.

The symbolical meaning of the different parts of the pagoda
is not universally recognized by the Burmese, but it is a
iavourite subject of discourse with many monks, and seems to
have come to Burma from the Shan States and perhaps from
China. According to this view, the four-sided base is intended
to represent the dwellings of the four great world-kings,
* Chaturlokapalas,' whose figures are enthroned within the four
arched shrines, and who act as ^ardian spirits of the world.
The eight-sided centre, called shtttaung, is the tu^ta heaven.
It is here that Arimadeya or Maitreya, the Buddha of the next
world-cycle, dwells, and with him are all the other Bodhisattvas,
or Buddhas in embryo, awaiting the season when they will

descend to the earth as Buddhas. The upper bell-shaped
portion, above the circular moulding, called the kyiwaing, is

intended to represent the highest heaven, where the Buddhas
go after they have attained to complete enliofhtenment and
have fulSlled their high mission. This is called the kaung-
launtjbon. Another symbolization represents the five dim-
inishmg terraces of the base, to stand for Mount Meru in its

five-fold division ; or a triple basement recalling the three
worlds of kdmaloka (sense), rupatoka (form), and arupaloka
(shapelessness), the Benign One, called Tilokamahita, being
'the revered of the three worlds.'

(c) Temples.— The masonry temples of Pagan
are not nearly so characteristic of the country,
though they are the pride of Burma. They are
absolutely different from the national zedi, and
the general details may almost all be traced to
Indian art, but at the same time there are notable
originalities. The arches and vaults resting on
their pilasters, with cornice, capital, and base, are

quite foreign to Hindu architecture, and suggest
rather the IJactrian Greeks of the time of MUinda.
In one sense, tlierefore, tliey are Burmese, for

nothing like them is to be found anywhere else.

Unlike the pagodas, the purpo.se of these temples
is to contain, not relics, but liuge images of the
Buddha. This naturally affects their plan, and
instead of rising in bell-shape they are con-

structed in gradually diminishing terraces, and
are only capped by a spire of the type of the
ordinary Hindu iivdlaya, or perhaps more like

the Jain temples of Northern India. '1 he Thapinyu
temple has only one shrine, directly below the
sikra, to receive the image, but the Ananda has
four, with presentments of all four Buddhas of

this world-cycle, fronting to the four cardinal

points of the compass. A striking feature is the
narrow slit windows, so placed that a shaft of light

falls full on the placid features of the Buddha.
Such temples have always been rare in Buddhist countries,

and are foreign to the idea of Buddhism, which does not
recognize idol-worship. The only example existing in India

is that of the Mahabawdi at Bodh Gaya, in the charge of

Hindu ntahants. A model of it may be seen at Pagan, and
the original is believed to date from about A.n. 500, when
Mahayaniam was the form of North Indian Buddhism. There
is no similarity between the filahabawdi and any of the Pagan
temples. Of late years a fashion has sprung up, especially in

the ahan States, of building temples of this kind, on the model
of the ilahamyatmuni in Mandalay—the Arakan pagoda of

the touristy and presumably ' the old Moulmein Pagoda ' of

Rudyard Kipling.

(d) linages.—It seems clearly established that
the making of images of the World-Renowned
One did not appear in Buddhism until some time
after the beginning of the Christian era. They
are extraordinarily abundant in Burma now.
Only three forms are recognized : seated images,
figures standing erect, and recumbent images,
called by the Burmese respectively tinbinkwe,
mayat-daw, and shinbin tha-lyaung. They repre-

sent the Buddha in the act of meditation under
the Bo-tree, where he attained to supreme wis-

dom ; in the act of preaching ; and after death,
when he had attained to the blissful calm of

nirvana. The seated form is by far the most
common. In the Eastern Shan States, in the Lao
country, and in Siam, figures which suggest the
worship of Indra are not uncommonly found and
suggest Mahayanism. So also do the images,
enthroned in vaults, under the bell - shaped
pagodas, which are not uncommon in the Shan
States, but are rarel}', if ever, found in Burma.

ii. Assam.—The Buddhism of Assam is fast

disappearing. At the time of the census of 1901

there were only 9065 Buddhists in the country,
that is to say, no more than '16 of the population.

At one time they lield the whole, or at any rate

the whole of the Brahmaputra area, which is the

main portion, of Assam. The rest, even to the

present day, is inhabited by hill tribes : Ching-
paws, Nagas, Mishmis, and the like. In the early

part of the 13th cent, the Tais invaded and occu-

pied the country. Tliey gave themselves, or were
given, the name of Ahoms, from which the name
Assam is derived. The Shanscalled it Wehsali-long,

and the Buddhistical name of the province is

Weisali. The invaders were an army sent by
Hso Hkan-hpa, the Tai king, who founded the
Mong Mao empire, which may not impossibly

have been the 'kingdom of Pong.' They settled

on two long islands, formed by branches of the
Brahmaputra, and never returned to their Shan
homes. Gradually they occupied the whole of

the valley, or main part of Assam, and estab-

lished Buddhism everywhere except in the hills.

For four hundred years they maintained them-
selves and Buddhism, and then in 1611 their ruler

Chu-cheng-hpa (an essentially Tai name) was
converted to Hinduism, and practically the whole
of his subjects followed hia example.
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Atthe present day the Kalitas, as the monks of

the Ahoms were called, are found in only a few
remote recesses of Assam, and it seems probable
that even these will disappear before long, and with
them Assamese Buddhism. All that will remain
will be the Mongolian features which characterize

a considerable proportion of the inhabitants of

Assam. The Tai language is almost as much
changed, where it is used at all, as the religion

of the country. The few pagodas, fast crumbling
away, are of the same type as the pagodas of

Burma and of the Shan States, and none has
any special celebrity. The monasteries of the
Kalitas seem to be of the immemorial type of

the Buddhist monastic buildings, which, some
say, reproduce the traditional forms of ancient
wooden architecture in India, Assyria, and parts
of Central Asia. They may represent to us the
wooden palaces of Nineveh, and hint at the archi-
tecture of King Solomon's temple, built of the
cedars of Lebanon.
Buddhism has never been a propagandist religion

among the Eastern peoples who have adopted it.

In quite recent times, however, the faith has been
adopted, chiefly in Burma, by Europeans of zeal,

education, and energy, who are writing and preach-
ing its merits and beauties. It is possible that
they may revive Buddhism in Assam and plant
it elsewhere, but it does not seem very prob-
able.

Literature. — Sangermano, Description of the Burmese
Empire, Rome, 1833 ; Spearman, British Burma Gazetteer,
Ran'^oon, 1S80 ; J. G. Scott, Burma as it was, as it is, and as
it will be, London, 1886 ; Bigrandet, Life, or Legend, of Gau-
dama^, 2 vols., London, 1886; W. R. Winston, Four Years
in Upper Burma, London, 1892 ; C. C. Lowis, Census Report,
pt. i., 1901 ; Scott and Hardiman, Gazetteer of Upper Burma
and the Shan States, 5 vols. pt. 1., 1900; Monier Williams,
Buddhisin, London, 1889 ; Kern, Manual of Indian Bivddhism,
Strassburg, 1896. J, GEORGE SCOTT.

BURNING.—See Death and Disposal of
THE Dead.

BUSHIDO.—See Ethics (Japanese).

BUSHMEN.—See Bantu.

BUSHNELL.—I. Life.—Horace Bushnell was
bom on April 14th, 1802, in Litchfield, Connec-
ticut, U.S.A. His father, Ensign Bushnell, came
of a family with a Huguenot strain of mental
alertness and religious sincerity. His mother,
Dotha {n6e Bishop), had been brought up in the
Episcopal Church. When the family removed to

New Preston, Connecticut, in 1805, they joined
the Congregational Church there. The mingling
of religious traditions in his home saved Horace
from being brought up in the strict and arid
Calvinism of the time. He described his mother
as 'rising even to a kind of sublimity in the
attribute of discretion.' There was no atmosphere
of 'artificial pious consciousness in the home, but
stress was laid on industry, order, time, fidelity,

reverence, neatness, truth, intelligence, prayer.'
In this way he experienced the meaning of
' Christian nurture ' before he attempted to in-

terpret it as a theory of the beginning of the
religious life. SimUarly, his practical education
in household duties is described in the lecture on
the ' Age of Homespun,' in his book, Work and
Play (1804).

He entered Yale College in 1823, when he was
21 years old, and, having gi-aduated, became
Tutor in Law in 1829. He threw off his doubts and
hesitations in a College revival. His own account
was :

' When the preacher touches the Trinity
and logic shatters it all to pieces, 1 am all at the
four winds ; but I am glad I have a heart as well
as a head. My heart wants the Father ; my heart

wants the Son ; my heart wants the Holy Ghost>
and one just as much as the other' (Cheney, p. 56).

In 1831 he took leave of his pupils, telling them
as his parting advice : ' Be perfectly honest in

forming all your opinions and principles of action (

never swerve in conduct from your honest con-
viction. If between them both you go over
Niagara, go ' (ib. p. 62).

He was ordained pastor of the North Church in
Hartford in 1833. In the same year (13th Sept.)
he was married to Mary Apthorp, a lineal de-
scendent of John Davenport, the first minister of

New Haven.
The main part of his life was passed in Hartford,

where his public service to the town is kept in

memory by the Buslmell Park. The important
events of his life were the publication of his books
challenging the dogmas held by the Churches of

the 'standing order' (i.e. the original Congrega-
tional Churches of New England), the replies made
to his challenge, and the public and private con-

sequences of his views. He was a keen but sweet-
tempered controversialist, and without bitterness

accepted what came. He had four children, of

whom two, a daughter and a son, died. Two
daughters, to whom he wrote some delightful

letters, survived him. Other events were his

holidays in search of health, some of which were
spent in California and In Europe, and his invita-

tions to important lectureships and appointments.
He lived ' till all men were at peace with him,'
and died at the age of 74, on 17th Feb. 1876.

2. Theology.—Bushnell's life work was largely

determined by the theological atmosphere in which
he found himself. In his own Church there was
an old and a new school, and he found himself
' daintily inserted between an acid and an alkali,

having it for his task both to keep them apart
and to save himself from being bitten by one or

devoured by the other.'

The religious atmosphere of New England was
still more heavily charged with theological animus.
Bellamy, Hopkins, Emmons, the younger Edwards,
Dwight, and Taylor were engaged nominally in

making improvements on the Cahanism of Jonatl ian
Edwards, really in trying to accommodate that
system to the pressure of modern thought by in-

troducing, in various degrees, a leaven of pantheism.
In 1828, Dr. W. N. Taylor of New Haven had
made an unqualified assertion of the self-determin-

ing power of the will. Bushnell brought into this

environment both a fresh and vigorous personality
and a new method. He was a builder, but on
a new foundation, rejecting fundamentally the
syllogisms of Calvinism, and endeavouring to

interpret rationally the religious experience of the
Christian heart.

Outlined against the theological background of

New England Calvinistie theology, Bushnell's
work may be described as the work of a mediator
between old and dualistic, and new and monistic
schemes of Divine and human relations.

His eye is always on the Christian experience of

spiritual things. If it be the nature of religion to

deal with the things of the Spirit, Bushnell makes
his impression by keeping close to nature. He is

deferential to tradition but not bound by it, and
frankly distrustful of all dogmatic definitions,

as creating more difficulties than they allay. Al-
though strenuously critical of the theologies which
he found in possession, his aim was always con-

structive, and in intention comprehensive.

(1) In Christian Nurture (1847) he criticized the
revivalism which had become the popular method
of recruiting the Church. He recognized that the

revival movement had displaced an era of formality

and brought in the demand for a genuinely super-

natural experience. His criticism was that it
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makes nothing of the family and the Church-
organic powers whicli God has constituted aa

channels of grace. His thesis is that the child is

to grow up a Christian, and never know himself as

being otherwise. He repudiates baptismal re-

generation as a superstition, but finds a reason for

infant bapti.sni in the organic unity of tlie parents
with their child, 'who is taken to be regenerate
presumptively on the ground of his known con-

nexion with liis parents' character, and with the
Divine or church life which is the life of that
character.' His conception of Christian nurture
begins with a kind of ante-natal nurture, and he
looks to tlie Church to possess the world by the
'out-populating power of the Christian stock.'

The plea contained in the book is as one-sided in

its emphasis as the religion—beginning in an
explosion and ending in a torpor—against which
he protests. But Bushnell gave a great truth

—

the law of Christian growth—which has never
been better expressed, a home in New England
Churclies. The materials for a complete synthesis
between him and his opponents are only now
slowly accumulating in the work of religious

psychologists and in the comparative study of

nistoric religions.

(2) The second challenge to current conceptions
was an interpretation of the doctrine of the Trinity
intended to get rid of a form of statement whicli

could be criticized as tritheistic. He found a con-

venient instrument for his task in his theory of

language, which is described in ' A Dissertation on
the Nature of Language as related to Thought and
Spirit,' and forms the introduction to the volume
God in Christ (1849). He regards language aa

essentially symbolic and pictorial, relative to the
subject rather than to the object, and therefore
argues that the doctrine of the Trinity might be
true for man and yet not give him real information
as to the inner nature of the Godhead.
God in Christ was an outcome of 'a personal

discovery of Christ and of God as represented in

Him.' The change was from faith into faith—

a

fuller sense of the freeness of God and the ease of

approach to Him—and it was associated with an
experience in sleep in which he ' saw the Gospel

'

(see Hunger, p. 114). Coleridge, Madame Guyon,
Upham, and F6nelon had much influenced him,
and led him to a position which he believed could
mediate between the old and the new schools of

thought. He accepted invitations in one year
to lecture in the Divinity School at Cambridge,
which was Unitarian ; in the Theological School
at Andover, which stood by historical Christianity

;

and in the Divinity School in New Haven. The
permanent value of Bushnell's contribution is his

insistence that the Christian ' Trinity ' is a result

of the fact that the revelation of God to man is by
historic process. He does not deny that the Per-
sons of the Trinity have real existence in the
Godhead. He is not to be classed as a Sabellian,

though this charge was made against him. The
revelation of God is, in fact, historical. It is only
through relations, contrasts, actions, and reactions

that we come into a knowledge of God. As the
norm or ideal of the race, God will ' live Himself
into the acquaintance and biographic history of

the world.' Bushnell coins a phrase to express
this, and speaks of an ' Instrumental Trinity, and
of the Persons as 'Instrumental Persons' (God in

Christ, p. 175). In dealing with the Trinity his

eye is on experience. He writes on the ' Christian
I'rinity a Practical Truth.' He maintains that the
Trinity is necessary to satisfy the demands of the
heart. On the other hand, he makes room for

nothing that does not ally itself with experience.
This book led to an unsuccessful attempt to put

the author on trial for heresy before the Association,

or Associated Cluinlies of the District. Bushnell
replied to his critics in a series of brilliant and
vigorous essays. In these he approaches more
nearly to the historic Christian tradition by re-

cognizing that the Trinity has immanent and
permanent existence in the Godliead, but he still

regards it as necessary only for purposes of
revelation and expression.

(3) His third challenge to the prevailing ortho-
doxy was more directly in line witli the first. In
Nature and the Supernatural (1858) he challenged
the view of miracles which regards them as a
suspension of natural law. His object is to defend
miracles by regarding them as not contrary to
the fundamental constitution and laws of the
universe, but as exceptional illustrations of the
continuous action of God immanent in the
universe. He wishes ' to find a legitimate place
for the supernatural in the system of God, and
show it as a necessary part of tlie Divine system
itself.' The world was made to include Christi-
anity. The coming of God in Christ is part of its

proper and complete order ; all the appointments,
events, and experiences of human history are con-
summated in this revelation of God ; and in this
the final cause of the world's creation is revealed.
Miracles belong to the revelation of this higher
and final order. It was an essential development
of Bushnell's teaching, that religion is man's
ascent into the sphere of the liberty of the
children of God. On the other hand, he gets rid
of the idea of miracle as an infringement of law,
by including miracle under law, and naming the
law supernatural. What ordinarily prevents man
from entering into this freedom is not human
nature as such, but sin. ' There is no hope for

man or human society, under sin, save in the
supernatural interposition of God ' (p. 250). In
the chapter on ' Miracles and Spiritual Gifts not
Discontinued,' he accepts the full logical conse-
quences of his position. Criticism attacked him
as a ' demolisher of nature,' but no criticism has
invalidated his position as bringing the principle
and law of miracles mthin the sphere of rational
statement.
His work on the Atonement ( Viearioiis Sacrifice,

1865, cf. Forgiveness and Law, 1874) is noticed
elsewhere (see Expiation andAtonement [Clir.]).

It is mentioned here only to call attention to its

essential harmony with the rest of his work. Hia
central position is that the Vicarious Sacrifice

declares the supreme law of human life, and is

grounded in principles of duty and right that are
universal. ' It is not goodness over-good, and
yielding a surplus of merit in that manner for us,

but it is just as good as it ought to be, or as the
highest right required it to be, a model in that
view for us, and a power, if we can suffer it, of
ingenerated life in us ' ( Vicarious Sacrifice, p. 32).

As in parallel monistic systems of thought, Bush-
nell does not stop short of Patripassianism.
Apart from his work as a religious teacher,

Bushnell made great and permanent contributions
to sermonic literature, and to the analysis of the
function and method of preaching. His sermons
rank with F. W. Robertson's as an example of

insight into moral law and the spiritual order.

They surpass Robertson's in wealth of poetic
imagery and the use of imaginative and rhetorical

statement. His sermons and essays are still alive

with the frank, vivid, personal perceptions of a
man intensely alive, observant of everything he
saw, and led step by step by the Divine Spirit into
the categories required for registering his experi-
ence. His daughter said of him that ' he had no
unrelated facts. His scheme of religion was large
enough to include public affairs of town, State, and
nation, and to include all work which made for the
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education of the whole man—music, art, economics,

and politics. His excursions into these subjects led

to his receiving invitations to leave the ministry

for other spheres, such as that of President of the

University of California. On his visit to San
Francisco he did actually lay out the site for the

present University buildings. But he felt rightly

that his own work was central, and kept to it.

Bushnell's theological work has hardly received

the attention it deserves in England. His books
ar'e well known in Scotland, and his ideas are the

basis of the work of many subsequent New
England teachers, such as Theodore Munger,
George D. Gordon, Lyman Abbott, William Newton
Clarke, and others. They were introduced into

English religious thought by Alexander Mackennal
and Charles Berry, but, owing to want of sufficient

theological training, the representatives of the
monistic tradition have strayed into pantheism.

LiTKRATURB.— Works, Centenary ed. 12 vols., New York, 1903
;

M. B. Cheney, Life and Letters, New York, 18S0, new ed.

1903 ; H. C. Trumbull, 3/y four Religious Teachers, Phila-

delphia, 1903 ; T. T. Munger, Horace Bushnetl, Preacher and
The^loifian, Boston, 1S99 ; G. B. Stevens, ' Horace Bushnell
and Albrecht Kitschl,' in AJTh vi. (1902) p. 36; F. H. Foster,
'Horace Bushnell aa a Theologian,' in 6S lix. (1902) p. 601;
C. F. Dole, ' Horace Bushnell and his Work for Theology,' in

New World, viii. (1899) p. 699 ; S. D. F. Salmond, ' Horace
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p. 133. See also the literature in the centenary edition of Spirit
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DUGALD MACFADYEN.
BUSINESS.—I. ' Business ' is a term used \vith

several slight variations in meaning. Primarily
it implies a man's occupation or employment, the
labour by which he obtains his maintenance
as contrasted with that which he expends upon
pleasure. Thus the Twree^ writes : 'Who and what
are those 2000 athletes whose struggles we have
been watching for the last two weeks ? In the first

place they are almost without exception business
men, they are an integral part of the community
that labour in their several countries.' Again,
' business ' conveys the idea of attention to a man's
affairs, his investments of capital or stock by the
management of which, in factory, shop, or bank, he
obtains his income. In Pr 22^' we read, ' Seest
thou a man diligent in his business ? he shall stand
before kings.'

' Business ' is also used to indicate the legitimate
employment of a man's powers, his right to act in
certain affairs in contrast with action in other
matters which would be deemed interference or
meddling. St. Paul (1 Th4") advises his Christian
disciples :

' Study to be quiet, and to do your ovm
business, and to work with your own hands.'

2. Business, in the broad sense, then, implies
systematic attention to those affairs and duties
by which the necessaries and comforts of life are
obtained, and by which the social organization
is supported. It thus becomes co-extensive and
practically coincident with the field of economic
inquiry, i.e. the production, distribution, and
exchange of wealth. Economic science has come
to be regarded as ' a theory of business,' and the
exposition of the principles which determine and
regulate the making and sharing of wealth con-
stitutes a scientific treatment of business, since
these principles set forth the fundamental ideas
and laws which underlie business phenomena and
procedure.

In 1876, Walter Bagehot wrote in the Fortnightly
Review :

' The science of political economy as we
have it in England may be defined as the science
of business, such as business is in large production
and trading communities ; it is an analysis of that
world—the great commerce—by which England
has become rich.' The financial and commercial
policy of nations, i.e. their national and inter-

national business, is based on and embodies the

economic ideas which prevail at the time. Of this

the so-called Mercantilism of the 17th and 18th

cents, is an example, and the change in policy

effected in the 19th cent, by the writings of Adorn
Smith further illustrates the same fact.

For the purposes of investigation of the pheno-
mena of business, economics, according to Bagehot,
has created an abstract science, that is, one which
detaches the peculiar phenomena or aspects of

trade and considers them in a scientific manner
in isolation. It assumes that men are actuated in

business affairs only by motives of business ; this

is the hypothesis of the 'economic man,' which
regards men in matters of business as acting only

from motives of gain ; in buying and selling they
have only this one consideration, "and the market
is assumed to be composed of men animated by the

same force. From this abstract treatment emerge
the principles which mainly determine prices, rate

of interest, rent, wage-values, etc.

That men are constituted entirely in this way
no one suggests ; it is purely an abstraction of

one aspect of life, a mental separation of certain

motives from other influences in order to ascertain

what are the laws which operate in the conditions

of the isolation of those motives. Just as in deal-

ing with quantities the mathematician ignores

other attributes and seeks to ascertain mathe-
matical relations, and as the physicist endeavours
to isolate his phenomena so as to learn the laws of

electricity, light, and heat, so the hypothesis of tlie

' economic man ' is an attempt to study separately

the effects of conduct under such influences aa

constitute the economic or business attitude, in

order to ascertain their tendencies. Of course

these tendencies are ' modified and counteracted
in actual life by the action of other forces ; but
scientific knowledge consists in ascertaining the

laws of each force ; the method is by isolation

where possible, and the economist only follows

scientific method in mentally separating certain

phenomena for special study. Bagehot says

:

' The history of a panic is the history of a confused
conflict of many causes, and unless you know what
sort of an eflect each cause is likely to produce you
cannot explain any part of what happens : it is

tryiuCT to explain tue burstin" of a boiler without
knowmg the theory of steam.

This hypothesis of the economic man has been
much criticized, because it has been misunder-
stood. It has been thought that economists

treated the concrete or real man in such a way as

to ignore the nobler and moral elements. To such
objectors the ' economic man ' seemed to postulate a
human race governed only by selfish considerations

and a universal egoism. This is entirely a mis-

apprehension : in the first place, in business most
men are engaged in providing sustenance for their

families ; the industrious members of society are

those who strive to be self-supporting, and these by
taxes and voluntary aids help in supporting many
of the less industrious. No motive of gratitude,

sympathy, or charity is excluded by the fact that

a man's industry in business gives him a larger

means of expenditure.
Again, the science of economics advocates

nothing ; it only investigates and explains the

manner in which certain business tendencies

operate, it does not say what ought to be the

case ; its laws, as Marshall puts it, are in the

indicative, not in the imperative. Economics deals,

in fact, with those motives alone which are

measurable and can be represented in terms of

money-values. It is because business motives can

be expressed by a common measure that explana-

tions can be offered of the phenomena of business

which can afford guidance and warning for the
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future. Explanation and prediction are of the

very essence of science, and it is in tlie economic
rather than in tlie ethical aspects of conduct that
approximate measurement is attainable.

Kicardo's Economics has lieen much assailed on
account of his abstract method ; succeeding econo-

mists have, however, sutticiently demonstrated
both the use of the abstract method and the im-
portance and necessity of inductive methods and
historical investigation ; modern Economics em-
phasizes equally the value of the abstract method
and the collection of facts and statistics, and their

joint application to the solution of social [jroblems,

in which also many other factors besides the
economic have to be considered. This point need
not here be further pursued ; it is sufficient for the

present purpose that the complexity of modern
business has come to be recognized as a subject

for scientific treatment. Principles of business,

applicable alike to commerce, manufactures, trans-

port, and public administration, can be discovered

by investigation, and the varied forms of business

are conducted with greater efficiency and profit by
those who have made themselves acquainted with
these principles and methods. Business becomes
more sure, more serious, more dignified, when it is

seen to be no mere matter of haphazard, rule of

thumb, or personal genius, but a system capable
of explanation and demonstration, and one which
can be taught on scientific methods. There still

remains scope for individual talent, industry, and
that peculiar insight which contributes to personal
success ; but general education in business principles

and methods contributes to public convenience,
efficiency, and economy, just as scientific training

does in engineering or in medicine.

3. The recognition of business as a subject for

scientific treatment has taken a very practical

form by its introduction into public education and
University curricula. At Birmingham and the

nortliern Universities, Faculties of Commerce have
been established, in London University a Faculty
of Economics. The object in all alike is the en-

couragement of the investigation of business pheno-

mena and the systematic training of business

men. As Professor Ashley stated in his address

at Owen's College :
' The Academic teacher will

interpret to the business world that world's own
experience by his wider acquaintance with the
field of inquiry than most men actually engaged in

trade have time to acquire.'

These new Faculties, starting with Economics,
comprise in their syllabuses the whole technique
of commerce—the analysis of banking and the

money market, the principles of transport in all its

forms, industrial and commercial history, account-

ing, statistics, logic and scientific method, geo-

graphy commercial and regional, an account of

the British constitution, public administration im-
perial and local, industrial and commercial law,
constitutional and international law and history,

principles of insurance, etc. The curriculum is

sufficiently wide to allow of specialization in its

final courses ; at the same time it is sufficiently

broad to compel a general knowledge of all the
important aspects of business life, and to secure a
liberal training and intellectual discipline. Cam-
bridge has not been slow to adopt the new idea,

and has instituted a Tripos in Economies and the
associated branches of Political Science. America
and Germany have also made provision for com-
mercial training in their schools and Universities.

The conclusion is that business is now regarded
as offering a career similar to professional and
scientific pursuits, and one demanding serious

equipment and special training for success. Its

scientific bases are established, its methods are

formulated, and are capable of exposition and

acquisition. It is now accepted that matters
which touch so profoundly the well-being of men
cannot be left to mere empirical methods, but
that the highest efficiency and progress can
be attained only by scientific treatment ; thus
business has come to rank as a University subject
with a large and varied curriculum—a proceeding
wliich at once adds to its dignity and importance
while it tends to advance civilization and comfort.
LiTBRATDRE.—W. Bagrehot, Economic Studies, ed. by R. H.
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G. Armitaoe-Smith.
BUTLER.— I. Life.—The gieatest name among

English philosophical theologians—Newman said
' the greatest name in the Anglican Church '—is

that of Joseph Butler, the author of the Analogy.
He was bom of respectable Presbyterian parents
at Wantage on 18th May 1692, and was at first

destined for the Presbyterian ministry. To this

end, he was educated at an academy for Non-
conformist theological students, which enjoyed
a deservedly high repute, carried on, first at
Gloucester and afterwards at Tewkesbury, by a
Mr. Samuel Jones. Here, among Butler's con-
temporaries, were several men who afterwards
attained to eminent positions in Church and State.

Seeker, who became Archbishop of Canterbury,
has described (in an interesting letter to Isaac
Watts, 18th Nov. 1711) the severe and prolonged
study which candidates for the ministry were there
required to undertake. After some years, the
young Butler felt that his intellectual and theo-
logical convictions called him to the service of the
Established Church rather than to that of the
Nonconformist bodies ; and, with his father's con-

sent, he matriculated at Oriel College, Oxford, on
17th March 1715. There was nothing remarkable,
so far as we know, in his Oxford career.

' We are obliged,' he wrote to Dr. S. Clarke, ' to mis-spend so
much time here in attending frivolous lectures and unintel-

liprible disputations, that I am quite tired out with such a
disagreeable way of trifling.'!

However, he took his degree in 1718, and in the
same year was ordained deacon by Bp. Talbot at
Salisbury, his ordination as priest following two
months later. He was immediately appointed
Preacher at the Rolls Chapel, where his famous
series of Fifteen Sermons was preached. His first

rectory was that of Haughton-le-Skeme, near
Darlington, and in 1725 he was appointed to the
wealthy benefice of Stanhope. Shortly after this

he resigned the Rolls preachership ; he became a
prebendary of Rochester in 1733, and Clerk of the

Closet to Queen Caroline in 1736. In this year he
published The Analogy of Beligion, Natvral and
Revealed, to the Constitution and Course of Nature,
the work by which he is best known.
Butler was a special favourite of the Queen, whose taste for

learned conversation was indulged at her private parties, to

which Butler was frequently bidden, in company with Hoadley,
Seeker, Sherlock, and other divines of the then fashionabla

latitudinarian school. An interesting account of Butler's con-
versation at this period is preserved in the Journal of John
Byrom,2 in which the future bishop is represented as urging the
fallibility of Church authority in matters of religious belief.
* The Doctor,' says Byrom, ' talked with much mildness, and
myself with too much impetuosity.'

Butler attended the Queen in her last moments,
and she took occasion to charge the King with his

advancement—a recommendation which led to his
1 Letter to Clarke {Works, \. 332). References are given

throughout to the edition of Butler's writings in two volumes,
published by the writer of this article in 1900.

2 Printed for the Chetham Society, 1864-66, vol. iL p. 96 : c(

also p. 486.
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preferment to the see of Bristol, the poorest
bishopric in England, in 1738. The dissatisfaction,

plainly expressed, of the new bishop with the
provision tnus made for him, was allayed by the
addition of the Deanery of St. Paul's, which he
held in commendam while he remained at Bristol.

That he was by no means a lover of money Avas,

however, evident throughout his career ; and his

private charity was as splendid as it was un-
ostentatious. While at Bristol, he published six

remarkable sermons preached on public occasions,

which give his views on great questions. Foreign
Missions, Poor Relief, Hospitals, Primary Educa-
tion, the Nature of Liberty, and the Genius of the
Britisli Constitution are their respective subjects ;'

and they are still worthy of study. It is interest-

ing to observe the development of Butler's thought,
as years went on, in the direction of a more
definitely ecclesiastical position than that from
whicli he started. Bred a Nonconformist, as we
have seen, he became attracted to Anglicanism as
a student. His earliest writings, the Letters to
Clarke,'' written when he was only 21 years of age,
are occupied with the deepest and most abstract of

all arguments, the a priori arguments for the
Being of God. He passed on to review the founda-
tions of morality in his ethical discourses at the
Bolls ; and the last of these, on ' The Ignorance of

Man,' contains in germ the dominant thought of

tlie Analogy. This great contribution to the
Philosophy of Religion deals, indeed, in the Second
Part, with topics peculiarly Christian ; but there
is little in Butler's treatment that was distinctive

of his position as a member of the Church of

England (unless the mention of a visible Church in

Anal. ii. 1. 10 be taken to imply this). He does
not mention the Sacraments at all, although the
nature of his argument would readily admit of an
application of it to Sacramental doctrine. But
three years after the publication of the Analogy,
we find him, as Bishop of Bristol, strenuously
insisting on the prerogatives of his clergy ; and
John Wesley records in his Diary (August 1739)
that Butler wished to prevent him from preaching
in the diocese of Bristol. Butler's dread of extrava-
gance and emotionalism was, no doubt, at the root
of his objection to Wesley's ministrations ; and it

is necessary for a bishop to follow ecclesiastical

precedent more closely than would be expected of

a simple presbyter. But, for all that, the episode
is significant. And Butler's charges to his clergy,

both at Bristol' and at Durham,* are definitely

assertive of the doctrines and practices of Anglican-
ism, in a degree for which the student of his earlier

works is hardly prepared. It was said of him,
indeed, both at Bristol and at Durham, that his

proclivities were towards Roman Catholicism—

a

foolish calumny which hardly needed an answer.
Butler's wide views as to the needs and oppor-

tunities of the Church abroad were markedly
illustrated by the proposals which he put forward
in 1750 for the appointment of bishops to rule the
clergy serving in North America. ° His scheme
came to nothing, as political difficulties were urged
against it, and the Church in America remained
without bishops of its OAvn for a generation after

Butler's death. But it was a remarkable illustra-

tion of his sagacity that he foresaw the necessities

of the situation. In the same year (1750) he was
translated to the see of Durham ; but his work was
nearly finished. He died at Bath on 16th June
1752, and was buried in Bristol Cathedral, where
a monument with a fine inscription by Southey
marks his grave. It has often been said that in

1 See Works, i. 203 fl. a lb. i. 311 fit.

s III. i. 302. * lb. i. 287.
6 See Tift'uny's Hifitory of the Protestant Episcopal Church in

the United Stales of America, 1895, p. 269.

1747 he refused the Archbishopric of Canterbury,
but the story is not sufficiently authenticated,
Little is kno%vn of his capacity as a ruler of men ;

but both in regard to intellectual power and to
sanctity of character he occupies a very high

—

perhaps the highest—place in the hierarchy of the
ABglicau Church.

2. Writings.—Butler's position as a moralist is

defined in his Fifteen Sermons and in the Disserta-
tion on Virtue appended to the Analogy. The
ethical and political philosophy of Hobbes was
fashionable in England during the first half of the
eighteenth century, and it was mainly with the view
of combating its conclusions, which Butler regarded
as dangerous to public and private morals, that
the Sermons were published. The first three are
' Upon Human Nature.' In Sermon i. he expounds
the several constituent principles of human nature,
of which self-love, benevolence, and conscience are
regarded as primary. Its principal thesis—which
is in direct conflict with Hobbes—is that
' there are as real and the same kind of indications in human
nature, that we were made for society and to do good to our
fellow-creatures ; as that we were intended to talte care of our
own life and health and private good ' (i. 6).

In Sermon ii. he argues for the supremacy of con-
science, as the guide of man's higher nature, and
he insists strongly on its superiority to the natural
passions and instincts (a point which he found
Shaftesbury to have neglected). This is further
brought out in Sermon lii. , where, the soul being
compared to an organized constitution in which the
inferior elements are subordinated to the superior,
the obligation to virtue is expounded. ' Follow
nature ' is a reasonable rule, provided that it be
recognized that the constitution of human nature
is adapted to virtue as truly as the constitution of
a watch is adapted to the measurement of time.
The two sermons on 'Compassion' (v. and vL)
develop further his polemic against Hobbes. Not
so directly controversial are the important dis-

courses on ' Resentment ' and the ' Forgiveness of

Injuries' (viii. and ix.), in which the distinction

between sudden anger (0v/i6s) and deliberate in-

dignation against wrongdoing (Spyfi) is brought out
and the precept ' Love your enemies ' is explained.
Of much psycnological interest are the sermons on
' Self-Deceit' (x.) and on ' Balaam ' (vii.) ; and in
those on the ' Love of our Neighbour' (xi. and xii.)

there is a valuable account of the relation between
pleasure and desire, where once again Hobbes'
psychology provokes the discussion. It is a funda-
mental principle with Butler (as with most modem
psychologists) that desire seeks its appropriate
object directly, and that it is not aroused, as
Hedonism would teach, by the anticipation of its

own satisfaction.
* All particular appetites and passions are towards external

things themselves, distinct from the pleasure arising from
them ' (xi. 6).

Thus Love of our Neighbour, or Benevolence, may
be described as ' disinterested

'
; it is a natural

principle which primarily seeks its own gratifica-

tion. That indirectly it ministers to personal
happiness does not rob it of its disinterested

character, or afford any excuse for resolving it

into self-love, as the school of Hobbes would do.

From this, Butler is led on to treat of the ' Love of

God ' in two noble and almost eloquent discourses

(xiii. and xiv.), in which, with l^nelon and the
mystics of every age, he defends its ' disinterested

'

quality.

A part of his ethical system which has found
many critics is his conception of the relation

between self-love and conscience. Both, in his

view, are ' superior' principles ; and in his anxiety
to reconmiend his system as reasonable to those
who have been attracted by Hedonist doctrines, he
allows much to prudence and self-love.
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' So far as the InteresU of virtue depend upon the theory of it

being secured from open acorn, so far ita very being in the world
depends upon ita appearing to have no contrariety to private
intereat and self-love (xi. 21).

And it is Butler's conviction, and it lies behind his

whole argument, that under the control of a benevo-
lent Providence conscience and self-love will, in the
end and at last, be found always to have pointed
the same way. But he recognizes (as every observer
must) that cases arise in life in which tne two do
not give the same counsel for the guidance of

personal conduct, and in which honesty does not
appear to be the best policy, so far as the present
world is concerned. In such cases there is no
hesitation in his teaching as to the supremacy of

conscience ; and even if he permits or encourages
the man who is thus perplexed to look forward to

the equity of the future life, where the wrongs of

the present will be redressed, he does not allow
this to be the dominant motive of his action. His
ethics are intuitional, not utilitarian, like those of

Hobbes, and tliey are not stained by that taint of
' otherworldliness ' which is manifest in the moral
doctrines of Paley and his school.

Butler's fame rests more securely on his contri-

bution to Christian Apologetic than upon his Ethics,

and the Analogy has always been more widely read
than the Sermons. The title of this famous work
is self-explanatory. The Analogy of Religion,
Natural and Revealed, to the Constitution and
Course of Nature falls into two parts, the first

concerned with the analogy of ' Natural ' Religion
to what we know of Nature and her laws, and the
second with the analogy of 'Revealed,' i.e. the
Christian, Religion to the same model. His aim
throughout is to present the reasonableness of

religious belief to those who recognize a Supreme
Author and Governor of the world, but who hesitate

as to the religious doctrines of a Future Life, of

Future Reward and Retribution, of the Moral
Government of the world, of Miracles, of the
Redemption of Christ, and so forth. He is not
arguing the case of Theism against Atheism or
Pantheism. He has, in his mind, the Deistical

philosophy prevalent in England and France,
which had not only affected minds hostile to reli-

gious influences, but had infected the teaching of

professedly Christian theologians (see Deism). In
his early correspondence with Clarke, to which
reference has been made above, he shows that he
had pondered deeply the abstract and metaphysical
arguments for the Being of God ; but in the
Analogy he is not directly concerned with these.

John Toland (1670-1722) and Matthew Tindal
(1656-1733) are the writers whom he has most
clearly in view,' although he does not directly

name them as he names his ethical opponent,
Hobbes, in the Sermons. Their books, Christianity
not mysterious, and Christianity as old as the

Creation, were intended to rationalize the Christian
system, and to show that the idea of revelation is a
quite unnecessary element, whUe incidentally their
tendency was to undermine the foundations of

natural religion as well as of revealed, by urging
the grave difficulties with which the theory of

religion is beset. Butler's line of defence is bold
and original. He takes as his text a saying of

Origen, that
'he who believes the Scriptures to have proceeded from Him
who ia the Author of Nature, may well expect to find the same
sort of difficulties in it as are found in the constitution of
Nature ' {Introd. 6)

;

and he urges that difficulties in the theory of

religion, whether natural or revealed, cannot be
regarded as insuperable by practical men, if similar

difficulties remain unexplained in nature. His
argument from analogy is mainly a negative

1 Tindal, in Christianity as old as the Creation"^ (1"32, p. 251),

had tried to controvert the doctrine of benevolence put forward
in his sermona by ' the judicious Mr. Butler.'
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one. He never claims that natural law may be
discerned everywhere in the spiritual world ; he
does not pretend to oli'er a ' natural ' analogue to
every spiritual fact. But he urges that for many
of the dilliculties which Deists and their disciples
find in religious theory natural analogies may be
found, and that thus an answer is provided to
those who rely on these difficulties as destructive
of belief. Probability is, for men, the guide of life ;

and exact demonstration of the purposes of the
Eternal is hardly to be expected by those who recog-
nize man's ignorance and the Divine Infinitude.
The opening chapter of the Analogy upon 'A

Future Life ' is, perhaps, the least convincing, as
it seems to suggest a materialistic doctrine of the
soul which is incredible. But Butler's argument
does not necessarily involve this. We do not
know, he urges, that the soul is extended in space
and consequently ' discerptible,' and hence we
cannot infer its destruction or the cessation of its

activities from the analogy of bodily dissolution.

He does not venture to argue positively from the
immateriality of the soul to its immortality, as
many of his metaphysical predecessors had done.
Chapter ii. is concerned with the rewards and
punishments of a future state, and he urges the
analogy between what religion teaches about these
and what experience teaches us about the temporal
punishments of this present life. The Moral
Government of the world is next passed under
review (ch. iii.) ; if a perfect moral administration
is not to be observed now, yet its beginnings may
be traced, the natural tendency of virtue seems to
be in the direction of happiness, and it may be
reasonably expected that this tendency will here-
after be actualized in a perfect manner. A state
of probation implies trial, difficulties, and danger
(ch. iv.), which are also the conditions of our life

under the natural government of the world. Such
a state is intended for moral discipline and im-
provement (ch. v.), and the present order of things
seems peculiarly fit to serve this purpose. Theo-
retical doctrines of necessitarianism (ch. vi.) need
be no hindrance to religious belief, for religion is a
firactical matter, and in all the practical affairs of

ife we act as if we were free. And, finally, our
inevitable ignorance of the whole scheme of
Providence (ch. vii. ) should make us cautious in

laying stress on difficulties which we cannot
completely resolve.

In Part II. of the Analogy, Butler begins by
explaining the importance of revelation, supposing
it to be a fact (eh. i. ), in opposition to the Deistical

doctrine that reason is a quite sufficient and
satisfactory guide without it ; and he is urgent in

pointing out that we are not competent to deter-

mine a priori what is the method or the content of

revelation (i. 28). True to his practical good sense
throughout, he insists that a priori methods in

theology are apt to mislead, as the subject is really

beyond our powers. There is no special presump-
tion, he proceeds, against a revelation because it

involves miracle (ch. ii. )—an argument which he
develops with vigour, but which is not entirely
satisfying. He returns in ch. iii. to the question
of our competence for theological speculation, and
his answer is decisive :

' Reason can, and it ought
to judge, not only of the meaning, but also of the
morality and the evidence of revelation ' (iii. 13)—

a

far-reaching proposition. Conscience, he teaches,

is the gift of God quite as much as Scripture ; and
no alleged dictum of revelation can be allowed to

outweigh the unmistakable dictates of our moral
faculty. We could not predict, that is, what
course a true revelation must take ; but if an
alleged revelation contain clear immoralities or
inconsistencies, we may safely pronounce it to be
false. The stately chapter on the Redemption of
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Christ (v.) is notable chiefly for its insistence on
the great principle that it is the Death of Christ,

and not theories as to the manner of its influence

in the spiritual world, which brings redemption.
That the evidence of Christianity does not amount
to demonstration, and that the Christian religion

has not gained the allegiance of all mankind, are
often urged as obstacles to its acceptance (ch. vi.)

;

but probable evidence is all that nature provides,
and truth always takes time to win its way.
So brief an account of the contents of the

Analogy does not exhibit either the power of the
argument or its extent ; but Butler's style is so

severely concise that it is all but impossible to make
a pricis of his reasonings. It is sufficient if some
idea has been provided of the scope of hia work,
the most remarlcable feature of which is, perhaps,
the sagacity with which he has anticipated
objections. Most of the apologetic literature of

the eighteenth century is useless in the twentieth
centui-y, but this cannot be said of the Analogy.
The author was conscious, in a degree to which his

contemporaries, whether heterodox or orthodox, did
not attain, of the limitations of human knowledge
—of the greatness of God and the littleness of

man ; and the pleas of modern Agnosticism,
accordingly, hardly affect his carefully considered
argument. Pitt is reported to have said that the
Analogy is ' a dangerous book, raising more doubts
than It solved ' ; but this would be a shallow
criticism. The difficulties with which it deals are
not of Butler's making ; they had been suggested
openly by the writers whose influence he set him-
self to combat ; and althoiigh many hasty readers
may remember the difficulties while they forget
the answers to them, that is not the fault of the
book, but of human nature. It may be said, on
the contrary, that there is no better tonic, even in
the twentieth century, for weakness of spirit when
a man is confronted with the perplexities of religious
theory than the manly and straightforward work
of Butler.

3. Influence.—It is curious that the Analogy is

little quoted by the professedly apologetic writers
of the age immediately succeeding that of the
author. Leland, in his View of the Deistical
Writers (1754), does not mention Butler at all,

although he is at the pains of collecting various
answers to Deistical doctrines ; nor is it easy to
find references to the Analogy for fifty years after
its author's death, although it passed through a

good many editions, and, as we have seen, hia

reputation as a metaphysical theologian stood high
in his lifetime. But in the nineteenth century
Butler's writings exerted a truly remarkable in-

fluence upon divines of every school, and no writer
was more frequently quoted in EnglLsh theological

circles. The study of^ the Analogy, says Newman
(Apologia, ch. i.), 'has been to so many, as it was
to me, an era in their religious opinions.' And
Newman mentions specially Butler's doctrine of

Probability, and his doctrine of Analogy suggestive
of a sort of sacramentalism of Nature, as under-
lying much that he himself taught in after years.

At first sight, the connexion between Butler and
the Tractarians is not obvious ; but it may have
been real, nevertheless, and the banishment of

Butler's works from the curricula of the Oxford
schools as a result of the anti-Newman reaction in

1845 may not have been so unreasonable as it

seemed. The fact is that Butler's system had little

in common with the simple evangelical piety of

Wesley and the successors of Wesley in the
English Church in the beginning of the nineteenth
century ; he laid more stress on reason as a judge
of revelation, and spoke more warmly of the
importance of a visible Church, than was agreeable
to the popular divinity of the period between 1760
and 1830. Butler was, indeed, markedly inde-

pendent of the influences of his time. There is no
trace in his works of wide or extensive reading.'

He was a wise rather than a learned man ; and
he was little att'ected, to all appearance, by the
currents of opinion in his own day. This may
serve to explain at once his aloofness from con-

temporary controversy, to the personalities of

which he never descends, and the slight impression
which he made on the literature of his time, as

contrasted with the massive reputation which he
achieved a hundred years after his death.

LiTKRATURE.—For Butler's career : T. Bartlett's Memoirs of
Joseph Butler (1839) 13 the main authoritj' ; see also the Life

preflxed to Fitzgerald's edition of the Analogy (1860); W.
Lucas Collins, Butler (18S1) ; W. A. Spooner, Bishop Butler
(1901); and W. M. Esgiestoae, Stanhope Memorials of Bishop
Butler (1878). Of the various editions of Butler's works the
most complete are those by W. E. Gladstone (2 vols., 1893),

with supplementary volume of Butler studies ; and by J. H.
Bernard (2 vols,, 1900) ; both of these have notes, and the latter

provides an Introduction. Steere's edition of the Sermons
(1862) is specially noteworthy as including: a Memoir and some
hitherto unpublished fragments ; and Fitzgerald's edition of

the Analogy (1860) is excellent. The essays upon Butler's

writings and influence are innumerable.

J. H. Bernard.

c
CABBALISM.—See Kabbalism.

C/ESARISM.—From the time of Augustus to
6he time of Diocletian, what is called ' Caesarism '

is the most noted feature of the Roman Empire.
C»sarism was the outcome of many tendencies.
It was a stream which was fed from many sources.
It was, for instance, the culmination of the Greek
conception of the city-State, in which tlie latter
was regarded as the sphere in which the citizen
was to realize himself, the measure and the goal
of all his eftbrts, towards which his whole strength
was to be directed. The rights and the duties
of the citizen were alike exhausted within the
city-State. This relationship governed the whole
activity of the citizen. There was no limit to the
duty which he owed to the State. For it he was
bound to live, for it he ought willingly to die.

Within the city-State there was no room for differ-

ence of view. State ideals were to be the ideals of

the citizen, nor was there any room for the modem
idea of freedom as against the State, or any dis-

tinction between religion and politics. The citizen

was bound to worship and to serve the gods of the

State. To refuse the gods their due was treason,

and he was liable to punishment by the authorities

for refusing to worship the city-gods, as he was
liable for any refusal to serve the State in the time
of danger or of war. This view, which obtains full

expression in the works of Plato and Aristotle, was
also the view of Rome. Only it obtained in Rome
a more thorough expression. Like everything

Roman, it was practical and utilitarian. Devotion
to the State—patriotism as it was then understood

—had really no limit. It had not only all the

1 See, for a discussion of the authors who were probably well

known to him, a paper on 'The Predecessors of Bishop Butler'

by the writer of this article, in Hermathena, 1894.
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characteristic marks of wliat we now call patriot-

ism ; it had the deepest religious sanction as well.

Negatively, to refuse service to the State was
treason, and not to recognize and serve the gods
was also treason. For the gods and the State were
one. They were bound up together, and the
highest ofhcer of the State might also be, and
often was, the Pontifex Maximus.

Reserving for a little the question of the influ-

ences of the Roman provinces on the official

Imperial religion, let us glance at the Roman re-

ligion itself and its character at the time of the
Cjesars, since the advent of the Imperial religion

coincided with the decay of the religion of Re-
publican Rome. The old Roman religion was
practically inoperative in the Imperial time. The
worship of Janus, and of some other Latin and
Sabine deities, was continued and offered by the
State. But the worship of other Roman deities

had decayed. As early as the close of the Punic
wars there was a tendency on the part of the people
to transfer their devotion to the gods of other
peoples. The gods of Olympus were identified with
the gods of Rome, and the more abstract forms of

the Roman deities were made concrete and anthro-
pomorphic by their identification with the more
lively gods of Greece. Nor were these identifica-

tions limited to the gods of Greece and Rome.
From Egypt there came the worship of Isis, and
after a long struggle this worship was allowed by
the Roman authorities. The worship of Aesculapius
and Cybele also had a recognized place and validity.

As Rome proceeded on her conquering career, and
as district after district fell under her sway, the
thoughts of the citizens were widened, new prob-
lems arose, wider horizons needed newer prin-

ciples and larger methods than were required in

the olden times. Means which were used in the
narrower spheres had become inadequate. Thus
religious rites and ceremonies, which were relied

on to avert disaster or to win success, seemed, as
the sphere of government enlarged itself, to be
quite inadequate to the magnitude of the new
situation. It was the custom in earlier Rome, in

times of great peril, when all other means had
failed, to choose a dictator for the sole purpose of

driving a nail into the temple-wall of Juppiter.
This remedy seems never to have been used after

the time of Scipio. In Rome itself those rites which
appeared adequate and sufficient in the old city-

States seemed out of all proportion when the city

had become a world-wide government. What had
seemed sufficient when Rome was simply a city-

State among other Italian States, or even when
she had brought all Italy under her swajr, had
become clearly inadequate when her dominion ex-
tended from Persia to Britain, and from the Rhine
to the Great Desert. Rome had attained to Im-
perial dominion, the world had attained to some
nnity under her sway, the decrees of the Senate
were operative everywhere, but where was any
unity in the world of the gods to correspond with
the visible unity of the Roman rule ? The Roman
citizen could not but feel in some measure that he
was a member of an imperial race ; he must have
felt that adversity and prosperity were now on a
larger scale than formerly, that disaster now meant
something infinitely more serious than in the olden
time. His religious instincts, his feeling that he
must somehow have the gods on his side continued,
but how was he to propitiate them, or which were
the gods to be propitiated? Could there be a
power supreme over all the gods, one deity to
whom he might surrender himself and the State,

one deity who could support and protect him in

all situations and difficulties ? Thus even on the
subjective side, from the pressure of his own needs,

there was a necessity which drove the Roman away

from the multiplicity of the gods to some Divine
centre of unity. For how was he to know wliich

god he had ofl'ended or neglected? Or, if he could
ascertain this, how was he to propitiate him ? Or,
if he could answer these questions, how could
he know that the god he had oU'ended and had
propitiated could avert the disaster? Might not
the propitiation of one god oHend the others '!

On the other hand, there were difficulties in

reaching the one Divine power to whom one could
surrender oneself and be at peace. It is difficult

to reach unity where the gods are the personified
powers of Nature. For these powers are so unlike.
The sea is unlike the land. Streams are difi'erent

from mountains. Light has no resemblance to

darkness, and the gods, who are these powers
personified, can never be reduced to a common
denominator. The gods of Greece were so well
defined, each of them had attributes so distinctive,

that it was scarcely possible to reach unity except
by discarding the individual gods. They belonged
also to a numerous Divine society, in which each
had his place and function, and thus none of thera
could serve the new need which a world-wide
government had brought into prominence. The
more clearly defined the gods in the Olympic
system, and the more definite their separate func-
tions the less fitted were they for the function of

unifying the Divine action, needed by the Roman
religious citizen. As a matter of history, we find

that the search after Divine unity led the Roman
away from his own ancestral gods, and away from
the well-marked gods of Greece, to the more vague
and mysterious deities of Egypt or the nearer
East. Thus the vague, undefined, and mysterious
attributes of Isis attracted the Roman worshipper,
and her worship rapidly spread in the later Repu blic

and the early Empire. The priests of the goddess
claimed that she cured diseases of everj' kind ; she
was identified with the female deities of Greece
and Rome, possessed all their attributes, and
usurped all their functions. Even more intense and
absorbing, and affording more scope for passion-
ate devotion, was the service of the Plirygian
Mother of the Gods. Her name appears frequently
on inscriptions, and she is ' the one, who is all

'

(Orelli, tnscr. no. 1871). We need not dwell here
on other signs of the decay of the religion of old
Rome, or on the passionate quest of the Romans for

a satisfying religion, or for a religion which would
justify them in surrendering themselves to its

guidance. It is enough to refer to Mithraism and
its wide-spread influence over the Roman Empire
in the first and second centuries of our era (see the
masterly and exhaustive account of its extent and
character in Dill's Roman Society from Nero to

Marcus Aurelius). It is sufiicient for our purpose
at present to point out that one element in the
formation of the Imperial religion was the wide-
spread unrest in every class of society, in Rome
itself, and in all the provinces of Rome. Faith in

the reality and efficiency of the gods of Rome and
Greece had passed away, and the need of a Divine
protecting power was felt more than ever. The
need of devotion was as clamant as ever, or even
more so, inasmuch as men's thoughts had widened,
and their imaginations could people the universe
with pictures of disasters unknown heretofore.

They felt the need of one god—a god approachable,
placable, able and ready to help. And this need
went far to create its object, and to make them fill

up with all Divine attributes the visible form of

the power of Rome, till it attained an elevation
fitted to inspire their trust and reward their
devotion.
The ancient throne of the gods was vacant, and

there was placed on it the figure of the Emperor,
the visible holder of the greatest power knows
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to man. Many influences helped to make this

apotheosis reasonable and fit to the people of the
time. There was the fact already noted of the
identity of religion and rule in the city-State.

The belief that the State and the god were one
easily led to the thought of the divinity of the
State. Then the decay of belief in the ancient
gods, and the need, deep-seated in the human spirit,

of something to worship, led on to the worship of

visible and beneficent power as embodied in the
majesty of Rome. Further, it was no new thing
to worship men, either in Rome itself or in the
provinces of Greece and of Asia Minor. In Greek
story men were raised to Divine rank, or raised
themselves to it, as the reward of work well done,
and of heroic tasks completed at the cost of labour
and of life. So we read the story of Heracles, of

Theseus, and of manj' others. In truth, in no race
of the world save the Hebrew was the conception
of man far removed from the conception of God.
Gods might become men, and men might be raised

to Divine rank. And this universal attitude of

mind helped to make the thought of the divinity
of the Emperor not an absurd or untenable idea.

None of the races within the Empire, save only the
Jews, had any unalterable or invincible objection
to the conception of a Divine humanity. In truth,

in the old Roman religion the Divine and the
human were thought of as inseparable. This
appears very clearly in what is perhaps the most
marked feature of the old Roman religion, namely
the belief—one of the most universal and efi'ect-

ive of the beliefs which ruled the Roman mind
—in the Genius of the home, of the city, of the
State. This belief peopled all existence, in all its

forms, with beings, living, energetic, and helpful,

with whom men stood in most intimate relations,

and without whom and whose help it was impossible
to prosper. It was necessary to invoke the help of

the Genius in every transaction, and every process

was carried on under the direction and with the
help of its presiding spirit. Merchants, setting
forth with their goods to some foreign land, invoked
the protection of the Genius of the Roman people
and of trade. They sought to conciliate, as they
journeyed, the Divine power who presided over
that way, and whose province it was to give them
protection. But more intimate still was the rela-

tion of the family to its household Genius, who
shared the family meal, who presided over the
family's destiny, and was identified with it in weal
and woe. The Lares, the Penates, the Genius,
were described in many ways, and they had many
functions ; and the worship of them persisted,

despite the opposition of the Church, far down
into Christian times. The worship of the Genius
of the household prepared the way for the accept-
ance of the worship of the Emperor and of the
Roman State. It was simply an extension of the
common belief, on the one hand ; and, on the other,

it was the identification of the belief in tutelary
deities generally with the Genius of the reigning
house. As the merchant and the traveller were
wont to invoke the protection of the Genius of the
Roman people, so now they invoked that same
Genius, but as embodied in the reigning Emperor.
Thus on this side also there was an open way that
led to the worship of the CiEsar.

We must leave to other articles in this Encyclo-
paedia to trace the influence of philosophy and
science and speculation generally on the religious

beliefs of the Roman people, meaning by that
phrase all the populations of the Roman Empire.
Only we must affirm that from the literature of

the period, and from the philosophy and specula-
tion of the time, no sure indication of the religious

state can be obtained. In the speculation of the
time there were many tendencies which affected

only the cities, and only the educated and the
learned. The tendencies to monotheism, to panthe-
ism, to atheism, and to scepticism influenced only
a limited number. The larger number, particu-
larly outside of the greater cities, were intensely
religious, if they only had known what to worship.
Even if their faith in their ancestral gods had
become faint, yet the trust in the Divine con-
tinued, and they sought for and obtained a more
fitting expression. Tlie Genius of their own house
became one with the Genius of the Imperial house,
and thus Emperor-worship was hallowed by the
associations of many memories of former genera-
tions ; the good ascribed to the action of the family
Genius during all the family history was ascribed
to the Genius of the Emperor ; and so the sacred-
ness of the past was carried over into the new
worship. In this way the devotion to the new cult
could become fervid and intense, and the delights
of devotion could be experienced.
Thus in many ways and through many avenues

Emperor-worship was prepared for as the official

religion of the Empire. If we glance at the pro-
vinces, we can easily see that the preparation for

the reception of this official religion was even more
efiective. As we have seen, in Greece proper the
worship of the human as Divine was not foreign to
the people. Heroes had been deified, and temples
had been erected to them. Founders of States and
founders of religions were regarded as Divine.
Laws were thought of as Divine, and the tra-

ditional givers of laws, like the Athenian and
Spartan lawgivers, were regarded as Divine, feared,
worshipped, and obeyed. But when we pass
further east, among the Grecian peoples of Asia
Minor, or into Egypt, we find a condition of things
which facilitated the acceptance of the official

worship of the Empire. The sacredness which
hedged the persons of the kings of Babylon and
Assyria passed over to the persons of the Persian
kings ; and they, if not regarded as incarnations of
the Divine, were yet thought of as representatives
of it. Titles of honour were heaped on them, and
the resources of language were exhausted in order
to set forth their unapproachable majesty. In
their hands was the power of life and death ; peace
and gladness were the lot of those on whom they
smiled, dishonour and death lay in their frown.
The successors of Alexander fell heirs to the rever-

ence shown to their predecessors. Read the history
of the Ptolemys of Egypt, note the titles bestowed
on them and the reverence accorded them, and it

will be evident that to the Egyptian the new
religion presented no strange feature. Nor would
the claim seem strange to the subjects of the
Syrian monarchs, the successors of Alexander in

Asia Minor. They also made Divine claims, and
to them worship was oB'ered, or something not to

be distinguished from it. We cannot enter into

detail, but enough has been said to show that to

all races, except the Jews, there was no historical

reason why they should reject the claim of Rome
to Divine obedience.
But the visible power of Rome was greater and

more extensive than any other dominion which the
world had ever seen. If it did not extend as

far eastward as Alexander had reached in his

meteoric career, it had penetrated into regions
which Alexander had never entered. The dominion
of Alexander was broken up into many parts.

Rome had grown from more to more throughout
the ages, and her dominion appeared to the subject
populations to be as stable as the stars. Now, all

that symbolized the Roman power was gathered
into one hand, and embodied in the Emperor. It

was the one supreme power in all lands around the
Mediterranean Sea. But that power was not merely
the power which could set the legions in motion
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and direct them along the Roman roads, east and
west, and south and north. That of itself was
sufficient to ensure the respect of the subject
populations. But the phy.sical power was strength-
ened and supported by all other sources of power.
And all the sources of power lay in the hand of

Rome. Moral and spiritual forces were added to

her splendid physical resources. The nations were
subdued in every sense of the term. With the fall

of the nations their gods also were held to be
subdued. The gods of the besieged city were
invited to leave it ere the final assault was made.
When the city or the State fell, the gods were dis-

honoured. They had not been able to defend their

followers. This result was modified by the practice
which grew up of identifying the gods of tlie con-
quered peoples \\'ith the gods of Rome. We have
seen how this was accomplished in the case of the
gods of Greece. Though the names were different,

yet it was thought that in principle and essence
they were the same. Thus the gods of the peoples
with whom Rome was brought into contact came
to be regarded as local forms of the gods known
under other names as gods of Rome. This
identification was made easier by the fact that the
gods of Syria, Asia Minor, and Egypt were known
to the Romans under the names already given to

them in Greece. Julius Cuesar and Tacitus illus-

trate the process, for they thought they recognized
the Gallic and Teutonic deities as other forms of

Mercury, Juppiter, Mars, and Minerva. Thus there
was established a sort of identity between the gods
of the victors and those of the vanquished ; and
the latter received a place within the pantheon of

Rome. In the temples which were speedily erected
within the provinces, Roman and barbarian deities

were worshipped ; and, remote though they were
from each other in their original attributes and
character, in the temples they were recognized
as one.

Still this process did not lead to satisfactory

results. There was needed a universal religion for

the Empire. This was pressed on the governing
minds of the Empire from many points of view.
While there was toleration for the religions of the
subject races, as long as they did not interfere

witn the public peace, yet Rome was absolutely
intolerant of religious practices and observances
which seemed to interfere with the proper ends of

government. If a doctrine interfered with the
worship of the State-gods, if it assumed a hostile

attitude towards Roman religion, if a strange god,
so individual as not to be brought into harmony
with the supremacy of Juppiter Capitolinus, was
worshipped, then that form of religion was perse-

cuted until it disappeared. Thus Druidism was
persecuted to the death. It had a tradition and
an organization which stoutly resisted any assimila-

tion with the Roman system, and it was the boast of

the Emperor Claudius that he had completely anni-
hilated Druidism (Suet. Claudius, 25). This may
be taken as an illustration of the usual process,

and of the method of Rome with regard to religions

which proved refractory to the process of assimila-

tion. But the need of a common religion for the
Empire became more obvious to the ruling class.

In fact, such a need was apparent to many empires
before the problem became a practical one to the
rulers of Rome. It was the main motive of the
action of Antiochus Epiphanes in his persecution
of the Jews. It was also a spur to action and a
leading force in the active process of Hellenization
carried on by the successors of Alexander. But
the need of Rome was greater, for the diti'erences

of races and of religions and of languages were
more conspicuous in the Roman Empire than in

any former period of history. In order to unify
the Empire, there was needed not only the outward

power of military supremacy ; there was needed a
moral, and especially a religious, bond ; there was
needed a common oath whereby every one in the
service of the Empire could profess liis fidelity to
the Empire. Soldiers, magistrates, officials, people
in otlice all over the Empire, must have some
common symbol of allegiance. This was found in

the sacramentuvi, the oath of allegiance by which
they swore fidelity to the Empire. This oath was
made sacred and universal, for it was sworn by the
Genius of Augustus, which was made one with the
Genius of the Roman people. A common bond was
required for the preservation and the consolidation
of the common interests of the Empire, and this
was found in the worship of the Emperor as the
visible symbol of Roman strength. This, as we
have seen, was not inconsistent with the tradition
and character of the subject peoples. They were
familiar with the thought of the divinity of the
State, and of its rulers. Apotheosis was not
strange to them. That visible tangible power
which was seen in the hand of the masters of
many legions was reinforced by the more dreaded
forthcoming of supernatural consequences. Thus
religion added its sanction to the forces of Imperial
might.
While the needs of the time almost forced the

Roman rulers to institute this religion of Imperial
unity, there are many testimonies to the fact that
the earlier Emperors were somewhat reluctant to
accept the necessity. There are evidences that
Augustus was unwilling to accept the Divine
honours which were thrust upon him. But he
could not withstand the force of the current.
Even in Rome itself the popular current pressed
strongly in the direction of ascribing Divine
honours to the head of the State. The Senate had
set apart and made sacred the place in which
Augustus was bom {Suet. Cmsar Augustus, 5).

Many stories of portents and wondrous signs
which accompanied his birth were in circulation,
and these seemed to have grown with the years.

Men looked back from the elevation to which
Augustus had attained, and found or feigned many
premonitions of it in the past. It is not necessary
to dwell on these ; it is sufficient to say that in

Rome itself a glad welcome was given to the
doctrine of the divinity of the Emperor. It is

true that this was discouraged by Augustus him-
self. It is also true that Tiberius followed in this

respect the example of his predecessor. It is told

by Tacitus how Tiberius refused the petition of

ambassadors from farther Spain, who asked for

leave to build a temple to the Emperor and his

mother, as had been done in Asia. Tacitus even
gives a speech which Tiberius was said to have
made on the occasion (Annal. iv. 37, 3S).

Notwithstanding the apparent reluctance of the
Emperors to accept Divine honours, the new re-

ligion of the Empire made rapid progress. Augustus
had permitted temples and altars to be dedicated
to bun and the goddess Roma at Pergamum
(Tacitus, Annal. iv. 36). At other places also the
practice was permitted. After the death of

Augustus, his worship was introduced into Italy

and Rome, where it was not allowed during his

lifetime. Thus during the reign of Tiberius the
worship of the Emperor was widely spread over
the whole world. Some testified that they had
seen Augustus ascend to heaven. It soon became
a crime to profess reluctance to worship the Im-

Eerial god. On his death, Divine honours had
een decreed to Augustus by the Senate. There

were instituted a new order of priests and a new
series of religious rites in the service of the Imperial
god. As if to give iclat to the new departure,

names to the number of twenty-one, from the most
prominent citizens, were chosen, and the names
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of Tiberius, Drusus, Claudius, and Germanicus
were added to the number (Tacitus, Annal. i. 54).

Kepeated references are made in the Annals of

Tacitus to the existence of the Augustan priest-

hood. A lawsuit was raised against a Roman
citizen because he had sold, among other effects, a
statue of Augustus. Nor was the name of the
Emperor, Augustus, without religious significance.

It had a religious meaning from the beginning, and
the people were conscious of this. Suetonius
speculates as to the meaning, but he is persuaded
that it did mean something worthy, great, and
religious. He tells that the new ruler was called
Augustus, because this name was new, and was of

higher dignity, and because places devoted to re-

ligion and consecrated by augury were called
' august.' He even makes an excursion into philo-

logy, and says that it was derived from auctus,
which signifies ' increase,' or ab avium gestu gtistuve,
' from the flight of birds ' (Suet. Cwsar Augustus, 7).

Whatever we may think of the etymology, there
is no doubt about the fact that the name chal-
lenged the reverence of the people, and had a
religious significance from the first. What was
implied in it is seen from the fact that the crime
of majestas meant not only treason to the reigning
Emperor, but disrespect towards the object of the
adoration of the people, whether of the Emperor
who had attained to an apotheosis, or of the reign-
ing ruler. The significance of the title Augustus
is further made manifest from the following, which
we take from Lightfoot's Apostolic Fathers'^, part 2,

'St. Ignatius and St. Polycarp,' 1889, vol. iii. p.

405 :
' Imperator cum Augusti nomen accepit,

tamquam praesenti et corporali deo fidelis est
praestanda devotio ' (Veget. ii. 5). A part of this

passage is also quoted by Dbllinger, The Gentile
and the Jew, Eng. tr. vol. ii. p. 166.

However reluctant Augustus and Tiberius were
to accept the new honours, the pressure of events
was too strong for them. The new worship speedily
became imperative. It became a crime not to
worship, and the citizens of Cyzicus were deprived
of tlieir privileges because they had suffered the
ceremonies in honour of Augustus to fall into con-
tempt (Tacitus, Annal. iv. 36). In this case Im-
perial pressure was brought to bear on the people
in favour of the new Imperial religion. This, how-
ever, was almost a solitary instance. There was no
unwillingness to accept it. Rather there was keen
competition between cities for the honour and the
privilege of building temples and organizing priest-

hoods for the cult of the new religion. It is

recorded by Tacitus that eleven Asiatic cities strove
for the honour of building a temple to the reigning
Emperor :

' Eleven cities rivalled each other, not in
power and opulence, but with equal zeal contend-
ing for the preference' (Annal. iv. 55). If it was
an honour to institute a religious organization,
with proper buildings and persons for the Imperial
worship, it was a very costly honour, as would
appear from the fact that the claim of some cities

was refused as they could not bear the expense.
In the final issue the claim of Smyrna was allowed,
mainly because ' of all the cities of Asia, they were
the first that built a temple to the Roman name

'

(Tacitus, Annal. iv. 56). Other testimonies might
be added toshow how rapidly the new religion spread
throughout the Empire, and how greatly esteemed
was the honour of having a temple to the Ciesar-
god within the city. The Senate of Rome was be-
sieged by the cities of the Empire for the privilege
of styling themselves neocori, servants of the
CiT-sar-god, and for the privilege of inserting that
title on their coins. It is evident that the honour
was highly esteemed. But it is time to ask why
the provinces, in particular, welcomed the new
religion with such eagerness and enthusiasm.

In answer we must remember what the advent
of the Empire meant for the provinces. It is

scarcely possible to exaggerate their misery and
wretchedness in the later ages of the Republic.
The proconsuls raged furiously, knowing that their
time was short. It is not necessary to dwell on
this, or to cite the authorities for it. But we may
refer to the miseries of civil war, and to the tenor
of the times when Marius and Sulla strove for the
mastery. The wars between Julius Cjesar and
Pompey, the wars between Augustus and Antony,
had brought unspeakable misery on the peoples
and places where they were conducted. With
the advent of the Emperor Augustus wars ceased,
the temple of Janus was shut, a government which
might fairly be called just held sway in all the
provinces. The people felt a sense of security un-
known for ages. Ctesar was their friend, their

ruler, their defender from enemies without their

gates, and from oppression by those within. He
gave them security and a peaceful time in which
they could live and work. He enabled them to

provide for their wants, to accumulate property
without the haunting dread that its possession
would serve only to make them the mark for the
envy and the greed of those possessed of power.
Thus the Emperor became an earthly providence,
which grew ever greater, as the peoples became
more accustomed to its care. Imagination de-

lighted to picture the greatness and the good-
ness of the Imperial power ; orators discoursed
on it, and philosophers dwelt on the thought of

the great community of the universe, in which
gods and men had their places and their functions.

Then the common people gathered into one all

that they or their ancestors had conceived of

greatness and goodness, and piled that upon
the head of the Csesar-saviour. If we had space,

we might easily gather from the inscriptions a
collection of epitliets, descriptive of the glory
thus ascribed to the Roman Emperors. These
epithets are not merely adulation ; they are
the outcome of a real religious persuasion. Nor
were the Imperial Cffisars without a feeling of

reciprocal devotion to the ideal of their calling,

and to the duty devolving on them as beings
invested with powers and responsibilities more than
human. Seneca—to refer only to one instance

—

reminds Nero that he has succeeded to a vicegerency
of God on earth. He is the arbiter of life and
death, on whose word depend the fortunes of

citizens, the happiness and misery of the people.

His innocence raised the highest hopes. The
Emperor is the one bond that holds the world

-

empire together ; he is its vital breath. The
Imperial task is heavy, and its perils are great.

Man, the hardest of animals to govern, cannot be
governed long except by love, and can be won only
by beneficence and gentleness. In his godlike
place, the prince should imitate the mercy of the
gods. Wielding illimitable power, he is the servan t

of all, and cannot usurp the licence of the private

subject. He is like one of the heavenly orbs,

bound by inevitable law to move onward in a fixed

orbit, unswerving and unresting. Such was the
teaching of Seneca to his pupil ; and this was the
ideal of the best Emperors, who felt that they
were in the place of an earthly providence to their

people. But the consciousness of power led tlie

holders of it from one stage to another. While
some felt that this was a power entrusted to them
by the gods, others came to regard the divinity by
which they ruled as possessed of some inherent
significance, and regarded themselves as Divine.
Domitian issued his rescripts and formally claimed
Divine power under the formula ' Dominus et Deus
noster' (Suet. Domitian, 13).

On the one hand, the Emperors increasingly
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brought forward their claims to Divine power, and
insisted on the popular recognition of tne claims

;

on the other hand, the people, especially in the
provinces, were forward in ascribing to tliem all

the attributes recognized as Divine by them. Nor
was there any other power which could reasonably
dnter into competition with this. Behind the

visible majesty of the Emperor there lay all the
prestige oi the unrivalled history of Kome. The
miglit of possession belonged to it, and all the
visible forces of the world were at his command.
Nor can we forget that the deification of the ruling

power seemed the fultilment of a hope which had
been cherished for a long time by all the peoples

of the East. There was a hope, there were
prophecies, of a coming deliverer, and there are
evidences extant of the wide-spread character of

such a hope. The hope of the individual races was
coloured by their history and by their idiosyncrasy.

It took one form in Judiea, another in Asia Minor,
and another in Greece, but the ferment caused by
such an expectation can be traced over all the
known world. It is very marked in the inscriptions

which still remain. It is not necessary to multiply
examples. But a quotation from one inscription

may be made, because it illustrates the universal
expectation, and describes what it was. The
inscription will be found in Mitthcilungen Inst.

Athen. xxiv. [1889] 275 ff.; cf. also W. Dittenberger,
Orientis Grcecce Inscriptiones Selectee, Leipzig, 1895,

ii. 366. The date of the inscription seems to be about
9 B.C. ; Sir William Ramsay dates it 9-4 B.C. (The
Letters to the Seven Churches, p. 436). The inscrip-

tion refers to the birthday of Augustus. We quote
a passage from it

:

* This day has given the earth an entirely new aspect. The
•vorld would have gone to destruction had there not streamed
forth from him who is now born a common blessing. Rightly
does he judge who recognizes in this birthday the beginning of

life and of all the powers of life : now is that ended when men
pitied themselves for being born. . . . From no other day does
the individual or the community receive such benefit as from
this natal day, full of blessing to all. The providence which
rules over all has filled this man with such gifts for the salvation
of the world as designate him the Saviour for us and for the
coming generations : of wars will he make an end, and establish

all things worthily. By his appearing are the hopes of our fore-

fathers fulfilled : not only has he surpassed the good deeds of

men of earlier time, but it is impossible that one greater than
he can ever appear. The birthday of God has brought to the
world glad tidings that are bound up in him. From his birth-

day a new era begins.'

Speaking of this inscription, Ramsay says that
it records 'the decree of the Commune of Asia
instituting the new Augustan Year, and ordered
to be put up in all the leading cities' (op. cit.

436). Of the language of the inscription he
says :

' All this was not merely the language of

courtly panegyric. It was in a way thoroughly
sincere, with all the sincerity that the people of

that over-developed and precocious time, with
their artificial, highly stimulated, rather feverish
intellect, were capable of feeling' (p. 54). Other
inscriptions to other Emperors might be q^uoted,

but this is sufficient to show the feeling in the
Commune of Asia towards the new cult. Reference
might be made to the effect which the perusal of

such inscriptions had on the attitude of the people.
It would enhance their feeling of the majesty and
worth of the Roman Emperor. It would stimulate
their loyalty, and deepen it into devotion.
But the missionary energy of the new religion

was not left to the passive power and effect of

mere inscriptions, however effective these might
be in their own way. The new religion had for its

propagation an effective organization, a powerful
priesthood, with many privileges, with ample
powers, and with functions of a large order.
While it is probable that, wherever there was a
temple buUt for the worship of the Emperor, there
was also an organized priesthood, yet it was in the
provinces, especially in the province of Asia, that

the priesthood attained to the highest organization
and to the greatest efficiency.

'To the confederation of towns the Roman Government in

Asia Minor had no occasion to oppose special obstacles. In
Roman as in pre-Roman times nine towns of theTroad performed
in common religious functions and celebrated common festivals.

Tile diets of the different provinces of Asia Minor, which were
here, as in the whole Empire, called into existence as a fixed
institution by Augustus, were not different from those of the
other provinces. Yet this institution developed itself, or rather
changed its nature, here in a peculiar fashion. With the
immediate purpose of these annual assemblies of the civic
deputies of each province—to bring its wishes to the knowledge
of the governor or the government, and generally to serve as
organ of the province—was here first combined the celebration
of the annual festival for the governing Emperor and the
Imperial system generally. Augustus, in the year 726, allowed
the diets of Asia and Bithynia to erect temples and show divine
honour to him at their places of assembly, Pergamum and
Nicomedia. This new arrangement soon extended to the whole
Empire, and the blending of the ritual institution with
the administrative became a leading idea of the provincial
organization of the Imperial period. But, as regards pomp of
priests and festivals and civic rivalries, this institution nowhere
developed itself so much as in the province of Asia, and,
analogously, in the other provinces of Asia Minor ; and no-
where, consequently, has there subsisted, alongside of, and
above, municipal ambition, a provincial ambition of the towns
still more than of the individuals, such as in Asia Minor
dominates the whole public life ' (Mommsen, The Provinces of
the Roman Empire, Eng. tr., 1886, i. 344 1.).

The diets of the different provinces in Asia Minor
were thus constituted for certain civil and religious
purposes. They had the name of Commune
BithynisB, Cilicise, Galatiae, PamphyliEe. The
presiding officers of these unions were called
' Bithyniarch,' ' Ciliciarch,' ' Pamphyliarch,' ac-

cording to the name of the province. We find, for
instance, in Ac 19'^ the title 'Asiarch,' used to
describe certain friends of Paul, who 'besought him
not to adventure himself into the theatre.' As
the province of Asia was the earliest and the most
distinguished of all the provinces of Asia Minor,
we naturally hear more of it than of the others.
Not to dwell on the history of these Communes,
the important matter for our present purpose is

to note their bearing on the Imperial religion.

In these Communes, temples were erected and
priesthoods were established for the maintenance
of this worship. ' In six at least of the cities

comprised in the Commune Asice (Smyrna, Ephesus,
Pergamum, Sardes, Philadelphia, and Cyzicus),
periodic festivals and games were held under the
auspices of the confederation' (Lightfoot, op. cit.

405, where the authorities for the statement are
given).

It appears, also, that each of these cities had
a temple or temples dedicated to the worship
of the Emperors. As the separate cities were
united in the Commune, so they were united
in relation to religion. There were local chief
priests, and there was a provincial high priest,

who had supreme control of this worship over the
whole province. The various designations were
'the chief priest of the temple in Smyrna,' 'in

Ephesus,' according to the place in which the
temple was situated. The provincial high priest
was designated ' the high priest of Asia,' or ' of
the Commune of Asia.' It was keenly debated for

a time whether the high priest of Asia and the
Asiarch were descriptions of different offices, or
whether they were identical. The question may
now be regarded as settled by the investigation of
Lightfoot. The evidence which he has brought for-

ward for the view that the chief priest of the province
of Asia was also the Asiarch seems quite conclu-
sive. Equally conclusive is the evidence he brings
forward as to the tenure of the office. Many
authorities assumed that the tenure of the office

was for one year. This may have been the case
with regard to the local priesthoods, but, as the
Asiarch had to preside over the games which were
held every fifth year, it is likely that the tenure
of the office extended over that period. It is not
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necessary for our present purpose to enter minutely
into this controversy. All we are concerned with
is the importance of the office, and the testimony
which these facts bear to the prevalence, the
influence, and the seriousness of this form of

religion. The position of Asiarch was highly
honoured and eagerly sought after. It was a
position which no one could maintain unless he
had great resources at his command.

* In spite of the expense, this was an honorary position
much sought after, not on account of the privileges attached to

it, e.g. of exemption from trusteeship, but on account of its out-
ward splendour. The festal entrance into the town, in purple
dress and with chaplet on the head, preceded by a procession
of boys swinging their vessels of incense, was in the horizon of

the Greeks of Asia Minor what the olive-branch of Olympia was
among the Hellenes. On several occasions this or that Asiatic
of quality boasts of having been not merely himself Asiarch, but
descended also from Asiarchs ' (Mommsen, op. cit. 346).

The civil, religious, and social standing of the
Asiarch, the organized priesthood in every city of

the province, tlie solidarity of the whole priest-

hood, ruled and directed by the Asiarch, and the
favour of the Imperial government were factors in

the popularity and effectiveness of the Imperial
religion. It was a visible, tangible religion, in-

vested with all the influence which the favour of

the Government and the applause of the people
could give it. If, as is probable, the Asiarch had
control, not only over the priesthood of the Imperial
religion, but also over religion in general, one can
easily see how much its power and prestige would
be enhanced.

' It is probable that this superintendence, although it primarily
concerned the Emperor-worship, extended to the affairs of

religion in general. Then, when the old and the new faith

began to contend in the Empire for the mastery, it was probably,
in the first instance, through the provincial chief priesthood
that the contrast between them was converted into conflict.

These priests, appointed from the provincials of mark by the
diet of the province, were by their traditions and by their
oflBcial duties far more called and inclined than were the
Imperial magistrates to animadvert on neglect of the recognized
worship, and, where dissuasion did not avail, as they had not
themselves a power of punishment, to bring the act punishable
by civil law to the notice of the local or Imperial authorities,
and to invoke the aid of the secular arm—above all, to force the
Christians to comply with the demands of the Imperial cultus

'

(Mommsen, (yp. cit. 348 f.).

This quotation from Mommsen brings us face to

face with the principle of all the persecutions of

the Christian Church, from the first century down
to the time of Diocletian. It was the refusal of

the Church to submit to the Imperial cult that led

to the declaration that they were outlaws, with
no rights, and with no legal standing before the
rulers. The test of their standing was whether
they were willing to burn incense, or to offer

worship to Caesar. The Imperial religion became
more and more eager, militant, and oppressive. It

was filled with the spirit of aggressive persecution.

In its militant aspect, as against all those who
refused to bow the knee to Csesar, it was intolerant,

aggressive, and exclusive. Whether it could long
continue to command the inward assent of its

adherents, or would long be able to satisfy the
religious needs of its votaries, is another question.
The fervid feeling, and the intense devotion ex-
pressed in the inscription quoted above, did not
last very long. It lessened after the death of

Augustus. As a religious force it is not apparent
in the end of the 2nd century. But it still con-
tinued to fulfil its purpose as an official religion,

and as a test of the loyalty of the citizen. It was
well fitted to act the part of an engine of persecu-
tion. Its social power remained long after its

energy as a religion had passed away. We shall

end this article with a quotation from Kaoisay,
mainly to show what was the real character of

this Imperial religion. He is expounding a passage
in the Apocalypse (13'""^).

* *' It maketh the earth and alt that dwell therein to worship
the first beast" for the provincial administration organized the
State religion of the Emperors. Th* 'mperial regulation tJlat

all loyal subjects must conform to the State religion and take
part in the Imperial ritual, was carried out according to the
regulations framed by the Commune, which arranged the ritual,

superintended and directed its performance, ordered the build-

ing of temples and the erection of statues, fixed the holidayi
and festivals, and so on—" saying to them that dwell on the
earth that they should make an image to the beast. . . . And
it was given him to give breath to the statue of the beast^ that
the statue of the beast should both speak and cause that as many
as should rwt worship the statue of tlie beast should be killed."

The last statement is familiar to us ; it is not directly attested
for the Flavian period by pagan authorities, but it is proved by
numerous Christian authorities, and corroborated by known
historical facts, and by the interpretation which Trajan stated
about twentj'-five years later of the principles of Imperial
procedure in this department. It is simply the straightforward
enunciation of the rule as to the kind of trial that should be
given to those who were accused of Christianity. The accused
were required to prove their loyalty by performing an act of
religious worship of the statue of the Emperor, which (as Pliny
mentioned to Trajan) was brought into court in readiness for

the test : if they performed the ritual, they were acquitted and
dismissed ; if they refused to perform it, they were condemned
to death. No other proof was sought ; no investigation was
made ; no accusation of any specific crime or misdeed was made,
as had been the case in the persecution of Nero, which is

described by Tacitus. That short and simple procedure was
legal, prescribed by Imperial instructions, and complete ' {The
Letters to the Seven Churches, pp. 97-99).
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James Iverach.

CAGOTS.—The Cagots are a despised and
formerly persecuted people of unknown origin,

scattered in small groups under diverse names
throughout the Western Pyrenees and in Brittany.
They are the Cagots, Cahets, Agotacs, and Gafets
of the French, the Agotes or Gafos of the Spaniards,
and the Cacous of the Bretons, although, strange
to say, they are first mentioned as ' Chrestianos

'

in the year 1288. In 1460 the States of B^arn,
where they were most numerous, called on the
king of France to curtail their liberties ; and in
the towns the Cagot communities were then
confined to separate quarters called cagoteries,

which answered to the ghettos of the Jews. In
the country districts they dwelt in wretched huts
apart from the villagers ; they were everywhere
obliged to enter the church by a separate door

;

and after death they were buried by themselves,
apparently in unconsecrated ground. In the
church they were railed off' from the rest of the
congregation, a binitier ('holy-water font') was
reserved for their exclusive use, and they were
either barred from the communion or else obliged
to take the host from the end of a stick. In fact,

everything was done to humiliate them, until they
were emancipated by the French Revolution, at
least from all these restrictions, though not from
the hatred and contempt of their neighbours,
which still largely persist. The side-doors of the
churches were built up, but the separate fonts

may still be seen in many districts, and other
indications survive of the ostracism under which
they formerly suffered.

Even in F'rance the odium attaching to this
' infamous and accursed race ' is by many attri-

buted to some physical taint, such as goitre,

cretinism, or leprosy, and, in 1872, Littr6 defined
the Cagots as ' a people of the Pyrenees affected

with a kind of cretinism.' In England, too, thej
were supposed to be ' afflicted with extreme bodily

deformity and degeneracjr, and with deficiency of

intellect {Guy and Ferrier, Forensic Medicine^,
1875). But Dr. Hack Tuke, who visited several
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of the groups in 1879, could find no evidence of

goitre or cretinism amongst them, and he believes

that they have been confounded with the inhabit-

ants of the Pyrenees who really suffer from tliese

complaints. Nor could he (ind any outward indica-

tions which marked them off as a people physically

distinct from the surrounding inhabitants, except
that some are not dark like their neighbours, but
blue-eyed and light-haired. Otherwise the Agotacs
of the Basques, who are chiefly weavers, black-

smiths, and joiners, but have no land, differ in no
respects from the Basques {q.v.) themselves, whose
language they speak, while, like them, they are

strict Roman Catholics. As recently as 1842 in

some districts they occupied a separate place

during the service, and on Rogation Days they
join in a procession which sometimes gives rise to

disorders, due to the ill-feeling of their Basque
co-religionists.

Although now free from any taint of leprosy,

weighty arguments have been advanced to show
that the Cagots were originally subject to this

disease, and that to it was due their separation
from the other inhabitants. This is the opinion
of M. de Rochas, one of our chief authoritie.s, who
pointed out in 1876 that the Breton word cacodd
meant ' leprous,' and that this word would easily

assume both the French form Cagot and the
present Breton form Cacou. He further remarks
that they were also called ' M6zegs,' and that
mizeau is French for 'leprous.' But such etymo-
logies are seldom tfo be trusted, and the more
general popular belief may still be the more
correct one, that the Cagots are descended from
some Visigoths or Vandals who were left behind
in the Pyrenees when these barbaric hordes pushed
through into Spain and Africa in the 5th century.
Thus would be explained the above-mentioned
blue eyes and light hair, the word Cagot itself

{canes Gothi= ' dogs of Goths'), and the charge of

heresy that in early times was very generally

brought against them. For it is to be noticed

that these Visigoths themselves were heretics,

being members of the then wide-spread Arian sect,

to which the orthodox peoples of Gaul and Spain
were bitterly opposed. Hence Guilbeau, quoted
by Tuke, may most probably be right in holding
that the ' Agotlis,' as he calls them, 'were origin-

ally heretics,' or 'the descendants of certain

heretics.' We can now understand why from the
very first they were subject to cruel persecutions

in Gaul, just as the orthodox inhabitants of Spain
were persecuted by their Arian Visigothic con-

querors till the heresy was stamped out under
King Riccaredus soon after the third Council of

Toledo in 589.

No clear explanation has been given of the
curious designation ' Chrestianos,' which dates
from the 13th cent. ; but Tuke writes that at
times ' many were no doubt falsely suspected of

leprosy
' ; and as lepers were actually called

pauperes Christi, the term may have originated in

this way. The suggestion is the more probable
since the cretins, wlio, we have seen, were con-

stantly confounded with the Cagots, were also

called Christians.

LiTKRATURE.—Michel, Hist, des races maudites de la France
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1903 ; Webster, Bulletin de la SocUti Jiamon, 1867 ; Hack
Tuke, J^iix. (1880)p. J76fl. A. H. KEANE.

CAINITES.—See Ophites.

CAIRN.—See Stones.

CAKES AND LOAVES.—i. Cakes made of

firstfruits.—In primitive communities, and as a
ritual custom surviving into much later stages,

lirstfruits are the subject of solemn ceremonial
observances, before the bulk of the harvest can
be eaten. They are eaten sacramentally, in ordel
that the eaters may obtain the Divine life which is

present in them (for example, that of the corn-
spirit). Or, probably at a later stage, they are
ollered sacrificially to the gods, who are supposed
to have given the fruits of the earth to man ; or
sometimes both rites are combined (see First-
fruits).
The earliest form in which grain was cooked was

probably that of roasting, grinding, and making it

mto rude cakes. This preceded that of baking it

into loaves. Hence we Hnd that the grain of the
lirst sheaves is made into a cake, later a loaf,

which is eaten, or presented, sometimes with a few
sheaves, to the god. The transition stage was
probably that of boiling grain, or mixing it with
milk or honey—the mixture bein" poured out as a
libation, or eaten. Thus in N.W. India, the first

of the grain is mixed with milk and sugar, and
eaten by each member of the family (Elliot, Hist.

of N.W. Prov. of India, 1S69, i. 197). Among the
Basutos the grain is boiled and presented to the
gods (Frazer, GB' ii. 459).

Some instances of this sacramental use of cakes
formed of the firstfruits may be given. The
Solomon Islanders, at the ingathering of the
canarium nut, eat flat cakes made of the pounded
nuts (Woodford, Head Hunters, 1890, pp. 26-28).

The Ainus make new millet into cakes, which are
worshipped by the old rnen. Then the cakes are
eaten, after which the new millet may be used
(Batchelor, Ai>iu and their Folklore, 1901, p. 204).

Among the Natchez, the women gathered the first

sheaves of maize ; part was used as an offering,

and part made into unleavened cakes, which were
presented to the setting sun, and eaten in the
evening (Chateaubriand, Voyage en Amirique,
Paris, 1870, pp. 130-136). The Quiches of Central
America, after gathering in the firstfruits, pre-

sented them to the priests. Some of the firstfruits

were baked into cakes, which were offered to the
idols who guarded their fields. These cakes were
afterwards given to the poor (Brasseur de Bour-
bourg, Hist, des nations civil, du Mexique et de

rAndrique Centrale, Paris, 1857-59, ii. 566). The
Totonacs made a dough of firstfruits and the
blood of three slain infants, of which certain of the
people partook every six months {NR iii. 440).

The cakes made of maize by the Virgins of the
Sun in Peru at the festival of the Sun were eaten
sacramentally by the Inca and his nobles (Prescott,

Conquest ofPeru, 1890, p. 51). Among the Coorgs
of Southern India, after the first sheaf of rice is

cut, enough of it is prepared and made into flour

to provide a cake, which the whole family must
eat. The man who cuts the rice afterwards kneads
a cake from the meal, mixed with other things.

Every one must partake of this cake. The
Burghers, a tribe in the Nilgiri Hills, choose a
man of another tribe to reap the first sheaf of

grain. This grain is made into meal and baked
into cakes, when it is offered as a firstfruit oblation.

Afterwards these cakes are partaken of by the

whole family (Harkness, Description of a Singular
Aboriginal Race inhabiting the Summit of the

Neilglierry Hills, 1832, p. 56 ff.). The pagan
Cheremisses eat sacramentally of the new loaf made
from the new corn, the pieces being distributed by
the sorcerer to each person (GB- ii. 321). Modern
European folk-survivals show many instances of

the ceremonial eating of a cake or loaf made of the

new crops, and this doubtless represents an earlier

sacramental eating of a cake or loaf containing

the life of the corn-spirit, especially as the bread

is often in the shape of a man or an animal. In

Sweden the grain of the last sheaf is made into a
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loaf in the form of a girl, the loaf being divided

among the entire household and eaten by them.

At La Palisse, in France, a similar use is made of

the gi'ain of the last sheaf, which is baked into the

shape of a man. This is kept until the harvest is

over, when the Mayor breaks it into bits, and
distributes it among the people, to be eaten by
them. The Lithuanian peasant used the grain of

the sheaf wliich was first threshed and winnowed.
This was baked into small loaves, of which each
member of the household received one. These
were eaten, accompanied by an elaborate ritual

(GB' ii. 318, 319). In Sweden, Denmark, and
Esthonia, the cake or loaf is in the form of a boar,

a characteristic representative of the corn-spirit

(GB2 ii. 286 flf. ; Grimm, Teut. Mythology, pp. 63,

213).

The sacrificial or other ritual use of cakes baked
from firstfruits is of frequent occurrence. At
Athens, during the Thargelia, the first loaf, made
after the carrying home of the harvest, was called

the thargelos. Part of the processional ritual con-

sisted in carrying the eiresione, a bough of olive or

laurel, tied up with wool, and laden with fruits

and cakes (Hairison, Prol. to Greek Bel., 1903, p.

78 ff'.). At Eouie, the cakes which the Vestals
prepared from the firstfruits were called wola salsa.

The corn for making these was plucked in May by
the Vestals, and the cakes were prepared and ottered

by them in June. At the Vestalia, donkeys were
also decorated with wreaths and cakes (Warde
Fowler, Roman Festivals of the Republic, 1899,

pp. 148-149 ; Ovid, Fasti, vi. 283 S.). Among the
Hebrews, at the feast of Pentecost, two loaves of

fine flour made from the first of the wheat were
offered as a wave-offering, and kept sacred for the
priest (Lv. 23i'"'-)- In Nu IS'"'- the Hebrews are

ordered to make a cake of dough from the first-

fruits of the land of Canaan, and use it for

a lieave-ofFering. See Festivals (Hebrew).
The Celtic Beltane cakes, of which so many survivals have

been noted in Scotland, may have been made of some of the
firstfruits kept over till spring, though this is not stated. But
they were generally divided, and eaten ritually. In some cases
the pieces were drawn by lot, and he who received a blackened
piece wag regarded as ' devoted,' and was the subject of a mock
sacrifice. The cakes were sometimes rolled down hill, and, if

cue broke, it determined the fate of its owner throughout the
year. In another instance the cake was divided, and offered
eacrificially to various noxious animals. The cakes were pre-
pared in a special manner, and sometimes sprinkled with
whipped eggs, milk, etc. In some cases they were made with
raised knobs (Pennant, Tour in Scotland, 1774, i. 97 ; Sinclair,

Statistical Account, 1791, v. 84, xi. 620, xv. 617; Scotland
and Scotsmen in the Eighteenth Century, 1888, ii. 439 ff. ; FL,
1895, vi. 2ff. ; see also Festivals [Celtic]). Cf. with these the
Teutonic custom of making a loaf of every kind of grain, and
placing it in the first furrow—a custom resembling the Roman
offering of meal cakes in the corn-fields. Both of these were
sacrificial, and they were probably sprinkled with milk and
honey and eaten sacramentally by the ploughmen (Grimm,
1239). In parts of England, ploughmen, at the end of wheat-
sowing, are feasted with seed cakes, and, at sheep-shearing,
with wafers and cakes (Brand, Popular Antiquities, 1870,
i. 46).

In many parts of the world cakes stamped with the symbols
or with the actual form of a divinity, or dough and paste images
of gods and goddesses, are commonly found, and are frequently
ritually eaten. Among the Eg>-ptians, according to Plutarch, a
cake stamped with the figure of a donkey (the 83'mbol of
Typhon^ was baked on certain days (Jablonski, Pantheon
Aegyptiorum, Frankfort, 1760, ii. 74). The Mexicans, at the
festivals of various divinities, made images of dough and seeds,
or of seeds kneaded with the blood of children, which were
carried in procession or otherwise reverenced. The heart was
then cut out, as in ordinary human sacrifices, and the image
was distributed among the people and eaten ritually. The
most marked instance was that of the god Huitzilopochtli,
whose image was ritually slain, while the ceremonial eating
was called teoqualo, ' god is eaten ' (NR iii. 299, and passim).
The Hanifa, an Arab tribe, made an idol of ^ais (a mass of
dates kneaded with butter and milk), and ate it in time of
famine (W. R, Smith, p. 225). The cakes offered by Hebrew
women to the queen of heaven (Jer 71«) may have been stamped
with the figure of Astarte. In India, married women make an
image of Parvati with fiour, rice, and grain, which after some
days is taken outside the village and left there (Liebrecht,
Zur Volkskunde, Ileilbronn, 1S79, p. 438). A snake tribe in the
Panjab, every year on the same day, make a snake of dough,

which is carried round the village and afterwards buried {QBfl
ii. 441). Among the Teutons baked figures of sacred animals
or of gods were reverenced, and prol^bly, to judge by folk-

survivals, rituallj' eaten. In the Fridthiofssage we hear of

images of gods baked by women and anointed with oil. The
Indiculus Superstitionum (8th cent.) contains a section, ' De
simulacro de consparsa farina,' showing that the making of

such images continued into Christian times, while pastry and
dough figures in much later times are a direct contmuation of

the earlier pagan instances (Grimm, 63, 601, 1306 ; Saupe,
Indiculus Superstitionum, Leipzig, 1891, p. 30 f.).

2. Cakes in sacrifice and ritual.—Cakes are also
ofl'ered in sacrifices of propitiation or thanksgiving,
either alone or with other articles of food, or are
made use of in other ritual ways. The Sea Dayaks
oft'er cakes, with many other things, to the god or
spirit wlio partakes of their essence (Ling Roth,
Natives of Sarawak, 1896, i. 189). Similarly, the
Malays propitiate the spirits of sickness by placing
fourteen cakes—seven cooked and seven uncooked
—along with numerous other articles, in a frame
of bamboo, which is hung on a tree (Skeat, Malay
Magic, 1900, p. 414). In Mexico, women who had
died in childbed were deified and propitiated by
oflerings of bread, kneaded into various shapes,

and pies. Balls of dough and pies were offered on
one of the feasts of Tlaloc ; and to Quetzalcoatl
no bloody sacrifice was offered, but only bread,
flowers, etc. {NR iii. 250, 334, 363). On the South
American pampas, Darwin saw a tree on which were
hung offerings of bread {Journal ofResearches, 1897,

p. 82). An interesting instance of the use of cakes,

among other offerings, for purposes of propitiation

and subsequent divination is recorded among the
pagan Prussians by Jan Malecki (ed. Speyer, 1582,

p. 259 f.). In their worship of ' Putscaetus, qui
sacris arboribus etlacis praeest' (concerning whom
see, further, Usener, Gottemamen, Bonn, 1896,

p. 99 f . ), and who was believed to have his abode
beneath an elder tree, the Prussians
'litant pane, cere\isia, aliisque cibis sub arbore sambuco
positis, precantesa Putscaeto ut placatum efficiat Marcoppolum
deum magnatum et nobilium ne graviore servitute a dominis
ipsi premantur : utque sibi mittantur Barstuccae qui subter-
ranei vocantur. His enim daemonibus in dorao versantibus se

fieri credunt fortunatiores : eisque coUocant vesperi in horreo
super mensam mappa stratam panes, caseos, butyrum et
cerevisiam : nee dubitant de fortunarum accessione si mane
reperiant cibos illic assumtos.'

In similar fashion, in India, cakes, sweetmeats,
and parched or fried grain are frequent forms
of sacrifice ; and this custom dates from ancient
times, since the Vedas prescribe an offering of cakes
{apiipa) to be made to the gods (Muir, Sanskrit
Texts, V. 463). At the present time the ordinary
propitiatory offerings at village shrines in India
are cakes, milk, and flowers. Cakes are also offered

to the earth-goddess by the Pataris and Majhwars
{PR i. 32, 98), and Siva is daily fed with cakes and
pastry. Among the ancient Hindus the fortnightly
religious services consisted chiefly in the prepara-
tion of sacrificial cakes of rice pounded in a mortar,
kneaded into a ball by tlie head of the family,
and baked on the fire. The consecrated cake was
then cut up, and pieces, sprinkled with butter, were
thrown into the flames, in the names of the various

gods, including the god of flame himself. Other
pieces were reverently eaten by the family (Moniei
Williams, Rel. Thought and Life in India, London,
1883, pt. i. pp. 93, 367). Among oflerings in the
Shinto ritual in Japan, food and drink take a very
important place. Cakes made of rice are found
among these oflerings. At the present time these

rice cakes, or niochi, are among the annual offerings

at the tomb of the first Mikaiio, Jimmu. At every
new moon the female attendants at the palace
solemnly offered, in the ' place of reverence,' cakes
to tlie sacred mirror which represented the sun-

goddess. Among the New Year's Day observances
in Japan one of the ceremonial rites consists in the
laying on the domestic slirine of unleavened cakes
made of glutinous pounded rice. These cakes are
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called ' mirror ' cakes on account of their shape,

which is that of a flattened sphere. They are two
in number—one representing the sun, or male prin-

ciple ; the other the moon, or female principle. Tliis

kind of cake is also called the ' tooth-hardening

'

cake, because it is supposed to strengthen the con-

stitution (Aston, Shinto, London, 1905, pp. 212-13,

291, 313). In ancient Egypt, cakes were an in-

variable part of the oft'erings to the gods, and are

referred to in the inscriptions. The formula of

offering says :
' I give you a thousand cakes,' etc.

These cakes were of aifl'erent shapes, some being
round or oval, and others triangular. Sometimes
also they were made in the form of leaves, or even
of animals. The round or oval were sometimes
sprinkled with seeds. In the sacritices to Isis at

Bubastis the body of the sacrificial victim was
filled with cakes and other meats, and then buried

(Herod, ii. 40). Strabo (p. 811 f.) describes the

otfering to the sacred crocodile, Sukhos, as con-

sisting of a cake, meat, and honey wine, which
were put by the priests into its mouth (Wilkinson,

iii. 416, 418, ii. 457 ; Wiedemann, Eng. tr. 192).

Among the ancient Hebrews, cakes or loaves

were offered, either alone or together with animal
sacrifices. These cakes were unleavened, some-
times made with oil or sprinkled with oil, and were
baked either in an oven or in a pan (Lv 2*- °). The
peace-oli'ering consisted of unleavened cakes mixed
with oil, leavened wafers anointed with oil, and
cakes mixed with oil and fried. Leavened bread
was also offered in this case (Lv V^' '^). Cereal

offerings, sometimes in the form of cakes, accom-
panied animal sacrifices (Lv 5" 8^ 14'", Nu 6"

IS''-
*•

'). The most typical offering was that of

the shewbread, consisting of twelve loaves or

cakes of unleavened bread, which were placed in

two heaps before the Lord in the Holy Place every
Sabbath. On these frankincense was sprinkled,

and the old loaves were eaten by the priests (Lv 24*,

Nu 4', 1 S 21*; Jos. Ant. in. x. 7). The Hebrew
ritual of the shewbread may have been derived

from the similar Bab. custom. In the chamber
of Bel-Merodach, at his temple in Babylon, stood

a golden table on which were placed 12, 24, 36, or

even 72 cakes of unleavened bread, which the

god was supposed to eat (Zimmem, Beitrdge zur
Kenntniss der bab. Rel., 1901, pp. 94, 95 ; Haupt,
JBL, 1900, p. 59; Bel, v.^-"); and offering of

cakes are occasionally represented on early Bab.
seals (Ward, in Curtiss, Primitive Sem. Beligion

To-day, New York, 1902, p. 267 f.).

In Greece, cakes (iriXavoi, ir^fi/ia, ir/nravov) formed
an important part of all sacrificial oflerings, or

were offered separately. Plato speaks of those
who thought it impious to stain the altars of

the gods with blood, and whose sacrifices con-
sisted only of cakes and fruit mixed with honey
(de Legibus, vi. 782). In many of the principal
temples of Apollo, great importance was attached
to bloodless sacrifices. There was an altar at
Delos, called the ' altar of the pious,' on which
only cakes of wheat and barley were placed
(Porphyry, de Abstinentia, ii. 28). At Delphi,
cakes and frankincense were consecrated in sacred
baskets. At Patara the cakes took the form of

bows and arrows, or lyres, symbolic of the two
aspects of the deity (C. O. Miiller, Hist, and Ant.
of the Doric Race, 1839, ii. 331). In the ritual of

Artemis Tauropolos the sacrifices were maintained
with cakes and honey. Associated with this was
the ritual of Artemis Munychia, where we hear
of antpKpCivTe^, which were probably cheese-cakes
stamped with torches (CGaS ii. 454 f.). The Chte-
ronians worshipped a sceptre of Agamemnon, to
which there was no temple, it being kept in the
house of the priest ; and daily sacrifices of all kinds
of flesh and cakes were offered beside it (Pausanias,

ix. 40. 11-12). The priests of /Egium had the
custom of taking cakes, ordinarily used in that
place, and flinging; them into the sea, to be sent
to Arethusa at Syracuse (Pans. vii. 24. 3). The
Lilajans, on stated days, took cakes and threw
them into the spring of the Cephisus, believing
that they appeared again in Castalia (Pans. x.

8. 10). In a sanctuary dedicated to Sosipolis, a
native Elean deity, it was the daily custom to lay
before him barley cakes kneaded with honey (Pans,
vi. 20. 2). In tlie Eleusinian mysteries the cakes
offered were made from barley sown on tlie Rarian
plain (Pans. i. 38. 6). At Athens a sacrificial cake,
with twelve knobs on it, was offered to Kronos
every spring, on the 15th day of the montli Ela-
phebolion. In the cult of Ge, cakes of barley and
honey were yearly thrown into a chasm in the
earth, near which her sanctuary stood (CGSi. 27 f.,

iii. 24). In the cult of Demeter, during the pro-
cessions of the Thesmophoria, cakes were carried.

It was also customary at this festival to throw pigs
and dough cakes into certain sacred vaults, called

the chasms of Demeter and Proserpine. Serpents
were said to live there, and these used to consume
most of the flesh and cakes thrown in. Afterwards,
probably at the next year's festival, women went
down into the caverns, and, fetching up the remains,
placed them on the altar. Whoever was lucky
enough to get a piece of the decayed flesh or cakes
sowed it with his corn, and it was believed to ensure
good crops (GB ^ ii. 300 ; COS iii. 99). At the new or
full moon the ' suppers of Hekate ' were offered by
rich people, and, at these feasts, small round cakes
set with candles were placed at the cross-roads, as
sacred to her and to Artemis (CGS ii. 511). At the
Diasia, or spring festival, cakes of every imaginable
shape appeared in the sacrifices (Harrison, op. cit.

p. 14). At the Thargelia, cakes of barley, cheese,
and 6gs were placed in the hands of the pharmakos,
or human victim (ib. p. 98). At Athens, during
the Plynteria, a cake of dried ligs, called the hege-
teria, was carried in procession (ib. p. 116). Cakes
steeped in honey were offered to sacred snakes on
the Acropolis at Athens, and at Lebadeia, in the
shrine of Trophonios. The women in the 4th mime
of Herondas offer a ir^Xapos to the snake of Asklepios
(ib. p. 349). In the vestibule of the Erechtheum
at Athens there stood an altar of Zeus. On this

altar no living sacrifice was offered, but merely
cakes without a libation of wine (Pans. i. 26. 6).

Cakes made of flour, mixed with honey and olive

oil, and into which flower blossoms had been
kneaded, were offered to Adonis ; and in the Dio-
nysiac rites the women also offered mystic cakes

—

three to Semele and nine to Dionysos (Theocr.
Id. XV., XXvi.).

In Roman religion, cakes (libum) were also offered

separately or in conjunction with other sacrifices

(for those connected with firstfruits, see § i). At
the Palilia, shepherds offered to Pales baskets of

millet and cakes made of the same (Ovid, Fasti, iv,

741 ff'.). At the Liberalia, old women, cro^Tied with
ivy, sold cakesof oil and honey in the streets. These
old women were named sacerdotes Liberi, and car-

ried with them a small altar, for the convenience
of the buyers of these cakes. From each cake that

was sold they detached a small piece, which was
offered on the altar to Liber in the name of the
buyer {ib. iii. 725 if.). At the rustic festivals of

Ceres—the Feriae Sementivae and the Paganalia

—

cakes, along with a pregnant sow, were ottered.

Cakes of the most primitive kind seem to have
been ottered in each ho\ise in every curia during
the Fornacalia, or feast of ovens. These cakes
were made ol far, a coarse meal, and formed into

cakes by crushing in a primitive manner. Matrons
offered to Mater Matuta, at the Matralia, cakes
cooked in old-fashioned pans of earthenware (liba
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tosta) (Ovid, Fasti, vi. 482 ff.). On the festival of

Summaniis, cakes, which Festus describes as ' liba

farinacea in modum rotae ficta,' were offered or

eaten (for moulds of a wheel shape or divided into

Begments, used for making such cakes, see Evans,
JUS, 1886, p. 44 ff.).' The head of the 'October
horse,' perhaps as a representative of the corn-

spirit, was decked with cakes or loaves (Festus,

ed. Miiller, p. 17811'.). In the sacrificial ritual,

after the head of the victim had been sprinkled
with morsels of the sacred cake, or Tnola salsa,

it was killed by the assistants of the priests.

In the old Roman marriage ceremonial (the con-

farreatio) the bride and bridegroom ate together
a kind of cake, panis farreus, as a sacramental
offering to Juppiter (Gains, i. 108 ff.). In other
forms of marriage, cakes sometimes formed part
of the sacrifice, which was an important por-
tion of the ceremony. On a bronze hand in the
Payne Knight collection in the British Museum,
believed to be of the time of the Roman Empire
before Constantine, there is a table with tliree

cakes, supposed to be offerings to Juppiter. Upon
two other hands are objects which seem to be
round offisring-cakes, divided by cross lines into four
parts. These are like the cakes found at Pompeii.

Offerings of cake or bread still occur occasion-
ally in quarters where Christianity has ousted the
ancient paganism. In Bohemia, when a man has
been drowned, a loaf of new bread is thrown into
the river. In Franconia, on entering a forest,

people put offerings of bread and fruit on a stone,
to propitiate the demon of the woods ; and the
bakers, for luck, throw roUs into the flues of their
ovens (Tylor, ii. 195, 369).

Cakes were frequently part of the food offered
to the dead. In Egypt, ca!kes were laid beside the
dead in the tomb, for the ka to feed upon ; and the
goddess who dwelt in the sycamore trees around
the cemetery is represented holding a tray of cakes
for the food of the ba. Sometimes such offerings
were not made of perishable bread, but of stone-
ware, which by virtue of magic formulae produced
the actual food for the requirements of the dead
(Wilkinson, iii. 459 ; Flinders Petrie, Rel. of
Ancient Egypt, 1906, pp. 13, 82 ; Wiedemann,
Eng. tr. p. 297). The Ainus offer millet cakes
to the dead, and also partake of the same at the

1 [In the Umbrian ritual for the purification of the Sacred
Mount and the lustration of the people, as recorded in the
Iguvine Tables, the use of cakes (stmsla) and of cakelets
(fikla) played an important part. The nature of the offerings
IS typically enumerated in ii. a, 17-19 : Huntia fertu katlu
arvia struhgla fikla pune vinu ^alu maletu mantrahklu veskla
tnata amata umen fertu :

' At the Huntia (festival) let him
bring a whelp, fruits of the field, cakes, cakelets, mixed wine
and vinegar (?), wine, pulverized salt, a mantle, vessels moist
and unmoist, and unguent let him bring.' This Huntia was
plainly an infernal goddess (cf. on her nature Biicheler,
Wmbrica, Bonn, 1883, p. 12S). In the sacrifice to Puemans (a
deity of fruits corresponding to the Lat. Pomona [Usener, op.
eit. p. 34]), to whom a sheep was also offered, the cake played
an equal rfile (iii. 27 ff.); and it is especially significant that
in the analogous offering to his wife or daughter {Vesune
Puemunes) the cake was to be in the shape of the female
pudenda (fttruhQla petejtata}--& peculiarly appropriate sacrifice
to a fertility goddess (iv. 3ff.). In like manner, a cake,
together with three pregnant sows, fruits of the fields, mixed
wine and vinegar, and cakelets, must be offered to Trebus
lovius, a deity of uncertain function (vi. a, 68 f.). Somewhat
similar offerings were also to be made to Fisus Sancius (the
patron deity of the Sacred Mount of Iguvium ; vi. 6, 3ff.), to
Tefer lovius (a god of fire [? ; cf. Umbrian telra, Osoan tefurum,
'burnt-offering ]; vi. 4, 22 ff.), to Cerrus Martiua (probably
the war-god (on the etymology of the word, see Walde,
Etyrmlog. lat. Worterbuch, Heidelberg, 1906, p. 114f., andthe
literature there cited] ; vii. a, 3 ff.), to Torra Cerria (probably
the personification of Terror [cf. Biicheler, p. 98] ; vii. a,

41 ff.), and Co Torra lovia ('Terror inspired by Juppiter,' vii.

a, 53 f.). Besides the instances already noted, the offering of
cakelets {Jikla) was also prescribed among the sacrifices to
Juppiter Grabovius (an epithet connected by Biicheler, p. 62,
with the Hesychian gloss -ypo/Siiv poOpov; vi. a, 66), Mars
Grabovius (vi. b, 2), Mars Hodius (a deity of uncertain
function ; vi. b, 44), and Hontus Cerriufl (the genius of the
under world ; vi. &, 46).—Louis H. Gray.]

funeral banquet (Batchelor, Ainu of Japan, 1892,

p. 205). At the festival of the dead in Japan,
tables of food, such as cakes and fruit, are laid

out near the shrine for three days for the use of the
dead (Heam, Unfamiliar Japan, 1894. p. 106 ff'.).

At the elaborate funeral ceremonies of the Hindus,
balls of rice (pindas) and flat wheaten cakes, on
which boiled rice, ghi, and sugar are piled up, are
placed beside the deceased for his nourishment

;

and in the iraddha ceremonies the characteristic
feature is the ofl'ering of similar pindas and cakes
of meal, which are said to represent the deified

bodies of the pitj-is, and which supply them with
nutriment, and accumulate merit for them. The
pindas are left for animals to eat. The feeding of

a Brahman with cakes, etc., concludes the cere-
monies (Sir William Jones, Works, London, 1799,
iii. 129 ff. [' Laws of Manu '] ; Monier Williams, Be-
ligious Thought, etc., 285 ft'.). The Bengali Musal-
mans have adopted these characteristic features of
the iraddha as an observance on the Shat-i-Barat
(Arnold, Trans. 3rd Inter. Cong. Hist, of Bel.,

Oxford, 1908, i. 319). In European folk-observances
connected with funeral rites, survivals of the ofl'er-

ing of bread or cakes to the dead are sometimes
found. Thus, in the Tirol, on All Souls' Day, cakes
are left out for the dead to feed upon (Tylor, ii.

33, 34) ; and in Russia, gingerbread and tarts are
put on the graves by the common people. In some
parts of England bread is given to the poor at a
funeral, and, on All Souls' Day, ' soul-cakes ' are
begged for at farmhouses by peasant girls (for this

and other references to ' soul-cakes,' of. Brand,
Pop. Ant., 1870, i. 216 ff.).

Images, representing human or animal victims, made of baked
or unbaked dough, are sometimes used in sacrifice as substitutes
for those. The Egyptians, on account of poverty, made pigs
of dough, and, having baked them, offered them instead of the
actual animal (Herod, ii. 47). For the same reason, the Greeks,
at the festival of Zeus Meilichius, offered little figures of dough
in the shape of swine and other animals (Thuc. i. 126). This
was a common practice among the ancients, where animals
were beyond the means of the worshippers. Bakers made a
regular business of baking cakes in the shapes of the various
animals sacrificed to the gods (see (r£2 ii. 344 n.). Among the
Romans, loaves in the shape of men were called manias, and
in their ritual use were proba'oly substitutes for earUer human
victims. The Hindus, where human sacrifice was not permitted,
made human figures of paste or dough, and cut off their he^s
in honour of the gods (Dubois, Description 0/ India, 1817, p.
490). The Brahmanic sacrifices, in order to avoid taking life,

took the form of models of the victim animals in meal and
butter (Tylor, ii. 405). The Malays offer to the spirits, on the
sacrificial tray, a dough model of a human being called the
substitute (Skeat, op. cit. 72). Loaves bearing human figures
are thrown into a river to disperse fog in China. The custom
is said to have been invented in a.d. 220 by an official who was
shocked at the barbarity of offering human victims for this
purpose (Dennys, Folklore of China, 1876, p. 140). Dough
images in the form of human beings are made to appease
demons of disease and of death, in Bombay, Bhutan, and
Borneo. In Borneo, also, if any one has been attacked by a
crocodile and has escaped, he casts into the water a substitute
for himself, in bhe shape of an image of a man made from
dough or meal. This is done to appease the water-god (GB^
ii. 348, 350). The Pueblo Indians offered dough models of
animals after success in the chase (^R iii. 174).

3. Cakes in folk-surviTals.—Some of the cakes
which have a prominent place in folk usage at
certain periods of the year, e.g. at Christian fes-

tivals and holy days, as well as on other occasions,
are probably lineally descended from cake? used
sacrificially or sacramentally in pagan times. This is

suggested by the customs observed in the making of
these cakes, or the eating of them, by their division
among the members of the family, or by their being
marked with sacred symbols (the Cross [hot cross
buns]) or figures (those of Christ or the Virgin
[Simnel cakes]). These last probably replace the
cakes stamped with pagan images or symbols. As
in so many other instances where pagan ritual was
Christianized, nothing is more likely than that the
cakes used at pagan festivals became, by an easy
transition, cakes associated with Christian festi-

vals. Among cakes which may have had this
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history may be mentioned Yule cakes, made in

tiie form of a child, Twelfth cakes, pancakes on
Shrove Tuesday, cakes eaten on various Sundays
in Lent (Mothering, Simnel, Whirlin cakes), hot
cross buns on Good Friday, Easter cakes, Michael-
mas cakes, Hallowe'en or All Souls' Day cakes.

The Twelfth cake was divided into as many pieces

as there were persons in the house. Portions also

were assigned to Christ, the Virgin Mary, and the
Magi, and these were given as alms. The member
of the household who got the bean or piece of

money hidden in the cake was hailed as king. In
Devonshire, cakes were eaten and cider was drunk

on Twelfth Day ; parts of the cakes were presented
to the apple and pear trees, and a libation of cider
was poured over tliem. This was to secure a good
crop (Chambers, Jiualcuf Days, 1865, i. 62-63 ; Urand,
op. cit. i. 15 H'.). Older cu.stoms a.ssociated with
wedding-cakes point to the connexion of this cake
with some rite resembling the Konian confarrentio
(Brand, up. cit. ii. 58). I'or many details regarding
these cakes see Urand, op. cit., and cf. the remarl^
of Grimm, Teut. Myth. 63, 501.

LiTBRATURB.—This is given in the course of the article.

J. A. MacCulloch.
CALAMITY.—See Suffering.
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CALENDAR (Introductory).-By the terra
' calendar ' we understand the system by which
days are named in relation to their place in larger

units of time. In this sense the subdivision of the
day into hours or other small units is independent
of the calendar, while the era or other method by
which years are named or numbered is also, as a
rule, independent of it. Even the point from which
the year is reckoned may be independent, and the
Julian calendar has notoriously been used along
with many ditierent eras and many difTerent New
Year's Days. Wherever months have been used,

the days have usually derived their names from
their position in the months, and the system of

reckoning months has therefore been a part of the
calendar ; but the months have sometimes been
reckoned independently of the method of number-
ing the years, and even of the point from which
each year has been made to run, so that the
calendar is less concerned with the names of years
than with the names of months.

1. Natural phenomena on which calendars are
based.—The recurrence of day and night and the
seasons of the year are so closely bound up with
the conditions of human existence, that it is

necessary for all men to have regard to them, jind

it is therefore natural that the day and year
should be used everywhere as units for the
measurement of time. The recurrence of the
phases of the moon, governing as it does the
supply of light at night, provides another measure
which has been almost universally used from the
earliest times, and the convenience of having a
unit intermediate between the day and the year
has led to the retention of the month, even where
it has become an artificial unit independent of the
phases of the moon. It is probable that the sub-
division of the month has given us the week,
though this again has become independent both of

the moon and of the month.
2. Elementary principles of calendar con-

struction.—It has been an almost universal prac-
tice to name or number the days according to
their position in the month, and to name or num-
ber the months according to their position in the
year. In order to do this it is convenient to have
a fixed point foi the beginning of each month, and
a fixed point for the beginning of each year. Such

Hindu See Festivals (Hindu).
Indo-Chinese (A. Cabaton), p. 110.

Japanese (E. W. Clement), p. 114.

Jewish (S. PozNANSKi), p. 117.

Mexican and Mayan (K. Th. Preuss), p. 124.

Muslim (C. Vollers), p. 126.

Persian (L. H. Gray), p. 128.

Polynesian (L. H. Gray), p. 131.

Roman (W. Warde Fowler), p. 133.

Siamese (A. Cabaton), p. 135.

Slavic (L. H. Gray), p. 136.

Teutonic (H. M. Chadwick), p. 138.

a point is provided, in the case of the month, by
the reappearance of the lunar crescent in the
evening sky, after conjunction with the sun. This
is what is known as the apparent new moon or
phasis, and it probably served to mark the beginning
of the month in all primitive calendars, and this

phasis still regulates the beginning of the Muhara-
raadan fast of Ramadan. But though Nature
provides an obvious starting-point for the month,
it is otherwise with the year. Except in extreme
northerly and southerly latitudes, there is no
annual return of the sun after a period of absence,
corresponding to the monthly return of the moon ;

the seasons slide gradually one into another, and a
definite starting-point must be obtained either
artificially or by astronomical observation. The
result is that early calendars, while, for the most
part, adhering to the rule that the month must
begin at the phasis, have no definite rule for the
beginning of the year. The year had to begin at
a fixed season, and was made to consist generally
of twelve months, sometimes of thirteen months,
so as to keep each month fixed to a particular
season. The natural desire to make the calendar
year correspond with the physical year wae often
seconded by the desire to connect some religious
festival at once with a fixed day of the month
(often the full moon, for the sake of evening light)

and with a fixed season of the year. The earliest

calendars were generally strictly empirical. The
new month was determined by simple observation
of the phasis, and the number of months in each
year was settled from time to time by a civil or
religious authority, which was in its turn guided
by the state of the weather or of the crops. Father
liugler has shown (ZA xxii. [1908] p. 70) that this

was the case in Babylonia in the time of the
dynasty of Ur (26th-25th or 25th-24th cent. B.C.),

as it was certainly the case with the Jews before
the calendar reform of Hillel in the 4th cent. A.D.

The great problem of ancient calendar-reformers
was to discover a rule to determine which years
were to contain twelve and which thirteen months,
or, as it is more usually expressed, to discover a
rule to govern intercalation, as the insertion of the
thirteentli, or intercalary, month was called. As
astronomical science developed, a second problem
arose— that of finding a fixed rule to take the
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place of observation in determining the duration of

each month. In one or two cases the months were
given an artificial length. Thus, in the Egyptian
calendar (see Calendar [Egyptian]), whicli must
be very ancient, though there is no evidence that
it is as ancient as Ed. Meyer supposes (viz. 4241 B. c. ),

there are twelve months of thirty days each, and
five additional days, making a year of the fixed

duration of 365 days. On the other hand, the
Romans had four months of 31 days, seven months
of 29 days, and one month of 28 days, making a
total duration of 355 days (appro.ximately equal to

twelve lunar months) for the year. When an
intercalation was necessary, the Romans inserted
22 or 23 days only, so that the calendar months
ceased to correspond with the lunar months. A
further feature, peculiar to the Roman calendar,

is the longer average duration of the six months
from March to August than of the six months
from September to February. This is merely
an exaggeration of a natural phenomenon, the
mean interval between conjunction and phasis
being at its minimum at the vernal equinox in

March and at its maximum at the autumnal
equinox in September, so that the lunar months
from March to August are on an average about
eight hours longer than those from September to
February.

3. The solar year and intercalation.—The oldest
approximation to the length of the solar year, of

which we have any knowledge, is the Egyptian
calendar year of 365 days. It would appear, how-
ever, that the Egyptians were early acquainted
with a more exact value. Of all the annual
astronomical phenomena those most easily observed
without instruments of measurement are the
heliacal risings of tlie fixed stars. A star which
rises in the daytime or shortly before sunrise is

invisible, or visible only in the evening ; at the end
of this period of invisibility comes a day when the
star can just be seen before it is lost in the morning
t\vilight. This is called tlie heliacal rising of the
star. The Egyptians specially observed the
heliacal rising of Sirius, the brightest of the fixed
stars, and reckoned the mean interval between one
heliacal rising and the next at 365 days, 6 hours.
Modern calculations have been unable to improve
upon this value. We have several references to

the date of the heliacal rising of Sirius, the oldest
belonging to the reign of Senwosri III., about
1880 B.C. But, in spite of their knowledge of this
more exact value for the year, the Egyptians
continued to use the year of 365 days till after the
introduction of the Julian calendar at Rome (see

Calendar [Egyptian]). Where a lunar calendar
was in use, the observation of annual astronomical
phenomena was valuable for the regulation of inter-
calations, and must from an early date have been
considered in addition to the state of the crops.
Thus at Babylon the heliacal risings of different

zodiacal stars and asterisms were observed, and
some rules have come down to us for controlling
intercalations in this way. But for the regulation
of intercalations it was of more importance to
determine the relative lengths of the natural year
and natural month than the actual length of either.

It would appear that as early as the 6th cent. B.C.

a cycle of three intercalations in eight years was
introduced both at Athens and at Babylon. Such
a cycle assumed that the mean year contained
12§ or 12'375 mean months. The most exact value
that modern astronomy can give with certainty is

12-368267 for the number of mean lunar months in

the tropical year, on which the seasons depend,
and 12'368746 for the number of mean lunar months
in the sidereal year, on which the heliacal risings
of the fixed stars depend. These values are
accurate for the present day ; but, while it remains

uncertain whether the earth's motion is subject to

an acceleration, it is impossible to give the
corresponding values in ancient times to more than
four decimal places. We thus get 12'3683 for the
number of lunar months in the tropical year, and
12-3687 for the number of lunar months in the
sidereal year. A value almost identical with
these was first proposed in 432 B.C. by the Greek
astronomer Meton, who framed a cycle of seven
intercalations in nineteen years, reckoning %°- or
12-368421 mean months to the mean year. It ia

not certain whether the Metonic cycle was ever
adopted at Athens (see Calendar [Greek]). The
same cycle was brought into use in Babylonia in

the 4th cent. B.C. at the latest, and has been
Generally adopted wherever intercalations have
been regulated by cycles at all.

4. The calendar month.—Meton and his Greek
successors aimed, however, not merely at estab-
lishing a cycle of intercalations, but at the
establishment of a cycle which should regulate at
once the length of the month and the number of
months in the year, and which should thus render
the calendar entirely independent of observation.
For this purpose it was necessary to express the
mean length of the month as a number of days
represented by a fraction with 235 or a multiple of

235 as its denominator. Meton himself proposed
4^3*31= 29" 12'' 45" 57-45". Callippus in 330 B.C.

proposed ^^^= 29"* 12" 44°" 25-53". Finally, about
143 B.C., Hipparchus proposed ly gg^ = 29* 12'> 44°"

2-55°. The true length of the mean lunar month
is 29'* 12" 44"" 2-81» for the present day, or 29" 12"
44" 3 'S' for the time of Hipparchus, so that the
cycles successively proposed mark a gradual
approach to the true value. Elsewhere the length
of the month was beginning to be obtained by
calculation instead of by observation, but it was
apparently among the Greeks only that these
calculations were combined with those governing
intercalation to form a cycle. The Elephantine
papyri show that the Jews of that city were
already, in the 5th cent. B.C., beginning their
months not at the phasis of the moon, but at the
sunset following the mean conjunction of the sun
and moon, which they found by calculation ; they
adopted a value for the mean lunar month of not
less than 29" 12" 43°" 44 -BS' and not more than 29"
12" 44" 51 -IS" (Monthly Notices of the Royal
Astronomical Society, Ixix. 19). But, while they
found the beginning of the month by calculation,
they appear to have had irregular intercalations,
governed perhaps by the state of the crops. In the
2nd cent. B.C. both Hipparchus and his Babylonian
contemporaries adopted 29" 12" 44" 3 '3" as the true
length of the mean lunar month—a value as exact
as any that modem astronomy can assign. The
Babylonian astronomers even went the length of
computing the time of the true conjunction of the
sun and moon, having regard to the anomalistic
motion of both luminaries, and then performed the
still more complex problem of computing the time
of phasis, which determined the beginning of the
calendar month.

5. The Julian calendar.—In the 1st cent. B.C.

there was a reaction throughout the Roman Em-
pire against the lunar calendar. In 46 B.C., Julius
Ca!sar, with the aid of the Alexandrian astronomer
Sosigenes, constructed the famous Julian calendar,
in which the motion of the moon was entirely
ignored, and the mean year was taken at the value
current in Egypt, 365 days, 6 hours. Each month
was given a fixed number of days, with the single

exception of February, which received 28 days in

ordinary years, and 29 in every fourth year. The
example set by Rome was rapidly followed, and
different cities and communities in the Roman
Empire either adopted the Julian calendar, 01
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framed calendars of their own based on the same
principle. Sometimes the old calendar and the

new lived on together, but lunar dates are rare in

documents subsequent to the Christian era. The
lunar calendar survived among the Jews, who,
when they substituted calendar rules for observa-
tion in the 4th cent. A. D., adopted the Metonic
cycle of intercalations and the Babylonian value
for the mean lunar month.

6. The agricultural year.—Where the lunar
calendar held good for religious, political, and
commercial purposes, it was necessary for agricul-

tural purposes to fix the seasons in some other
way. The position of a particular month in the
solar year might vary by a month within the space
of a few years, and, where intercalation was
irregular, might vary by considerably more. It

was necessary therefore to have recourse to those
phenomena which occupy a fixed place in the solar

year, and from an early date Greek farmers
recognized the season by observing the solstices

and equinoxes, and the annual risings and settings

of the fixed stars. They also noted what would
be less easy to determine directly—in what sign of

the zodiac the sun was stationed. No calendar,

properly so called, was constructed out of these
materials, but the interval between these different

phenomena was early noted, and was connected
with the change in the seasons and the state of

the weather. Several of these intervals are given
by Hesiod. When Meton published his calendar,
he inserted the dates of the equinoxes and
solstices and the heliacal rising of Sirius. Later
astronomers compiled parapegmata, giving the
exact intervals between those astronomical pheno-
mena which recur annually, with the weather that
ought to accompany each ; and it was thus possible

to obtain by dead reckoning from any single

observation an accurate knowledge of the season
of the year. These astronomical phenomena were
inserted in Ctesar's calendar, often against the
wrong date, and long continued in use to designate
the season of the year, though their dates were
doubtless taken in practice from the published
calendar, and not from actual observation (JPh,
No. 57, pp. 87-99).

7. The lunar calendar in the East.—It is

believed that the modern Indian lunar calendar,
first expounded in the Surya-Siddhanta belonging
to one of the early centuries of our era, is based on
Babylonian astronomy, from which several of its

lunar values appear to be derived. The months
are reckoned in some places from the true con-
junction, in some from the true opposition, of the
sun and moon ; both are elaborately computed
with reference to the anomalistic motion of both
sun and moon. An intercalation takes place
when two conjunctions or two oppositions occur
while the sun is in the same sign of the zodiac.
Here we have for the first time scientific com-
putation entirely supplanting cycles and obser-
vations for both the number of days in the month
and the number of months in the year. It is

interesting to observe that, in order to accommodate
the calendar the better to the anomalistic motion
of the sun, the anomalistic year, i.e. the mean
interval between two successive solar perigees, is

taken as the solar year, and its duration is fixed
at 365'' 6'' 12 'e", whereas the correct duration at
the present day is 365'' Q^ 13 9"°, and the duration
in ancient times, for which it is impossible to
determine the fraction of a minute, must have
been 365'' &' 14"°. It is interesting to observe that
the Babylonians of the 2nd cent. B.C. reckoned
365'' 6'' IS-S"", so that Indian astronomy is in this

instance a little inferior to Babylonian (Kugler,
Die bab. Mondrechnnng, 1900, p. 95 } Ginzel,
Handbuch der mathemat. und techn. Chronol. i.

[1906] 310-402). The Chinese calendar resembles
tlie Indian lunar calendar in its general principles,

both as regards the rule governing intercalation
and the reiHioning of the calendar month from the
true conjunction as obtained by a strict astro-

nomical computation ; but the constants used are
not Babylonian, and appear to have been derived
from native astronomy, until this was superseded
by Western science in the 17th century.

8. The week.—The Babylonians appear to have
observed a Sabbath on every seventh day of the
lunar month, and it is probable that this usage
was originally connected with the four quarters of
the moon. Among the Jews the seven days' week
was reckoned independently of the moon, and we
already find traces in the 1st cent. B.C. of its

connexion at Rome with the sun, moon, and five

planets, which have given their names to the seven
days. In the modern Jewish calendar the length
of the month is so arranged with regard to the
days of the week as to prevent certain of the
great festivals from falling on the day next to a
Sabbath.

9. The lunar month and the week in the
Christian calendar.^The connexion of the Chris-
tian festival of Easter with the Jewish Passover,
and of the Christian Sundaywith the Jewish week,
has given rise to movable feasts in the Christian
calendar. These feasts fall on' a fixed day of the
week, which is generally at a fixed interval from
Easter, which falls on a Sunday on or nea'r the
date of Passover. From a very early period the
Christians reckoned the date of the Passover and
the consequent date of Easter for themselves. For
this purpose we find an inaccurate 84 years' cycle
used at Rome. Gradually the cycle of 19 years
siipplanted all others, and, in the form in which it

was accommodated to the Julian calendar, the
eft'ect on the assumed date of Passover was the
same as if the Callippic cycle had been adopted.
It therefore assigned on an average 22" to9 much
to the lunar month. The result was that by the
16th cent, the calculated new moons fell on an
average four days later than the true new moons.
In the form which eventually won its way" to
acceptance the rule was that Easter fell on the
first Sunday after that 14th day of a lunar month
which fell "on or next after March 21, where
March 21. was supposed to represent tlie date__of
the vernal equinox, and it was widely, but
erroneously, supposed that this rule was estab-
lished by the Council of Nicsea in A.D. 325.

10. The Gregorian calendar.—The Julian year
had been based on the mean interval between two
consecutive heliacal risings of Sirius in Lower
Egypt. This was a species of sidereal year.
Already in the 2nd cent. B.C. Hipparchus had
discovered a difference between the sidereal year,
which governs the sun's position in relation to the
fixed stars, and the tropical year, which governs
the time of the equinoxes and solstices ; but this
discovery received little attention till the time of
Ptolemy in the 2nd cent. A.D. The result was
that the dates of the equinoxes and solstices moved
slowly backward in the calendar year, until the
date of the vernal equinox came to be March 11
instead of March 21. In consequence a new
calendar was issued in the year 1582 by Pope
Gregory xill., assisted bj^ the mathematician
Clavius. Ten days were omitted at once so as to
restore the vernal equinox to the date which it had
occupied at the time of the Council of Nicasa ; and
the mean length of the calendar year was fixed
at 365" 5" 49-2". The true length of the mean
tropical year is at the present time 365'' 5'' 48'8™,

and must in 1582 have been 365'' S*" 49'", the
fraction of a minute being uncertain. It would
appear, tlierefore, that the Gregorian calendai
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adequately represents the tropical year. At the

same time, provision was made for a correction of

the lunar dates, by means of which Easter is

calculated. The new calendar assumed for the

lunar month a mean duration of 29" 12'' 44" 2-71"

'—a duration which will he correct about 400 years

after the present date. The reformed calendar

was immediately adopted in nearly all Catholic

countries, but only slowly among Protestant States,

and has not yet been accepted by the Greek
Churcli. It lias the merit of checking tlie slow
movement of the seasons backwards, which char-

acterizes the Julian calendar ; but it is a cumbrous
system for calculations spread over long periods,

and astronomers generally prefer to use the Julian
and not the Gregorian year as the unit of time.

II. The Muhammadaa lunar year. — The
Muhammadan religion has given currency to an
Arabian lunar calendar, in which the calendar
year is a purely artificial period of twelve lunar
months which is not correlated with the solar

year, and which may begin at any season of that
year. The beginnings of the months have usually
been determined empirically ; but calendar rules

have been devised for astronomical purposes, and
the empirical dates are rapidly giving way, except
for religious purposes.

Literature.—Ideler, Handbuch der mathemat. und teckn.
Chronol., Berlin, 1825, 1826; Lersch, Einleit. in die Chronol.^,

lYeibui^ i. Br. 1899 ; Ginzel, Handbuch der mathemat, und
Uchn. Chronol., i., Leipzig, 1906 ; Schram, Eaiendariograph.
und chronolog. Tafeln, Leipzig, 1903.

J. K. FOTHEEINGHAM.
CALENDAR (African).—Data regarding the

African calendar are scanty, and concerning many
tribes are thus far entirely lacking ; but in general
it may be affirmed that the degree of development
was only meagre. A typical African calendar
seems to be presented by tnat of the Warumbi, a
people centred between lat. 0°-!° N., long. 27°-2S° E.
According to Maes [Anthropos, iv. 627),

•ils comptent les mois par lunes, distinguent lea saisons et
divisent I'ann^e d'aprfes elles. L'anniJe des Warumbi va d'une
saison sfeche ii I'autre. Celle-ci commence en decenjbre et iinit

vers la fin de Janvier. L'ann6e comporte approxiraativement
13 lunes, mais le3 Warumbi n'en comptent point le nombre. lis

ne savent d'ailleurs point determiner exactement le nombre de
jours d'une ann6e. Quelquefois ils comptent par lunes, vous
diront qu'il y a quatre ou cinq lunes, que telle ou telle chose est
arriv6e, mais n'en tiennent point compte pour determiner leur
^e, dont ils n'ont que peu ou point de notion. Chez eux Ton
est jeune ou rieux, mais on ne compte Jamais le nombre
d*anodes de la vie.'

Perhaps the acme of African calendrical develop-
ment is shown by the Yoruba, who have a year
{odun) which is divided into a dry season (ewo-
erun), the season of the Harmattan wind (eivo-cn/e),

and the rainy season {ewo-ojo), the latter subdivided
into the first rains (aro-ko) and the last rains (aro-

kuro). They have a system of moons and weeks.
The week consists of 5 days :

' Ako-ojo (' First
Day'), Ojo-awo ('Day of the Secret' [sacred to

Kal]), Ojo-Ogun ('Day of Ogun ' [the god of iron]),

Ojo-Shango (' Day of Shango ' [the god of thunder]),
and Ojo-Obatala ('Day of Obatala'). The first of
these days is unlucky, and during it all work is

forbidden ; while, in addition, all followers of a
particular god must abstain from labour on the day
sacred to that god ; blacksmiths, for example, are
not allowed to ply their craft on Ojo-Ogun. Six of
these weeks are supposed to make a lunar month,
about 12 hours bemg subtracted from the last
week in the moon to make it synchronize with the
lunar month. The Yoruba are unacquainted with
the hour, but divide the day (osan) into 5 periods,
and the night (oru) into 3 ' cock-crowings. ' The

1 Ct. the five-day pasar week of Java and Sumatra (below,
p. ISlb). With this may be compared the Bab. hamuitu, a period
of 5 days (based on the sexatresimal system) used in commercial
transactions (Ginzel, Handbuch der mathemat. una techn.
Chronolugie, Leipzig, 1906, i. 94, 119) ; tor further details regard-
ing the Bab. five-day week, see below, p. 76».

week of five days is also in use among the Akposa
of W. Africa ; these are named Eyla, Ewa, Imle,
Ekpe, and Ewle or Uwolowo-da,y, the last being
sacred to that divinity. No work may be per-

formed on the second day, when worship is paid to
deities other than Uwolowo (Miiller, Anthropos,
ii. 201). The Ahanta, of the W. Gold Coast, on
the other hand, divide the lunar month into two
periods of 10 days and one of about 9J, whUe a
week of 8 days is recorded in Old Calabar (DanieU,
L'Institut, ii. 90).

The Tshi-speaking peoples of W. Africa divide
their year, which consists of 13 lunar months
(infi), into the ' little Hohhor' (Ahohbor kakrabah,
May-August) and the 'great Hohhor' (Ahohbor
kassi, September-April), although some of the
northern members of this stock have 12 months of

30 or 32 days, named from the seasons, etc. The
lunar months are divided into 4 periods of 7 days
each: Adjivo-da (' Khwadjo's Day'), Ibna-da or
Bna-da (' Kobina's Day'), Wuku-da (' Kwaku's
Day'), Yaw-da ('Yew's [or Kwow's] Day '), Iffi-da
('Kwoffi's Day'), Memin-da ('Kwamin's Day'),
and Kwasi-da ('Kwasi's Day'), these names
apparently being those of distinguished chiefs

apotheosized after death. Wednesday, Saturday,
and Sunday are considered feminine and lucky ;

Tuesday is a day of rest for fishermen, Friday for

agriculturists, etc. The Tshi weeks begin at
different times of the day, and both the Tshi and
the Ga add to each seven-day week, to make the
period of 4 weeks agree yrLth the lunar month.
Besides this system, the Tshi also reckon by periods
of 40 or 42 days, the end of each of these periods
being the great Adae feast, which is foOowed, after

18 or 20 days, by the little Adae, these Adaes, like

the weeks, beginning at different periods of the day.
Even where the system of lunar months has

been developed, the older method may still persist,

an admirable example of this being found among
the Basuto of S.E. Africa.

' More or less they keep or purely reckon their time by the
seasons of the jear (their changes), by animals (their birth
time), by plants (their annuality or growth), by the stars, such
as the Pleiades (their position, time of rising and setting), but
more especially by the moon itself. A full month consists of
that space of time from the beginning of the evening when the
new moon is to be seen in the west . . . to the last day of its

appearance in the heavens ; and, moreover, includes two more
da5'8 when the moon cannot be seen at all in the heavens. . . .

The first of these two days is called or said by them that the
moon e ile mefela, lit. ' is gone into the darks ' ; and the second,
e tlakoa ke litsoene, lit, 'is being greeted by the apes.'l . . .

After these days the new moon will be plainly visible to every-
body, and therefore on this account they begin on this day to
count a new month. Little regard is paid as to counting the
number of days in any month, since the bulky moon itself fills

up the deficiency ' (Sechefo, Anthropos, iv. 931 f.).

The twelve lunar months of the Basuto year
(selemo, also meaning ' spring,' ' plough-time ')

begin in August, and bear the following names

:

Phato, Loetse (' Anointer,' because, in the quaint
words of Sechefo, himself a native Basuto, ' the
hardy month of Phato [August] has truly been
sjrringed, anointed, and sweetened by the present
Loetse [anointer] anointing the land as it were by
the sweet oil of delicacy and smUing verdure '),

Mphalane (apparently from Liphalana, ' glitters,'

because ' the lields are sparkling and glittering aa

if it were oceans of water gently moved by the soft

breezes, and thus dancing under the brilliant sun ' ;

this was formerly the month for the rite of female
circumcision), Pulungoana ('young gnu,' these
animals being bom at this time of the year),

T.ntoe (' grasshopper,' being the time of the hatch-
ing of such insects), Pherekhong ('inter-joining of

sticks ' [for building the huts of the watchers who
keep the birds from destroying the crops]), Tlhakola
(' wiping of}'' [of the green but impregnated husks of

^ Because, the apes, seated on the mountain-peaks, can see

the new moon before it becomes visible to men dwelling lower
down.
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the mabele crop]), Tlluikubdc or Hlakubele (' the

mabele in grain'), 'Mesa ('fire-kindling' [by tlie

bird-scarers in tiie chill early morning] or ' roasting

'

[of mealies, which are plentiful in this montli]),

Motseanong ('laughter at birds' [the mabele now
being ripe and able to mock the attacks of the
birds, thus relieving the bird-scarers of their

tasks]), Phupjoane (' beginning of sweUing' [of the
senyarela-balemi, a sort of bulb]), and Phupu
(' bulging out ' [of plants]).

It need scarcely be said that in parts of Africa,

Muhammadanism has influenced the calendar, as

is clearly seen, for instance, in the divisions of the
day among the inhabitants of Bomu (Koelle,

African Native Literature, London, 1854, p. 284).

The recurrence of sacred days among the Yoruba
and Tshi has already been noted. In like fashion,

Tuesday and Sunday, and especially Friday, are

unlucky in Senegal ; among the Mandingan Bam-
barra of the Sudan lucky days were the first of the
month, even days not containing 6, and odd days
containing 5 ; in Akkra, on the Gold Coast, a
distinction was even drawn between lucky days of

a greater or less degree of good fortune ; and in

Ashanti only about 150 days were recognized as
sufficiently lucky for the commencement of im-
portant undertakings. Besides these days, there
were festivals at greater intervals, such as the
feast celebrating the planting of the yam in

Dahomey, Ashanti, Fernando Po, etc., and that
held at the harvest of the same fruit on the Gold
Coast.
Literature.—Waitz, Antkropol. der Naturmlker, Leipzig,

1860-77, ii. 201 f., 224 ; Ellis, Tshi-speaking Peoples, London,
1882, pp. 215-221, and Yoruba-speaking Peoples, London, 1894,

pp. 142-151 ; Sechefo, * The Twelve Lunar Months among the
Basuto.' in Anthropos, iv. 931-941, v. 71-81. The Bpecial thanks
of the writer are due to Father Wilhelm Schmidt, S.V.D., editor

of Anthropos, for his courtesy in Bending him advance sheets of

the second part of Secbefo's study expressly for the completion
of the present article. LOUIS H. GEAY.

CALENDAR (American).—i. Calendar sys-
tems of the North American Indians.—The North
American Indians may, broadly speaking, be
classed among those peoples who stand midway
between the hunter state and the agricultural

condition of existence. Some of the tribes among
them possess calendar systems rich in varied festi-

vals and celebrations, all more or less of an agri-

cultural character ; whilst others scarcely appear
to notice the passage of time and the seasons, and
possess almost no distinguishing feasts or other
social observances. But all, even those living

upon a more or less fixed agricultural basis, are
at one in the simplicity of their methods of com-
puting time, varying only in the more or less

elaborate manner in which they celebrate its prin-

cipal seasonal stages. Day and night, the changes
of the moon and the seasons, the growth of vege-
tation and annual plants, and the habits of ani-

mals and birds, form the data upon which their

systems are based. By some of the tribes four
daily divisions were recognized—sunrise, noon,
sunset, and midnight ; whilst the diurnal round
was usually designated a ' night ' or ' sleep.' The
manner of reckoning the years dejiended upon the
locality in which the tribe was situated. Thus,
in the more northerly latitudes they were known
as ' snows,' and in the south as ' summers.' The
four seasons were very generally recognized,
and were named according to the natural pheno-
mena incidental to their recurrence in various
latitudes.

The lunation is by far the most important of the
time divisions known to the Northern Amerinds.
Before the coming of the white man there was, it

is supposed, but little attempt at the construction
of anything like a lunar year, and, where this at-

tempt was made, the number of lunations embraced
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by a ' year' was generally 12. Some of the tribes,

however, reckoned 13 moons to a year ; and in one
calendar—that of the Kiowa, which possesses 12
moons—half a moon is intercalated in one of the
unequal four seasons, and the other half in the
following season, the year couiniencing witli the
second half of a moon. Among the Zuiii of New
Mexico the year is known as a ' passage of time,'

and the seasons as 'the steps of the year.' The
new year is called 'mid-journey of the sun,' to
designate the middle of the solar round between
the summer solstices. With the Zuni, half of the
months are ' nameless,' and the other six months
' named '

; that is, the first six months have definite
names, and the last six of the year have ritualistic

names (such as Yellow, Blue, Ked, White, Varie-
gated, and Black), derived from the colours of the
prayer-sticks ofl'ered up at the height of each
' crescent,' or moon, to tne gods of the north, west,
south, east, zenith, and nadir, who are severally
represented by these colours.

Compensation for the surplus days in the solar
year appears to have occurred to the Sioux or
Ojibwas. Captain Jonathan Carver, in his Three
Years' Travels through the Interior Parts ofNorth
America (1796), says

:

' Some nations among them reckon their years by moons,
and make them consist of twelve synodical or lunar months,
observing, when thirty moons have waned, to add a super
numerary one, which they term the lost moon ; and then begin
to count as before ' (p. 16i).

He proceeds to relate that the first appearance
of each moon was hailed by the Indians with joy.

They gave a name to each month as follows, the
year beginning at the first new moon after the
vernal equinox :

March, Worm Month ; April, Month of Plants ; May, Month
of Flowers ; June, Hot Moon ; July, Buck Moon ; August,
Sturgeon Moon ; September, Corn Moon ; October, Travelling
Moon ; November, Beaver Moon ; December, Hunting Moon

;

January, Cold Moon ; February, Snow Moon.

They called the last days of each moon the
' naked days,' and its first appearance its ' coming
to life again.' They had no division of weeks, but
counted days by ' sleeps,' half days by pointing to

the sun at noon, and quarters by the rising and
setting of the sun, for all of which they possessed
hieroglyphic signs. The Haidah intercalated what
they called a ' between-month,' because it was be-

tween the two periods into which they divided the
year ; and it is possible that this was sometimes
omitted in order to rectify the calendar. The
Creeks counted 12^ moons to the year, adding a
moon at the end of every second year, reckoned
half in the preceding and half in the following
year, much as did the Kiowa. Many tribes kept
records of events by means of symbolic figures

or hieroglyphs. One of the most remarkable of

these is the Dakota ' Lone-dog winter count,'
painted on a buffalo skin, and depicting the
events embraced between the years 1800 and 1871.

The calendar history of the Kiowa is a similar

record of tribal affairs. The Sioux tribes of the
East measure time by leather thongs knotted in

various ways—a device which was adopted by the
Governor of South Carolina in his dealings with
them (Mooney). They divide the year into five

seasons, but do not possess so minute and peculiar

a division of it as the Bella Coola Indians of

British Columbia, who resolve the year into two
parts, separated by the winter and summer sol-

stices, which they regard as periods of indefinite

length, and between which five months are counted.
Each solstice is reckoned, therefore, as approxi-
mately six weeks (Boas).

The tribes of California, though related ethno-
logically in a more or less intimate manner, differ

considerably from one another in their calendar
system. The Hupa keep no account of time, as
they consider it superfluous to do so, and guess at
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one's age by examining tiie teetii. The Maidu
believe that Kodoyampeh, the Creator, established

the seasons, -which they divide into Kum-men-ni,
the rain season ; Yo-ho-men-ni, the leaf season ;

I-hi-lak-ki, the dry season ; and Mat-men-ni, the

falling-leaf season. The Pima of Southern Arizona
have long been accustomed to record events by
means of notched sticks.

Four sticks,' says Russell, • were " told " to me by the men
n whose charge they were. To any other person they would
have been absolutely meaningless ' (' Pima Annals ' in American
Anthropologist, vol. v.).

The years are marked on these sticks by trans-

verse notches ; the events by smaller notches or

rude symbols. The oldest of these annals date

from the time of the meteoric shower of 13th Nov.
1833, but older sticks were remembered by aged
members of the tribe.

The Algonquin Indians of "Virginia reckoned
years by ' winters,' or cohonks—a name taken
by them from the note of the wild geese during
that season. They divided the year into the bud-

ding or blossoming season (spring), highest sun
season (summer), corn-gathering season (autumn),

and cohonk (winter). The months they desig-

nated as the moon of stags, com moon, first and
second moon of cohonk, etc. They made no dis-

tinction between one hour and another ; but they
divided the day into three parts—the rise, power,
and lowering of the sun. They kept a calendar

by making knots in string, not unlike the quipo
records of the Peruvians.
The modern Creeks commence the New Year

immediately after the celebration of the Busk,^ or

ripening of the new com, in August (see below).

They divide the year into two seasons only, viz.

winter and summer ; and subdivide it by the suc-

cessive moons, as follows :

HeydthluccQor (Big ripening moon), August ; Otauwodsktickee
(Little chestnut moon), September ; OtauwodsJcdlUcco (Big chest-
nut moon), October ; Heew6ol6e (Falling-leaf moon), Novem-
ber ; Thldffolucco (Big winter moon), December ; Thtdffdchdsee
(Little winter moon, or Big winter moon's young brother),

January ; Hootdkldhdssee (Windy moon), February ; Tausaut-
choosee (Little spring moon), March ; Tausaiitchielucco (Big
spring moon), April ; Ke^hdsifee (Mulberry moon), May ; Kdchd-
hassee (Blacliberry moon), June ; Hdyeruchee (Little ripening
moon), July.

They count the number of days or years, either

past or to come, by tens, and can rarely compute
more nearly than within a moon the date upon
which a given event took place.

The Comanches, saj's Schoolcraft (Hist, of
Indian Tribes, ii. 129), possess
' no computation of time beyond the seasons, which they
count by the rising height of the grass, falling of the leaves,

and the cold and hot seasons. They seldom count by new
moons. With them one sun is one day.'

The Dakotas, says the same authority (ii. 177),
' count time by seasons, and 28 days to the moon.'
The names of the moons are :

January, Hard moon ; February, Moon in which racoons
run ; March, Moon of sore eyes ; April, Moon when the geese
lay ; May, Moon for planting ; June, Moon for strawberries
and hoeing corn ; July, Midsummer ; August, Moon in which
com is gathered ; September, Wild rice moon ; October and
November, Running of the doe ; Decemnber, Moon when the does
shed their horns.

The Mandans and Minnetarees, Dakotan tribes,

are generally aware that there are more than 12
lunations in a year, but have no formal names for

the lunar periods. The Hidatsa, a people of the
same nation, speak of the seasons of ' cold weather

'

or of 'snow,' of ' warm weather,' and of 'death'
or ' decay ' ; but they do not regularly allot a
certain number of moons to each of these seasons.

2. Festivals connected with the calendar of the
N. American Indians.—To a tribe subsisting upon
an agricultural basis the prime object of keeping
a calendar is the proper recognition and timely
remembrance of seasonal festivals. In latitudes
where the seasons are by no means exact in their

1 Derived from Creek ywsAtto^' fasting.

recurrence, the lack of a stated calendar would
quite disorganize all these celebrations ; and, even
with its aid, some confusion prevails in certain

tribes as to the exact dates upon which certain

ceremonies should be held. Many of these func-

tions are of a highly elaborate nature, and occupy
many days in their observance, the most minute
attention being paid to the proper performance of

the various rites connected with them. They con-

sist, for the most part, of a preliminary fast,

followed by symbolic dances or magical cere

monies, and concluding with a gluttonous orgy.

A wide similarity prevails among these ordinances
in North America, and, broadly speaking, it may
be laid down that visible differences may be
accounted for by circumstances of environment
or variations in seasonal changes.
Of the Indians of Virginia (Algonquins), who

were the first to come under the notice of Euro-
peans, it was observed that they held regularly

recurring festivals to celebrate the ripening of

fruits and grain, and more irregular feasts to mark
the return of wild fowl and the hunting season in

general. These were obviously the celebrations

of a people subsisting on a basis midway between
the hunting and the agricultural states. That
they were being slowly impelled towards the
latter phase, however, is evident from the fact

that their most important annual festival marked
the period of harvest, the celebration of which
lasted several days. Dances were engaged in, and
heroic songs recited ; and the entire observance
appears to have been identical, in its general

aspects, with the Indian festivals of the present
day. The Creeks, as noted above, commence their

New Year at a similar period, after the celebra-

tion of the Busk. The Cherokees recognize the
same feast, at which time they burn all rubbish,

and cleanse their habitations. A fast is then held
for three days, during which time purgatives are

taken. All crimes except murder are pardoned,
so that the community as a whole may commence
the new period free of sin. On the fourth morning
the high priest produces a new fire by friction,

and the members of the tribe are supplied from it.

Feasting and dancing are then indulged in for

three days, after which the people return to

their usual avocations. This festival of the Busk,
however, appears to have had other significance

besides that of a mere seasonal offering of first-

fruits. AU the dances, invocations, and rites were
shaped and ruled by the application of the number
four and its multiples In every imaginable relation.

Besides being a seasonal celebration, it possessed
the significance of a sacrifice to the four winds—
the rain-bringers. Four logs were placed in the
shape of a cross pointing to the four cardinal
points, and then consumed by fire, thus symbol-
izing the four winds to which they were a burnt-
ofiering. The four winds originally typified the
four ancestors of the human race.

Adhering to our classification of tribes accord-

ing to the chronological sequence by which they
became known to Europeans, we find that the
Mandans (Dakotas) celebrated each year, as their

principal festival, the ' Buffalo Dance '—a feast

which marked the return of the buffalo-hunting

season. The actions of bufialoes were imitated by
eight men wearing the skins of these animals on
their backs, with horns, hoofs, and tails remain-
ing. Their bodies were painted black, red, or

white ; and a lock of buflaio hair was tied round
their ankles. In their right hand they held a
rattle, and in the left a slender rod, 6 ft. long,

while on the back a bunch of green willow boughs
was M'orn. The ceremony took place at the
season of the year when the willow leaves fully

expand under the bank of the river. Pairing off,
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the dancers took up their positions on four clifVerent

sides of a large canoe, to represent the four car-

dinal points of the compass. Two figures were
painted black, to represent night ; and two red,

to represent day. Iwo men, dressed as grizzly

bears, stood beside the canoe, continually threaten-
ing to devour any one who interfered with the
ceremony ; and these had to be appeased with
food, which, in turn, was snatched away from
them, and carried off to the prairie by two other
men. These were chased by a swarm of urchins,

who relieved the men of their spoil. During the
ceremony the old men beat upon sacks, chanting
supplications for buffaloes and other provender.
On the fourth day a man entered in the guise of

an evil spirit, who was driven from the vicinity

with stones and curses.

Although, on the Burface, this (eatival would appear to be
wholly a seasonal celebration, the introduction of the four
cardinal points, which are therein symbolized, renders it more
complex in its aspect. Essentially a hunter, the red man has
ever these points present to his mind, and indeed they are to
him, as to Empedocles, 'the source of ever-flowing nature.'
Catlin, who recounts the circumstances of the festival, did not
detect its origin in the veneration of the cardinal points, but
numerous cognate myths since collected prove it to have had
this conception as its foundation. The Buffalo Dance was pro-
bably a purely seasonal feast, which became confounded with
the older idea of worshipping the four points of the universe.

The festivals of the Thompson River Indians of

British Columbia have been fully investigated by
Teit. They appear to be almost wholly social

in their nature, and to possess but little true
seasonal significance. In the winter-house feasts

of these people a messenger is sent ahead by the
visitors to announce their coming, so that the
function takes somewhat the shape of a ' surprise
party.' He further lets down food through a hole
m the hut. Another custom of this tribe is to let

down a kettle bedecked with feathers, and a lighted
slow match, into the hut of the person to be visited,

and to swing it violently, to the accompaniment
of a rhythmic song. Those who have inserted it

keep withdrawing it, while those inside attempt
to catch and detain it when captured. Bundles
of clothing and food are thrown down to the
inmates of the hut as presents, and later on they
return the visit. The semi-public feasts of the
Thompson River Indians are known as ' pot-
latches,' and the staple food at these entertain-
ments is usually horse-flesh. When this tribe

gathers at the spring-house (nskapts^'lx) for the
annual fishing, a great dance-feast takes place.

The people assemble in full festival paint, and
commence dancing at sunrise, the married and
unmarried men and women forming four separate
groups. One chief stands at the west, and another
at the east. These help to keep time for the dancers,
and lead the singing, at intervals praying and
prophesying. The unmarried people choose their
husbands and wives during the first dance of the
morning, and this part of the ceremony would
seem symbolic of the spring mating season. At
sunset the people again dance four times, and
then disperse to their homes. After sunset a
ceremonial smoke is held by the older men, when
four pipes are smoked to the four cardinal points,
or their spiritual prototypes. About fifty or sixty
years ago the chief of the ceremonies began to
hold these dances once a week, on Saturdays, and
kept the days by cutting notches in sticks.

The Kwakiutl Indians of British Columbia have
a winter dance, connected with the refunding
of the purchase-money for a wife. It is most
elaborate, but consists chiefly in rigorous cleanli-

ness, and dancing in character, and closes with a
veritable orgy.
One of the most highly developed and elaborate

festival-systems of the Amerinds is that of the
Hopi or Moki of Arizona, which has been ex-

haustively studied by several prominent anthro-
pologists. It is typical of the snake-dances of all

the [-"ueblo Indians, and is almost theatric in its

performances. The Soyalunwu is a winter-solstice

ceremony, held in December, and lasting about
9 days. It is purely an initiatory ceremony, in

which the young men of the tribe are put through
tests akin to those generally supposed to form part
of the Masonic system. On passing the tests, the
candidate is admitted to one or other of the secret
societies of the tribe. The Powamu ceremony
(»0M)aOTM='put in order') is celebrated under the
direction of the chief priest of the Powamu
fraternity. By this rite the fields and gardens
are symbolically put in order, and protected
against sand-storms, ants, and other destructive
forces, and finally are consecrated for the coming
planting season. From 8 to 12 men participate,
belonging to the difierent totem clans—Badger,
Crow, Rabbit, etc. The high priest is assisted
by the chief of the Katcina clan, the head of a
kindred society. The period of the Powamu cere-

mony is in February. The Mishonguori ceremony
is held in August, in alternate years, and is per-
formed by the Snake and Antelope fraternities.

It is announced on the fourth day following the
last day of the Niman, or farewell ceremony of the
Katcina brotherhood's season. It is essentially a
seasonal festivity, the principal object of which is

to obtain a good rain-supply, and it lasts 24 days.
It is divided into groups of four days each—two
of four days each, before the yungya, or assembly
day ; then, two of four days each of the ceremony
pure and simple ; and, finally, four days following
the public performance, which are exclusively de-
voted to merrymaking. The Ordibi, summer snake-
ceremony, has been more fully analyzed than any
of the others. It is preceded by a preliminary
ceremony sixteen days before, and by a nine-day
ceremony which commences eight days before the
snake-dance. In the years when the snake-dance
is not performed, a complicated ' flute ceremony

'

takes Its place. There exist two factions who
never take part in the same festivities, called by
Voth the ' Conservatives ' and ' Liberals,' who are
hostile to one another. The exact time for the
performance of the snake-dance is difficult to place,

as much depends on the condition of the melon
and other crops. If the drought is great, the crops
suffer, and the ceremony is hastened, but the date
is partly regulated by that of the last Katcina
ceremony in July, the snake-dance usually taking
place on the fourth day after the last dance of the
Katcina ceremony. There is also a winter cere-

mony lasting nine days, which is celebrated in

January. The same kivas, or dance-houses, are

made use of as in the summer ceremony, and
the same songs introduced. This is the Katcina
festival, which usually takes place in years with
even numbers, and lasts intermittently until the
summer festival season. These snake-charming
ceremonies have their origin in the universal rever-

ence shown to the serpent tribe all over America

—

a reverence based on the idea that the snake under-
went an annual rejuvenescence in the casting of

its skin, or perhaps that the symbol of the serpent
with its tail in its mouth represented the round,
full sun of August, the season of the ceremony of

the snake-dance. The latter hypothesis is the
more probable, as in the Katcina winter ceremony
snakes are never used.

The Pima tribe of the Southern branch of the
Athapascan family mark their drinking festivals

or ' Tisioin drunks ' on their notched-stick calendars
by the letter ' T.' These take place at the harvest
season of the saguaro cactus, which marks the
beginning of the year. It also coincides with the
maize and mesquite harvest, and the torrid heat
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of summer. These festivals partake more of the
nature of debaucheries than of ritualistic cere-

monies, and are purely seasonal celebrations.
' Illness feasts ' are common with the Apache

Indians. These are held for the purpose of banish-
ing illness, and consist in the patient who suffers

being fed by the medicine-man with choice food
and tiswin drink, to the accompaniment of chant-
ing. Should an epidemic be prevalent, however,
a regular festival with dancing takes place, for

the purpose of exorcizing those powers of evil

who are regarded as answerable for the misfortune.
The Apaches are not, however, overburdened with
reverential ideas, or prone to self-humiliation, and
have few religious festivals. Their principal cele-

brations are the ' Scalp Dance,' held after a success-

ful combat, a ceremony for the purification of

weapons, and burial-feasts attendant upon the
sepulture of famous warriors.
The Iroquois have a ' Feast of the Dead ' which

occurs once in twelve years. The tribe proceed to

the burying-place, and, after ' reviving ' the names
of those who have been dead for twelve years, ex-

hume their bodies and cast them into a pit, along
with clothing and provender, much in the spirit

in which pre-historic man supplied his dead with
things material.

The festivals of the tribes of California have
been fully examined by Stephen Powers, who has
skilfully analyzed the seasonal ceremonies of the
Maidu, Konkan, Karok, Yuki, and other confeder-
acies. The Maidu have four great festivals in the
year : the Hok-tom-we-dah (open-air festival), in

the spring ; I-lak-kum-we-dah (dry season festival),

about 1st July ; Ush-ti-naoh (burning of the dead),
about 1st September ; and Yak-kai-we-dah (winter
festival), about the end of December—all seasonal.

Other important festivals of this tribe are the
' Manganita Dance,' held to celebrate the ripening
of the manganita berry, and the ' Great Spirit

Dance ' in propitiation of demons. The Konkan,
in the Tsi-pi ka-mi-ni, or ' Weeping Dance,' have
a ceremony akin to the Iroquois ' Feast of the
Dead ' and the Maidu ' Burning of the Dead.' It

is held in the last days of August, begins in the
evening, and lasts till daybreak. The celebrants
bring food and clothing to the place of sepulture,
all of which articles must be new. These they
hang on a semicircle of boughs. In the centre
burns a large fire, close to the graves, round
which a solemn dance is executed. The goods are
then burned, and their ' astral ' counterparts are
supposed to reach those deceased persons for whom
they were intended. This occasion marks the
New Year's Day of the tribe. The Karok have
a ' Dance of Propitiation ' on 1st September, for

the purpose of propitiating the spirits of earth and
forest, when a fire is kindled—the first of the rainy
season. Their ' Salmon Dance ' is held at the
opening of the salmon-fishing season, to ensure a
good catch. The Yurok have a similar festival.

The Wailakki celebrate a ' Clover Dance,' which
is held when the burr clover is fit to eat ; the Yuki
have a ' Green Com Dance ' at a similar season

;

and the Tatu and Pomu have an 'Acorn Dance.'
The last mentioned race possesses a curious festival,

or rather ceremonial observance, known as the
' Grand Devil Dance. ' It is held under the auspices
of the fraternity of the ' Woman-Tamers ' once in

7 years, and is looked forward to with terror by
the women of the tribe. Yu-ku-ku-la (the devil)

is supposed to visit the tribe in the guise of certain
of its members. With these Satanic emissaries the
men of the tribe engage in sham combat in defence
of the women. This quaint custom is said to have
had its rise in the intractability of the women of
the Pomu, whom the men hoped to render more
amiable by this means. The Nishinam celebrate

a ' First Grass Dance ' after the rainy season, and
a ' Second Grass Dance ' in the sprmg. Another
vernal festival of theirs is the We-da, held in the
early spring to guard against snake-bites. The
Ta-tii-lo-wis, or ' Rattlesnake Dance,' of the Yokuts
is held by the medicine-men of the tribe for the
purpose of giving immunity to the Indians, for a
year, from the dreaded snake-bite.

3. Fasts of the N. American Indians.—The prac-
tice of fasting is observed far and wide among the
Indians, and, although frequently practised in con-
nexion with public ceremonials, is perhaps more
generally carried out in private. The first fast of

life is usually the puberty-fast, when the youth or

girl is sent to a deserted locality to remain alone
for a period ranging from one day to a week,
during which time he or she is supposed to be
granted visions by means of which their career
in life, or sometimes the nature of their totemic
connexion with the supernatural, is to be made
clear. The fast is usually accompanied by signs

of self-abasement, such as torn garments or com-
plete denudation, and earth-strewn head.

The most complete account of a puberty-fast is that of

Catherine Wabose, or Ogeewyahnocliwut Oquay, an Indian
prophetess, whose experiences thereof were taken from her
own lips by Mrs. Schoolcraft. When she was 12 or 13 years
old, she left her mother's lodge, and built a small one for her-
self. After a fast of four days, she was visited by her mother,
who gave her a little snow-water to drink. On the night of

the sixth day, whilst still fasting, she was conscious of a super-
natural voice, which invited her to walk along a shining path,
which led forwards and upwards. There she first met Kait-ge-

gay-be-qua, the ' Everlasting Standing Woman,' who told her
her supernatural name. She next met Monido-WinineeSy or
the * Little Man Spirit,' who told her that his name would
be the name of her first son. She was next addressed by
0-Shau-wau-e-geeghick, or the ' Bright Blue Sky," who endowed
her with the gift of life. She was then encircled by bright
points of light, and by sharp painless instruments, but, mount-
ing upon a fish-like animal, she swam through the air back to
the lodge. On the sixth day her mother fed her with a little

dried trout, and on that night she experienced a repetition
of the vision. On the seventh day she was fed with a little

pounded corn in snow-water. After the seventh day she
beheld a large round object like a stone descend from the sky
and enter the lodge. It conferred upon her the gift of prophecy,
and by virtue of this she assumed the rank of a prophetess
upon her return to the tribe.

Before embarking upon a warlike expedition, or

prior to a great hunt, it is quite common for the
warrior or hunter to fast, and medicine-men re-

garded the practice as one which conferred upon
them special powers of illumination. Initiation

into secret or religious societies is almost invariably
preceded by more or less rigorous abstinence, and
m some of the great festivals the chief participants

were obliged to fast prior to the ceremony. The
length of these varied with the tribe, but in general
their duration was from one to four days, a day
being counted as from midnight to sunset. Water
as well as solid food is generally prohibited in an
Indian fast. The native standpoint as regards
fasting is succinctly put by a Cherokee medicine-
man, who explains its necessity as 'a means to

spiritualize the human nature, and quicken the
spiritual vision by abstinence from earthly food.'

It is not uncommon to regard it as a means by
which the 'smell' of worldly things may be
removed. Tribal fasts are often annoimced, to

avert any disaster which the medicine-men believe

threatens the community.
4. South American calendars and seasonal

festivals.—(1) Peru.-—The only species of chron-

ology known in the Peru of the Incas was a lunar
reckoning. The four cardinal points in the sun's

course were ascertained by means of the inti-

huatana, a device consisting of a high flattened

rock surmounted by a small cone, the shadow of

which, falling on certain notches on the stone

below, marked the date of the great sun-festivals.

The Peruvians, however, had no true calendar.

At Cuzco, the capital, the solstices were measured
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by pillars called pachacta unanchac, or indicators

of time, which were erected in four groups on
eminences—two in the direction of sunrise, and
two in that of sunset—to mark the extreme points

of the sun's rising and setting. The solstices were
known to have arrived when the sun rose and set

between the middle pair in each group. The
nearest approximation to the year known to the
Incan astronomers was the primitive one of 360
days, divided into 12 moons of 30 days each. These
moons were not calendar months in the correct

sense, but merely a succession of lunations, com-
mencing with the winter solstice ; and no method
appears to have existed by which the reckoning
might be co-ordinated with the succession of years.

The names of the twelve moons, so far as can be
ascertained from various sources, were as follows

:

Huchuy Pucuy Quilla (Small-growing moon), approximately
January ; Eatun Pucuy Quilla (Great-growing moon), approxi-

mately February ; Paucar Pucuy Quilla (Flower-growing
moon), approximately March ; Ayrihua Quilla (Twin-ears
moon), approximately April ; Aymuray Quilla (Harvest moon),
approximately May ; Aucay Cttsqui Quilla (Breaking-soil

moon), approximately June ; Chahua Huarqui Quilla (Irrigra-

tion moon), approximately July ; Tarpuy Quilla (Sowuig
moon), approximately August ; Ccoya Raymi Quilla (Moon of

the Moon-feast), approximately September ; Uma Raymi Quilla
(Moon of the Feast of the province of Uma), approximately
October ; Ayainarca Rayrm Quilla (Moon of the Feast of the

Srovince of Ayamarca), approximately November ; Ccapac
laymi Quilla (Moon of the Great Feast of the Sun), approxi-

mately December.

That the natural course of the moon was the
standard of time with the Peruvians is inferred

chiefly from the fact that the principal religious

festivals began on the new moon following a
solstice or equinox. The ceremonies in connexion
with the greatest festival, the Ccapac Baymi, were
made to approximate to the lunar phases, the
various stages commencing with the 9th day, full

moon, and 21st day, or last quarter. But there
is good reason to believe that the ruling author-
ities often determined upon which moon a cer-

tain festival was to take place, and were by no
means rigid in their acceptance of ecclesiastical

chronology.
With the Peruvians each month had its api)roxi-

mate festival, or rather a festival was apportioned
to each lunation. But the solstices and equinoxes
were the occasions of established ceremonies. The
arrival of the winter solstice, which in Peru occurs
in June, was celebrated by the Intip Baymi, or

great feast of the sun. The principal Peruvian
festival was the Ccapac Baymi, the national feast

of the great god Pachacamao, which took place at
the summer solstice, when the New Year was sup-

posed to begin. Molina, Fernandez, and Garci-
lasso, however, date the New Year from the winter
solstice. The vernal equinox, which in Peru occurs
in September, and coincides with the beginning of

the rainy season, was the occasion of the third

great feast of the Inca year, the Ccapac Situa, or
Ccoya Baymi (moon-feast).

The general character of these festivals appears
to have been mild, and indeed almost child-like.

They usually consisted in the sacrifice of llamas
from the sacred herds, libations of maguey or

maize-spirit, and the performance of symbolic
dances. One of the most picturesque was that of

the Citoc Baymi, or gradually increasing sun, held
in June, when nine days were given up to festival.

For three days previous to the event a rigorous
fast was observed, and no fire might be kindled in

any house. On the fourth day the Inca, accom-
panied by the people en masse, proceeded to the
great square of Cuzeo to haU the rising sun, the
advent of which they awaited in silence. On its

appearance they greeted it with a joyous tumult,
and, forming in procession, marched to the golden
Temple of the Sun, where llamas were sacrificed,

and a new fire was kindled by means of a concave

mirror. Grain, flowers, animals, and aromatic
gums were the usual sacrificial ofrerings on .such

occasions. This festival wa.s broadly typical of all

the seasonal celebrations of the Peruvians.
The calendar of Incan Peru was purely agricul-

tural in its basis, and marked in its great festivals

the renewal or abandonment of the labours of the
field. It owed little to astronomical observation,
and was not more advanced than the calendars of

races otherwise much inferior in civilization.

(2) Chili.—The Araucans, the aboriginal inhabit-
ants of ChUi, observed the solstices by the shadows
of rocks, reckoning time independently by a suc-

cession of 12 lunations having seasonal names.
(3) Brazil.—TheBakairi Caribs of Brazil possess

a calendar which is almost unique in its nomen-
clature, illustrating, as it does, the transition from
a merely seasonal reckoning to one in which the
period of harvest is indicated. It is as follows :

iiAoj)o^a(m=:' hardest rain' (about January); Ehopopogeto.
Mess rain ' (February) ; Ehopohoketatile, ' rain ceases' (March)

;

Khuraitile. ' it (the weather) becomes good ' (April) ; Sagheho,
'wood-cutting' (May and June); (July nameless); Ihuilabe,
' end - of - the - day - time ' (August); Khopoeii-ile, 'the-rain-is-

coming ' (September and October)
;
(Nov. nameless) ; Ayiaziutvle,

' tbe-maize-ripens ' (December).

The Uapes of Brazil have a calendar to mark
the recurrence of the Dabucuri festival, or initia-

tion of the young men of the tribe. This occurs
six times in the year as follows :

The assaby on Ist Jan. ; the ucuqui on 2nd Feb. ; the miritz
on 3rd March ; the pataud on 4th May ; the UTnari on 5th July

;

and the uiga on 6th November.

These revels are of the most riotous description.

The neophytes, painted black and red, are wedded
to women of the tribe, to the accompaniment of

mournful chants and dances. The myth of the
god Jurupari is symbolized (see art. BRAZIL), and
the proceedings end in a saturnalia.

(4) Paraguay.—The Abipones of Paraguay had
a feast on the ' Recovery of the Pleiades.' "When
they disappeared, they were said to be ' sick,' and
much rejoicing was evinced at their reappearance
and supposed recovery. The principal festivals of

this tribe were occasional, and signalized victories,

burials, birth of caciques, shaving of widowers and
widows, the changing of names, and councils of

war. Upon news of a victory, a public crier was
dispatched from house to house, who saluted the
women with a kiss, and the men with a spear to

which a bell was attached. The spear was returned
to him when he left the dwelling after inviting the
inmates to the festival. This ofiBce was usually
filled by a medicine-man of advanced age. The
house 01 celebration was decorated with the scalps

of the slain enemies, hung on an erection made of

reeds. The victors spent the time from sunset
until morning in chanting their victories, and in

drinking a species of liquor resembling mead.
(5) Patagonia.—The Tehuelches of Patagonia

signalize the birth of a child by slaughtering a
mare or cow, and removing the stomach, in which
the newly-born infant is laid. The tribe then feast

on the remainder of the animal. They appear to

have no seasonal festivals. See, further, the
' Mexican and Mayan ' article.
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CALENDAR (Armenian).—When they became
a Christian nation, the Armenians felt the need of

a regular calendar for their religions ceremonies,
and hence there was developed among them the
study of the science of time. So long as they were
pagans, this people, like the Egyptians and Per-
sians, had a year of exactly 365 days, while, accord-

ing to our calendar, the year has 365J days. This
is why we reckon 366 days every fourth year. In
1460 years there would be a difference of a year
between these two computations, so that the
Julian year 1460 corresponds to the year 1461 of

the Armenian era.

To indicate the relation of events in time, the
Armenian chronologists, in the course of ages,

invented various eras. These we shall pass in

succinct review, referring for fuller details to the
special works dealing with them. There are the
great Armenian era, In which the year is a vague
quantity (this is the era usually employed), and the
lesser eras, the year of which is a fixed quantity.

I. The great Armenian era.

—

{a) ' Vague ' year.

—According to Dulaurier {Eecherches, p. 6), it is

probable that the ' vague ' year, which is found
very early among the Persians, came into Armenia
with Zoroastrianism, which, according to Iranian
traditions, took its rise in Atropatene ; and this

transmission was carried out under the successors of

Tigranes I., when Armenia passed into the hands of

the Achsemenians. The designation ' vague year

'

is derived from the fact that, in the Armenian
year, the days change their positions ; simOarly,
the festivals, in four years, change by a day.

(6) Months.—The year is divided into twelve
months of thirty days, with five additional days
{aweleach, pronounced aveliats) which are inter-

calated after the twelfth month. The names are
given here according to the scheme of translitera-

tion explained by the present writer in Bishop
SebSos' Histoire d'HiracUws, Paris, 1904, p. xv :

1. Nawasard. 7. Mehekan.
2. Hori. 8. Areg.
3. Sahmi. 9. Ahekan,
4. Tr6. 10. Mareri.
5. Khaloch (pron. Qarots). 11. Marg^ach (pron. Margats).
6. Arach (pron. Arats). 12. Hrotich (pron. Hrotits).

Aweleach.

The meaning of the month-names is still very
obscure, in spite of the explanations that have
been suggested, e.g., by Dulaurier and Hiibsch-
mann. First of all, it must be noted that these
names are often in the genitive, because they are
under the government of the phrase 'month of,'

understood Defore them.
Nawasard means ' New Year ' (Dulaurier, op. cit. p. 11

;

Hiibschmann, Armen. Gram., Leipzig;, 1897, i. 202). It ia a
word of Iranian origin ; for meaning, cf. Persian Nauniz.
Hori and Sahmi are of very uncertain derivation ; it has

been observed that these words meant * two ' and 'three ' in
Georgian ; thepe would therefore be the second and third
months of the year.
rr«.—Galust Ter Mkrttschian found in a manuscript the

older form Treay, which explains the common form Tri. Treay
is a genitive ; it must, then, be connected with the name of the
god Tlr or Tiwr, whom we find mentioned by Agathangelos.
Thus the fourth month of the ancient Armenian year ia the
month of the god Tir.

Khaloch would be the month of harvest (Dulaurier, p. 11 f.);

it may also be the Armenian form of a different word, of foreign
origin, Introduced into the Armenian calendar.

Arach also looks like a genitive plural. All etymologies pro-

posed for it down to the present day are unsatisfactory.

Mehekan.—A good explanation of this word is given by
Hiibschmann (op. cit. p. 194). It means the month sacred to

the festival of Mihr or Mithra.
A reg looks like an Armenian word, meaning ' sun

' ; but
it also may be a foreign Armenianized word.
Ahekan, according to Hiibschmann (p. 95), corresponds to the

Pahlavi word Adaragdn, * das Monatsfest am Tage Adar dea
Monats Adar.' The form Aheki is also found, recalling the

Armenian word ahek or aheak, which means 'left.'

Mareri, according to its form, may be either a nominative or

a genitive singular. The etymologies proposed as yet do not
seem satisfactory.

Margach is, in form, a genitive plural. It is an Armeniaa
form of a Persian name, Markezan or Markazan (cf. Hiibsch-

mann, p. 506).

Hrotich is an Armenianized Persian word (cf. Hiibschmann,
p. 184f.).

(c) Days.—These are practically the same in the
ancient and the modem calendar :

Sunday = MiaSabathi or KirakL
Monday= Erkousabathi

.

Tuesday= Erekh§abathi.
Wednesday= Chorekhsabathi.
Thursday= Hing^abathi.
Friday= Urbath.
Saturday= Sabath.

The ancient Armenians had no continuous era

for counting indefinitely. They reckoned by the

years of the kings, patriarchs, etc. But when they
became Christians they had to fix the Easter feast;

they therefore borrowed the computation of Easter
from the Alexandrians, who were the best Chris-

tian mathematicians at that time. They had
Andrew of Byzantium's Paschal canon of 200
years, which lasted down to the 6th century.

Then they borrowed the quincentenary canon
(532) of JEa,s of Alexandria.' It must be care-

fully borne in mind that, when we speak of the
establishment of an era, we mean the establish-

ment of a canon.
When was the Armenian era established ? His-

torical data on the subject mil be found discussed

at length in Dulaurier's work (p. 52). This author
has sho-ivn that the beginning of the Armenian era

is 552—the year when the 1st of Nawasard fell on
the 11th of July. Chronologists have often fixed

their synchronisms by writing 551 ; but this is a
mistake. In spite of the disagreement amongst
historians, it appears to be proved that, in

552, Nerses, and not Moses, was catholicos (cf.

Kalemkiar's app. ii. in his Armenian tr. [Vienna,

1897, p. 107 ff.] of Gelzer's 'Arnienien' in PEE'
ii. 63 tf. ; and the anonymous list of catholicoi

[ed. Mgr. Ormanian] in Calendrier de Vhdpital ar-

minien, Constantinople, 1908, p. 172). It is clear

to the present writer that Nerses did not establish

the Armenian era ; for we must not confuse the

starting-point of an era with the date of its estab-

lishment. It was while Moses was catholicos that
the Armenian era was established, entirely for a
canonical, viz. a Paschal, purpose. The starting-

point of this era was fixed at 552 because the 200
years' canon of Andrew of Byzantium was com-
pleted then, and for several years there had been
great difficulty in fixing the Easter feast. But the

era could not have been actually established in 552,

for the quincentenary cycle was not yet known.
The latter computation was made at Alexandria
by ^as in 562 ; it was the cycle of 532 (19 x 28).

ITie Armenians reckoned 562 the tenth year of their

cycle, and 552 became the first year. They must
have required some time to acquaint themselves
with this system and to adopt it. The result was
that, by the end of the 6th cent., they had estab-

lished an era to fix the computation of Easter,

this era being based on the quincentenary canon
of Alexandria, and started with the year 552.

The catholicos Nerses, therefore, had nothing to

do with this question.

1 See Dulaurier (p. 36) for a very accurate list of canons, and
for full information on the establishment and adoption of the
various canons.
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There waa still, however, a great diiiiciilty to

face, since the reckoning was by Armenian ' vague

'

years, whereas for a Paschal cycle a fixed year was
a necessity. In the 7th cent., we are told, Anania
of Shirak tried to remedy this defect, but his work
has not yet been discovered. The catholicos Anas-
tasius (661-667) had deputed Anania to study the
fixed calendar, and for this purpose he convoked the
bishops to a national council. Anastasius died,

however, before the meeting, and the Armenian
era remains 'vague' down to this day (Dulaurier,

p. 183). Dulaurier (pjp. 383-389) gives an excellent
table, which may still be employed, showing when
the 1st of Nawasard falls tor each year of the
Armenian ' vague ' chronology.

2. Lesser Armenian eras.—It was the end of

the 11th cent, before Armenia had a fixed calendar,

and she owed it to John the Deacon. His work
consisted in the substitution of the Julian for the
old ' vague ' system ; he intercalated the bissextile

day of the Roman calendar after the fifth addi-

tional day, in imitation of the Alexandrians, and
counted five instead of six additional days every
fourth year, besides making the fixed year begin on
the nth of August. The Feasts of the Saints were
made stable, and Armenian Menology received a
regular definite form. The correspondence between
the Armenian and the Roman months became abso-

lutely fixed. The ' little era ' ofJohn theDeacon had
vogue especially in Upper Armenia, but it is never
used in the chronicles, and obtained no acceptance
with the generality of the nation (Dulaurier, pp.
111-115).

Whereas the ' vague ' year is called the ' great
era,' the lesser eras have fixed years. The begin-
ning of the ' little era' of John the Deacon is 1084,

i.e. just a quincentenary after the opening of the
' great ' Armenian era. Here, again, care must be
taken not to confuse the starting-point of this

era with the date of its establishment. John the
Deacon established his ' little era ' ten years after

its commencement. It began in 1084, because that
was exactly the first year of the second quincen-
tenary; then he added an intercalary day [Atvdikh),
and thus obtained complete correspondence with
the Julian year. Every four years there came a
leap-year. Now a fixed year was established ; the
feasts changed no longer. John the Deacon kept
the names of the days and months as they were in

the ancient system, and his era is met with quite
frequently in documents of the Middle Ages.
One question still remains obscure : in 1084 the

1st of Nawasard fell on the 29th of February ; John
the Deacon took as the beginning of his year the
11th of August. This fact has not yet received a
satisfactory explanation (cf. von Gutschmid, ' Das
iranische Jahr, in Berichte iiber d. Verh. der sacks.
Gesellsch. der Wissensch., 1862, passim). In any
case, John the Deacon established a purely ecclesi-

astical era, and brought it into agreement with the
Julian era of the Martyrology.
After John the Deacon we have a third era,

employed by the Armenians of Persia and the
Indies—the 'little era' of Azaria, beginning with
the year 1616 (1084 + 532). Like John the Deacon,
Azaria employed the Julian year, with its inter-
calation every four years. He made a fixed year,
but he added a day to the month of Nirhan, and
so kept Aioelikh unaltered. The year of Azaria
began with the vernal equinox, i.e. 21st March,
Julian = 2nd April, Gregorian. The names of the
months in the calendar of Azaria are as follows :

1. Sama .

2. Adam
3. Sbath
4. Naxay
5. Lamar
6. Nadar

7. Thiray
8. Damay
9. Hamiray

10. Aram .

H. Ovdan
12. Nirhan

Awelikh

JOLIAH.
17 September.
17 October.
16 November.
16 December.
15 January.
14 February.
16 March.

Oreooriax.
29 September.
29 October.
28 November.
28 December.
27 January.
26 February.
28 March.

JCLIAH. Gregorian
21 March. 2 April.
20 AprU. 2 May.
20 May. 1 June.
19 June. 1 July.
19 July, 31 July.
18 August. 30 August.

Dulaurier (p. 116) explains these names as follows :~Sam4,
'the sun,' and Lamar, * the moon,' are two Arabic words;
Thiraj/ is exactly the same as Tir, the 4th month in the Persiap

calendar ; Sbatk suggests the Hebrew n^tf' (Dulaurier confusei

this word with ts^^, which was the 11th month, from the Feb-
ruary new moon till the March new moon [Geaenius, Beb. und
aram. Handworterb.^^, Leipzig, 1899]); Uaiiiiray is the Arab.
Amir or Emir ; Adavi la the name of the first man ; Aram,
that of the seventh descendant of Haik, the founder of the
Armenian nation. The names of tiiese months are, indeed,
more or less comprehensible ; but Dulaurier's explanations
cannot be accepted. It must be remembered that the calendar
of Azaria was employed by the Armenians of Persia and the
Indies ; the explanation of these names, then, must be sought
in the direction of Persian and Hindustani.

From 1320 onwards ( = 760 of the Armenian era),

the difl'erence between the two eras was 550 years
instead of 551. Nevertheless, to find the popular
Christian year corresponding to a year of the
Armenian era, it is necessary, as a rule, to continue
adding 551. The reason for this is probably the
fact that the fixed year of John the Deacon gained
the ascendancy, so that the fixed year was used far

oftener than the ' vague ' year even by writers who
employed the months of the latter [this theory will

be developed by Galust Ter Mkrttschian in the
preface to his edition of Agathangelos].
Although the ' vague ' year of the Egyptians,

Persians, and Armenians is the same (for the
ancient Persians, cf . Tabari, Gesch. der Perser und
Araber, tr. Noldeke, Leyden, 1879, p. 436), there
is a difl'erence of five days between the Armenians
and the Persians. The first day of the ancient Per-
sian year fell on the 1st Awelikh of the Armenians,
and not on 1st Nawasard. The Egyptian and
Armenian computations, on the other hand, cor-

respond exactly. An important question now
arises. If, as is generally admitted on the evidence
of the names of the months, the Armenians
borrowed from the Persians, why did they not
keep the same starting-point for their year? In
the present writer's opinion, the Armenian com-
putation was borrowed indirectly from the Egyp-
tians, through the Aramseans of the South of

Armenia ; and then later, under Persian influence,

the forms of the month-names changed. It was
the Persians who, in borrowing from Egypt after
its conquest by the Achsemenians, changed the
method of computation for the beginning of the
year. Von Gutschmid (passim) has tried to explain
the cause and manner of this change ; his explana-
tion is ingenious but not convincing. Probably it

was due to religious reasons.

The charts of the Rubenians, who ruled in

Cilicia or Lesser Armenia, are dated by the
Dionysian era of the Incarnation and by the
Indiction, and occasionally, at the same time, by
the Armenian era (Dulaurier, p. 122).

Galust Ter Mkrttschian, a monk of the monastery
of Etchmiadzin, discovered a new Armenian era,

the work of a certain Stephanos. In this era the
months have the ancient names, and each has
30 days. It is probably a fixed era, and was used
in Cilicia ; the year began on 1st March (Julian).

We have no further data. (This information is

gathered from manuscript notes. It has not yet
been published.

)

There are otherdates employed by theArmenians.
On the walls of the cathedral of Ani and in certain
manuscripts we find mentioned thiw hofomoch,
(pron. horotnots), i.e. the ' Roman ' or ' Byzantine
era.' But it is not the well-known Byzantine era.

This expression is explained by Brosset {Collection

des historiens arm6niens, St. Petersburg, 1874-76,
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ii. 360), who makes this era begin in 248-249
(Jvilian)—the beginning of the second millennium
from the foundation of Rome (751 + 249= 1000).

There is another era called thuakan Xosrovayin,
i.e. 'era of Khosrov,' but it has not yet been
satisfactorily explained.
Mention should be made, finally, of a somewhat

rare formula of the manuscripts, ' the era of the
reign of the Lord,' in Armenia. This formula is

found in an account of the Gospel of the Tharg-
manichkh, preserved among the Antonian Fathers
at Ortakeuy (Constantinople), and would cor-

respond to an era of Gregory the Illuminator, or

of the conversion of Armenia to Christianity—301
of the Julian era (see Chamchean, Hist, of Armenia
[in Armenian], Venice, 1784-86, iii. 2, 13; Karekin,
Catal. des anc. traductions armen., Venice, 1889,

p. 606 ; Dashian, Catal. der armen. Handschriften
m der Mechitharisten Bibliothek zu Wien, Vienna,
1895, p. 4, col. 2 of the Armenian text ; Survey of
Armen. Palceography, Vienna, 1898, p. 190 [in

Armenian]). Dulaurier (p. 289 f.) also mentions
a manuscript in the library of the patriarchal
monastery of Etchmiadzin, which alludes to an
era of the conversion of Armenia to Christianity,
beginning with the year 304 (Julian), the time of

Gregory the Illuminator's arrival at the patriarchal
see.

3. The conversion of an Armenian into a. Julian
date.—The various chronologists who have turned
their attention to the correspondence of Armenian
dates with dates of other calendars, have invented
systems more or less ingenious and more or less

practical (which will be found in the works cited

at end of art.). The following is a new method
of converting an Armenian date into a Julian.
Multiply the Armenian year by 365, add 191 and
the number of the day reckoned from the commence-
ment of the Armenian year, and call the result a.

Divide a by 1461, calling the quotient b and the
remainder c. Multiply b by 4, and add one of the
numbers 0, 1, 2, 3, respectively, according as c is

equal to or greater than the numbers 0, 365, 730,

1095, respectively, and call the result d. Add 551
to d, and the result is the Julian year in which the
given Armenian date falls. Take from c one of

the numbers 0, 365, 730, 1095, according as c is

equal to or less than the 1st, 2nd, 3rd, or 4th of

these numbers, and the result will be the place
in the Julian year, already found, of the given
Armenian date. The order in a year means the
last day of the preceding year. If the Armenian
era is divisible by 4, it is necessary, finally, to add 1

to the Julian date.

Let us take two examples :

(1) Thomas Arcruni (10th cent.), Hist, ofArmenia (tr.Brosset),

p. 174, says :
' Ashot finished his days and died in the country of

Vantosp, on Thursday, the 6th of the month of Hoxhi, 323 by
Armenian computation, and was conveyed to his brethren in
the monastery of Surb-Khatsh, in the province of Agbbag '

:

323x365-H91-H38=118122=a
118122
-TTgr-=80=b and remainder= 1242=c

80x4 = 320
320+3 = 323 = d
323 + 551= 874

1242 - 1095 = 147= 27th May.
The Dominical Letter of the year 874 ia C. The 1st of

May is a Saturday, the 27th ia a Thursday. Therefore,
Thursday, the 6th Horhi, 323 of the Armenian era=Thursday,
27th May, 874 of the Julian era.

(2) Stephen Orbelian (13th cent.), Hiet. of Siunia (tr.

Brosset), p. 134, says :
' In the year 344, Easter falling on the

4th of Nawasard, I, Ter Hovhannes, ordained Bishop of Siounie,
•ucceasor of Ter Soghomon, began the building of this church '

:

344 X 365+191+ 4 = 125756=0
126766
tAort =86=6 and remainder=lO9=0

88x4= 344
344+0=344=d
344+ 651= 895

109-0=109; 109 + 1= 110=20th April.
The Dominical Letter is E. The 1st of April ia a Tuesday,

(be 20th is a Sunday. In the year 896, Easter fell on 20th April.

Therefore, Sunday, the 4th of Nawasard, 344 of the Armenian
era = Sunday, 20th April, 895 of the Julian era. (This is un-
published matter, following a manuscript note of Reverend
Father Seraphin Abdullah, who will soon publish a complete,
authoritative discussion of the Armenian era.)

Since the ' vague ' Armenian year began on
Thursday, 11th July 552, for the figures of the
days of the week we count Thursday 1, Friday 2,

etc., and Wednesday 7 or 0. To find the 1st of the
Armenian year or the 1st of Nawasard, we must
divide the year by 7 ; the remainder is the day of
the week of 1st Nawasard.

4. Peculiarities of the Armenian liturgical
calendar.—The Armenian Church has not only the
same feasts as other Christian Churches, but several
peculiar to herself. WhUe the other Churches
celebrate their feasts on dates fixed by the civU
calendar, with the exception of Easter and the
feasts dependent thereon (movable feasts), the
Armenian Church has only six fixed feasts : (1)

the Theophany ; (2) the Purification ; (3) the
Annunciation, formerly celebrated in the octave
of the Nativity, on the fifth day ; (4) the Nativity ;

(5) the Presentation ; (6) the Conception. The
Nativity of the Virgin was introduced among the
Armenians in the 13th cent. ; the Presentation
and Conception are of a still later date (18th
cent.). The Theophany was originally always
celebrated on a Sunday ; it was only in later
times that it was fixed for the 6th of January.
The Armenian Church distributes the various

feasts according to the days of the week. All the
Sundays are consecrated to the Resurrection.
Every Friday is sacred to the Crucifixion ; fasting
or very sparing diet is the rule on that day, and
hymns of penitence are sung at service. A
Dominical Feast may be held on a Friday ; a
Saint's Feast cannot take place either on a Sunday
or on a Friday. Wednesdays, like Fridays, are given
up to fasting and works of penitence ; Wednesday,
being considered the day on which the Annuncia-
tion took place, became the Feast of the Incarna-
tion. The same rules, therefore, bind Friday and
Wednesday ; and no Saint's Feast can take place
on Sunday, Wednesday, or Friday.
The Feasts of the Saints then may be celebrated

only on Monday, Tuesday, Thursday, or Saturday

;

and, even on these days secured to them, they have
to give place to a Dominical Feast or a fast-day
falling on the same date. The Feasts of Saints
falling on a Monday, Tuesday, or Thursday may
be changed into Dominical F'esists or into days of
fasting ; those falling on a Saturday cannot be
changed except into a Dominical Feast. There
are about 125 days in the year on which the Feasts
of the Saints may be celebrated, and the Armenian
Church has also thought fit to group the memorials
of several saints on one day.
The Dominical Feasts comprise all those con-

nected with the Incarnation, the feasts of theVirgin,
of the Holy Cross, and of the Church. These
feasts have their own special hymns. The Feasts
of the Saints are more simple, only some of them
having special hymns ; for the others, hymns are
borrowed from the services of the Apostles or
prophets, etc. On fast-days the hymns, psalms,
and spiritual songs have a penitential tone.

The Easter Feast has a variability of 35 days
(from 22nd March to 25th April), and there is

accordingly a period in the liturgical year whose
variabUity is determined by that of Easter. This
period is divided into two parts : the days before
and the days after Easter. The Armenians count
back ten weeks from Easter Sunday, and fix for

the tenth Sunday before Easter the day of Arad-
javor, the beginning of their Paschal period. The
second part contains fourteen weeks, seven from
Easter to Pentecost, and seven from Pentecost to

the Transfiguration ( = Vardavar, the Feast of
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Roses). This Paschal period of 24 weeks may begin
at any date between lltli January and 15th Febru-
ary, and end between 28tli June and Ist August.
The following are the prescriptions of the Armenian Church

for the celebration of the Assumption ol the Virgin and the
Exaltation of the Cross.

If 15th Auffust and 14th September fall on a Sunday, these
feasts are held on those days. If 15th August and 14th Sep-
tember do not fall on a Sunday, they are celebrated on the
Sundays nearest the dates In question. The Feast of the
Assumption may fall on any day from the 12th to the 18th of
August, and is preceded by a week of fasting-, beginning on the
preceding Monday. The Feast of the Exaltation of the Cross
may fall between the 11th and the I7th of September. The
period of Advent begins on the nearest Sunday to 18th
November, and Jaats on to the Theophany (see Tondini de
Quarenghi, op. cii. w\fra, passim).

Literature.—Fr^ret, 'De Tann^e arm6n., ou Suite des
observations sur I'ann^e vague dea Perses,' In MAJBL xix.

[1753] pp. 85-114 ; E. Dulaurier, Histoire, dogmes, traditions
et litiirgie de I'iglise anmAn. orientale'^, Paris, 1857, and Re-
ckerches but la ohronol. arm^n. technique et kistorique, vg\. i.

* Chronologie technique,' Paris, 1859 ; von Gutschmid, ' Uber
das iranische Jahr,' Leipzig, 1862, in Berichte der sdchsischen
Gesellscha/t der Wissensck(^en, xiv. 1-9; Dashian, Caial. der
armen. Handschrijten in der Meckitharisten Bibliothek zu
TFten, Vienna, 1895, s.v. 'Kalender'; Kiwleserean, Vartabed
Babgen Dz., Joghovourdin Tonatsoyise, Constantinople, 1901
(in Armenian); Lalayan, 'The District of Borchala. . . . The
saints, fasts, and festivals not mentioned in the calendar.
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CALENDAR (Babylonian).—It is coming to be
more and more clearly recognized that the Baby-
lonian festivals and the rites connected with them
are related in the most intimate way with the
calendar, which, again, is as old as civilization

itself. As the ancient Egyptians had already
fixed upon a year of 360 days, dividing it into
three seasons of four months each, and as the
actual source of this computation was Babjlonia,
it is clear that the cycle of 360, representing the
earliest attempt to make an adjustment between
the lunar year of 354 days and the solar year of

365i days, goes back to a very remote antiquity.
* Twelve are the months of the year ; six sosses

(i.e, 6x60=360) are the days of the measure of the
year's beginning'—so runs the well-known and
frequently cited passage in WAI iii. 52, 37, which
reproduces an Assyr. copy of the early Bab. work
on astrology known as Enu-ma Bel. The Egyp-
tians and the Babylonians, in fact, differed only m
their methods of intercalatiorij which the aberration
from the true solar year soon rendered necessary :

the Egyptians inserted the five so-called epago-
mence at the end of every year, while the Baby-
lonians intercalated a wnole month every fifth

or sixth year, as required ; or, in districts where
the lunar year of 354 days prevailed—as, e.g., the
city of Ur—every second or third year. In reality,

therefore, the Egyptians had a year of 365 days,
retaining the older tradition of 360 days only by
marking off the intercalary five as epagomence
dedicated to special deities. Even this increment
was in time found to be inadequate, the de-
ficiency amounting to one day in four years, or,

otherwise, to a month in 120 years, and a quarter
of a year in 360 ; and accordingly we find, as far

back as the period of the Old Empire, a further
correction in the so-called Sothis or Sirius year
(1461 common years=1460 stellar years). We

cannot say whether the I^abylonians had recourse
to any such astronomical method of adjustment,
but it is possible that the ' year of the great red
serpent' (mentioned but once, in a text dating
from c. 2000 B.C., Cun, Texts, xxii. 48, line 5),
with its train of over a dozen—originally per-
haps nineteen—names of animals, may refer to
an intercalary cycle recognized in the period of
the kings of Nisin.
The earliest Bab. calendar known to us shows a

remarkable combination of purely agricultural
operations and religious festivals, the calendar of
the husbandman being thus interwoven with that
of the priest. This consists of the names of montiis
occurring in the temple archives found at Telloh,
and dating from the period anterior to Sargon [i.e.

the time of the patesis Lugal-anda and Uru-ka-
gi-na, c. 30U0 B.C., or even earlier). H. de
Genouillac {Tahlettes surtier. arch. p. xx, note 3)
has essayed to arrange the names as follows

:

1. Month of the festival of the goddess Ba'u (subseqaently
Tishri, i.e. the beginning of autumn).

2. Month of the Ab-ud-du festival (Teheth).
8. ,, the Amar-ai-si-zid'da festival (Shebat).
4.

J
, the $e-kin-hud-du festival ( ' corn-reaping ' : Adar),

with the variants Gur-dub-ba and Gur-im-du-a (written
-gab-a), likewise referring to the apportionment of the
corn.

6. Month of Se-illa (lit. 'corn-lifting,' possibly ' winnowing' :

Nisan), with the variants ' Lu-ku-5e-a-illa of the god Nin-
Girsu,' ' Lu'ku-Se-a-illa of the goddess IS-khanna ' i, and
An-ta-siir-ra.

6. Month of the festival Se-ku (' corn-eating ') of the goddess
I§-khanna.

7. Month of the festival Gud-du-bil-sar-a of the goddess IS-

khanna (lyj'ar).

8. Month of the festival of the god Bil-ddr.

10. „ the festival Dim-kii, (* corn-eating ') of Nin-Girau.
11. „ the festival of the corn-eating of Nin-Girsu.
12. ,, the festival Diyn-kic of the goddess IS-khanna.

To these, however, must be added a few names
which have not been identified, viz. :

Month Mal-lu-ur (meaning unknown).
Month of the god Lugal-uru-ki (' king of the city '), or Lugah

uru'bar-ra.
Month Si-nam,-um-ni-ba-duru-ba-a (meaning unknownX

One of these three wovdd, no doubt, supply the
name of the missing ninth month.

Tablets of a date slightly later, i.e. the period of
the earlier Sargon of Agade (Alckad), furnish ua
with the following series, side by side with which
we place the closely related series found in tablets
dating from the times of the kings of Ur :

Sargon. Ur.
1 or 7. Month of Gan-m/iS. 2. Month of Gan-maS.
2 or 8. ,, Gud-du-bil- 3. ,, Chtd-du-bil-sar-

sar-sar, sar.
3 or 9. Month of the god BU- 4. Month of the festival of the

dar, god Bil-ddr.
4 or 10. Month of Su-nmnun 5. Month of Su-numun (the

(' sowing^'). later TammiizX
5 or 11. Month of Se-dim-kH. 6. Month of Dim-k^.
6 or 12. „ thegod Tur- 7. „ the festival of the

zi(Tammuz). god Tur-zi.
trr= intercalary month. 8. Month of the festival of the

deified Dungi.
7 or 1. Month of the festival 9. Month of the festival of the

of the goddess J5a'u. goddess Ba^u.
8 or 2. Month of Mu-su-du,^ 10. Month of Mu-S^-du.^
9 or 3. ,, Mes-en-du- ....

Se-a-nd.

10 or 4. Month of the festival 11. „ Amar-a-si.
Amar-a-si.

11 or 5. Month of Se-5e-hin-a. 12. ,, Se-kin-kud * (the
later Adar).

12 or 6. ,, the festival 1. Month of ^e-i^.
Se-illa.

The comparison of these lists is most instructive.
While the meaning of the Sumerian names is in
many cases obscure, the fact that in the Sargon
list the intercalary month is placed after Tammuz
(the later Elul) makes it clear that in this calendar

1 The goddess whose name is formed by the ideogram ab (or
eS) and the inscribed symbol kha ; in the period of Hammurabi
it occurs in the phonetic form iS-kha-ra, and is "commonly,
though wrongly, transcribed Hina, as the goddess was also the
deity of the later town Ninua.

2 Written Mu-5u-gab. 3 Written 3/u-^wZ.
4 Side by side with this we also find a month Dir-^e-kinkudt

i.e. thp Uier We-Adar, or 2nd Adar (intercalary).
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the year began in autumn, and that, accordingly,

the festival of the New Year was observed on the
1st of Tishri, the month of ' the festival of Ba'u.'

We see, moreover, that in course of time the month
associated with the new festival of the deified king
Dungi took the place of the intercalary month (the

so-called second Elul). A further modification,

however, must have been introduced at the same
time, as the new month of the ' Dungi-festival

'

lost its intercalary significance, while, coincidently,

the New Year festival was transferred to the first

day of Se-illa, as follows indirectly from the fact

that a second Se-kin-kud now makes its appearance
as an intercalary month, thus fixing, of course, the
end of the year. This modification also explains
why the month of Mes-en-du-Se-a-na simply drops
out, thus making Amar-a-si follow immediately
upon Mu-Su-dA.

It is unfortunate that the inscriptions of Gudea,
which we must refer to a period shortly before the
rise of the dynasty of Ur, supply only two names
of months, viz., the 'festival of Ba'u,' or 'New
Year ' (Statue G, iii. 5f. =E, v. 1 f.), and ' temple-
month,' following immediately thereafter ; but
with the help of the partially mutilated third

series of the calendar K. 104 {WAI v. 43) we can
so far restore the calendar of Gudea, thus :

1. Festival of Ba'u
2. Temple-month
3. (unknown)
i-

5. Sin-ga-zu^
6. Me-e-ki-ffal

7. (unknown)
8. Gud-bil-sar-sar

=Ti8hri (Autumn).
=Arakhsamna.
s= Kislev.

=Tebeth.
=Shebat.
= Adar.
= Nisan (Spring).
=Ij'yar.

9. Festival of the goddess Nin-DlR 2 = Sivan.
10. Shu-mtmun-na =Tammuz.
11. Festival of [Gu-de l]-a =Ab.
12. Ki-sig (lyBa'u =EluI.

The following list (in Radau, Early Bab. Hist.

p. 299) also dates from the period of the dynasty
of Ur:

1. Month of Se-kin-kud (' corn-reaping ' : the later Adar).
2. „ Ma5-azag-ku (ct. Gan-maH'?).

3. „ Dun-da-ku ('eating of the Dunda fruit').

4. „ Khu-si-hil-khu-kv. (' eating of the Khu-si-bil
bird ').

5. „ Ei-siy CiyNin-a-zu (' mourning for Nin-a-zu ').

6. „ Isin-Nin-a-zu (* festival of the god Nin-a-zu').

(1) 7. „ A-ki-ti(' new year').

(2) 8. „ Isiyi-Dungi ('festival of Dungi').

(3) 9. „ ShU'III-shd C third manth ').

(4) 10. „ Isin-makh ('sublime festival')

(5) 11. ,, Isin-an~na (' festival of ears ' [?]).

(6) 12. „ Isin-Me-ki-gdl.

This series clearly bears a close relationship to
that which we have re-constructed for Gudea's
time. It certainly begins the year with the month
of Se-kin-ktid (beginning of spring), but it still

calls the seventh month *new year,' and also

retains Me-ki-gdl as the last month of the autumn
half-year, precisely as does the list of Gudea ; and,
as it embraces a festival of Dungi, it cannot have
been redacted before the deification of that monarch
(in the thirty-seventh year of his reign).

Although the various series of months given
above are drawn from documents discovered in the
ruins of Telloh, and must accordingly have been in

use in the kingdom of Sirgulla or Girsu in parti-

cular, yet in these lists, dating from the period

anterior to Sargon till that of the kings of Ur, a
considerable degree of diversity presents itself.

Lists current in other districts would of course
show a still greater diversity. Thus in Nippui-,

for instance, as is shown by the documents of the

University of Pennsylvania about to be published

by P. Engelbert Huber, there was, in the period of

the kings of Ur, a different set of names in use,

viz., the Sumerian designations recognized through-
1 Incorrectly transcribed from &e-kin-kud or from ^e-illal

2 As Y- Rawl. 43 gives the form Nin-DAR-na (with the pro-

longation -na), the name of this god, who is mentioned in the
inscriptions of Gudea as the consort of IS-khanna, would pro-

bably be more accurately transcribed Nin-g'&n-na.

out Babylonia from the days of gammurabi till

the late Bab. period (and also in Assyria) ; which
desi^ations, however, were generally read as
Semitic, and accordingly had at a later date simply
the value of so-called ideograms. This Sumerian
group current in Nippur at that early date is as
Follows (we give in a second column the usual
Semitic renderings which subsequently came into
use, and which, as is well known, were adopted by
the Jews during the Exile, and are retained to this

day in the Jewish calendar)

:

Bar, Bdr-bdr-garra, Bdr-zag-garra ('New
Year's month ') Nlsaii.

Gud-si, Gvd-si-su(-ga) ('direction of the
ox') lyyar.

Shig-ga, Shig-a-A-gase-ga (* month of

bricks') Sivan.
Shu-numun-a ('month of sowing, seed-
month ') Tammuz.

BilMl-gar, Bil-bi-gar (' month of fire-

making') Kh.
Kin, Em-Ishtar ('work, or mission of

Ishtar') Elul.

Dul, Dul-azagga('Ba.credhUl') . . . Tishri.

Gisk-apin-du-a, Apin-dH-a ( ' plough-till-

age') Marchesvan.
Qan-gan, Gan-gan-ud-du (' coming forth of

the clouds ' [?]) Kisler.
Ab-pa-ud-du, Ab-ud-du ('coming forth of

the flood ') Tebeth.
Ash-a ('curse of water') or simply Ask

(' curse ') Sheba$.
Se-kin-kud (* grain-harvest ') . . . Adar.
(Dirig-Se-kin-kud, Se-kin-kud IX-kam-ma . Intercalary

Adar.) i

The names of the Sumerian list recur commonly
in contracts and letters dating from the Jlammur-
abi dynasty, and are thenceforward found in the
following fixed forms :

Bdr-zag-gaTy Gicd-si-sd, Skig-a, Sku-numun-na, Bil-bil-gar^

Ein-Ishtar, Dul-azag, Apin-dii-a (or Gish-apin-du-a), Gan-
gan-ud-du (subsequently Gan-gan-na always, but Gan-gan-ud-
du aa late as the Kassite period), Ab-ud-du, Ash-a (subsequently
Ash-a-an was common), Ske-kin-kud ;2 in the Assyr. and later

Bab. period, however, the names were generally written in an
abbreviated form, thus : Bdr (or Bdr-azag), Gvd, Shig, Sha,
Bil, etc.

From the period of the Hammurabi dynasty
onwards, however, we note the important fact that,

besides the Sumerian names enumerated above,
their Semitic renderings are occasionally met with,
but not always the same designations as in later

times.
Thus we have Arakh RabUti (month of the ' great ' goda Anu

and En-lil) for Bdr-zag-gar (subsequently Nisan) ; Arakh Ayari
for Gud-si-sd ( = 'lyyo.T); Arakh She-wa-[num], and probably
also Khumtu, for Shig-a (= Sivan); Arakh ITur-zi ( = month of

Tammuz) for Sku-numun-na (=Tammuz, or Du'uz) ; Arakh
Elunu aad Arakh Eluli for Kin-Ishtar (subsequently Ululu =
Elul) ; Arakk Sibixii (month of the Seven Stars or Pleiades) for

Se-kin-kud (later Adaru); as also Tiru, KinHnu ('brazier,'

probably= Kislev), Nabri, Sandiiti (with the variant SAarfwd'),

Mamiti ( = Tebeth [?]) and 'festival of Ramman' ( = Shebati)—
des^nations not yet precisely identified.

The usual Semitic series of names (K. 8521)

seems to have become permanently established in

the days of the Kassite period, and in the Assyr.
age. We give it here, together with the names of

the corresponding month-deities (K. 2049-^129 =

Nisannu (Nisan) Anu and En-lil.

Aim (lyyar) Ea as the * lord of mankind.'
Simannu (Sivan) Sin (moon-god).
Du'uzu (Tammuu) The 'hero Nin-ib (=Tammuz,

or the Sun of Spring).

Abu (Sb) Nin-gish-zidda (fire-god).

Viulu (Elul) Ishtar (the planet Venus).

1 Along with these, as the writer is privately informed by
Pater E. Huber, occur names—singly, it is true—with which we
are already acquainted from the lists given above, such as
A-ki-ti, Su-esh-sha, Isin-makh, Isin-an-na, Isin-Me-ki-gdZ,

Mask-azag-tu., Kul-da-ku (cf. above Dun-da-kiL or Shil-da-ku),

lain-Nin-a-zu, i.e. eight names, elsewhere specifically vouched
for only in Radau's list, together with a few otherwise unknown
designations, such as Azag-skim, Sha-sir-a-ske-de-ct-sar, Mi-du-
du (or Mi-ush-usk [?]).

2 We find, further, in this period a month called Si-a-ga
(perhaps also Isin-a-ga), which should probably be identified

with the Shig-a-A-ga-8e-gaQiencB&va.nd.nt of Skig = Sivan) ot

the Nippur list ; also a month called Shu-gar-gi-na (=Tiru [?]

;

cf. Shu-gar-gi = turru).
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TMHtu
Arakh-Bamna
EisiUmu
febUu

Shaba^u
Addant

(Tishr!)

(Alarchesvan)
(Kislev)

(Tebeth)

(Shebaj;)

(Adar)

Shamaah, the 'hero.'

Marduk (the planet Juppiter).
Nergal (the planet Saturn).
Papsukal (messenger of Anu and

Ishtar).

Ramman (storm-god).
Seven-god.

Intercalary Adar Assur, father of the goda.i

The etymology of these Semitic names is much
more obscure than that of the corresponding
Sumerian designations, which are for the most
part quite intelligible. Nlsan seems originally to

have meant ' intercalary month
'

;
' Airu, ' the

month of blossom or sprouting
'

; Addaru is per-

haps the ' dark ' or ' gloomy ' month, and Kisihmu
probably comes from the name of the river-goddess
Ka-silim ; a definite origin can be assigned only to

Du'uzu ( = Tammuz) sjad Arakh-samna, ' month of

the numeral eight.'

It is obvious that the basis of this official Bab.
calendar, more especially of its Sumerian termin-
ology, is formed by the conception of a mythical
world-year, which also dimly appears in the list of

ten patriarchs given by Berosus and the Book of

Genesis (before the Deluge). The first two months,
viz. that of the ' Divine throne of destiny ' (Bdr-
zag-gar) and the Ox-month {Gud-si-sd), belong to

the highest triad of gods, and also to the first man,
as being the creation of Ea (cf. in Berosus, Aloros

[= Aruru], who creates man ; ^ dapados, the Divine
mediator or \(}7os ; A7ndon= amSlu, 'man'). Then
follow seven months assigned severally to the
planets, as also to the zodiacal signs from Gemini
to Sagittarius, viz. Sivan, ' brick-month,' or the
month of the heavenly twins Sin and Nergal, and
of the building of the first city (cf. 6n 4") ; Tarn-
muz (Cancer); Ab (month of the 'descent of fire,'

in the period of the Assyr. king Sargon ; cf . the
Sumer. designation ' fire-month ' and the name of

the sixth Heb. patriarch 'I-yarad, ' fire came
down,' abbreviated Yared) ; Elul (Ishtar, the
Virgo of the zodiac) ; Tishrl (Dul-azag, the ' sacred
mount,' i.e. the altar of incense formed like a
terraced tower In the sky near Libra) ; Arakh-
aamna (Scorpio; as regards 'plough-month,' cf.

the Sumer. lam, 'plough,' and Lamech, the name
of the corresponding Heb. patriarch), and Kislev
(the ' clouds of which foreshadow the Deluge).
Moreover, just as in Genesis the Deluge takes
place in connexion with Noah, so the next two
months in this calendar, viz. feheth and Skebat
(Sumer. 'coming of the flood' and 'curse of rain,'

respectively, and, in the zodiac, Capricornus and
Aquarius, the watery region of the sky), carry an
unmistakable reference to the Deluge, while the
future burning of the world is symbolized by the
last month, Adar (Pisces, but in Bab. astronomy,
also 'lighthouse 'or Pharos).' These cosmological
ideas must, therefore, have been stamped upon the
calendar system not later than the age of the kings
of Ur.

Besides the Semitic names of the months already
specified, there must have been other Semitic
systems of nomenclature, of which, unfortunately,
only a few isolated examples have come down to
us. Thus we find, as far back as the days of the
Ur dynasty, a month called Dapitam (sometimes
Dabi), which was perhaps identical with the Sumer.

1 The assigning of the intercalary month to the supreme deity
of Assyria shows that the Assyr. calendar likewise is of Bab.
origin.

2 Cf. the Arab, nasa'a, ' to intercalate a month.' This deriva-
tion would suggest that at an earlier period the year began with
Airu, the 'coronation-month' of the Assyrian kings; and, in
|K)int of fact, the inscriptions bear witness to a * second fTisan,'

%.e. an intercalary Nisan.
3 To the constellation Pisces corresponds the ' great mountain

'

of Zee 47. which in Rev 88 is actually called opoy iiiya irvpi

Kai6ii.evov ; quite close to it, in Aries, stands what in Zee 42 is

called the meiidrah, and in Rev 8^ iri)p. The * mountain ' which
Bel climbs with shouts (WAI\y. 11, 41a) is depicted on the Bab.
seal-cylinders in storey-form.

Bil-lal [ = dabdti ; possibly we have here the origin
of the later Tebetli). From Mesopotamia, again,
in tlie period of Uamniurabi, comes the name
Biriz-zarru (from Jiirid-sarru, ' hostile coldness

'

[?]). The Assyrians, too, were acquainted witli

tlie usual Semitic appellations, but also used names
like Khi-bur, Kusallu ( = Sivan), Tamkhiru, or
Tamtiru (?), the last of which would mean ' rain-

month' (=Tebeth), Pit-bdbi, 'opening of the gate,'
probably some religious ceremony ( = Tammuz),
Mukhur-ildni (as early as Hadad-nirari I.), and
others found in the so-called Cappadocian tablets
discussed by Goleschineff and Delitzsch. It is

therefore interesting to note the list in V. Rawl.
43, which, though a mere fragment, originally
contained three series of names, for the most part
purely Semitic

:

Sivan : Apinum Shir'i-eburi Kmalli.
Tammuz

:

Apal Pite-bdbi Altandti.

Elul : Zargatum (? nijni) .... [TJirrdti.

Tiahri

:

Lalubi Liki[ta]H.
Shebat

:

Tbtdzu SililUi

Adar: Khut-duiba-uddu'^ Isin-Me-ki-gdl Kardkli.

Arakh-samna

:

Kislev

:

Tebeth

:

Shebaf

:

Adar:

Nisan:
lyyar :

Sivan :

Tammuz
Ab:
Elul

The second group seems to have been current
especially among the Semitic inhabitants of Elam ;

for, according to Scheil, Mimoires, x. 19, Semitic
contract tablets from Elam of the early Babylonian
age furnish the following important series :

Tisbri

:

the month of /(a^w5wm (=Ti8hri).

,, „ .EM^i7t, epijiu (' the ploughing of
'the field of God').

Sherkkimi, eplnu.
Tamkhirum (cf. the Assyrian
month Mukhurildni).

Zililitum.^
Ekil-ili-She-lcin'lcud (' ear-harvest

of the field of God'), and
Adaruin.

Sherkhum-She-kin-kud~a.
Eharf,hubiu7n(ct. kharshu, ' land-

cultivation '

[?]).

Lakhkhuiti (?).

Datiitm (?).

Abum.
Eluli.

A dislocation to the extent of one month, intro-

duced into Elam probably at a later period, is

indicated by an isolated reference in II. Kawl. 49,
No. 1, col. 1,2:' the month Bdr-azag-gar (Nisan)
= the month Gud (lyyar) in Elam. .Another
Elamite name, Ra-khal (' sheep-month '[?] ; cf. the
name of the Elamite deity Lakhurat-il = Ruk-
huratir), is mentioned in Scheil, op. cit. ix. 32, as
occurring in documents of the 6th and 7th cents.

B.C., which elsewhere make use of the ordinary
abbreviated Bab. ideograms. As every month but
Tishri has been traced in these, ScheU is probably
correct in supposing that Ba-khal was an Elamite
name for it. It is also possible that the twelve
Elamite gods envunerated by Ashurbanipal im-
mediately after the seven deities worshipped by
the kings, i.e. the planetary deities, were originally
gods of the months. The twelve are as follows :

Ragiba (cf. the Arab, spring-month Rajab), Sunu-
gursara ('the great king'), Karsa, Kirsamas,
Shudanu, Aipak-sina, Bilala, Paningirri (rather
than Panintimri), SLlagara, Nabsa, Nabirtu, and
Kindakarbu. The list is a milange of Semitic
(Ragib, Shud^nu, Bilala, Nabsa, Nabirtu) and
native Elamite names.
We have thus seen that in Babylonia the

nomenclature of the months varied according to
period and locality, and that eventually that
particular system which is first attested by
documents from Nippur in the age of the kings of
Ur superseded all the others. The two great
divisions of the year began respectively in spring
(previous to 3000 B.C., in the sign of Gemini ; from

1 This name is transmitted in Sumerian only ; Ehul-dubba is

a frequently mentioned tool of worship.
2 Inexact spelling of SUilitura ; in the Giigamesh epic (Song 6),

sum is the name applied to the mother of the horse that Ishtar
loved, i.e. probably the astronomical Pegasus {SililUu is there-
fore the plur. nuijest. for Pegasus).
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3000 to 1000 B.C. in Taurus ; from 1000 B.C. in

Aries), and in autumn (Sagittarius, Scorpio, and
Libra, for corresponding periods). At first the year
itself might begin either in spring or in autumn,
but in no long time there arose the recognition of

a definite date for its commencement, viz. either

in Nisan or in Tishri, with a second Adar or second
Elul as intercalary, according to period and
locality. It may well be the case that the practice

of beginning the year with autumn was a Chal-
dsean one, thus covering Ur, Girsu, and the region
east of the Tigris, and that the beginning with
spring belonged to Babylonia proper—-Nippur,
Babylon, etc. While it was the custom under
gammurabi to intercalate a second Elul, we find

that under his successors the intercalation of a
second Adar already prevailed ; in the reign of

Abeshua, in fact, we have one instance of an
intercalary Nisan, with which should be compared
the hemerology in K. 2514 + 4101, as also the sug-

gestion already made, that at one time the year
began with lyyar. Perhaps this was actually the
early Assyr. practice.

Similarly it is probable that the observance of a
lunar year of 354 days, with months of 30 and 29
days alternately, and with an intercalary month
every 2nd or 3rd year, was of Chaldsean origin,

whereas the year of 360 days may be hypothetically
assigned to Babylonia (see above). As a matter of

fact, the temple archives of Telloh, dating from
the period of the kings of Ur, suggest in all

probability an intercalary cycle of 19 years, the
additional month being introduced in the third

year four times successively, and in the second
year three times successively. Thus, e.g., the
intercalary year synchronized with the 28th and
31st years of king Dungi, and likewise with his

42nd, 44th, and probably his 46th year ; as also

with the 3rd, 5th (7th), and 9th years of GimU-Sin ;

so that during the intermediate reign of Bftr-Sin

the intercalation would fall in his 3rd, 6th, and
9th years (cf. L. Messerschmidt's list in A.
Jeremias, Das Alter der bah. Astr.^, Leipzig, 1909,

p. 88f.).

In regard to the week, we find a similar contrast
between the practice in Chaldsea, i.e. among the
nomadic and West Semitic tribes, and that of the
Bab. state religion, in which the worship, not of

the moon, but of Shamash and Marduk, was the
dominant factor. As has been ingeniously argued

^ Sayce — with the independent support of

Winckler and Jensen—from early Assyr. contract
tablets found in Cappadocia, the most ancient
division of the month was into weeks of five days,

the year accordingly having 72 weeks (which pre-

supposes, moreover, a year of 360 instead of 354
days), as was also the case in ancient Egypt, where
a week of ten days—originally, no doubt, a double-
week of 2 X 5 days—was recognized (for other
instances of the five-day week in Africa, Java,
and Sumatra, see p. 64"). In the hemerologies of

the library of Ashurbanipal, however, in which
apparently every month consisted of 30 days, ' we
find entries from a Chaldaean calendar with months
of 30 and 29 days, according to which new moon
fell on the 1st day of the 1st month and of alternate
months thereafter, whUe a penitential day of some
kind was observed on the 7th, 14th, 21st, and 28th
days of the 1st month, and on the [5th, 12th, and]
19th of the 2nd month, and so on throughout the

year ; here, therefore, we have quite plainly a week
1 The complete Beries consisted of fifteen tablets. Of these,

Noa. 2 (II Nisan), 4 (Sivan), 8 {II Elul), 10 (Marchesvan), 12

(T?ebeth), 13 (Shebat) and 15 (II Adar) have survived, in full

or in part ; but only tablets 8 and 10 have been published (WAl
iv.2 32, 33). From the variants furnished by Pinches we may
infer that all the tablets cont^iined approximately the same
festivals. The name of the series was Inbu (the moon-god as
' fruit ' that grows of itself [cf . WAI iv. 9. 22]) bSl-ar^im (i.e. as

'lord of the month ').

of 7 days.' A like result follows from the division

given in K. 170 (Cam. Texts, xxv. 50),viz., Istday, new
moon ; 7th day, moon as a kidney, i.e. half-moon ;

15th day, full moon (elsewhere shabadtu ; Old Egyp.
smd-t), and from the Creation epic, 5, 15 tf.-

According to this hemerology, the festivals obser-
ved every month—apart from the specifically Chal-
dsean festivals already named—were as follows :

—

The Nuhattu, or ' nuptial couch ' of the god
Marduk of Babylon and his consort Sarpanit (cf.

Asurb. ix. 11), on the 3rd, 7th, and 16th days, and
on the following days (the 4th, 8th, and 17th) the
Ab-ab or EUeSu festival of the god Neho.
On the 1st, 2nd, 13th, 15th and 16th, 18th and 19th,

20th and 21st and the 22nd days, sacrifices to the
gods Shamash, Belit-matati ('mistress of lands'),

Sin and Makh (i.e. Rtibatu, ' the exalted'), and to

Sin and Makh only, on the 29th.

The Se-gar festival of En-lil andNin-lU (cf. Asurb.
i. 12) on the 12th, and the ' bright day,' the Se-gar
festival of Sin and Shamash on the 20th.

The festival of Shamash and Kamman (summer
sun and winter sun) on the 23rd.

The festival of En-egal ('lord of the palace,'

i.e. probably, of the under world) and of Nin-egal
(' mistress of the palace ') on the 24th.

The festival of the goddess Gur as the consort of

Nergal on the 27th ; this was associated with the
imminent disappearance of the waning (or so-called

Nergal) moon, as was also the Bubbulu (' to be
borne or washed away ' ; cf. Heb. mabbUl, ' the
Flood ') of Nergal on the 28th. Sacrifices to Ea, the
god of the watery region of the heavens, and his

consort Makh, were also made on the 26th and 28th.
That the majority of these festivals were of

astral origin appears from their manifest connexion
with the course of the moon ; from the fact that
most of the sacrifices had to be offered in the
evening or by night ; and, finally, from the explicit

mention of the worship of the ' star of the waggon

'

on the 10th and 25th of the month.
The calendar in WAI v. 48 refers not to festi-

vals, but to the performance or omission of certain

actions; we are told, e.g., that the 10th of lyyar
and the 27th of Tammuz are ' favourable for judg-
ment' (or, 'for administering justice'), the 20th of

lyyar is a time for ' killing a goose,' the 21st for

'quarrels,' the 25th 'not to take a wife,' etc.

There were also festivals, however, which were
observed not every month, but in some particular

month, thus resembling the great festivals of

modern times. Chief among these was the New
Year festival (Zag-mug or Akttu), which was
celebrated with great pomp from the Ist to the
10th of Nisan : on the 8th Marduk came forth in

solemn procession from his temple of E-sag-illa, to

the house of prayer or sacrifice situated outside
the city in order to celebrate his marriage with
Sarpanit, returning thereafter from the suburb of

Shu-anna to Babylon on the 11th of Nisan (cf.

Nebuchadn. ii. 57). In Sippar the corresponding
festival of Shamash was held on the 7th of Nisan,
and was repeated at the beginning of the second
half-year, on the 7th of Tishri.

On the 4th of lyyar was celebrated the marriage-
feast of Nebo and his consort Tashmit (K. 501 =
Harper, Letters, No. 113, and cf. above the Ab-ab
festival), and on the 10th of lyyar there was in

Sippar a festival of Shamash, with which the
coronation festival in Assyria—the king being re-

garded as the incarnation of the sun-god (cf. 20,

number of Shamash and ideogram for king)—was
perhaps connected.

1 This required to be adjusted, however, by reckoning a weefe
of ten days (from the 20th to the 29th) at the end of every
second month.

2 On the other hand, the week of five days is presupposed
in WAI iii. 65, No. 3, lines 17-26; Ist^Sth day, new moon;
6th-10th, kidney (half-moon); llth-16th, full moon.
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On the 17th of Sivan—the month of the moon-
god—the AkUu festival wag held in garran, the
ancient lunar city of Mesopotamia ; in Arbela,
however, it fell on the 17th of Elul, the month of

the goddess lahtar, who was greatly venerated in

that city. A processional festival of the ' mistress

of Babylon ' was held there on the 25th of Sivan
(Asurb. viii. 96-100).

On the 3rd of Tamrauz the gods of Erech returned
from a procession at Eridu—a ceremonial undoubt-
edly connected in some way with the ' death-
mournings ' (ki-bad) held in that month on account
of the summer languishing of Tammuz, the_god of

spring and of vegetation (cf. Ezk 8"). In Ab, the
month of the Sirius festival and of the zodiacal

constellation Leo—the sacred beast of Ishtar—

a

freat feast was celebrated in honour of that god-
ess (Asurb. cylinder B. 5, 16), but it was

presumably repeated in the following month,
Elul ('the corn-ears of Ishtar'), as we know to

have been actually the case in AJbela (see above).

Corresponding to the festival of Shamsish in

Sippar on the 10th of lyyar, a sacrificial feast in

honour of the sun-god was also observed in that
city in the month of Marchesvan. This, however,
took place on the 15th of the month—the precise

date, therefore, on which Jeroboam instituted the
festival of the two golden calves in Bethel (1 K 12^^),

the calves being emblematic, at least in the first

instance, of the waxing and waning moon, though
the festival may have been intended simply to
represent that of Sukkdth ( ' Booths '), with a post-

ponement from the 15th of Tishri to the same day
of the following month.
For the month of Kislev a special ephemeris in

a late-Babylonian transcript has been preserved
(Keisner, Hymnen, 1896, No. vii. p. 144). With cer-

tain days of this ninth or winter month, viz. , the
4th and 7th, 8th, 10th, 12th and 13th, 15th and 16th,

22nd and 25th, and finally the 29th, this document
associates certain temple-festivals in various cities

;

e.g. with the 4th, that of Marduk in E-Temen-
an-ki (in Babylon), the Ishtar festival in Dftr-

Kurigalzu, and that of the ' mistress of Nin^ ' (in

the district east of the Tigris) ; with the 15th that
of Ash-kur in Sadirim. As the 29th is associated
with the festival 'of the god Nergal' without
indication of locality,—and therefore probably
common to all Babylonia,—this function pre-

sumably represents the day of Nergal's death at
the winter solstice (21st Dec.) or 'the mourning
for the death of En-me-sharra.'
In the month of Shebat, as we learn from Asurb.

li. 134, the city of Kalakh observed the festival of

Ninib, the chief deity of Nineveh, and there was a
similar celebration in Elul, the month of Ishtar.

According to the list of month-gods in K.
2049-1-129 (WAI'w.^ 33 a, at the foot), Shebat was
dedicated to Papsukal, the messenger (sukallu) of

Anu and Ishtar—in reality a representation of
Tammuz as a youth (cf. Bab. 6<16m= ' child '), and
thus a deity allied in character to Ninib.

Finally, on the 15th of Adar a solemn sacrifice

was offered to Shamash in the city of Sippar, as
also on the 3rd of Elul, the corresponding month
of the other half-year. Whether the Jewish feast
of Purira, which was likewise observed on the 15th
of Adar, was in any way connected with this

Shamash festival still remains a matter for

investigation. The celebration of the Jewish
festival lasted from the 13th to the 15th of Adar,
while on the 13th of lyyar the Assyr. eponyms
entered upon office by pronouncing the words ^jJrM
Asur Hadad agruru, ' as I cast the lot of Asur
and Hadad' (cf. the conjunction of Shamash and
Hadad everywhere else ; and with gardru of. the
Heb. g6ral, ' lot,' probably an altered form of

gdrdr). In Est 3' the act of casting lots (i!9 = b-fi)

is manifestly associated with the accession and
deposition (Nisan to Adar) of Haman, the Persian
grand vizier, i.e. the chief eponym : it would there-
fore seem that the name of the feast takes its

origin from this event.
Had we a single complete calendar of the annual

festivals observed in any of the more important
centres of worship in Babylonia or Chaldaea, as,

e.g., Nippur or Babylon, or again, Ur or Eridu, we
could, of course, give a more exact description of
the various festivals. Even as it is, however, the
astral origin of most of the functions is quite
unmistakable. We have here, accordingly, a fresh
corroboration of the fact that amongst the people
of the ancient East there was no sucn thing as an
agricultural festival without a religious basis.

The two interests were combined from the first,

even amongst nomads, but most completely, of
course, amongst tillers of the soil.

In conclusion, something remains to be said with
regard to the probable origin of the Babylonian
—or more precisely, perhaps, the Chalda;an '

—

calendar. 1 his problem is closely connected with
that regarding tne origin of the zodiac with its

twelve divisions. The crux of the problem lies in
the further question whether the Chaldseans had
observed the phenomenon of precession, i.e. the
advance of the equinoctial point by one zodiacal
sign every 2160 (one-twelfth of 25920) years—

a

question undoubtedly to be answered in the
affirmative. The list of monthly stars, with their
relative degrees, given by Pinches in JRAS, 1900,

pp. 573-5, shows clearly that the Babylonians, on
the ground of early tradition, fixed the beginning of
the zodiacal series at the eastern end of Gemini (cf.

Hommel, Aufsdtze u. Abhandl., 1901, p. 459), and
that accordingly their calendar must have origin-

ated c. 5000 B.C. This is corroborated by the
delineations carved upon boundary stones dating
from the Kassite period, these being based upon an
equatorial zodiac beginning with the twin dragons.
The figure corresponding to the latter—two heads
of panthers or lions upon one neck—also plays an
important part on the seal-cyUnders, and some-
times occurs in conjunction with the severed head
of Adapa, the god of creation, of whose blood
mankind was formed on the morning of creation
(or at the beginning of the world). The actual
beginning of the world, however, which is anterior
to the creation of man, was dated as far back as
the period of Cancer, i.e. about 7000 B.C. ; and this
ancient astrological tradition is also implied by the
Egyptian zodiac found in Denderah (dating from
the Koman imperial period, but of Chaldasan
origin), which likewise begins with Cancer. For
in Cancer were situated the two contiguous
dragons, one—that with the head of a lion—repre-
senting Tiamat, the other—with the vulture's
head—Kingu, her consort. The dragon with the
lion's head, as a symbol of the beginning of the
world, is found upon ancient seal-cylinders almost
as frequently as the twin-dragon with two heads
upon one neck just alluded to.

The Taurus era (c. 3000-1000 B.C.), immediately
succeeding that of Gemini, is indicated by a sketch
frequently reproduced on seal-cylinders, that,
namely, in which the hero Gilgames waters the
wild-ox at the streams flowing from the vase
bearing the young shoot—the treelet of Tammuz ;

while the twin-heroes Gilgames and En-ki-kak
(Eabani!), who are quite as frequently depicted
together, point rather to the previous era. The
shoot of Gilgames, ildakku (earlier iidakku,

1 As Chaldsea, i.e. the district to the west of the Euphrates,
and perhaps embracing Eastern Arabia, was the native soil of
astrology, and thus, too, of the earliest knowledge of the stars,

it is altogether likely that the ' Babylonian ' calendar has its

origin in the same region, and not in Babylonia proper, which
lies between the Euphrates and the Tigris.
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Sumer. giS-a-am, i.e. 'tree of the water of the
wild-ox '), the vapdr;^ of Prometheus, is not referred

to in the surviving fragments of the epic, but it is

mentioned in the ancient Sumerian hymn of Nergal
(Cm». Texts, XV. 14, line 35). It is quite in keeping
with this that we find Gilgames (Orion) with his

ship (Argo), the Bull, and the river Eridanus (cf.

Eridu in Chaldaea?) in close proximity to one
another among the stars.

The most ancient names of months so far iden-
tified, viz. those current in the period of Lugal-
anda and the earlier Sargon, are not directly

connected with the signs of the zodiac. The rela-

tion is of a more indirect kind, inasmuch as the
festivals of the gods (including, in particular, Nin-
Girsu = Ninib, Ish-khanna, the Scorpion-goddess,
Bilddr, and Ba'u, and also, even at that early date,

Tur-zi = Tammiiz) are of astral origin. Neverthe-
less, in the case of the Sumerian series, traceable
from the age of the kings of Ur and current till

the later Bab. period—a series which must at one
tirne have begun with the ox-month (Gud-sidi
= lyyar ; of. above, the Assyr. coronation festival,

and the ancient practice of intercalating a month
aftei NSsan instead of Adar)—the connexion with
the zodiac is perfectly obvious. The reader should
compare what has already been said (in dealing
with the world-year) regarding the various names.
The appellations Gud-sidi (Taurus), Brick-month
(Gemini, and the building of the first city), the
' Ishtar month ' Elul, and the ' sacred hill ' (the

altar in the constellation Libra) are of them-
selves quite sufficient to place the matter beyond
doubt.
Literature.—In addition to the works mentioned through-

»ut the article, reference may be made to the following ; F.
Thureau-Dangin, * Anciens noma de mois chald6ens,' m JA
vii. 339-343 (cf. RAssyr iv. 83 f., v. 73); H. Radau, Early
Babylonian History, 1900, pp. 287-307 ('The Names of the
Months'), with the very full review by F. Thureau-Dangrin in
ZA XV. 409-412 ; C. H. W. Johns, ' The Amorite Calendar,'
in Expositor, 7th ser. vol. i. (1906) pp. 123-132 (cf. also the
present writer's Grundriss cUr Geogr. u. Gesch. des alten
Orients, Munich, 1904, p. 221, note 1) ; H. Winckler, Himmel,
Kalender, u. Mythus," in Altor. Porsch. ii. (1900)364-395, and
' Astronomisches-mythologisches,' ib. iii. (1901) 179-211 ; F. X.
Kugler, ' Darlegungen u. Thesen iiber altbab. Chronologie,'
in ZA xxii. (1908) 63-78 ; T. G. Pinches, The Amherst Tablets,
London, 1908, Introd. iii. ' The Calendar ' (pp. xix-xxiii).

Fe. Hommel.
CALENDAR (Buddhist).—Buddhism has no

general system of its own for measuring times
and seasons. In the land of its birth the new
religion was, in almost every particular, influ-

enced by prevailing Brahmanical thought and
practice. In ancient India the months were lunar,
and the calendar varied in different parts of the
country. Every month, including the intercalary,
or thirteenth, had its Tnahatmya, or ' excellence.'
The Buddhist year was based upon the ancient
Biahmanical rule that every new-moon day (daria),
and every full-moon day (paurnamdsa), should be
set apart for religious observances. In later times
the intermediate quarter-moon days were also held
sacred. The number of fast days (upavasatha)
was consequently increased in Buddhism to four
every month, or one per week.
Another Hindu idea was incorporated into Bud-

dhism in its observance of seasons. Hinduism
celebrated the junction of six seasons, viz. spring,
summer, the rains (varsa), autumn, winter, and
the season of dew and mist. Buddhism added to
these others of its own, but now generally ob-
serves only three seasons—summer, the rains, and
winter.

The festival of the New Year has been uni-
versally observed from earliest times. It cele-
brates the victory of light over darkness. In
Buddhist countries it signifies the triumph of
Buddhism over ignorance. The corresponding
Hindu festival is called Makara Sahkranti. In

India, this marks the termination of the inaus-
picious month Pausa, and the beginning of the
sun's northern course (uttareyana) in the heavens.
Four eras are commonly current among Hindus

in India, but none is of Buddhist origin. In

Burma, however, the third, the religious era,

dates from 543 B.C., the year in which Gautama
Buddha is supposed to have entered nirvana.

In China the Buddhists have arranged their

calendar of festivals and fasts to suit the Chinese
months, which are lunar. In the popular calendar
there is no mention of anything astronomical. Cf.

art. Calendar (Chinese).

In Ceylon each Buddhist monk is supposed to

keep a calendar (lita), from which he learns the
awach-hawa (the length of the shadow, by which,
according to rules laid down, varying with the
time of year, the hour of the day may be known),
the age of the moon, and the years that have
elapsed since the death of Buddha.

In the Japanese calendar, as introduced from
China, the year is divided into lunar months (see

Calendar [Japanese]). In 1872 the Japanese
Government decided to discontinue the system of

lunar months and adopt the Gregorian calendar.

The Tibetan system of reckoning time is of

mixed Western and Chinese origin. It is by the
twelve year and sixty year cycles of Juppiter,
which have been derived through India from the
West, but with the substitution of some Chinese
astrological terms for the Indian, the Tibetans
having derived their chronological system mainly
from India, with their Buddhism.
In all Buddhist lands the weekly fast is more or

less strictly observed. The commemorative and
other festivals, in the various countries, differ

considerably, both in regard to the time of their

observance and the manner in which they are
celebrated.

See, further, Festivals (Buddhist).

LirERATCRE.—Monier-Williams, Brahmanism and Hindu-
ism 4, 1891, also Buddhism, 1889 ; A. M. B. Irwin, The Bur-
mese Calendar, 1901 ; R. Spence Hardy, Eastern Monachism,
1850

; J. G. Scott, The Burman, 1882, 1896, also Burma, 1906

;

Ceylon Almanac, 1862 ; Edkins, Chinese Buddhism, 1880

;

William Bramsen, Japanese Chronological Tables, 1880 ; L. A.
Waddell, Lhasa and its Mysteries, 1905.

J. H. Bateson.
CALENDAR (Celtic).—i. Precedence of night.

—A certain knowledge of astronomy is ascribed
to the Druids by Ceesar [de Bell. Gall. vi. 14 :

' They
discuss and impart to the youth many things re-

garding the stars and their motion, the extent of

the universe and the earth ') and Pomponius Mela
(iii. 2), and some passages of Irish texts support
their statements. But this knowledge probably
did not surpass the primitive astronomy of barbaric
races everywhere, sufficient to adjust roughly
the lunar and solar years ; and it was doubtless
mingled with astrology (see Druids). Our ac-

quaintance with the old Celtic calendar depends
mainly on a few classical references, on scattered
notices in Irish and Welsh texts, and on the frag-

ments of the calendar of Coligny. The Celtic

year was a lunar year. This is attested by a pass-

age in Pliny (HN xvi. 44) referring to the pluck-
ing of the mistletoe by the Druids. This is done
' ante omnia sexta luna, quae principia mensium
annorumque his facit, et seculi post tricesimum
annum, quia jam virium abunde habeat nee sit

sui dimidia.' While it has been supposed from this

passage that the Celts counted periods of time
from the sixth day of the moon, there is reason to

believe, as de Ricci points out [BCel xix. 26), that
' the phrase qitae . . . facit . . . tricesimum annum
is a general indication of the place of the moon
in the Gaulish calendar, and that the subject of

facit represented by quae is luna and not sexta

luna.' Thus each month, year, and cycle of thirty
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years would begin with a new moon, not on tlie

sixth day of the moon (cf. Jullian, Recherches sur
la rel. gaul., Bordeaux, 1903, p. 63, where this

view is also adopted). This custom of counting
time by the moon is further attested by Ccesar (de

Bell. Gall. vi. 18), who says that tlie Gauls ' define

the divisions of every season, not by tlie number
of days, but of nights ; their birthdays and the
beginning of months and years they observe in

such an order that the day follows the night.'

Many passages in Irish and Welsh texts sliow

incidentally that this method of counting by nights
prevailed ;

' three nights ' or ' nine nights ' are
frequently referred to, or a space of time is counted
from such a night ; or, when a certain number
of days and nights is referred to, ' nights ' precedes
'days.' Generally also when 'night' is used, it

means a night and a day (cf. our 'se'nnight,'
' fortnight '). This is in accordance with Indo-
European usage (see Schrader, Realkx. der indoger.

AUertumskunde, Strassburg, 1901, p. 845 f.).

2. The calendar of Coligny.—A number of

bronze fragments of a calendar were discovered,

together with fragments of a statue of a god,
at Coligny, near Lyons (the region formerly in-

habited by the Sequani), in 1897. The calendar
had probably been set up in a temple dedicated to

the god. While some philologists have main-
tained that its language is Liguriau, it is generally
believed to be Celtic, though its place in the
Celtic group is not precisely fixed. The calendar
is generally dated towards the second half of the
1st cent. A.D. The fragments as restored show
that it had been engraved on a long bronze tablet,

and that it covered at least a period of five years.

There are in all sixteen columns, fourteen of

which give vertically four months each, and two
three months each ; in all, sixty-two months.
These two columns are headed by an intercalary

month, which occupies double the space of an
ordinary month. Each month is headed by its

title, preceded in the case of the month called

Samnn by the word Mid, and in other cases by
the initial M. This word mid has been explained
as meaning 'month' {RCel xix. 215, xxi. 23;
cf. Jr. mi, Welsh mis, 'month') ; but Loth contests
this interpretation (RCel xxv. 130). To the title

are added in the case of months of 30 days. Mat,
and in the case of months of 29 days, Anm, except
in the case of the month Equos of 30 days, which
has Anm. Seven months have 30 days, and five

29 days. Each month has its days numbered
from 1 to 15 ; then follows the word Atenoux,
and the remaining days are again numbered 1

to 14 or 15. When they are 14 in number the
word DiVERTOMV or DiVORTOMV follows. Each
number is followed by symbols, initial letters, or

words, the significance of which, save in a few
cases, has not been discovered, and is preceded by
a small circular hole in which a peg may have
been inserted to mark each day as it arrived.

The names of the months as they occur in the
calendar are

:

Samon (30 days) Giamon (29 days)
Duman or Dumannos Simivis (30 days)

(29 days)
KivTos (30 days) Equos (30 days)
Anacan or Anacantlos Elembiv (29 days)

(29 days)
Ogron (30 days) Edrini (30 days)
Cutios (30 days) Cantlos (29 days)
The r.ame of the intercalary month of 30 days is

Oiallos.

Samon is the summer-month, from *samo- (cf. O. Ir. gam,
'summer*); Gianuyn, the winter-month, from * gaiamo- (cf.

Old Welsh gaem, 'winter'); Ogron, 'cold' (cf. Welsh 0€r=
"^ogro-s, 'cold'); Rivros, the month of the god Rivos, the
harvest-month, probably August. Rivos, according to Rhys,
is the god whose statue was found along with the calendar.

He is represented as Apollo, or perhaps as Augustus in the rflle

of Apollo. Augustus, who had given his name to the month
of August, was chosen to represent Rivos, the god whose name
gave the month ii:two8=Augu8t (see Rhys, 2'rana. Srd Inttr.
Vmg. Hist, net., Oxford, 1008, ii. 2238.).

The calendar is obviously lunar. The months
are roughly lunar months; seven of 30 days each
and five or 29 days each give a year of 355 days,
instead of the usual lunar year of 354 days as with
the Greeks. Loth (RCel xxv. 120) compares for this
extra day the Irish, Welsh, and Breton phrase
in contracts, promises, etc., 'a year and a day,'
and states that the formula belongs to an epoch
when the lunar year varied in duration from time
to time by a day. While the popular current year
of 354 days was retained, all cnance of error in
fulfilling the contract was avoided by prolonging
the duration of the contract by a day ; and it may
have been religious and judicial scruples which
led the Druids officially to augment the year by
a day. We may compare Numa's Roman year
(lunar) of 355 days, the number being decided
because of the belief in the virtue of odd numbers.
In the calendar of Coligny a month of 30 days
is intercalated every two and a half years, in ettect

making each year a year of 367 days. This is

evidently part of a system by which a given
number of lunar years was made to synchronize
with a given number of solar years.
De Ricci {RCel xix. 217, xxi. 25) finds the key to the system

in Pliny's reference to a period of 30 years. In 30 lunar years,
with 30 days intercalated every 2J years, there are 11,010
days, the difference between this and 30 solar years of 365 "24

days ( = 10,957'20 days) being 52'80 days. De Ricci supposes
(1) that every 15 years a month of 29 days was omitted,
equivalent to 58 days in 30 years, thus reducing the
difference to a fraction over 5 days ; or (2) noting that
the month Equos, of 30 days, has attached to it the letters
Anm, reserved for months of 29 days, he supposes an error
in the drawing up of the calendar. Altering Equos to a month
of 29 days, and including the intercalary days ( = 366 days in
the year), we obtain in the 30 years' cycle 10,980 days. In
30 solar years there are 10,957 '20 days, which is nearly equi-
valent to 371 lunations of 29-63 days, viz. 10,955'63 days. II,

then, a month of 30 days were omitted from the calendar every
30 years, this would give 10,950 days, increasing the error by
6"63 days. These, however, are problematical solutions, and
it is unlikely that those who framed the calendar knew with
mathematical exactitude the true duration of solar and lunar
years. On the other hand, if they reckoned a solar year as
consisting of 366 days, and if we assume the error in the month
Equos, then the intercalated month of SO days would give, in

2i years, 915 days—exactly the number of days contamed in

2^ solar years of 366 days. On such a system, if Equos were
really a month of 30 days, the solar year may have been
reckoned as containing 367 days, which would produce the
same result.

The intercalary month of thirty days in 2| years,
equivalent to twelve days in each year, has its

days called by the name of the months in the
calendar, beginning with Samon. Thus the twelve
names are repeated two and a half times. Among
the Germans and Hindus, as well as among the
Celts, are found traces of twelve intercalary days
or ' nights ' in the year ; and relics of the custom
still exist in Brittany, where the first twelve days
of January or the last six days of December and
the first six of January are called gourdeziou, or
'supplementary days.' There is evidence also of

their existence in Wales, where the twelve days
added to the lunar year of 354 days were called

Dyddiau Dyddon, ' days of days ' (William ab Ithel,

Barddas, Llandovery, 1862, p. 422 fi'.), equivalent
to the ' blank days ' of the Welsh laws. We
are thus, evidently, in presence of an old Indo-
European method of accommodating the lunar year
of 354 days to the solar year of 366 days (Loth,

RCel xxiv. 310, xxv. 118). But in Brittany each
of these days is regarded as prognosticating the
character or quality of a month in the coming
year. With this may be compared the fact that
m Brahmanic belief the twelve days are ' an image
of the coming year ' (Schrader, op. cit. p. 391). De
Ricci, therefore, surmises (RCel xxiv. 316) that
this superstition was entertained by the framers of
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the calendar, and that it is denoted by the fact

that the days of the intercalary month bear the

names of the thirty months which follow, and in

the same order.

On one of the fraffmenta which contains the month Ciallos

that name is followed by Sonnocingos and a mutilated passage,

which appears to refer to a 13th month and a year of 385 days,
i.e. the lunar year of the calendar (355 days), plus a month
of 30 days. Sonnocingos, according to Loth and Thurneysen,
means ' course of the sun,' while Loth supposes ciallos to be
connected with a root ki, ' to collect,' giving it the meaning of
' collection ' or r4sum^— * an etymology confirmed by the fact

that the intercalary month collects in effect the 12 intercalary
days of 2 years, and the half of these 12 or 6 days of the
arst half of the third year' (RCet xxv. 119, cf. xxi. 14, 23).

A fragment of another calendar was discovered in 1802 in the
Lake of Autre, near Moirans (Jura) ; on it the month Ogron
appears to be mentioned (Villefosse, Compies Jlendus de I'Acad,
des Insar. xxvi. [1898] 256).

3. Division of the year.—Apart from counting
by months or moons, the earliest division of time
was probably by seasons rather than by years

—

summer and winter, and later also spring. The
fourth season, autumn, was with the Aryans the
last of the seasons to receive a distinctive name
(Taylor, Origin of the Aryans, London, n.d., 164,

187 ; cf. also Sohrader, op. cit. 366 f., 395-7). The
adaptation of the lunar months to a course of the
seasons finally issued in the attempts to syn-
chronize lunar and solar time, but it is doubtful
whether among the Celts generally the course of

the year was divided by the equinoxes or solstices.

Traces of the division by 2, 3, or 4 seasons are
found in Celtic remains. Like the Teutons, they
divided the year primarily into two parts. This is

shown by the calendar of Coligny, since the inter-

calary month appears now before Samon, now
before Giamon, each of them the first of six months.
It appears also from Irish texts, which tell that
' the year was divided into two parts, i.e. the
Samradh, from Beltine to Samfhuin, and the
Geimkredh, from Samfhuin to Beltine ' (cited in

O'Donovan, Book of Bights, Dublin, 1847, Introd.
liii.). The year is also expressed by dd se mis,
' twice six months,' in the Irish laws, where also

a division into two unequal parts is referred to

—

Samhfucht, a summer period of five months, and
Gamh-fucht, a winter period of seven months.
But ' this division was evidently made to regu-
late the price of grazing lands' (O'Donovan, Iv.).

In Welsh texts two divisions also occur, the calends
of May (Calan Mei, May 1st), and the calends
of winter {Calan Gayaf, Nov. 1st) {Ancient
Laws of Wales, ed. Owen, London, 1841, i. 396,

588). The year probably began with the winter
half ; this seems to have been the case in Ireland,

where Foghamhar ('the harvest') is defined as
the name given to the last month, and where
the year commenced with Samhain {Samfhuin),
the day of the feast of Tara, i.e. Nov. 1st ; cf.

the phrase ' from one feast of Tara to another

'

(O'Donovan, liv. f. ; Loth, RCel xxv. 126). In
the Isle of Man, the beginning of the year with
Samhain is still commemorated by mummers, who,
on its eve, go round singing, ' To-night is New
Year's night, Hogunnau ' (Kelly, Eng. and Manx
Diet., Douglas, 1866, s.v. ' Blein'). There was
also a custom of reckoning years as muters, e.g.

Kulhwch's horse is said in the Mabinogion to be
four winters old (Rh^s, Celtic Heathendom, London,
1888,

_
p. 360). The calendar of Coligny affords

no evidence as to whether Giamon or Samon began
the year. But if Rivros is the liarvest month,
approximately August, and if Ogron means 'cold,'

then Samon cannot be May, since that would
make Ogron, a cold month = September. Probably,
therefore, Samon is approximately June, and
Giamon approximately December. Loth (RCel,
xxv. 130) points out that the name Mid Samon
is almost exactly equivalent to the Welsh, Breton,
and Irish names for June (Ir. mis mithemain=

A. Geimhredh
(winter half)

B. Samhradh
(summer half)

meS-Samain= medio-samoni-, 'middle of summer').
In this case the twofold division of the year in the
calendar differs from that followed in Ireland and
Wales, though, if Mid Samon is 'middle of

summer,' there is here a trace of the division
which made summer begin with May.
A threefold division of the year may have ob-

tained among the Celts at some period. In all

Aryan languages there is no primitive name for

autumn—the last of the four seasons to receive a
name. For the Celts this appears from the fact

that, out of the Celtic names for the four seasons,

three only are Indo-European,—those of winter,
spring, and summer,—while those for autumn have
arisen during the Celtic epoch. Some passages in

the Welsh laws may point to this threefold divi-

sion (Loth, iJCe^ xxv. 127 f.). Possibly, too, the
triple Celtic Matres, goddesses of that fertility

with which the course of the seasons was con-
nected, may owe their number to a threefold
division of the year.
The later fourfold division is sho^vn clearly by

the old Irish method of arranging the four seasons,
arrived at by subdividing the two halves of the
year

:

/•1st quarter, Geimhredh, begin-
ning with the festival of Sam-
hain, Nov. 1st.

2nd quarter. Barrack, beginning
Feb. 1st (sometimes called
Oimelc).

3rd quarter, Samhradh, begin-
ning with the festival of Bel-
tane, May 1st (called also

CU-soman or CU-samain, 1st

day of Samono-s ; cf. Welsh
Cyntefyn).

4th quarter, Foghamhar, begin-
ning with the festival of

Lughnasadh, Aug. 1st (some-
times called Brontroghain).

For the texts and for the old explanations of
these names, see O'Donovan, lu. ff.

This fourfold division must have been general
over the Celtic area, for traces of the great festi-

vals, with which three of the divisions began,
still survive in folk-custom or can otherwise be
discovered. Thus survivals of Samhain, Beltane,
and Lughnasadh are found in Brittany, Ireland,
Wales, the Isle of Man, and the Scottish High-
lands, while a festival in honour of the god Lug
occurred in Gaul on Aug. 1st (see these fully dis-

cussed under Festivals [Celtic]). Traces of a
festival to open the spring are lacking. If such a
festival existed, it is now completely effaced by
St. Bridget's Day, Feb. 1st. The ritual of these
festivals, in accordance with the Celtic rule that
night preceded day, began on the evening before
with the moon's rising {RCel iv. 189 ; Monnier,
Traditions compar(es, Paris, 1854, p. 222).

None of these festivals is connected with the
times of equinox and solstice. This points to the
fact that originally the Celtic year was inde-
pendent of these, that ' it was more thermometric
than astronomical, and the Lugnassad was, so to

say, its summer solstice ' (Rhj^s, 419 ; Lughnasadh
comes midway between Beltane and Samhain in

the summer half of the year). On the other hand,
there is ample evidence in folk-custom over the
whole Celtic area, as in general over Europe, of

the ritual observance of Midsummer day, June
24th, and its eve, while this ritual is scarcely to

be distinguished from that of Beltane. It has
been argued that the ritual of an old pagan
summer feast was transferred, under Christian
influence, to that of St. John Baptist on Mid-
summer day, and tradition in Ireland alleges that
the change from Beltane to this feast was made
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by St. Patrick (O'Donovan, li. ; cf. Bertrand, Rel.

cUs Gaulois, Paris, 1897, p. 105 ; Hyde, Lit. Hist,

of Ireland, London, 1899, p. 91 ; Keating, Hist,

of Ireland, tr. O'Mahony, 1866, p. 300 ; Grimm,
Teut. Mythol. ii. 624). But, in spite of the Chris-

tian elements in the Midsummer festival, which
at all events denote a desire to bring it under
Church influence, the pagan elements, even in

folk-custom, are strongly marked, while the festi-

val is so deeply rooted in an earlier paganism
all over Europe that this theory of transference
must be given up. Without much acquaintance
with astronomy, men must have noted the period

of the sun's longest course from very early

times ; and it would probably be observed ritually.

Whether this ritual observance existed before

that of Beltane, or whether the two feasts arose

independently and entered into competition with
each other, it is impossible to say. Perhaps Bel-

tane was an early pastoral festival marking the
beginning of summer, when the herds went out to

pasture (in its ritual cattle were passed through
the fire), and Midsummer was a more purely agri-

cultural festival. And, since their ritual aspect
and purpose are similar, they may have borrowed
each from the other, thus representing different

currents of early custom. Or they may be later

fixed dates of an earlier movable summer festival.

Practically we may now regard them as twin
halves of such a festival (see FESTIVALS [Celtic]).

The Celts may have observed in some fashion the
solstices and equinoxes, as the survivals of Mid-
summer Day tend to show, and as may be sug-
gested by such facts as that of the Helvetii
appointing a day close to the March equinox for

an assembly of forces, perhaps because this was a
sacred day (Caesar, de Bell. Gall. i. 6). Some trace
of this may also be found in tlie phrase ' from the
middle of spring to the middle of autumn,' i.e.,

according to the old computation, from mid-March
to mid-September, in each case near the time of

the equinoxes. (The phrase occurs in ' Destruc-
tion of Da Derga's Hostel,' RCel xxii. 167.)

The solar arrangement, however, did not affect

the Samhain festival at the beginning of the Celtic

year, or that of Lughnasadh. These remained, and
still remain in folk-custom, constant. Probably
very ancient village rituals for fertility, which may
have been more or less liable to variation in the
time of celebration, mark the origin of these
greater periodic Celtic festivals. The latter were
connected mainly with the anthropomorphic div-

inities of growth and with magical rites to induce
fertility, and were apparently, in some cases, held
at a stated centre in each large district. Where
the Celts came under Roman influence, the ob-
servance of the Roman calendar tended to dis-

locate some of the festivals. Thus, in Gaul, much
of the ritual of Samhain was transferred to the
calends of January. Germanic influences may
elsewhere have affected the Celtic calendar, since
some of the Samhain ritual has passed over to
Yule. The influence of the Christian calendar,
with its list of feasts and saints' days, must also

be taken into account. Not only did the intro-

duction of the Roman calendar finally demolish
the old Celtic method of computing time, but the
Church attempted, with varying success, to hallow
the older ritual by giving it a Christian colouring
or by substituting holy days for the old festivals.

Thus All Saints' and All Souls' Days occupy the
place of Samhain ; St. Bridget's Day occurs on
Feb. Ist ; St. John Baptist's Day at Midsummer

;

Lammas at Lughnasadh. Again, while some of

the ritual of the old festivals still survives on
their actual date in folk-custom, some of it now
occurs on saints' days within the range of the
pagan festival days. Specially is this the case
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with the Samhain ritual, some of which i« found
on St. Martin's Day (Martinmas) and on other
saints' days in Nov. and Dec, while in Wales and
the Isle of Man Lughnasadh rites occur on the
first Sunday in August (see RhJ>s, 421 f.).

4. Periods of years.—Certain periods of years
seem to have been regarded by the Celts as sig-

nificant, perhaps as sacred. In Irish and Welsh
texts these periods are referred to as Lf they
were well-marked divisions of time ; or certain
events, mytliical or historical, are mentioned
as occurring within them or are dated by them,
showing that the mental outlook of the scribe,

or of the folk among whom such traditional
events were told, had been prepossessed by the
influence of these periods. In the calendar of
Coligny, 2i years is clearly marked out as such
a period, and the same period is mentioned in
Irish texts, e.g. king Laegaire entered Leinster
at the end of 2J years {RCel xiii. 52). But the
period of 3 years is mucli more usual. This
is due, doubtless, to the sacred character of the
number three among the Celts, as is evidenced by
the three-headed gods and the number of triads.
Divine, mythical, and customary, etc., in Celtic
belief (cf. Rh5>s, Index, s.v. ' Three

'
; Usener,

' Dreiheit,' Rhein. Mus. f. Phil. Iviii. [1903] 31).

Note especially the three gods of Danu, the triple

war-goddesses, triple Matres, the three cranes,
three blemishes, three satires, the grouping of
heroes by three, the triads of Welsh literature,

etc. Wishes are made for three years ; mythic
kings reign for the same period ; and— still more
significant—the fair of Carman, celebrated at
Lughnasadh, was held every three years (Win-
disch and Stokes, Ir. Texte, Leipzig, iv. [1900]
273 ; RCel xv. 312). In the Welsh Mabinogion
and in the Welsh laws the same period occurs as
a round measure of time (Loth, Mab., Paris, 1889,
i. 83, ii. 25, 30 ; Anc. Laws, i. 263, 488). Still

more frequent both in Ireland and in Wales is the
period of 7 years, which had evidently a well-
marked and sacred significance, due, doubtless,
to the fondness for the number itself. Thus
mythic kings very frequently reign for that time ;

various events happen every 7 years, or occur at
the end of 7 years, or continue during 7 years
(Loth, RCel XXV. 138 ff., 147 fl'.). The feast of

Tara, held at Samhain, was celebrated every 7th
(or perhaps every Srd) year (O'Donovan, 1.).

Finally, the period of 30 years, referred to by
Pliny, is mentioned as a round number of years
in certain passages in Irish texts (Loth, RCel
XXV. 140). In the absence of definite statements
regarding such periods of years in the calendar of
insular Celts, these references must be taken for

what they are worth, but they seem at least to
indicate the actual measurement of time by 3 and
7 years.

5. The month.—The oldest Indo-European name
for periods of time was the ' month ' ; and there
are traces, among the Teutons, Slavs, and other
peoples, of a custom of grouping the months by
two, considering them as brothers, as male and
female, or as full and empty months, and using
one name for two successive months qualified by
'great' and 'little,' etc. (Grimm, op. cit, ii. 788).

Loth {RCel XXV. 124) considers that this usage
may have been current among the Celts, since

with some groups six of the twelve months have
taken Latin names, as if originally each two
months had but one name, while, occasionally,

one month still bears popularly the name of the
preceding month qualified by ' little.' Be this as
it may, a primitive method of dividing the months
into half-months by the liglit half and dark half

of the moon is found among the Celts. In Celtic

ritual the influence of a waxing or waning moon
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was believed to be significant (see Nature
[Celtic]). Hence the lunar month was natur-
ally divided into two parts, one before and one
after full moon, in accordance with primitive

usage. The calendar of Coligny divides the first

15 days from the second 15 (or 14), which are also

numbered consecutively from 1 onwards, and be-

tween each half is placed in large letters the word
ATENOUX, indicating the night of the full moon,
' great night,' or, as Thurneysen translates it,

' renewal ' (Ztschr. f. celt. Phil., Halle, 1899, ii.

523 ft'. ; cf. Mid. Ir. athnughudh), the period at
which the month renewed itself. The same divi-

sion occurs in Wales, where pytheivnos, a fort-

night, means ' a fifteen night,' and in Ireland,

where cdicthiges had a similar meaning and where
tetira cdicthiges meant ' three fifteens,' i.e. a month
and a half (Loth, RCel xxv. 131 ; Rh^s, 361).

6. The week.—Indo-European names for the
week were late in being devised, and it is doubtful
whether with the Celts, in spite of the sacredness
of the number 7, a week of 7 days or nights ex-
isted before Christian influences were felt among
them. Thus the Irish seachtmain, ' a week,' is

due to Christian missionary teaching and is a cor-

ruption of Lat. septimana (cf. Gael, seachduin,
Cornish seithun, Bret, sizun). The new week in

AVales was, however, called by a native name,
nn/thnos, ' eight nights,' in accordance with the
custom of reckoning a period with the night on
which it began and the night on which it ended.
Thus -Wjjthnos would be equivalent to 7i days, and
it is possible that here the name of an earlier sub-
division of the pythewnos has been used for the
later week of 7 days. Native to the Celts are
periods of 9 and of 3 nights and days. The
number 9 is of frequent occurrence and evidently
of sacred significance in Celtic texts, and a period
of 9 nights, or of 9 nights and days, is found
as a well-marked portion of time in Ireland, and
is called by Rh5^s (op_. cit. 360) ' the nine-night
week.' In Irish its title is ntimad, 'a space of
9 days ' (Stokes, RCel xxii. 428) ; cf. co cend
nomaide, ' until the end of a ninth,' i.e. of a 9-night
week,—a phrase of frequent occurrence in the
texts (cf. RCel xxii. 193),—while delays of 9 nights
and periods of 9 nights are found in the Irish
laws (Rh^s, op. cit. 363 ; Loth, RCel xxv. 134;
D'Arbois de Jubainville. Etudes sur le droit celt.

,

Paris, 1895, i. 365, ii. 112). EquaUy in Welsh
texts and laws the same period is found, e.g.

delays of 9 days (Anc. Laws, i. 84, 94, 142, etc.),

while both in Wales and Ireland the names for
the 9-night week were sometimes applied popu-
larly to the new week.
RhCe {op. cit. 368) supposes that the 9th night was held to

contain all the others, * as being the boundary or limit within
which the week was comprised.' If this he so, in accordance
with the old rule of counting the night with which a period
ended as well as that with which it began, the period consisted
of 9 nights and 8 days. Thus a * day ' must have intervened
between each week, if each began with a night, unless, as is

probable, the 9th night originally ended one week and began
another, i.e. it was common to both. Later the period is one
of 9 nights and 9 days. Rh.ts also finds mythical personifica-
tions of the 9-night week according to two methods, and he
cites cases of 9 personifications of a more or less uniform
character, or a single personification with the attribute of 9
attaching to it (op. cit. 366 ff.). These must be regarded as
hypothetical. Probably the 9-night week was divided into
halves called noinden, of 6 nights and 4 days (cf. the cess
noinden (Had, ' the Ulster men's sickness of a week,' explained
as 5 nights and 4 days). If 2 iwiflden thus made up the 9-night
week, the 5th night must have been reckoned to each half,
ending one and beginning another, as the 9th night also ended
one week and began another (cf. Rh5's, 863, 368, 370).

The week of 9 days being found among many
races, its origin has been sought in various ways.
Some have seen in it a multiple of the sacred
number 3 (cf. the numerous triads and enneads
of beings in 'Da Derga's Hostel,' RCel xxii.

passim) ; others have adopted Kant's view that,
before the synodical month of 29J days was

adopted, the sidereal month of 27J days, divided
into three parts, originated the period of 9 days
(Loth, RCel xxv. 135 f.) ; Rhfs oflers another but
by no means convincing explanation (op. cit. 364).

If the sidereal month divided into three parts
produced roughly a period of 9 days, this again
divided by 3 gave a period of 3 days. In any case
3 was a sacred number with the Celts, and a
period of 3 days and nights occurs frequently in

Irish and Welsh texts. Thus a delay of 3 nights
in judicial matters is frequent (D'Arbois de Jubain-
ville, op. cit. passim), and 3 nights and days of

fasting, of hospitality, of a sojourn, of a journey,
of a truce, etc., are common (Loth, RCel xxv.
132 f. ;

' Tain bo Fraich,' ih. xxiv. 132 ;
' Finn and

the Man in the Tree,' ib. xxv. 347, etc.).

7. The day.—The old Celtic names of days
have been replaced by others borrowed from
other sources and due to Latin and Christian
influences (see MacBain, Etymol. Diet, of the

Gaelic Language, Inverness, 1896, p. 117 f.). As
has been seen, the days during which the moon
was waxing were with the Celts, as with other
peoples, considered propitious for many under-
takings, especially for ritual purposes. This is

gathered mainly from later folk-survivals ; but
older evidence is found in the case of the mistletoe

cut on the 6th day of the moon, and in the fact

that the Celtiberians danced in honour of their

god on the night of the full moon (Strabo, III.

iv. 6). Some evidence of ' lucky ' days is also

derived from the Irish texts (cf. e.g. ' Songs of

Buchet's House,' RCel xxv. 27). Certain days,
or groups of days, as well as certain hours of the
day or night, were doubtless considered lucky or

unlucky, as popular survivals show. Midday and
midnight, according to Lucan (PAaraaZ. iii. 404 ff.),

were hours when the Divine guardian of the grove
showed himself, and when the priest himself
dreaded to approach it. Certain days were ap-

propriated to greater or lesser festivals, e.g. Sam-
hain, Beltane, Lughnasadh, on the first of the
respective months, as well as to other periodic

festivals, in some cases to divinities on their festal

days—the communal sacrifice of the hunters of

Galatia to their Artemis ' on the day of her birth

'

(Arrian, Cyneg. 33), the yearly sacrifices of the
Irish to Cenn Cruaich [RCel xvi. 35), the periodic

holocausts of the Gauls (Diod. Sic. v. 32). Refer-

ence may also be made to the meeting of the
Druids of Gaul ' at a fixed time of the year

'

(Ciesar, de Bell. Gall. vi. 13).
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CALENDAR (Chinese).— The Chinese calendar,

which was practically copied by the Japanese,

with the substitution of Japanese for Chinese
names, is scarcely so ancient as is generally

supposed. It is true that at an early period the

Chinese became acquainted with a twelve-year

cycle of Juppiter, depending on that planet's pro-

gress through the twelve signs of the zodia c ; but
this cycle had in China only astrological signifi-

cance, whereas in India it became part of the

calendrical system. It is equally true that the

Chinese early endeavoured to formulate a luni-

solar year, and there is evidence of a year of 360
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days side by side witli one of 366 days, the dis-

crepancy between the latter and the purely lunar
year of 354 days being adjusted by intercalation

at intervals of three or five years. Chinese tradi-

tion ascribes to the Emperor Yao (24th cent. B.C.)

the institution of an astronomical board for the
regulation of the calendar, and this tribunal, which
stfll issues the official calendar each year, was
profoundly influenced by the science of the Jesuit
missionaries of the seventeenth century.

1. Era.—The Chinese have no initial point from
which succeeding years are numbered. When re-

cording dates, they usually give the name of the
Emperor and the year of his reign (the first year
of his reign being reckoned as beginning on the
New Year's Day after his accession), as is the prac-
tice in England with regard to Acts of Parliament.
Besides this, however, they also employ a sexa-
gesimal cycle, beginning with 2637 B.C., for the
years and days, and, to a limited extent, for the
months. The basis of this cycle is the five elements,
wood, fire, earth, metal, water (mu, huo, t'u, kin,

schui), which, being divided into antitheses (active-

passive, male-female, etc.), give the sub-cycle of

the ten heavenly stems (kan) : kia ('growing
wood'), yi ('building wood'), ping ('natural fire'),

ting ('artificial fire'), lou ('earth), ki ('earthen
ware'), keng ('metal'), sin ('^vrought metal'), jin
('running water'), kuei ('standing water'). 'The
second sub-cycle is formed by the twelve earthly
branches (tschi), each designated by the name of

an animal. This duodenary cycle, which is also

found in Tibet, among the Tai and Khmer, and,
all least in part, in Egypt, Old Turkish inscriptions,

and the Turfan fragments (Ginzel, Chronoloqie,

i. 85 fF., 404, 411, 413, 501 f.; F. W. K. Miiller,
' " Persische" KalenderausdrUcke im chines. Tripi-

taka,' in SBA W, 1908, pp. 460-463), is as follows :

hi ('mouse'), tscheu ('ox'), yin ('tiger'), mao
('hare'), schin ('dragon'), szS ('snake'), ngu
('horse'), wei ('sheep ), schin ('monkey'), yeu
('cock'), siii ('dog'), nai ('swine'). The kan and
tschi are grouped together, beginning with kia-tsi,

and when the denary cycle has been repeated six

times and the duodenary five times, the initial com-
bination is repeated, and the cycle begins anew.
The year 1910 is the 47th year of the present

cycle ; and, as Chinese chronologers begin their

cyclic reckoning with the year 2637 B.C., the
present is the seventy-sixth cycle. But they have
not adopted the system of numbering their cycles ;

and therefore a reader cannot tell to which cycle

a date may belong, unless he be assisted by the
context. In some historical works one finds both
the cyclic number and the year of the reign given.

2. Year and month.—The Chinese year consists

of twelve (synodic) lunar months, and is made
to correspond with the solar year by the occasional
insertion of an additional, or intercalary, month.
The space of time covered by twelve of these lunar
months being less than the solar year by 10 days
21 hours, in every nineteen years there are seven
years of thirteen months. We shall now explain
the rule under which the intercalary months are
inserted. The length of a Chinese month is 29'53

mean solar days ; and the time which the sun occu-
pies in passing through one of the twelve signs of
the zodiac averages 30 '44 days. These two periods
being of so nearly the same length, it happens
in most cases that a Chinese month begins when
the sun is in one sign of the zodiac, and termin-
ates when it is in another sign. But, as the month
is the shorter of the two periods, occasionally
there must come a time when a month begins and
ends when the sun still remains in the same sign.

Every such month is adopted as an intercalary
month ; and by this simple plan there is provided
exactly the right number of intercalary months to

correct the divergence of the Chinese from the
solar year. The intercalary month never occurs
in the winter— not, as is generally supposed,
because of some arbitrary rule, but becau.se tha
sun (which moves faster in winter than in summer)
is then travelling at more than its average rate of
speed, and passes throufjh a sign of the zodiac in
less time than is occupied by a lunar month, so
that at that season a month cannot possibly begin
and end while the sun remains in the same sign.

At the present time the first montli of the year
is known in Chinese by a special name, Tsching-
yiie, ' hallowed (or true) month

' ; but the remain-
ing months are called the 'second month,' 'third
month, 'and so on. Anciently, however, the months
were designated according to the characters of the
tschi, which also corresponded to the twelve zodiacal
signs (kung), although the latter were counted in
reverse order. These old Chinese month-names
were as follows : Tsi-yue, Tscheu-yue, Yin-yiie,
Mao-yiie, Schin-yiie, Szi-yiie, Ngu-yiie, Wei-yiie,
Schin-yiie, Yeu-yile, Siii-yiie, Sai-yiie, their names
being equivalent respectively to ' child,' ' bud,'
'plant-basket,' 'open door,' 'motion,' 'completion,'
'encounter,' 'laden trees,' 'ripeness,' 'jug,' 'de-
struction,' 'return to rest.'

An intercalary month takes its name from the
month which precedes it. Thus, if it follows the
fourth month, it is called the ' intercalary fourth
month.' Every month begins with the first day of
a new moon ; and the new year begins with the
first new moon after the sun enters Aquarius.
New Year's day thus varies between 20th January
and 19th February. As the length of a month is

29-53 days, it must consist sometimes of 29, some-
times of 30 days, the latter the more frequently.

It results from the above-described conditions
that the equinoxes occur regularly in the second
and eighth months, the solstices in the fifth and
eleventh months.
The Chinese have no formal division of the

month ; but it is a common practice among them
to speak of anything as happening in the first

decade (1st to 10th day), middle decade (11th
to 20th day), or last decade, of such a month,
much as we say, ' first week in June,' etc.

The first month of the luni-solar year was origin-

ally Yin-yiie, as ordered, according to tradition,

by Tschuan-hiii (2513 B.C. ). In the second dynasty
(1766-1123 B.C.) the beginning of the year had
retrograded a month, in the third (1122-255 B.C.)

two months, and in the fourth (255-209 B.C.) three
months, until the Emperor Wu-ti, in 104 B.C., in

his reformation of the calendar, is said to have
made the year once more begin with Yin-yiie—

a

tradition which must not be taken too strictly.

3. Day.—As already noted, the Chinese divide
their days into sexagesimal periods, their names
being identical with those of the corresponding
years :

—

Kia-tsi, Yi-tscheu, Ping-yin, Ting-mao,
Wu-schin, Ki-szS, Keng-ngu, Sm-wei, Jin-schin,

Kuei-yeu, Kia-siii, Yi-hai, Ping-tsi, Ting-tscheu,

Ww-yin, Ki-mao, Keng-schin, Sin-szg, Jin-ngu,
Kuei-wei, Kia-sehin, Yi-yeu, Ping-siii, Ting-hai,
Wu-tsS, Ki-tscheu, Keng-yin, Sin-mao, Jin-schin,

Kuei-szi, Kia-ngu, Yi-wei, Ping-schin, Ting-yeu,
Wu-sia, Ki-hai, Keng-tsi, Sin-tscheu, Jin-yin,
Kuei-mao, Kia-schin, Yi-szi, Ping-ngu, Ting-wei,
Wu-schin, Ki-yeu, Keng-siu, Sin-hai, Jin-tsg,

Kuei-tscheu, Kia-yin, Yi-mao, Ping-schin, Ting-
szg, Wu-ngu, Ki-wei, Keng-schin, Sin-yeu, Jin-siii,,

Kuei-hai. 'This cycle of days is found in the most
ancient historical records, the dates of important
events being recorded by mention of the cyclic

day, as well as of the day of the month, mouth,
and year of reign. These cycles, though not used
for ordinary purposes, have been continued without
interruption to the present time. Besides this the
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Chinese have long possessed a cycle of 28 days,
designated by the names of the 28 lunar mansions
(sieu, kung):— kio ('horn'), k'ang ('neck'), ti

('fundament'), /awgr ('room'), sin ('heart'), wei
(•tail '), ki ('dung-basket '), teu (' winnowing fan '),

nieM (' cattle '), niu ('virgin '), AiiJC grave-mound'),
wei ('house-ridge'), schi ('sacrificial hearth'), pi
('wall'), kuei ('sandal'), leu ('harvest woman ),

wei ('field watchman'), mao ('setting sun'), pi
('net'), tsui ('mouth'), ts'an ('exalted'), tsing
(' well'), kuei ('manes'), lieu ('pasture'), sing (' con-
stellation '), tschang ('net'), yi ('wing'), tschen
(' waggon '). The week of seven days, on the other
hand, is unknown, except in commercial centres
frequented by Europeans, where for Monday,
Tuesday, etc., the names 'first day,' 'second day,'
etc. (Lipai yi, Li pai 61, etc.), have been coined.
The day begins at midnight, and is divided into

12 tschi (see above, i), each of which is subdivided
into two parts, the former called tscKu ('begin-
ning') or kiao ('odd'), and the latter tsching
('even'). Each of these halves is subdivided into
four k'o, or ' quarters ' {tsch'u-k'o, ' beginning
quarter,' yi-k'o, 'first quarter,' etc.); and a k'o
falls into \5 J^en ('minutes'), while European in-
fluence has introduced further divisions corre-
sponding to ' seconds,' ' forenoon,' and ' afternoon.'

4. Other divisions.—An additional method of
marking time is afibrded by the ' Twenty-four Solar
Terms,' which are divisions of a solar year, and
quite independent of the official year with its
twelve or thirteen lunar months. These Solar
Terms commence alternately on the day of the
sun's entry into a sign of the zodiac, and on the
day of its reaching the 15th degree in the sign.
Their length thus averages 15-22 days, though it

varies between 14 and 16 days. The first term
begins when the sun reaches the 15th degree in
Aquarius, or approximately on the 5th of February.
These ' Terms,' which are alternately odd {tsie) and
even (k'i), have the following names :

—

Li-fsch'iin
('beginning of spring'), Yii-schui ('rain-water'),
King-tschi ('coming-forth of worms'), Tsch'un-fen
(' spring equinox '), Ts'ing-ming (' pure clearness '),

Ku-yii ('seed rain'), Li-hia ('beginning of sum-
mer ), Siao-man ('little fertility'), Mang-tschung
Cgiain in granaries'), Hia-tschi ('turning of
summer'), Siao-schu ('little heat'), Ta-schu {' gre&t
heat'), Li-ts'ieu ('beginning of autumn'), Tscfi'u-
schu ('boundary of heat'), Pe-hi ('white dew'),
Ts'ieu-fen ( ' autumn equinox'), Han-lu ('cold dew'),
Schuang-kiang ('fall of hoar-frost'), Li-tung ('be-
ginning of winter '), Siao-sile (' little snow '), Ta-sue
('great snow'), Tung-tschi ('turning of winter'),
Siao-han ('little cold'), Ta-han ('great cold').
These terms are marked in the almanac published
annually by the Government ; and agricultural
operations, sowing, etc., are always regulated by
them. Closely connected with them is the twelve
days' cycle often called the ' cycle of choice,' whose
twelve signs are associated with the 24 tsie-k'i just
ennrnerated, inasmuch as the last day of a k'i and
the first day of the following tsie come under the
same sign. The names of the signs of this twelve
days' cycle, which has some connexion with
astrology, are as iollows :—kien ('attam'), tschu
(' exclude '), man (' full '), p'ing ( ' indiflferent '), ting
('determinative'), tschi ('seize'), p'o ('break'),
wei ('dangerous'), tsch'ing ('complete'), scheu
(' conceive '), k'ai (' open '), pi ('close ').

Mention should also be made of the three Chinese
eras tschang, pu, and ki. The tschang is 19 luni-
solar years, when the relation between the rise of
the new moon and the beginning of the k'i again
begins ; the pu is a cycle of 72 years, when the
difference between the tropical solar year and the
lunar year is very nearly equal to the product of
the sidereal and synodical time of revolution of the

moon ; and the H is equal to 20 «m= 1440 years,
and represents 261 sexagesimal cycles.

Literature.— Gaubil, 'Traits de la chronologie chinoiBe,' id
M^moires de I'acadimie des inscriptions, xvi., also ' Histoire de
rastronomie chinoise,' in Lettres idifiantes, xxvi. (Paris, 1783);
H. Fritsche, On Chronology and the Conetruction of the
Calendar, with epecial regard to the Chinese Computation of
Time compared with the European (St. Petersburg;, 1886) ; P.
Hoang, De Calendario Sinico varioe notiones (Zi-Ka-Wei, 1885)

;

M. Tchang-, Synchronismes chinoises (ShanErhai, 1905); G.
Schlegel, Ifranographie chinoise, i. 30, 86-485 (Leyden, 1875);
F. K. GInzel, Handb. der mathematischen und technischen
Chronologie, i. 460-498 (Leipzig, 1906); R. Schram, Ealen-
dariographische und chronologische Tafeln, pp. xxvi-xxx,
239-282 (Leipzig, 1908).

T. L. Bullock and Louis H. Gray.
CALENDAR (Christian).—The Christian calen-

dar derived its name (in the languages of Western
Europe), as it did its form, from the Roman pagan
calendar (see Calendae [Roman]), which it gradu-
ally superseded. The germ of the Christian
calendar is to be sought in the customary ob-
servance, in each local church, of the death-days
of its martyrs and bishops. Lists of these were
preserved in the diptychs of each church. Refer-
ences to such lists meet us in St. Cyprian's letters.

Writing (Ep. 37) about recent martyrs, he gives
direction that the day of their death should be
noted in order that their commemorations might
be celebrated among the memorials of martyrs.
In another letter (Ep. 34) he mentions as a well-
known custom the celebration of the anniversaries
of the Passions of martyrs. Tertullian (de Corona,
xiii.), reproving Christians for taking part in pagan
commemorations, reminds them that they have
their own registers and fasti. Sozomen (HE v. 3)
testifies in regard to two neighbouring towns in
Palestine, Gaza and Constantia, that, although
they were united by Julian under one civil govern-
ment, each retained the festivals of its martjrrs
and the commemorations of the priests who had
presided over it. See, further, COMMEMORATION
OF THE Dead.

I. Calendar of Filocalus.—The earliest festival
lists which have come down to us belong to the
local church of Rome. They are contained in a
compilation of chronological documents of the date
A.D. 354—itself a re-publication of an edition of
336. The title-page is inscribed ' Furius Dionysius
Filocalus titulavit.' The name of this calligrapher
is found in two inscriptions in Rome, in one of
which he describes himself as ' Damasi Papae cultor
atque amator.' He appears to have been employed
by Damasua in designing the lettering for the
metrical epitaphs which that Pope wrote for the
tombs of the martyrs. The compilation commences
with a civil calendar giving the national pagan
festivals, but marking the Christian week by the
letters A-G, which are prefixed in regular sequence
to the days, side by side with the nundinal letters

A-H. This probably had become a feature of the
State calendar since the observance of Sunday had
been legally sanctioned by Constantine in 321.

There is a list of consuls from B.C. 510 to A.D. 354,
in connexion with which certain Christian events
are noted, viz. the birth and the death of Christ,
and the arrival in Rome of SS. Peter and Paul,
and their martyrdom. Other civil documents are
also given. Of special Christian interest are a
table of the days of the occurrence of Easter from
312 to 411, a catalogue of Bishops of Rome from
Peter to Liberius, and two lists entitled respectively
' Depositio episcoporum 'and ' Depositio martyrum,'
which note in calendar order the days of the burial
of the Roman bishops and martyrs, with the place
of their interment, where the memorial service
was annually held. In these two lists, which we
may assume were copied from official archives, we
have the calendar of the Church of Rome, as
concerned immovable feasts, of the year 354.
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With very few exceptions all the entries appear in

the Roman calendar of the present day.

An analysia of thia primitive calendar yielda the following

reaults. Tlie ' Depositio epiacoporum ' coiitaina the names of

*vvelve biahopa from Luciua ('254) to Julius {;15^). The last two,

Marcus and Juliua, are inserted at the end, out of calendar order,

by the second editor. One bishop of the period, Marcellua, ia

omitted, and another, Xystus (Sixtus), is placed in the martyr
list. In the 'Depositio niartyrum ' 52 names appear, of which
several are frequently assigned to a single day—that, no doubt,
on which they suffered together, as we know to have been the

case with Perpetua and Felicitas. 24 days in all are observed

—

Christmas, which heads the list, and St. Peter's Chair, Feb. 22
(' VIII. Kal. Martias, Natale Petri de cathedra') being included.

The only entries relating to foreignera are :
' Non. Martias

[March 7] (depositio) Perpetuae et Felicitatis, Atrioae'; and
' XVIII. Kal. Octob. (Sept. 14] Cypriani, Africae, Romae cele-

bratur in (coemeterio) Callist).' There is no notice of martyrs
who suffered before the 3rd century. The earliest mentioned are

Perpetua and Felicitas (202). The oldest Romans are Callistus

(222), Oct. 14, and Hippolytus and Pontianus (235), Aug. 13.

We may therefore conclude that the practice of celebrating the
anniversaries of the martyrs at their graves did not arise at

Rome until the Srd century. If the festival of any martyr of

the 1st or 2nd cent, had become traditional, it would hardly
have failed to find mention in the ' Depositio martyrum.' The
entry 'Petri in Catacurabas et Pauli Oatense Tusco et Basso
Cons.' [June 29] is not the anniversary of the martyrdom of

these Apoatles, but the commemoration of the translation of

their remains in the year 268. The collection of Filocalus was
preserved until recent times in two MSS of the 8th or 9th century.

One of these has totally disappeared, but two 17th cent, copies
remain, one at Brussels and the other at Rome. Of the second
MS, two fragments only survive in the library of Berne, but a
copy made from it when entire is in the Imperial library at

Vienna. (Mommsen has published the civil calendar in CIL i.

S34, the other documents in Mon. Germ. Auct. Ant. ix. 13 f.

For a summary of the contents of the collection, see Duchesne,
Le Liber Pontifical^, i. 1892, p. vi. f., and see also Rossi-

Duchesne, Ada Sanct., Nov., tom. 2, pars i. p. xlviii. f.)

2. Gothic calendar.—A fragment of a list of

martyrs, in the Gothic langiiage, of the end of

the 4th cent., has heen published by Mai from an
ancient palimpsest in the Ambrosian library at

MUan (Script. Vet. v. 66), and by Migne (PL xviii.

878). It contains 38 days only,—from Oct. 23 to

Nov. 30,—and in addition to national saints in-

cludes the Apostles Philip and Andrew, and the
Emperor Constantine.

3. Calendar of Polemius Silvius.—A calendar

of complete framework, i.e. with all the days of

the year inserted, was drawn up by Polemius
Silvius in 448—in an appendix he names the consuls

of the following year—and addressed to Eucherius,

Bishop of Lyons (d. 450). Silvius had before him
another calendar, which, as he says in the preface,

he set himself to simplify for the use of the un-
learned. The calendar has a curious resemblance
to a modem almanac. Historical dates are entered,

as, e.g., the day of the capture of Rome by the

Gauls (Id. Feb. ). The words ' Kalendse '
' Nonse,'

'Idus,' 'Epiphania' are explained by the author
after a manner of his own. Weather indications

are given. A few pagan festivals are recorded,

evidently as legal or business dates. Christian
commemorations are connected with 10 days only,

and include Christmas, St. Stephen, Epiphany, St.

Vincent (Jan. 22), the Passion (March 25), the
Resurrection (March 27), St. Lawrence (Aug. 10),

Hippolytus (Aug. 12), and the Depositio SS. Petri

et Pauli, which is assigned to Feb. 22 instead

of June 29. The Maccabees (Aug. 1)—the one OT
commemoration in the West—appears here for the
first time. This calendar is preserved in a single

MS of the 12th cent, in the public library at

Brussels (edited Boll. Acta SS., June, vol. vii.,

Migne, PL xiii. 676, and Mommsen, CIL i. 335).

4. Calendar of Tours.—A list of the fasts and
vigils in the diocese of Tours instituted by Bishop
Perpetuus (461-490) finds a place in the Historim
Francorum of Gregory, Bishop of Tours (x. 31).

It mentions only the chief festivals, i.e. those

preceded by a vigil. These are Christmas,
Epiphany, the Resurrection on the fixed day
March 27 (VI. Kal. April.—the only date given), as
well as Easter and Ascension Day ; also, among

others, the Nativity and Passion of St. John
Baptist,' St. Martin, St. Hilary, St. Peter's Chair
(Natale S" Petri episcopatus), and SS. Peter and
Paul. The station day.s, quarta et sexta feria,

from Quinquagesima to St. John Baptist's day, are
appointed for observance amongst the fasts.

5. Calendar of Carthage.— I'hLs calendar was
first edited in 1682 by Mabillon in his Vetera
Analecta, Paris, iii. 398. It was discovered by
him in the monastery of Clugny, written on two
parchment sheets, since lost, which formed the
covering of a copy of St. Jerome's commentary on
Isaiah. In this calendar, of the earlier Cartha-
ginian bishops Cyprian (d. 258) alone is mentioned,
being honoured as a martyr ; eight bishops are
commemorated as such, from Gratus who was
present at the Council of Sardica (343) to EugeniuB
(d. 505). This latter date therefore marks the
age of the final redaction of the calendar. From
the names of the bishops, and that of St.

Augustine (Aug. 29), we conclude that the calen-

dar belonged to the Catholic Church and not to
the Donatists. It begins on XIII. Kal. Mai'as
(19th AprO), and ends on XIV. Kal. Mart. (Feb.
16)—the nine weeks during which Lent occurs
being omitted, either through compliance with the
Eastern custom, attested by the Council of Laodicea
(between 343 and 381), which discouraged festi-

vals at that time, or simply owing to a defect in

the MS. The heading is :
' Hie continentur dies

nataliciorum martyrum et depositiones episcoporum
quos ecclesia Cartagenis anniversaria celebrant.'

Martyrs and bishops are not separated, as in the
Roman calendar, but the distinction is maintained
by the different descriptions

—

natalicia (birthdays,

i.e. into the higher life) and depositiones (burials)

—of their days in the heading. Moreover, in the
list ' depositio ' is prefixed to each bishop, except
in the case of Cyprian (Sept. 14), who is classed

among the martyrs. The number of days com-
memorated— 79— shows a large increase when
compared with the 12 and 24 of the Roman lists of

a century and a half before. The calendar has
also become wider in its scope : 18 foreign names
appear in it, as compared with the 2 in the
Roman. Among these we observe 9 Roman saints,

3 of whom are not found in Filocalus, though no
doubt at this time they were commemorated also

at Rome. And, as regards the African saints,

they do not belong exclusively to Carthage, as the
names in the Roman calendar are all Roman.
Martyrs are included from the three ancient
African provinces, viz. Africa proper, Numidia,
and Mauietania. Festivals in honour of NT
events and personages have multiplied. Christmas
is now followed by its attendant feasts, St. Stephen
(Dec. 26), St. John,' here coupled with his brother
James (Dec. 27), and the Holy Infants (Dec. 28).

With Christmas is also connected the day of St.

John Baptist, i.e. his Nativity (VIII. Kal. Jul.-
VIII. Kal. Jan. representing the six months'
interval of Lk 1™). We find also Epiphany
(Jan. 6), SS. Peter and Paul (June 29), St. Luke
(Oct. 13), and St. Andrew (Nov. 29). The Macca-
bees (Aug. 1) has now gained a firm footing in the
West (see Calendar of P. Silvius above, § 3).

6. Syrian calendar.—The calendars which have
hitherto occupied us were mainly of a local chsi-

aeter. We come now to a calendar which takes a
wider range, being formed by the inclusion of the
Saints' lists of several Churches.

In 1837 there was discovered by Dr. Henry Tattam in the
monastery of St. Mary Deipara, on the Nitrian Lakes in

1 In the Sacratnentarium GallicanUTn the mass for St. John
Baptist (i.e. his Nativity) is followed by a mass for his Passion
(Muratori, Lit. Rom. Vet. 1748, 878, 9).

2 The text has 'sancti Johannis £a!p(is(a€ '—undoubtedly a
copyist's error for Apostoli, as the Baptist is commemorated id

the calendar on June 24.
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Egypt, a codex containing—in addition to the Clementine
Recognitimis, Euaebiua on the Theophania, and other worlcs

—

an ancient calendar written in Syriac. Tattam acquired the

MS for the British Museum, where it now lies. The calendar was
first edited by W. Wrightin the Joum. of Sacred Lit., 1886, viii.

»6fl., with an Eng. tr. 4233., and subsequently by R. Graffln in

the 2nd Nov. vol. of the Acta Sanctorum, lii., the names being

turned into Greek by Duchesne. A note in the last page of the

codex is to the effect that it was completed at Edessa in 411.

The calendar consists of two parts. Part I. is

Arranged according to the Roman months (to which
Syriac titles are §iven), and contains the names
of martyrs belonging to the Roman Empire. It

begins on the day after Christmas (Dec. 26)/ and
ends on Nov. 24. Part II. contains a list of Persian
martyrs, arranged in the order of their ecclesiastical

standing as bishops, presbyters, and deacons. As no
dates are given, it must be regarded as a historical

record, not as a calendar of martyr-festivals.

The calendar proper (i.e. Part I.) is evidently
compiled from the martyr-lists of the chief cities

in the Eastern (trans-Adriatic) part of the Empire.
Only one local Roman feast (Xystus) occurs in it,

and one African (Perpetua and her companions).
The place of honour is given to Nicomedia, which
has been credited with by far the largest number
(32) of entries. From this and other indications

we may infer that the first editor had his home in

Nicomedia, and wrote in Greek. The date of his

work is not earlier than 362, as martyrs are recorded
who are mentioned by Socrates and Sozomen as

having suffered under Julian. Owing to careless

editing, many saints are mentioned twice or even
thrice. The names of distinguished martyrs had
found place not only in their own but in other
calendars, and when the lists were combined, in

cases where the day of celebration differed, they
were allowed to appear again and again. The com-
pilation is made up of Arian calendars. In the list

received from Alexandria, Athanasius is omitted,
but Arius is included. ' At Alexandria, Areios the
presbyter ' is the entry opposite July 6. Lucian (of

(Antioch), Jan. 7, andEusebius(of Csesarea), May30,
are also commemorated. Possibly also ' Eusebius,'
Nov. 8, is the Arian bishop of Nicomedia. But in

substance the Catholic and Arian calendars must
have been much the same, as after the schism both
parties, no doubt, retained the old lists, merely
adding distinguished partisans. In 15 entries the
words ' of the ancient martyrs ' are added to the
name. If, as seems likely, this means that the
martyrs mentioned suffered before the persecution
of Diocletian, it follows that by far the greater
number of the names of this calendar date from
that persecution. From Nicomedia the calendar
in all probability came to Antioch, and there
received the long list of martyrs, falling little

short of the Nicomedian, credited to that city.

Thence it was carried to Edessa, where it was
translated into the Syriac vernacular, and again
augmented by the addition of local saints. Here
also the list of Persian martyrs was appended ; and,
as thus edited, the calendar in the MS of 411 has
come down to us. In this calendar the only
festivals other than Saints' days noted are Epi-
phany and Easter, the latter in connexion with the
commemoration of All Martyrs, which is assigned
to the following Friday. The only Apostles com-
memorated are SS. John and James (Dee. 27), and
SS. Paul and Peter (Dec. 28). St. Stephen, who is

also called an Apostle, appears on Dec. 26.

7. The Hieronymian Martyrology.—The ten-

dency to combine local festival records in one list,

which we observe in the Syrian calendar, finds its

fullest development in the compilation which came
to be popularly known as the Hieronymian Mar-

1 The omission of Christmas is remarkable. It probably stood
at the commencement of the year in the original Greek text,

and was struck out by the Syrian copyist, influenced by the
usage of his own Church.

tyrology.' It comprises, as its chief elements, the

calendars of Rome, Carthage, and Syria. The
nucleus of the work is the Roman calendar, but of

a later stage than that presented to us by FUocalus.

As it appears in H.M., it shows a great increase

in martyr festivals. The 22 days marked for

observance in A.D. 354 have grown to some 150,

and, instead of the one or two names then allotted

to each day, groups—sometimes large groups—of

names are almost invariably found. The calendar

has, moreover, ceased to be merely urban and
suburban. It includes all Middle Italy. Opposite
' Romee ' are placed festivals of places a consider-

able distance from the city, even as far off as Forum
Sempronii, 174 miles away—the number of miles

from Rome being here, as elsewhere, noted in the

text. The list of Roman bishops, kept separate

from that of the martyrs by the chronographer of

354, has been made a part of the general calendar,

and has been continued (with the sole omission of

Zosimus) to Boniface I., of whom both the con
secration day (IV. Kal. Jan. ) and the death day
(II. Non. Sept. ) are given. As the consecration day
would be observed only during the lifetime of the

bishop, it may be concluded that the Roman cal-

endar was received into the work shortly after the

death of Boniface (422). After Boniface only Popes
of wide-spread fame appear—such as Leo the Great,

Hilary, and Gregory the Great—attached to whose
names often occurs a notice showing that they
were exceptionally added : e.g. IV. Id. Sept.
' Hilarius per quem Victorius ordinem paschalem
conscripsit.' with the Roman calendar were in-

corporated the calendars, in part or whole, of other

Italian cities—which probably already formed two
collections (of Upper and Lower Italy) before they
came into the compiler's hands—and the calendar

of Carthage. To the calendar of the West thus
formed, a later editor added the Syrian festival list

—that is, its first part, for of the second he seems
wholly ignorant—and thus gave a kind of ecu-

menical character to the work. Like the Roman,
the two other chief sources have been received into

H.M. with augmentations, as compared, that is,

with the independent forms known to us. The
African list has been swollen by a number of

martyrs who, it has been conjectured, suffered

during the raid of Genseric, 428 (Achelis, Die
Mart. pp. 103, 107). The Syrian calendar has been
extended to 460, as the translation of the remains
of St. Simeon Stylites, which took place in that year,

is commemorated on Jan. 5. It is noteworthy that

the editor, who evidently accepted the calendar as

Catholic, has in all innocence taken over its Arian
colouring, the commemoration of the two bishops

Eusebius being retained, and even that of Arius
himself, his name appearing in the corrupted forms
Arthoci, Artotes, or Ari Thoti in different MSS.
The preface to H.M. takes the form of a letter addressed to

St. Jerome by two bishops of North Italy, Chromatins of

Aquileia and Helicdorus of Altinum, in which they beg him to

send them from the archives of Ciesarea the famous festal

calendar of Eusebius ; and of his reply, stating that he was sending
them this calendar in a curtailed form which included only the

most notable martyrs, and with the names arranged according

to the months and days of the year. It was through this

fabulous association of the work with St. Jerome (d. 420) thaX
the Martyrologj' received its name, and no doubt won in large

measure the prominent position which it attained. The pre-

face is first cited by Cassiodorus {de Institutione Divin. litt.

xxxii., Migne, PL Ixx. 1148) in 644. As H.M. must have been
then in currency, its final compilation, i.e. that which united

its Eastern with its Western elements, may be assigned to an
earlier date (c. 630) in the ath century. Towards the end of

that cent, the knowledge of it had reached the East. In 598,

Eulogius, Patriarch of Alexandria, requested Gregory the Great
to send him * the deeds of the martyrs collected by Eusebius,'

—a clear reference to the preface of H.M.,—and the Pope in hia

reply alludes plainly to the Martyrology. The compiler of H.M.
was undoubtedly a native of North Italy. The additions which
he made to his ancient materials are, as we have seen, mainly

1 Hereafter cited as H.M.
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Malian, and the memorials of the northern cities seem hest
Known to him. He has also selected North Italian bishops as
correspondents with St. Jerome in the preface.
A work like H.M. would naturally receive augmentations

from time to time. The most remarkable of these took iilace

in Gaul. The numerous, almost daily, notices of GaUican saints,

with other indications of Qallican use, point to this. Probably
this expansion of H.M. occurred at Auxerre, which, although
a comparatively insignillcant town, furnishes more festivals

than any other, and has all its bishops noticed but one. The
last bishop whose name is recorded is Aunacharius, and, as his
' natale,' I.e. entrance upon otfice (Prid. Kal. Aug.), only—and not
his death—is commemorated, we may assume that the recension
was made dui-ing his lifetime or shortly after (c. 592). All

existing MSS of H.M. are derived from this Gallican edition.

The Martyrology contains more than 8000 names of saints, large
groups being allotted to each day. On June 2 the names of 220
saints appear. It frequently happens that the same martyr is

commemorated on different days, in connexion with different

places. This was a natural result of an uncritical combination
of several calendars, when no care was taken to avoid re-

petitions. Transcriptional errors abound, in many cases render-
ing the entries unmeaning. We find often, as in the instance

given above, names divided, or two names fused into one.
Milia' is sometimes changed into 'milites.' The names of

cemeteries are regarded as names of martyrs. So great is the
confusion, that de Buck, the first critical reviewer of H.M.,
gives as his verdict :

' Nullus forte in universa antiquitate

horribilior liber ' (Procemium to Index Hagiologicus ad Acta
SS. Supplementum, Oct.). And the latest editors, de Rossi
and Duchesne, in despair of emending the text, have simply
printed the three chief MSS in parallel columns (their edition

is prefixed to Acta Sanctorum, Nov., tom. ii., pars prior).

8. The later Martyrologies. — Martyrologies,
called ' Menologies ' by the Greeks, are distinguished

from calendars in this, that they do not merely give

the names and dates of saints, but add historical

or legendary accounts of their martyrdoms. Occa-
sionally in H.M. the entries of the deaths of martyrs
are thus enlarged, but this feature became charac-

teristic in the works which succeeded and were
based upon it, and which are therefore properly
termed Historical Martyrologies. The chief sources

from which these accounts are derived are, in addi-

tion to H.M., the Passions and Acts ofthe Martyrs,
the works of Eusebius, Kufinus, Jerome, Cyprian,
Gregory the Great, the Liber pontificalis, etc.

The series of Historical Martyrologies commences
with the Martyrologium Bomanum Parvum,^ com-
posed at Borne about 700. It makes a rather spar-

ing use of biographical matter, so that the Passions
found in H.M. are often more diffuse. About
the same time Bede drew up his Martyrology. He
made large extracts from his authorities, and
added several English and Prankish saints to the
Boman list, and also, contrary to the Western
usage, introduced some names from the OT, taking
their dates from Greek Menologies. He left many
days vacant, but these were filled up by later hands,
so that it is impossible to decide how much of the
Martyrology ascribed to Bede is actually his. Bede
was followed by a line of successors, each of whom
used the works of his predecessors, while availing

himself of other materials. These subsequent
writers were Floras of Lyons (c. 830) ; Wandelbert
of Brum, who composed a metrical Martyrology
(c. 848) ; Hrabanus Maurus (c. 850), whose work,
in the opinion of Achelis, is independent of Bede ;

Ado, Bishop of Vienne (c. 870) ; Usuard, a monk
of St. Germain-des-Pr6s, Paris (c. 875), whose book
is practically an epitome of Ado's, and was the
most used of all the Historical Martyrologies ; and
Notker Balbulus, a monk of St. Gall (c. 896). The
Martyrologium Momanum, which was compiled by
Baronius at the instance of Gregory XIII., is a
revised and augmented edition of Usuard. It

was prescribed for exclusive use in choir, at the
canonical hours, by a Papal brief in 1584.
Achelis traces a twofold series of Martyrologies, starting from

H.M. : a Roman-French line, viz. M.R.P., Ado, Usuard, and Bar-
onius ; and an Anglo-Saxon-German line, viz. Bede, Floras,Wandel-
bert, Hrabanus Maurus, and Notker. Dom Quentin does not
make this distinction. He regards Bede as the source of all the
laterMartyrologies, and places M.R.P. late in the series, after 848.

The forementioned Martyrologies were written in

1 Hereafter cited as M.E.P.

Latin. A Martyrology in Anglo-Saxon, which ia

probably a translation made c. 8,50 from a Latin
original of 750, has been edited by llerzfeld, London,
1900. Two others, in Irish, and including many
Irish saints, have come down to us—the Martyr-
ology of Oengus, of the date 804, composed in

rhymed verse, and the Martyrology of Gorman,
also metrical, written between 1166 and 1174 (both
edited by Whitley Stokes for Henry Bradshaw
Society, 1895 and 1905). The need for Historical
Martyrologies arose from the practice of reading the
Passions of the Saints during Divine Service. This
custom is first mentioned by Aurelian, Bishop of

Aries (545) (Regula ad monachos, Migne, PL Ixviii.

396). It was the origin of the Lections subsequently
inserted in the Breviary. The earlier practice was
to read passages from Holy Scripture alone.

9. Later calendars.—We have seen that H.M.
is essentially a collection of the calendars of local

churches. Such calendars, in fact, could be in

many cases reconstructed from the materials which
it furnishes. But, apart from H.M. and the early
calendars of which we have already treated, we
do not meet with calendars proper until the 8th
century. In the West, however, the lack of

calendars is supplied by the liturgical books of the
Roman and Gallican (i.e. non-Roman) rites, as in

them provision is made for special Masses on Sun-
days and other days of observance, following the
local festival lists. The books of the Greek Church
do not help us here, as it has never been the Eastern
custom to vary the Liturgy according to the day
or season. In the Western Service-books the
Sunday cycle appears for the first time, and thus
an important feature is supplied, in which the early
calendars and the Martyrologies, which, with rare

exceptions, notice immovable feasts only, are lack-

ing. At first the Saints' days were distributed
through the whole year, but eventually, as their

number continued to increase, they were placed
together in a separate division of the Service-books,
the Proprium de Sanctis, apart from the cycle of

Sunday services, the Proprium de tempore.

Belonging to the 7th cent., among books of the Gallican rite,

we have the Missale Goihicum, which was apparently drawn up
for the diocese of Autun ; the Lectionary (i.e. book of Lections
read in the Mass throughout the year) of Luxeuil, which probably
represents the use of the church of Paris (Dom Morin, Revue
Bi^nMictine, 1893, p. 43S) ; and the Lectionary of Silos (ed. Morin,
Bruges, 1S93, under the title Liber Comicus),^ which shows the
festival list of the ancient ecclesiastical province of Toledo. To
the 7th cent, also belongs the Gelasian Sacramentary, a Roman
Service-book in use in France before the time of Charlemagne.
The earlier Leonine Sacramentary, being a private collection of

Masses, is an uncertain guide as to the calendar of its age.

Coming to the 8th cent., we have the Gregorian Sacramentary,
containing the Roman liturgical services of the time, adapted for

use in France (for the Roman Sacramentaries, see art. Collect).

In it, with AJcuin's supplement, the Sunday cycle, as represented
in the Proprium de tempore of the later missals, is almost com-
plete. We have also the Calendar of Charlemagne (ed. Piper,

Berlin, 1858)—a Roman calendar with many Frankish saints in-

serted. Of the same age is a Lectionary published by Fronteau
in 1652, from a MS written in gold characters belonging to the
Church of St. Genevieve, Paris. The East is represented in this

century by Coptic calendars published by Selden (de Synedriis,

iii. 15, London, 1650-55) from MSS which have since disappeared
;

and by the Menologj^ of Constantinople, which gives a long list

of the martyrs, confessors, and doctors of the Eastern Church,
but only three martyrs of the West—Lawrence, Gervasius, and
Protasius (ed. by Morcelli, Rome, 1788).

To the 9th cent, belongs the Sacramentary of Cologne, which
contains a complete calendar—that of Rome, with the addition

of the local saints of Cologne. The Sacramentary has been
printed, but without the calendar, by Pamelius, Liturgican
Eccies. Lat., tom. ii., Cologne, 1571. The 'Comes' of Ada at

Trfeves, with full festival list, is also of this cent. (ed. in Die
Trierer Ada-Handschrift, Leipzig, 1889, pp. 16-27) ; so is the
marble calendar of Naples, which is remarkable as containing
several Eastern features ; e.g. OT personages are admitted, the
Council of Ephesus is commemorated (Aug. 4), also Constantine
(May 21), Theodosius (Nov. 10), and a few Bishops of Constan-
tinople (ed. Mai, J^ova Coll. Script. Vet., Rome, 1821). Another
calendar of the 9th cent, is incorporated in a treatise de Compute

i From ' Comes ' = ' Lectionarius,' i.e. the hook which is the
' companion ' of the priest in Divine worship.
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by an unknown author (Migne, PL oxxix. 1274). It seems to

belong to the diocese of Sens. The Leofric llissal (ed. Warren,
Oxford, 1S83) contains the calendar of Glastonbury, c. 970. At
foot of p. xliv. the editor gives a list of English calendars in MSS
of nth to 11th centuries. The Bosworth Psalter (ed. Gasquet
and Bishop, London, 1908), gives the calendar of Canterbury
(between 98S and 1023) practically as it stood before Archbishop
Lanfranc substituted for it the calendar of Winchester, the

capital.

When Missals and Breviaries took the place of the earlier

Sacramentaries, Lectionaries, etc., they were generally provided
with calendars. A great number of these, and also of separate

calendars, have survived, and many have been published. See

for specimens Hampson, Medii cevi Kalendarium, vol. i.,

London, 1841.

With the exception of the Irish and Anglo-Saxon documents
already referred to, vernacularcalendars are hardl}' met with until

towards the close of the Middle Ages. A calendar in French, of

the 13th cent., is preserved in the Library of Paris. Another in

Norman French of the 14th cent. (Harl. MSS. Cod. 273) is in-

eluded in Hampson's collection (see above). Calendars in German
also appear for the first time in the 14th century. The mediaeval
calendars, like those prefixed to modem missals and breviaries,

and to the Book of Common Prayer, are ' perpetual,' i.e. not for

any special year, but containing only the invariable elements
common to all years, tables being generally provided by which
the movable feasts for any particular year may be ascertained.

The first printed calendars imitate the MSS in their arrange-
ment, and, like them, are perpetual. Weale (Analecta liturgica^

vol. i., Lille and Bruges, 1889) gives calendars of the 15th and
early 16th cent, belonging to several continental dioceses.

Heitz (Hundert Ealender-lnkUTiabeln^ Strassburg, 1905) has
reproduced in facsimile 100 calendars printed for popular use
in Germany in the 16th century. They consist of single broad-
sheets, are mainly written in German, and mostly contain only
a few dates, ecclesiastical and civil. The first calendar for a
definite year was printed in German and Latin by John Regio-
montanus at Nuremberg in 1476. It is arranged for the .years

1475, 1494, and 1513, as the first years of a nineteen-year cycle,

and so designed that the dates for other years can be calculated

from it.

10. The Sunday cycle.—(1) Western.—All Sun-
days in the year, like the movable festivals, depend
upon the date of Easter, with the exception of

those connected with Advent and Christmas, i.e.

those which occur from Nov. 27 to Jan. 6, both
inclusive. The Sunday cycle begins with Advent
Sunday, which is always the nearest Sunday to the
Feast of St. Andrew (Nov. 30), either before or

after. Three more Sundays in Advent follow ;

then two after Christmas, m case Advent Sunday
falls on a day from Nov. 28 to Dec. 1, otherwise
only one. Next come Sundays after Epiphany

—

from one to six, according to the position of Easter ;

Septuagesima ; Sexagesima ; Quinquagesima ; six

Sundays in Lent—the two last being generally
known as Passion Sunday and Palm Sunday

;

Easter Day ; five Sundays after Easter ; Sunday
after Ascension ; Whitsunday ; Trinity Sunday ; and
lastly, Sundays after Trinity—from twenty-two to

twenty-seven, according as Easter falls later or

earlier. The reckoning of Sundays after Trinity is

that of the Church of England, and the one that
appears in most English almanacs. The Church of

Kome and the Greek Church number the Sundays
after Pentecost (Whitsunday).

(2) Eastern.—In the East, all the Sundays except
those immediately before and after Christmas Day,
Epiphany, and the Exaltation, depend upon Easter.

According to the calendar of Constantinople, with
which the Russian and Georgian practically agree,
the cycle of Sunday observance begins with the
Sunday which in the West immediately precedes
Septuagesima; i.e. it starts with the season pre-

paratory to Easter. The Sundays usually take their

names from the Gospel of the day. The 1st Sunday
is called the Sunday of the Publican and the Phari-
see (Lk 181"-"). Tiien follow in order : the Sunday
of the Prodigal Son (Lk IS"-^^) . Abstinence
Sunday, KvpiaK-q rijs dirdKpeco (the Western Sexa-
gesima)—so called because it is the la.st day on
which flesh is eaten, though the fast does not begin
until the following week ; Cheese-eating Sunday,
KvpiaKT) tt); Tvpo(piyov (Quinquagesima)—thus named
because cheese and butter are allowed to be eaten
until the end of the day ; 1st Sunday of the Fast,
or of Orthodoxy (1st Sunday in Lent)—com-

memorating tlie conclusion of the iconoclastic

controversy ; 2nd, 3rd, 4th, 5th Sundays of the

Fast ; Palm Sunday [Holy and Great Monday,
Tuesday, etc.]; EasterlDay [ic. toO natrx'')! some-
times called Bright {Adp-wpa) Sunday [Monday,
Tuesday, etc., of the Renewal (Ataxaii'Tjcri/uos)]

;

Antipascha, or Sunday of St. Thomas (Jn 20'°-'i)

;

Sunday of the Ointment-Bearers (Mk 15^-168);

Sunday of the Paralytic (Jn S'-^"*) ; Sunday of the

Samaritan Woman (Jn i^-^^) ; Sunday of the Blind
Man (Jn 9'"^) [Ascension Thursday]; Sunday of

the 318 Fathers of Nicaea ; Holy Pentecost ; and
All Saints' Sunday (Trinity Sunday). The Sundays
that follow are numbered after Pentecost, or are

styled the Sundays of St. Matthew. Next come
Sunday before the Exaltation, i.e. of the Holy Cross

(Sept. 14) ; and Sunday after the Exaltation. The
Sundays onwards, up to that which corresponds

with the Western 2nd Sunday in Advent, are

numbered after Pentecost, or are styled Sundays
of St. Luke. Then follow : Sunday of the Holy
Forefathers ; Sunday before the Nativity of Christ;

Sunday after the Nativity ; Sunday before the

Lights, i.e. Epiphany ; and Sunday after the Lights.

The remaining Sundays, up to the Sunday of the

Publican, are reckoned after Pentecost, or are

called Sundays of St. Luke.

II. The computation of Easter.—The primitive

Christians all agreed in celebrating Christ's death

and resurrection at the season when they actually

occurred, that is, at the time of the Jewish Pass-

over. They also agreed that the Crucifixion took
place on a Friday which coincided with the 14th

day of the first Jewish (lunar) month Nisan, the

day on which the Paschal lamb was slain. But a
division of opinion prevailed as to the days or day
on which the death and resurrection should be
commemorated. The Christians of Rome and of

the West, claiming the authority of St. Peter and
St. Paul, with many Eastern Churches, attached

most importance to the days of the week, Friday
and Sunday, on which these events happened.

If 14th Nisan did not fall upon a Friday, they
celebrated the death of Christ on the Friday
following it, and the resurrection on the Sunday
that succeeded, continuing their fast untU the

latter date. On the other hand, the Christians of

Asia (proconsular) and of some neighbouring pro-

vinces, who traced their tradition back to St. John
and St. PhUip, insisted upon the observance of the

day of the month on which our Lord suffered, hence
receiving the name of ' Quartodecimans.' They
always celebrated Christ's death on 14th Nisan,

irrespective of the day of the week, and, ending their

fast at 3 p.m. (the hour when our Lord expired),

then began their Paschal feast, thus commemorating
the death and resurrection on the same day. It ia

noteworthy that 'Pascha,' which subsequently
came to mean the day of the resurrection, was
employed, when first used as a Christian term, to

designate the day of the passion (Tertullian, adv.

Jud. 10 ; de Bapt. 19). The distinction of Trdirxa

(rravpilxn/xov, Good Friday, from irdcrxa avaffrda-ifn-ov,

Easter Day, marks a transitional use of the word
(Suicer, Thes. eccl. ii. 621 f., i. 304).

The first recorded occasion on which the two customs came
into competition was the visit of Polycarp, Bishop of Smyrna, to

Anicetus, Bishop of Rome (c. 168). It was then judged fitting

that each party should abide by its own usage. The controversy

was renewed in 198 by a later Bishop of Rome, Victor, At his

instance, apparently', several Councils were held in the East and
West, which decided against the Quartodecimans. These refused

to give up their traditional usage, and found a champion in

Polycrates, Bishop of Ephesus, who wrote a vigorous letter to

Victor in defence of their position. Victor excommunicated the

Quartodecimans, and endeavoured, but without success, to

induce other Churches to do the same. Finally, mainly throug-h

the mediation of Irenseus, Bishop of Lyons, who, as a native of

Asia and a Western bishop, was in touch with both parties, peace
was restored, and the Asiatics were allowed to retam their usage

until the Council of Nicaea (Eusebius, HE v. 23, 24).
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As Christians made their Pasclial anniversaries
coincide in season with the Passover, so, for a long
period, they were satisfied to accejit the Jewish
computation of the time of that festival, which
should fall on the first full moon after the vernal
equinox. But in the 3rd cent., owing to sup-

posed errors in the Jewish calculation, which
was based on a lunar cycle of 84 years, and also

doubtless with the desire to be independent of the
Jews, Christians began to frame lunar cycles for

themselves. The earliest of such cycles extant is

one drawn up at Rome by Hippolytus, about the
year 222. This was a 16-year cycle, that ia, it

assumed that the new moons fell on the same days
of the month at the end of every 16 years. So
highly esteemed was Hippolytus for his work, that
a statue of him, still in existence, was erected in

Kome, with his cycle engraved on the sides. But
the cycle proved faulty, and although emended in

243 by another calculator, the author of de Pascha
computus (published as an apjjendix to St. Cyprian's
works), it was not retained in use. In the begin-
ning of the 4th cent, we find an 84-year cycle

again employed at Rome (Ideler, ii. 238). At
Antioch the computation according to the Jewish
methods was maintained until the Council of

Nicsea. It was at Alexandria that special study
was given to the question, and from it ultimately
came the ruling which found genera] acceptance.
Dionysius, Bishop of Alexandria, in a Festal
Epistle (c. 250) published the earliest Greek Paschal
canon on record. It was calculated on an 8-year
cycle, and it specified that Easter should not be
celebrated until after the vernal equinox (Eusebius,
Sii' vii. 20). Subsequently (c. 277) Anatolius, a
native of Alexandria and afterwards Bishop of

Laodicea, took the momentous step of making
Meton's cycle (see below) of 19 years the basis of a
new Paschal canon (ii. vii. 32). This was adopted
at Alexandria, with the important change that the
vernal equinox, which, according to Anatolius, fell

on March 19, was assigned to March 21.

It should here be stated, for the sake of clear-

ness, that the need for the employment of cycles
for fixing the date of Easter arises from the fact

that the conditions for determining it involve both
the solar and the lunar year. As Easter day must
be a Sunday, and one subsequent to the vernal
equinox, the solar year is involved. As, again,
Easter day bears a certain relation to the age of

the moon, the lunar month and year become a
necessary element in the calculation. The Metonic
cycle was that upon which the determination of

Easter was finally based. Meton, an Athenian
astronomer, discovered (c. 433 B.C.) that in 19 solar

years there are almost exactly 235 lunar synodic
months, so that after the completion of every cycle
of 19 years the new moons, and therefore all other
phases of the moon, recur in the same order and on
the same days of the month as they did at the be-
ginning of the cycle. An error in the Metonic cycle
was pointed outand corrected by Callippus of Cyzicus
in 340 B.C. Meton calculated that 19 solar years
contained 6940 days. He therefore assumed that
the length of the solar year was 365iV days, that is

A longer than 365J days—a more approximate
length, as was afterwards ascertained, and later on
adopted in the Julian calendar. This excess would
amount to a whole day in 76 years. The Metonic
cycle, therefore, would be a day wrong at the end
of that time, and should be corrected by dropping
a day. This was done by a rule introduced by
Callippus that every fourth cycle should consist of

6939 days instead of 6940. Some 200 years later a
further correction was made by Hipparchus. He
found that the Callippic year of 365| days was about

s^ of a day too long, and therefore proposed to
omit one day at the end of every 304th year.

The lack of uniformity an to the date of Eastei
caused many inconveniences, and exposed Chris-

tians to the derision of pagans (Epiphan. Hwr.
Ixx. 14). In the West the 1st Council of Aries
(314) attempted, but without success, to make the
existing Roman use universal by decreeing ' ut
Pascha Dominicum uno die et rmo tempore per
omnem orbem a nobis observetur ' (Mansi, Collect.

Concil. ii. 471). The Council of Nicsea (325), at the
request of the Emperor Constantine, next took up
the matter. Its deliberations, we know, resulted
in the decision—involving the condemnation of the
Quartodecimans—that Easter day should always be
kept on a Sunday and never at the same time as

the Jewish Passover (Socrates, HEi. 9 ; Euseb. Vit.

Const, iii. 18), but what the Council further decreed
on the subject is involved in doubt. St. Ambrose,
in a letter written about 60 years afterwards,
states that it resolved that the moon of the first

month should be determined by the cycle of 19

years (Ambrose, Oper. ii. 880, Epist. 23). But in

the extant records of the Council no trace of such
a decree exists. The most probable solution of the
difficulty is that the Council commissioned the
Church of Alexandria, as most skilled in astronomi-
cal science, to frame a rule based on the 19-year
cycle. ^ After the Council of Nicsea, the Paschal
computation of Alexandria was generally accepted
throughout the East, but the Roman Church re-

tained its own rules of calculation ; so that it

frequently happened that Easter was celebrated on
different days at Rome and Alexandria. At last,

through the instrumentality of Dionysius, a Scy-
thian and a Roman monk, the question was settled.

The Alexandrian computation, as modified by him
in 525, was adopted at Rome, and subsequently
gained universal acceptance in West and East.

The countries which fell latest into line with the
rest of the Church in the matter were the British

Isles and Gaul. The British and Irish Christians
had learnt to compute Easter according to the cycle

of 84 years which had been in use at Rome in the
beginning of the 4th cent., and they continued this

practice unaffected by changes elsewhere. Not
only was this cycle erroneous in its method, but it

permitted the occurrence of Easter Sunday from
14th to 20th Nisan (Bede, HE ii. 2, 4, 19). As 16th
Nisan is the earliest day on which Easter can fall,

we may probably see here the result of a confusion
between the earlier and the later meaning oipascha
—that word, which in 300 meant Good Friday, bad
now come to mean Easter day. The bitter contro-

versies on the Easter question which followed the
arrival of the Roman St. Augustine in England were
not settled until 747, when the Council of Cloveshoe
decided in favour of the Roman usage. In Gaul a
Paschal cycle of Victorius, Bishop of Aquitaine,
drawn up at Rome in 457, which had been employed
by Dionysius as the basis of his table, found such
acceptance that it continued in use until the time
of Charlemagne.
The conditions which were finally adopted for

the determination of Easter are these : 1. It must
be kept on a Sunday. 2. (a) This Sunday must
be the next after the 14th day of the Paschal
moon reckoned from the day of the new moon
inclusive, (b) If the 14th day should happen to

be Sunday, Easter must not be kept until the
following Sunday. 3. The Paschal moon is the
calendar moon whose 14th day falls on, or follows

next after, the day of the vernal equinox. 4. The
21st March is to be taken as the invariable day of

the vernal equinox. The object of the second rule

is to prevent Easter from being kept either before

1 Cyril of Alexandria (* Prologrus paschalis,' ed. Patavlus. de
Doctrina Temporum, Paris, 1627, ii. Append, p. 881), claims for

his Church such a synodical commission to calculate Easter,

but does not mention the Council which conferred it.
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the day of the Jewish Passover—which would put
the Kesurrection day before the day of the Pas-
sion ; or on the Passover day—a coincidence which
Christian prejudice regarded as intolerable. The
following brief summary of these conditions is

given in the chapter ' De anno et ejus partibus'
prefixed to the Roman Missal and Breviary :

' Ex decreto sacri Concilu Nicaeni Pascha, ex quo reliqua

Festa mobilia pendent, celebrari debet die Dominico, qui
proxime succedit xiv Lunae primi mensis ; is vero apud
Hebraeos vocatur primu8 mensis, cujus xiv Luna vel cadit

in diera verni aequinoctii, quod die 21 mensis Marfcii contingit,
vel propius ipsum sequicur.'

It is important to bear in mind that, as stated in

rule 3 above, the moon ^ by which Easter day is

calculated is the calendar moon or moon of the
lunar cycle, and not the actual moon of the
heavens. The real motions of the sun and moon,
being variable, have not been employed by the
Church for the fixing of her festivfUs. Simila.rly

the vernal equinox in rule 4 is not the true but
the calendar equinox. The true equinox obviously
cannot be fixed to a single day, because, in con-
sequence of the intercalary day every fourth year,
it must necessarily oscillate between two days
(Clavius, V. §§ 12, 13).

The Dionysian Easter canon had been generally
accepted throughout Christendom ; but it sufi'ered

from two defects which in process of time compelled
attention, (a) Taking for its basis the Julian
calendar (see CALENDAR [Roman]), it assumed that
the solar year consisted of exactly 365J days. But
the solar year falls short of the Julian estimate by
somewhat more than 11 minutes, and this error
would accumulate to one day in about 128J years.

(h) It further assumed that 235 lunar months are
exactly equal to 19 Julian years, whereas they are
nearly IJ hours shorter—a difference which would
accumulate to one day in 308 years. Notice was
directed to the matter at the beginning of the 13th
cent, in the CoTnputus of Conrad, and later on by
an anonymous writer, generally supposed to be
Vincentius of Beauvais. A treatise of Roger
Bacon, ' De reformatione calendse,' which was
addressed by him to Pope Clement IV., is still in

MS at Rome. In the East also, Isaac Argyrus, a
Greek monk, contributed (1372) an essay on the
subject (criticized in Petavius' Uranologion, Paris,

1630, lib. viii.). In the 15th century the matter
was brought before the CouncU of Constance (1414)

by Cardinal Peter D'Ailly and before that of

Basel (1436) by Cardinal Cusanus. It was again
mooted at the Lateran Council under Leo X. Fin-
ally, the Council of Trent delegated the revision
of the calendar to the Pope, and Gregory XIII.

carried it out in 1582. The Papal commission
appointed for this purpose worked upon proposals
made by Luigi Lilio, a Calabrian astronomer. The
commission was presided over by a distinguished
mathematician, Christopher Schliissel, who is better
known by his Latinized name Clavius. To him
the reformed calendar is mainly due.^ For these
earlier suggestions about revision see the ' Pro-
oemium ' to Clavius's work, and Ideler, ii. 300 ff.

At the time that the Gregorian revision was set

on foot, the error arising from the undue length
of the Julian year amounted to nearly 10 days.
The true equinox, therefore, had receded nearly 10
days from the calendar equinox, March 21. The
error also of the lunar cycle had grov/n to more
than 4 days, so that what was accounted the 14th
day of the moon was really the 18th day. Difi'erent

methods were suggested for getting rid of this

accumulation of errors. That which was adopted
1 Church chronologers were in the habit of giving the name

' Full Moon ' to the 14th day of the calendar moon (Ideler, ii.

198). In the definition of Easter in the Boole of Common
Prayer, ' I'\ill Moon ' is used in this sense.

2 Clavius, in a work {Roinani C'alend. explicatio) published at
Rome in 1603, gave an exhaustive account of the whole subject.

by Gregory's mathematicians was to drop 10 days
at once out of the calendar, and thus to restore

the equinox to March 21, the day on which it fell

about the time of the Nicene Council. It was
accordingly ordered in the Pope's Bull that the

4th October, the Feast of St. Francis, 1582, should
be immediately followed by the 15th, 10 days
being thus omitted from the calendar. As re-

garded the rectification of the lunar cycle, it was
decreed that the new moon should be drawn back
3 days. Consequently in the first rectified year
of the cycle, the first new moon was removed from
Jan. 3 to Dec. 31 preceding. To prevent the
recurrence of similar confusion, rules were made
that 3 bissextile days should be omitted every 400
years, and that the new moon should be carried back
1 day 8 times in 25 centuries, beginning from 1800.

The Gregorian calendar, or ' New Style,' was
almost immediately adopted by Roman Catholic
nations. In Germany the Emperor Rudolf II. and
the Roman Catholic States accepted it in 1583,

but the Elector of Saxony and the Protestant
States adhered to the Old Style, objecting to the

New, not merely as coming from Rome, but be-

cause of certain defects which Scaliger and other
authorities pointed out in its astronomical accu-

racy. This difiference of calendar was productive

of much dissension and inconvenience, especially

in places where populations were mixed. In 1700,

at the instance of Leibniz, the Protestant States
agreed to omit 11 days from their calendar, and so

far conformed to the Gregorian revision. But,
instead of following the rule that Easter should de-

pend on the 14th day of the calendar moon, they
determined it by the true astronomical full moon.
Thus it still happened that in some years Easter
was kept on different days by the two parties, and
much confusion resulted. At last, in 1775, on the
proposal of Frederick the Great, the Corpus Evan-
gelicorum resolved to accept frankly the Reformed
Calendar, thus producing uniformity of practice in

Germany. In England the change was made in

1752, in pursuance of an Act of Parliament passed
the year before, which enacted that the day next
following the 2nd September 1752 should be called

and reckoned the 14th September, the 11 inter-

mediate days of the common calendar being
omitted ; and that the centennial years 1800,

1900, etc., should be common years, with the ex-

ception of every 400th year, beginning \vith 2000,

which should be regarded as leap-years ; also that

for the future Easter day and the movable feasts

depending upon it should be celebrated according
to new tables and rules which, \vith a new
calendar, were annexed to the Act, and which
were directed to be substituted for the existing

calendar, etc., in the Book of Common Prayer.

The new tables and rules were prepared by
the then Astronomer Royal, Dr. Bradley. All

Eastern Christians, including Greeks and Russians,

with the exception of the Romanized Uniats,

still adhere to the Old Style. At present their

reckoning is 12 days behind that of the rest of the
civilized world.

12. Calendar letters.—In the Julian (pagan)

calendar, days of the year were arranged in succes-

sive groups of 8, called nundince, with the letters

A-H attached to them. This suggested to Western
Christians—for tlie plan was never adopted by the

Easterns—the marking of the days of the week in

the Christian calendar with the 7 letters A-G, re-

peated throughout the year. These ' calendar or

ferial letters,' as they are called, were, as has been
noticed above, introduced probably at the time when
the Christian Sunday was legalized by Constantine.

We have seen that they occur in the pagan calendar

of Filocalus side by side with the nundince. The
Sunday, or Dominical, letter of each year is that
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<irhich stands opposite the first (and every succes-

sive) Sunday in the year ; and, when it is known,
the week day of any day in tliat year can be ascer-

tained. The 29th Feb., which occurs only in leap
year, has no letter in the regular sequence affixed

to it ; it takes the letter of March 1, which there-

fore occurs twice. This has the effect of changing
the Sunday letter for the rest of the year. A
leap-year, therefore, has two Sunday letters

;

the first applicable to January and February ; the
second, which in the order of the letters of the
alphabet is always one behind the first, to March
and the remaining months. The Roman Catholic
calendar still follows the Julian in placing the
intercalary day between the 23rd and 24th Feb.,

thus making two 24ths, as in the Julian calendar
there were two VI. Kalend. Hence the change
in the Sunday letter takes place in the Roman
calendar after Feb. 24. Tlie English Church
calendar retained the ancient practice until 1662.

13. Golden numbers and epacts.—The desig-

nation ' golden numbers ' was given in the Middle
Ages to the numerals in the calendar which de-

noted the 19 years of the Metonic lunar cycle (see

above), either as an expression of the great value
attached to them or as having been rubricated.
These numbers were formerly marked throughout
the year in the first column of the calendar, being
affixed to thedays of the occurrence of the newmoons
in each year of the cycle. But since 1752 they in-

dicate in the Prayer Book the days upon which the
full moons of the respective years fall, and they are
inserted in the calencfar only from March 22 to April
18, the Paschal full moon limits. Easter day itself

occurs at earliest on March 22, and at latest on April
25. In the Roman calendar, since the Gregorian
reformation, ' epacts,' which represent the number
of days of the moon's age at the beginning of each
year in the 19-year cycle, have taken the place of

the ' golden numbers ' in the first column.
14. Christian era.—As the Christian calendar

was based, as regards its form and divisions, on the
official (Julian) calendar of the Roman Empire, so

during the earlier centuries Christians employed
the eras used by their pagan countrymen. About
the year 532, Dionysins, whose part in framing the
Easter canon has been mentioned, proposed that
the epoch of the birth of Christ, which he assigned
to Dec. 25 A.U.C. 753, should be adopted by Chris-
tians. This was called the Vulgar or Dionysian
Era, and gradually gained almost general accept-
ance. Dionysius did not make the epoch com-
mence on the day of the Nativity, Dec. 25, but
on Jan. 1 in the following year A.U.C. 754. Thus
A. D. 1 is not the year of the Nativity, but the first

current year after it. It is well known that
Dionysius was incorrect in his calculation, and
that the birth of Christ should more probably be
assigned to A.U.C. 749 or B.C. 4.

15. Commencement of the year.^The accept-
ance by the Church of the framework of the
Julian calendar involved the placing of Jan. 1

at the beginning of the Christian calendar. But,
besides this New Year's Day, to which the calendar
bore witness, other beginnings of the year, of

more purely ecclesiastical origin, have been ob-
served in Christendom. The chief of these are
the following : (1) March 1, kept in Merovingian
France, among the Lombards, in the Republic of

Venice, and for a long time in Russia ; (2) Easter,
observed chiefly in France, and hence called Mos
Galliciis; (3) Sept. 1, according to the custom of

the Greek and Russian Churches
; (4) Christmas

Day—the usage in England in Anglo-Saxon times,
also in Scandinavia, Prussia, Hungary, Switzerland,
etc., in early times ; (5) March 25, the Annunciation
B. V. M. , used first in the North of Italy, whence it

passed into France and Germany. It was adopted

in England as a Church reckoning in the i2th cent,
—superseding Jan. 1, which had been the begin-
ning of the year since 1066—and in the 14th came
into civil use. This continued to be the legal and
ecclesiastical usage until the revision of the calendar
in 1751. It was then enacted
' that the supputation according to which the year of our Lord
heginneth on the 25th day of March shall not be made use of
from and after the last day of December 1761 ; and that the Ist
day of January next following . . . shall be reciioned ... to
be the first day of the year 1752.'

It should, however, be noted that, although
in the successive editions of the English Prayer
Book from 1559 to 1662 it is stated that the year
of our Lord begins on March 25, yet the expres-
sion New Year's Day is applied, in the rubric fol-

lowing the collect for St. Stephen's day, to Jan. 1.

It is also to be observed that from 1549 onwards
the series of daily lessons are arranged in the
calendar with reference to Jan. 1. iDhus both
usages, the legal-ecclesiastical and the calendar,
are recognized. While this double commencement
of the year prevailed, it was customary, in giving
the date of an event between Jan. 1 and March 25,
to \\T:ite both years—the legal first, the calendar
afterwards : thus 20 Feb. 1721-2. A somewhat
similar practice came into use, and was kept up
for many years, after the introduction of the New
Style, namely, that of writing the two dates in the
form of a fraction, the old above, and the new
below the line, thus i| May 1760.

Yet another arrangement of the year is that
connected with the cycle of church services. The
Latin and English Churches in the West, and the
Nestorian in the East, commence their ritual year
on Advent Sunday, or, as the Nestorians name it,

the first Sunday of the Annunciation. The Ar-
menians begin theirs on Epiphany, Jan. 6. The
Constantinopolitan rite, with the Russian and
Georgian, makes, as we have seen, the starting-

point of its round of movable festivals the Sunday
of the Pharisee and Publican, which coincides with
the Western Sunday before Septuagesima. See also
Festivals and Fasts (Christian).
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CALENDAR (Egyptian).—I. Introduction.
—The calendar is always one of the most im-
portant elements in a society, for it denotes
civilization. It is especially so in Egypt, where it

explains a large part of the religion, and gave rise

to some of the mythology. It is not only the
fundamental basis of worship, but it is probably the

I element which has had the greatest influence on
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the evolution of religious ideas, and, consequently,
on the organization of ethics. The Egyptian
calendar is also one of those for which we have
the richest collections of information and docu-
ments. It may therefore be considered from two
points of view : (1) by examining it with regard to

its absolute divisions, its improvements, and its

application to chronology ; or (2) by studying the
conception which gave rise to it, its original

characteristics, and the very large part it played
in connexion with religion. In the present state
of science, everything seems to have been said and
written from the first point of view.

II. Documents.—These are particularly abun-
dant, and, fortunately, they extend from Memphite
times to the Roman period. We may note the
following as real calendars in chronological order :

(I) the Palermo Stone (Vth dynasty, copied partly
from documents of great antiquity), (2) the
Kahun Papyrus (Xllth dynasty), (3) portions of

the calendar of Thothmes UI. at Kamak (XVIIIth
dynasty), (4) portions of the same king's calendar
at Elephantine, (5) calendar of Medinet-Habu
(XlXth dynasty), (6) calendar of Sallier Papyrus
(XlXth dynasty, cf. British Museum Papyrus
10,174), (7) calendar of Edfu (Ptolemaic age), (8)

that of Ombos (same period), (9) that of Denderah
(Roman period), (10) that of Esnfeh (same period),

(II) that of the Leyden Papyrus (same period).

Further, the tombs and stelae from the end of the
Ilird dynasty to the close of the classical period
present thousands of funerary calendars, some-
times with long lists of dates, anniversaries, and
commentaries. We have them also for all the
historical periods, and scattered throughout all the
provinces (cf. below, § IX.).

Lastly, in addition to calendars properly so
called, we may mention : (1) the series of calendric
anniversaries quoted in all the Books of the Dead
(even the very earliest known specimens), on
papyri, and on the inner sides of coffins, and
evidently copied from pre-historic versions; (2)

the innumerable references in the texts in general,
from the famous Texts of the Pyramids to the
papyri, as well as the inscriptions in the temples,
the accounts of historians, the texts connected
with local festivals, the references on stelae,

tombs, etc.—the whole from the Memphite to the
Roman period (for the chief bibliography on these
documents, see § XVIII. of lit. at end of art.).

There is good reason for believing that the 'ancient
plaquettes' of the monuments of the earliest dynasties are
fragments of a calendar of the Thinite and pre-Thinite epoch,
and therefore the oldest in the world, and also that the vases of
the Neggadeh period reproduce still older calendric indications.
On this hypothesis, which has not yet been formulated, see
below, § IS., in connexion with the notation of tijne on the
Palermo Stone and on the 'plaquettes.'

III. Divisions of r/jf^.—Egypt was never
acquainted with anything like an era, referring
to a cosmogonic date, such as the Creation, to a
noteworthy meteorological event, to an imaginary
episode, or to a legendary or historical fact.

With the exception of the stele of San, dated the
400th year of an ancient king, Egypt never had
any idea of dating her annals except by the years
of rule of the reigning Pharaoh (see below, § VI.).
Nor did she try to imagine periods and cycles ; all

that modern science has from time to time thought
to discover in this sphere regarding so-called
divisions of time has always been disproved by a
more careful study of the texts. The Sothic period
and the Sothic half-period (see below) were not
invented until the time of the Antonines. The
supposed Sadii period does not at all correspond to
a cycle of thirty years, but to royal jubilees with
variable anniversaries, not based on the ordinary
calendar (except under the Ptolemys = triakon-
taeteris), but perhaps on facts of astrological char-

acter ; the hunti (simple or double) has in modem
times been translated sometimes by ' cycle of 60
(and 120) years,' sometimes by ' millions of years'
(de Rougl, ChrestOTTiathie, ii. 129)—which clearly

shows the absence of ancient texts. As a matter
of fact, the hunti forms part of the group of vague
terms by means of which the language tried to

express ' great length,' and which may be trans-

lated, more or less inexactly, ' many years,' ' in-

numerable years,' ' as long as the existence of the
sun,' ' indefinite length of time ' (but not ' infinite '),

etc. The Egyptian did not even know the century,
or the fraction of the century. The four year
cycle of Brugsch is no longer taken seriously ;

Borchardt's hypothesis (Verhandl. Orient. Congr.,

1902, p. 329) of a census cycle of fourteen years,
under the first Thebans, is ingenious but nothing
more ; and if Breasted has noted that the moon
occupied the same place in the calendar every
nineteen years, no text shows that the Egyptians
turned this to account in order to form a calendric
division. These modern attempts seem destined
to the same failure as the hypothesis of the 'period
of the Phoenix '—a rubric which no longer figures
in Egyptological publications (cf. Naville, Festival-

hall, p. 7). And the year (ronpit), with its

divisions, remains positively the only certain
measure by which Egypt reckoned time.
The year began—in theory at least—on 19th

July, and the 365 days of which it was composed
were divided into three seasons [tetramenies) of

four months, each month containing thirty days.
The five complementary or epagomenal (cf. below)
days, placed at the end of the twelfth month, form
a sort of distinct period, intercalated between the
' small year ' (360 days) and the 'large year' (365
days). The uniform months {abudu) were divided
into three periods of ten days.^ They were known
as that of the beginning (hati), that of the middle
{abi), and that of the end (pahu)—and this at least

as early as the Xth dynasty (cf. Daressy, Dicans,
etc.). The day itself (haru), divided into twelve
hours (u6nuit) of daytime and twelve of night,
obeyed the demands of tripartite and quadripartite
symmetry of the whole system by dividmg its

hours of day and hours of night into three periods
(tdri) of four hours each. There is no ground for

saying that the subdivisions of the hour into
minutes (at) and seconds (h&t) were known in the
Pharaonic period. Lepsius (Chronol.) has shown
that they are far more probably the work of scholars
of the Ptolemaic age. The division of the second
into ' thirds ' {anit) is a modem invention of Egypt-
ologists who took the words ' twinkling of an eye

'

literally for the measurement of an exact space of

time. But even in the latest times the Egyptians
were not aware of the existence of such a fraction.

The division of the day into three parts, marked by sunrise,
midday, and sunset, is uncertain. The fact, often mentioned,
of offerings of resin, myrrh, and incense, made to the sun of
Heliopolis at these three moments of the day, is reported by
Plutarch (de Isid. SO). Probably this simply indicates a local

sacerdotal custom, and not an absolute division of time.

The names of the three seasons, shait, pirit, and
shdmu, refer roughly to the appearances of the
valley of the Nile during the year, and to the cycle
of irrigation. The first alone corresponds more or
less exactly to the four months of inundation.
The second and third are of artificially symmetrical
composition ; the second {pirit) may resemble in

some measure the four months of the growing q/
the crops in Upper Egypt (the end of November to

the end of March). The third (sMmu) is clearly

artificial. It is usually translated ' season of

harvest'—a reading which is simply inferred by
deductive reasoning, for neither the word nor the

1 Daressy recently contended (in AnnaUs du Service des ant.
de VEgypte, 1909) that they were formerly divided into four

weeks of seven days ; but there is no sufficient evidence fol

this.



CALENDAR (Egyptian) 93

sign refers positively in Egyptian to any such
concept as the primitive meaning, and it is by
inference that tne meanings 'harvest' and 'pro-

ducts of the soil ' have come from the sign for the
season. Originally it probably designated works
of irrigation preceding the rising of the waters
(cleansing of canals, etc. ).

The names of the months do not seem to have
been in use in the earliest times. At least the
official inscriptions never mention them. They
say : first, second, third, fourth month of such and
such a season. It seems probable that, at an
uncertain date, popular custom gave currency to

the use of nomenclature denoting the months by
the characteristic religious episode which was
commemorated in them. Some of these are cited

by the classical writers. The fact that they are
exactly those which the Copts use for the corre-

sponding months gives reason for thinking that
the same thing is the case with those which they
do not cite, and science has adopted the habit of

giving the names of the twelve Coptic months to

the Egyptian months. They are, for the first season,

Thot, Paophi, Athyr, Choiak ; for the second, Tybi,
Meshir, Phamenot, Pkarmuti ; and for the third,

Pakhon, Payni, Epiphi, Mesort.
IV. History.—i. From earliest known origins

to the year 238 B.C.—As it has just been described
in its simplicity and relative perfection, the Egyp-
tian calendar appears throughout the whole of its

history. However far back we may trace it, we
cannot reach the moment of a change in it—any
more than we can show an authentic improvement
during the series of centuries down to Ptolemy
Euergetes I. It has been said that the year was
at first a lunar one of 354 days, in which the dates
were given by the days of the moon, and that there
are clear traces of it, for example, in the manner
of writing the month by the sign of the crescent,

or in the fact that the reign of Osiris had lasted
twenty-eight years, which, says Plutarch {de Isid.

42), corresponds with the days of the lunar month.
This is extremely plausible, because almost all the
calendars known in the world began in this way,
and because the movement of the moon was the
only notewort^ division perceptible to man in his

early efforts. This is proved clearly enough by the
etymology of the word ' month ' in the principal
Aryan languages—to speak only of the calendars
of our races. But, so far as Egypt is concerned, it

is a mere assumption, for there are no real traces
of it, and it is not right to say, as many writers
have done, that ' the lunar year preceded the solar
year, in Egypt as in India.' It has also been
contended that there was a year of 360 days,
traces of which are preserved in the religion ; e.g.

in the fact, quoted by Diodorus (i. 22), of the 360
cups of milk on the tomb of Osiris at Philse. This
is confusing a demand for symmetry—which is

really a mark of civilization—with initial gropings.
The year of 360 days is a year of administration,
and of sacerdotal accounting, which we find in use
in the height of the historical period, parallel with
that of 365 days, and which naturally was com-
pleted by the five epagomenal days (cf. the calendar
of Medinet-Habu or the 'contracts of Syut');
hence the terms ' small ' and ' large ' year used to
denote the temple year and the ordinary year
respectively. The efforts of all races show, on the
contrary, that even comparatively civilized peoples,
like those of Benin or the Bavili, have never
passed from the lunar year to the year of 360 days,
with months of 30 days, but have, as a rule, com-
pensated for the error between the number of
lunar months (12 lunations= 354 "367 days) and the
apparent revolution of the solar year by intro-

ducing after the twelve lunar months a comple-
mentary month of some days, often qualified by

the name 'season.' The most probable supposition,

then, if we want a hypothetical history of the
Egyptian calendar, is that the lunar year (or the
13 sidereal months) was originally followed by an
epagomenal month. The use 01 the numeration
by ten, and especially the need for practical

symmetrical divisions, naturally led (but undoub -

edly much later) to the creation of the month of

30 days, which, owing to its artificial character,
corresponding neither to the sun nor to the moon,
denotes a distinct step in advance. The fraction
remaining to be harmonized was thus reduced to
the five epagomenal days.
We find these epagomenal days in the ve y

earliest mentions of the calendar. The fir t

Egyptologists for a long time believed that the
invention did not go further back than the Xllth
dynasty. It is now proved that these five days
over and above the year (haru dua'it hiru ronmt)
existed not only under the Memphite Empire out
long before, since mention is made of them in the
Texts of the Pyramids (Pepi 2, line 754). This, to

all appearance, carries them back to the pre-historic

period, and it is quite incorrect to ascribe the
' invention of the year of 365 days ' to the year
4241 (Breasted, Ancient Records, p. 40). That is

merely the earliest date postulated by those
scholars who believe in the Sothic period (cf.

below), but there is nothing to prove that these
epagomenal days are not as old as Egypt itself.

"The legend of their invention by Thoth playing
chess with the moon was long believed to be of
comparatively recent date, on account of the Greek
form which Plutarch (de Isid. 12) gives to it. But
the Leyden Papyrus (i. 346) has shown that the
legend existed in its essential features in the time
of the Thebans, and the Texts of the Pyramids
have carried it back to the very beginnings of

Egyptian mythology. These five daj's preserve a
further sign of their extreme antiquity in their
designation 'little month,' which brings them
peculiarly near to the ' short month ' of the Bavili
and the ' supplementary month ' of Benin, and which
was kept until the time of the Coptic calendar.
These iTray6ii.evai. r)/j^pai were regarded under the

Ptolemys as a complement of the year. The
Leyden Papyrus presents a theory which is prob-
ably different. These days are really ' in addition
to the year,' but religiously (and especially from
the point of view of the dead, and of astrological
influences on the living) they seem to be a sort of
' preface ' to the new year. They form a period
quite apart, which has its special calendar, its

names (cf. Chabas, CEuvres, iv. 207), its horoscopes,
its gods, and its spirits. If the whole is referred
to the old tables of funerary calendars, the result

seems to be that the ' year ' ended with the last day
of the twelfth month. The first of the epagomenal
days, therefore, marked the ' opening of the year,'

and the beginning of the year (tap ronpit) was the
first day of the first month of the new year (cf . the
five Mexican epagomenal days, which are called
nemontemi = 'useless,' or 'unfit for work').

This calendar has justly been cited with admi-
ration, and classed with those which mark most
clearly the height reached by ancient civilizations ;

and Breasted (Ancient Records, p. 25) was right in
pointing out the immense advance it was for

humanity. It is sufficient to recall what were,
down to avery late date, the best Hellenic calendars,
and the testimony of Strabo (xvii. ) on this point, or
to think of what the Roman calendar was down to
the end of the Republic. All the classical writers,

from Herodotus onwards, were only performing an
act of justice when they spoke of the Egyptian
system in a tone of respect. If ancient Egypt
knew nothing about the learned and manifold
complications of the Indian cycles (length of
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ancient Indian year = 13 sidereal months or

355'1823 days), the needs of absolute chronology
may deplore the fact, but the historian can point

out the superiority of this simple system, which
harmonizes practical and symmetrical divisions so

skilfully \vith real time. The whole world, from
the time of the earliest civilizations, has proved
the impossibility of adjusting to the course of

the moon a notation of time suitable for human
activity. And it was probably in this that the first

superiority of the Egyptians consisted. If they
did not know, as it seems, the famous period of

223 lunations recognized by the Babylonians, their

12 months of 30 days, followed by live days, were
far superior to the lunar year of Chaldaea, with its

very imperfect remedy supplied by the ' second
month of Adar,' or the 'second Elul,' or the
' second Nisan,' added every six years ; and far

superior also to the 18 months of 20 days each of

the Mexican calendar, with its five nemontemi.
Undoubtedly, non-civilized races, like the Kikuyu,
have also discovered the month of thirty days, but
their double period of six months is what really

accounts for this. If Egypt had kept to the lunar
month, she would have experienced all the incon-
veniences of those peoples who have persisted in

making use of it. The ' seasons,' to which it is

customary to point as one of the merits of the
Egyptian calendar, have been discovered in Africa
by societies far less advanced. The 8 months'
season and the 4 months' season of the Bavili

correspond, as a matter of fact, to the 3 Egyptian
tetramenies, and Benin possesses the 3 tetrameyiies.

The great difierence is that the Egyptians reduced
the ' thirteenth month ' to five days, by the
adoption of the month of 30 days. At the same
time Egypt made the very useful subdivision of
the month into decades, instead of having recourse,
like her sister nations of Africa, to the unsym-
metrical week of 8 days, or to that of 4, or to

the artifices of pastoral peoples like the Basutos.
They might also, like ourselves, have absorbed the
365 days in their twelve months, by accepting the
inconvenience of months of 31 days. Would any
one dare to assert that their months, all sym-
metrical, are not better ? And have we not heard
it proposed in our day to place the five supple-
mentary days apart at the end of the year, witnout
the authors of these propositions having any idea
that they were simply asking for a return to the
calendar of the ancient Egyptians ?

2. From Ptolemy Euergetes I. to the end of
Egyptian civilization.—The system, nevertheless,
presented two defects of very unequal importance :

(1) the hours had only an approximate value,
variable throughout the year ; and (2) the year
itself was shorter than the real solar year by 5 h.

48 m. 57 s. (length of the tropical year in 3000 B.C.

= 365-24249916 days).

(1) The former of these faults proceeded from the
basis on which the hour was introduced. The
majority of African races had the same idea as the
Egyptians : to divide the day into the same
number of equal fractions as the year is divided
into (excludkig the 13th month). This was to
obtain the division by twelve. It may be preserved,
with a rough approximation, if the division is

applied, as it is in the Upper Congo, to the space
of time between one sunrise and another. In
making special di\dsions for the day and for the
night, the Egyptians encountered serious diffi-

culties. As the first hour of the day began at
dawn, and the twelfth ended with sunset, the
length of each hour naturally varied according to
the season. For a long time the Babylonians had
the 12 equal fractions of the day, to SuiiSe/ca ix4pea

T^s rifUpT]! (Herod, ii. 109)—undoubtedly owing to
the regular divisions which the use of the iriXos

had taught them to draw on the line described by
the shadow of the pin of the sun-dial. It was not,

however, until Asia had taught the Greeks the use
of the two series of twelve similar hours, and the
Ptolemys had come to Egypt, that this advance
was realized. We saw above (p. 92'') that it was at
this same time that the minutes were instituted,
from the same Asiatic source.

(2) The second defect of the system was more
serious. It had affected all calendars, including
the Chaldsean, and still affects that of many
systems in vogue at the present day. The quarter
of a day, which the year of the Egyptian calendar
neglected, in the long run produced errors which
were manifestly intolerable, and it does not seem
ever to have occurred to the Egyptians to adopt
such a simple but clever correction as that of the
Mexican tonalpouhque ('sun's examiners'), who
added 13 complementary days after a cycle of 52
years. Authentic examples, taken from texts and
cited by all Egyptologists, prove that the dis-

crepancy might reach several months ; and papyri
have bequeathed to us complaints by the employees
of the administration on the matter. The date of

the low Nile in the inscription of Uni (Vlth
dynasty), the Ebers Papyrus under Amenhotep I.

(XVIIIth dynasty), a date of the heliacal rising of

Sothis under Thotmes III. (XVIIIth dynasty), and
the date of the rising of the waters under Shaba-
taka (XXVth dynasty) are four good examples of

divergence between the calendar and the astro-

nomical truth. The practical necessities of worship
and of economic life could not put up mth these
discrepancies, which went so far beyond the limits

of the reasonable. From time to time an admini-
strative measure cut off, or added, the necessary
number of days, and made the calendar year and
the solar year start on the same day. Then things
once more went on getting worse until the day
when the too evident inconveniences made the
government again have recourse to the forcible

regularization of the two years, the real and the
calendric. It had undoubtedly taken place shortly
before the time of Herodotus, for he speaks (ii. 4)

of the year of 365 days as a perfect instrument,
agreeing with the seasons.

Nothing definite is known concerning tliese manipulations.
Only it is probable that the further we descend in history the
less frequent they were, because iii the earliest times the direct
observation of the sky and of Nature was more the basis of the
calendar, and would thus speedil}' note the error. The
increasing power exerted by what was written, as is always the
case, must have resulted in a longer continued observance of
the official calendar, in spite of the contradictions offered by
the stars and the seasons ; hence the paradoxical result that
the discrepancies were more prolonged in proportion as the
centuries of civilization increased in number. It is certain, in

any case, that one of the largest discrepancies that we know is

precisely the latest in date—that which existed at the time of

the reform of the year 238 B.C. The heliacal rising of Sothis took
place in that year on 1st Payni—an error of ten months.

This way of setting right the discrepancy by
sudden leaps seemed intolerable to the astrono-
mers, steeped in Asiatic science improved in Greece,
who devoted their attention under the Ptolemys
to the defects of the Egyptian year. Their cal-

culations led them to the discovery that it was
necessary to increase the duration of the year by
about six hours. The easiest solution was to group
these six hours in a supplementary day every four
years, and, as a result, the world had the ' leap-

year ' introduced by the celebrated Decree of Cano-
pus in the year IX, 17 Tybi of the reign of Ptolemy
III. Euergetes I. (7th March 238). The fact that
the definitely fixed year contained the mention of •

the appearance of the star Sothis, and that the
heliacal rising of this star took place on the 19-20th
of July, later on led the contemporaries of the
Antonines to infer that the Egyptians had possessed,

at least in the science of the temples, the know-
ledge of a perfect cycle in connexion with the
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heliacal rising of this star. Noting the annual
difierence between the ancient calendric year of

365 days and the date of the appearance of Sothis
exactly at sunrise, they were easily able to calculate
that, after 1460 astronomical years, exact agree-

ment would be re-established, so that these 1460
years were equal to 1461 years of 365 days. They
imagined then that the priests had noticed the
equation, and they therefore created the famous
*Sothic period,' which they affirmed had been
known and used from the most ancient times by
the national chronology. Egypt was thus supposed
to have possessed two calendars—the one contorm-
ing to scientific truth, the other, in spite of all its

inconveniences, used for administrative life, the
two tallying exactly on one single day every 1460
years. Censorinus, who noted it in A.D. 239, attri-

buted an indefinite antiquity to this period of

Sothis, of which the only one that history has ever
mentioned, and which ended, according to him,
exactly 100 years previously (a.d. 139), was the
last of a whole series. The statement of the author
of the de Die Natali, taken up and commented on,

represented from that time the view of official

Egypt, which, in order not to stop half-way,
imagined a Sothic half-period. ' Thy divine festi-

val, Sothis, is celebrated every 730 years,' says the
Philse inscription.

The idea that the priests knew and employed
the period of 1460 years led naturally to the
inference that they were acquainted with, and
employed, an exact Sothic year reserved for their

use. 'rhe supposed use of a double year in Egypt
and the idea of comparing the whole with the
astronomical year have been further complicated,
in modem science, by the use of a terminology
(vague year, civil year, astronomical year, sacer-

dotal year, heliacal year, solar year, etc.) whose
meanings vary according to the authors. The
whole has been the subject of most difficult con-

troversies from the time of Champollion down to

the present day. It is strange to notice that the
two initial data of the whole debate have been
neglected—(1) Did the Egyptian word pirit mean
* heliacal rising, ' or simply * re-appearance of the
star on the horizon'? (2) Do the exact astro-

nomical calculations adapt themselves to the
argument? Nevertheless, it was not until 1909
that Legge (see literature at end of art.) raised

these questions.
The reality of the Sothic period haa given birth to infinite

discussions for or against its existence (cf. the innumerable
works on the subject in Egyptology). An incredible amount of
patience, calculation, science, and ingenuity has been expended
for a hundred years without the question having advanced one
step, and the Egyptological School remains, to-day as formerly,
divided into two equal camps. For the long and ingenious pleas
of the ancient Fourier or of Wilkinson in favour of the Sothic
period, too feeble to cope with the objections of a Krall, modem
defenders have substituted more sound reasoning based on the
monuments. But, in proportion as their scientific weapons
were being improved, their opponents were striving after pro-
gress in the same direction. Neither the clever refutations of
Maspero nor the objections, full of practical common sense, of
Budge, were able to convince Borchardt, Mahler, or Sethe, any
more than Birch long ago succeeded in persuading Roug6 ; and
the latest works of Meyer or the vehement assertions of Breasted
show that the Sothic period can always count on a number of
determined and serious partisans. Each new discovery of an
Egyptian document mentioning the heliacal ' rising ' (?) of Sothis
is therefore the signal for heated discussions for at least three
or four years ; cf. e.g. the bibliography on the subject which
followed the publication, in 1898, of the Kahun calendar
(Xllth dynasty). The intermediate opinion of Erman (holding
to an exact agricultural year, and, up to a certain point, a sacer-

dotal one which agreed with the rising of the waters and the
indications of Nature for practical life, while the year of 365
days remained in use on account of the value of its administra-
tive symmetry) does not seem to have secured the supjiort of

either party. The refutation of Meyer by Torr (Memphis and
Mycence), also quite recent, seemed to sum up the strongest
practical objections which had been raised, with discussion based
on the detail of the monuments and the nature of the above-
mentioned astronomical facts. The attempt of F. A. Jones
(PSBA XXX. [1908] 95) does not seem to be of any practical value.

Lastly, Legge (Recueil des Travaux^ xxxi. [1909]) was the first

who thought of bringing the question on to scientiflc ground,
which was what ouglit to have been done first. His strictly
mathematical statements allow none of the proposed dates to
hold good, and seem to give the coup de grdce to all attempts
to draw chronological inferences from the system of Meyer.
A similar number of works, during almost a hundred years,

not only shows the difficulty of the problem, but tells plainly of
its importance. It does not consist in the question of the
degree of science to which Egypt had reached, but in the appli-
cation of the data to chronology, which the absence of every era
and synchronism outside of Egypt renders extremely obscure
when we go further back than the XVIlIth dynasty. The fact of
finding at least six or seven references to the calendric date of
the supposed heliacal rising of Sothis or of the height of the
Nile at a given month, and the circumstance that tliese texts
reach from the Vlth to the XVIIIth dynasty, would give the key
to the whole system, if it could be established that the calendar
remained unchanged from the Ancient to the Modern Empire.
A simple calculation would be sufficient to fix these guiding
marks, and consequently to obtain from them the exact date, or
very nearly so, of all the reigns or adjacent events. This is

enough to show the value which all the historian partisans of
the Sothic period may place upon the demonstration. The
doubt which may legitimately be conceived does not arise from
the degree of science which the system supposes. It does not
imply any more patient observation than others known to less
perfectly evolved civilizations ; e.g. those which the fine works
of Seler have brought to light for pre-Columban America (Venus-
period, etc.). The objection derived from the inexhaustible
patience implied in the Egj-ptians resigning themselves to see
the two calendars in agreement only once in fifteen centuries is

not absolutely decisive. The chief obstacle is found elsewhere

:

(1) in the complete absence of any formal mention of such a
period in the classical texts ; (2) in the actual contradiction
presented by monuments like the Medinet-Habu calendar, or
the significant silence of Herodotus on the divergences between
the real year and the official computation of time

; (3) in the
technical objections of an exclusively astronomical kind, which
have attracted too little attention throughout the whole contro-
versy (secular shortening of the length of the solar year from
equinox to equinox, confusion with the sidereal year [star to
same star again], and omission of the problem of the anomalistic
year [perihehon to perihelion]) ; and (4) in the evident impossi-
bility of making use of indications of the supposed Sothic period
without arriving at impossible chronologies (e.g. for the date of
the Xllth dynasty, as Wiedemann has clearly shown [OLZ iii.

322] ; or F. A. Jones's deduction that the Great Pyramid was
built in 2170 B.C.). The series proposed by Breasted is itself

subject to objections which in the end throw the whole matter
into question again. See the conclusions of Jones, PSBA xxx.
5 ; Lef6bure, Act. Orient, xiv. ; Lieblein, ZA xliv. 101, and
Ckronologie; or the interminable unsettled discussions, during
the years 1904 and 1905, of Meyer, Brix, Borchardt, Sethe, and
Mahler in ZA xli. 26, 34, 88, OLZ viii. 6, Untersuchungen^ iii,

etc.) ; also the literature on the subject at end of article.

The magnificent reform of Ptolemy III. was very
far from being accepted with the obedience which
history manuals usually attribute to ancient Egypt.
The old national year persisted in practice until
the time when the edict of Augustus (A.D. 10)
made the year of 365^ days compulsory. The type
was henceforth proposed to the classical world,
and in its eyes Egypt was the country of high
scientific culture to which it had to look for its

models of reform. It is well kno^vn that it Avas

the Egyptian Sosigenes of Alexandria (Macrobius,
Saturn, i. 13) who definitely reformed the intoler-

able Roman calendar, and who, under Julius Caesar
(year *of confusion*), at last gave the Mediterranean
world a date derived from a calendar copied from
the Egyptian model, with the necessary modifica-

tions for the seasons. We may therefore say that
it is Egypt that has given us our calendai*. The
twelve minutes and twenty-nine seconds of devia-

tion from the real time which it presents every
year, and which make it necessary to drop out a
day every 131 years (Gregorian year= 365 '2425 days

;

solar year=365 '242918 days—in the year 1910),

did not need to be taken account of until many
centuries later. The Julian (properly speaking,
Egyptian) calendar continues to be law in Russia
ana in the Oriental Christian world, which ignored
the reform of Gregory Xlll. (1582), as England itself

did until 1752. Lastly, the Copts preserved not
only the Julian year, but also the 1st of Thoth for

the beginning of their year, which now falls on the
11th of September, after having started on the 29th
of August in the year regulated by Euergetes.

V. Fundamental character.—li the Egyp.
tian calendar is compared with other calendars



96 CALENDAR (Egyptian)

not for its perfection but for the characteristics

of its original elements, it reveals significant

differences. The basis of its divisions, of its

conspicuous dates, and of its festivals seems to be
neither solar nor of a really agricultural nature.

Neither the solstices nor the equinoxes were
used, as with so many other races, to mark the
beginning, or the internal divisions, of the year

;

and the significant absence of myths or ceremonies
referring to these phenomena (although Egypt was
acquainted with them, as Brugsch noticed in his

Myth. p. 671) is a decisive fact, which is corrobo-
rated by an examination of the Books of the Dead
or the Texts of the Pyramids. The legend of K9.
grown old is of late date. The statements of
Plutarch referring to the feast of the autumnal
equinox (22nd of Paophi) and of the winter solstice

should not lead us astray any more than the
' little sun ' or the ' infant sun,' which is assimilated
with Socharis, and is the sun of the winter solstice.

The whole thing, like the festival of the 30th of

Epiphi, orthatof the 'beginningof Summer, ' belongs
to Koman times. The interpretation of the sources
in order to find out facts of this kind shows two
elements combined in equal quantities : the in-

fluence of Grseco-Roman civilization, and the final

assimilation of ancient myth to the sun's courses
(e.g. the winter solstice assimilated to the search
for the parts of Osiris). The dates themselves,
however, often show the recent entrance of these
solar characteristics into the Egyptian calendar
(e.g. the self-styled winter-solstitial character of

the festival of Socharis, celebrated from the very
beginning in the month of Choiak, necessarily
supposes that month to have become the month of

December, and consequently the 1st of Thoth
carried back to the end of August, i.e. the accom-
plishment of the Ptolemaic reform).

This statement does not in anyway contradict the high degree
of Egyptian astronomical knowledge, orthe position held in Egypt
by the worship ol all the primitive sun-gods, or the importance
of the E^-sun from proto-historic times to the historic period.
But everything connected with its existence, its powers, its

battles, the risks it ran, its birth, its zenith, its disappearance,
and its travels over the world, had, from the time of the earliest

theologies, been included in the daily cycle. The archaic texts
or the compositions of the Theban a^e ^ve sure evidence of it.

It should also be noted that the prediction of eclipses was never
attempted, and that this phenomenon was always to the Egyp-
tian the unforeseen danger, and not the mythical theme which
gives rise to symboUcal allusions inserted in calendric cycles.
The moon, with the sudden changes connected with it, had the
same fate. Except the facts of the lunar month , there is nothing
to be found resembling a cycle, or attempts to systematize
eclipses. A sun whose whole existence is contained in a day, a
moon with a longer and more varied life, the daily struggle
between light and darkness, the fears of evil connected with
this fact, the risks suddenly arising from the diminution at
unforeseen times of the brightness of one or other of the two
great luminaries—all these things are closely related to primitive
religions, which the uncivilized races of the present day have
not yet been able to get beyond. And the statement that these
rudimentary data became solidified, without evolving, in the
Egyptian religion of the historical period, shows of itself that,
if the Egyptian calendar acquired its technical value and the
superiority of its symbolical views or its moral character, it must
have got them from other elements.

The absence of characteristics based on climato-
logical or meteorological phenomena is no less re-

markable. There are no anniversary dates, or
seasons connected with states of the clouds, rteime
of the winds, or periods of cold or heat. Gods
like those of the winds, who played important parts
elsewhere (e.g. in Chaldsea and America), are un-
known in the classical Egyptian calendar. And
its divisions are not arranged according to anything
resembling phases of germination, blossoming, or
maturity of the natural or cultivated products of
the earth, and, however far back we go, there is

not a trace of a pastoral calendar, like that of
Basutoland, for example. An exclusively agri-
cultural country like Egypt should prima facie
have based its calendar on the changes of the

cultivation of the earth. But the latter did
not play any direct part in it, except irri-

gation (see below). There is nothing to be found
resembling the festivals of ploughing and sow-
ing, and the panegyric of Mln at Medinet-Habu
is the only example where the harvest inter-

venes, as a simple episode, in a religious festival.

We saw above (p. 92'=) that the seasons of four
months had above all a symmetrical character,
but no real agricultural one. In the description
of the seasons, it is stated that for the months
neither agricultural denominations are to be found,
nor legends, proverbs, adages, popular poems, nor
any of the hundreds of significant facts which
so clearly mark the months of uncivilized races
throughout Africa in general. The festivals them-
selves might deceive by their titles when we hear
of them only from Plutarch or Strabo, or through
the brief allusion in a papyrus to a festival at which
honey or lentils are eaten, where one inhales the
perfume of the honit or the tekhui flowers, or to festi-

vals of ' fishing ' or ' ploughing.' When the monu-
ments give the commentary on them, we see at
once that the principle of the festival has no direct

connexion with these references, or that our trans-
lations are veritable mistranslations. Honey, e.g.,

is eaten at the 'feast of the valley,' and this

originally refers to the annual exodus of the souls
of the dead when the protecting gods come for

them. The honit flowers are a simple episode in
a group of funeral offerings, in a festival based on
the denouements of the Osirian drama. The so-

called ' ploughing ' means ' digging the ground,'
and the texts show that the reference is to a
nocturnal rite connected with the mysterious wars
against the spirits of evU. The Memphite festival

of ' fishing ' is a fragment of the crowning ceremony,
in which the king catches the fish, or the game of

the moor, ' as Horus captured and destroyed the
cursed,' etc. And the "TSpevins of the Alexandrian
calendars, if it is not a recent invention, must
certainly have had an origin connected either with
the Osirian cycle or with the warlike themes of

pre-historic legends, before it assumed the peaceful
character in apparent connexion with the seasons
which it has according to the Grseco-Roman
classics. In short, if it is evident that a country
like Egypt necessarily associated its rural and
agricultural life with rejoicings and ceremonies of

every kind, and if Egyptian literature occasion-

ally shows that this was so, it is none the less

certain that nothing of all this served as a formative
element in the establishment of the calendar of

the year, either for its divisions or for its anni-
versaries (but see Frazer, Adonis, 1907, p. 283 ff.).

These circumstances are ignite easily justified by
the conditions of the Egyptian portion of the Nile
Valley. Being nearer the equator, the people here
paid less attention than those in the north to the
gradual diminution of the power of the sun's rays,

to its sinking on the horizon, or to the difference

(much less noticeable there) between the summer
day and the winter day. The winter solstice was
not noticed there as tne signal of a deliverance,

or spring as the awakening of Nature ; hence an
original suppression of calendric elements which
increased in importance the further north one
ranged. And, just as Egypt was ignorant of all

the myths arising from the melting of ice or snow,
so she did not know of the great annual events
which are marked by the aspect of high moun-
tains, or the successive verdure of the forest ; her
year and her mythology received none of these
impressions, so strongly marked elsewhere that
they are a part of our own intellectual equipment.
At the same time she was safe from all those great
meteorological phenomena which, further south,
determine the divisions of the year. She had no
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' rainy seasons,' ' periods of storms,' ' monsoons,'
or prevailing winds suliiciently marked to charac-

terize a complete portion of tne year. Her gods,

who inhabited neither the mountain peaks nor the

rain nor the thunder clouds, had certainly to be
situated very high among the stars, or very low
on the same plane as human societies. In the end,
soil or climatology, latitude or geography, all

tended to leave Egyptian thought face to face

with a single remarkable phenomenon, the only
one of vital importance for her, viz. the fluctua-

tions of that river on which all life depended in

the fragment of the universe known to her. And,
after all, it was with the study of its movements
and the anticipation of them that everything
had to be connected that had a bearing on the
measuring of time.

The dates and festivals relating to inundation
are well known to us. The 'reception of the
Nile,' which denotes the opening of dikes and
canals at the time of the rising of the waters, is

indicated in a number of funerary calendars (cf.

below), but no mention is made of the day of the
month on which it was inserted. It was a movable
festival, as it is in modern Muhammadan Egypt.
Libanius {^thiopica, xi.) has described the festi-

vals of Silsileh, during which a wooden statue of

the Nile-god was carried in procession. This was
simply the form of the festivals of the ' opening of

the canals' of Middle Egypt, adapted to local

geogi'aphy, and with a different name. The
present-day Arab ' night of the tear-drop ' is

merely the modern transposition of the ' night
of the tears of Isis,' the announcement of the
first perceptible sign of the annual inundation
(20th June). Lastly, the festivals of Socharis in

the beginning of October are perhaps an adapta-
tion, to Memphite funeral ideas, of the first sign
of the retreat of the waters.
There are not many of them in all ; if Libanius,

Heliodorus, and the Egyptian inscriptions give us
ditt'erent names according to localities and times,

these Nilotic festivals altogether number at most
two or three : the first quivering of the rising

waters, the time of opening the Egyptian fields

for irrigation, and probably the time when the
Nile begins to decrease. But the principal date
was not there. It was the date of the exact
moment when the height of the waters reached
the level necessary for fertilizing the ground, after
almost a month of rising (about the 20th of July in

the classical age, but probably later in pre-historic

times, before the disappearance of several of the
upper cataracts of Nubia). It was a question of

finding a sure index, somewhere in Nature, which
would mark the fact that a new year had just
become manifest to the Egyptians.
WhOe intent on detecting in the sky some co-

incidence between the coming of the waters and
the appearance of the stars, the Egyptians noticed
(and undoubtedly long before the time to which
we can go back by means of the monuments) a
remarkable phenomenon. Sirius (one of the seven
stars of the constellation Canis Major), which was
invisible from the beginning of June, again ap-
peared in the east, some minutes before sunrise,

towards the middle of July. Its re-appearance
coincided exactly with the time when the Nile
entered the period of high water for Middle Egypt.
In this unfailing coincidence there seemed to be the
most manifest sign of an indissoluble connexion
between the spring-tide of the river and the re-

birth of the star. It was, therefore, the re-

appearance of Sirius that was adopted to mark
the beginning of the new year : j/o/i/ferai Sii. twv
Upuiv ypa^fj.iiTwv v^ov ^tos ilvai {Decree of Canopus).
The brightness of the star in the firmament was
like the resplendent signal which unerringly an-

voL. III.—

7

nounced the re-commencement of the gifts of the
river. It was called 'a second sun in the sky.'

Sirius (Egyp. Sopclu ; Hellenized form Suthis) saw
his glory associated with that of the sun ; for it

was ' like a crown on the head ' ; it was regarded
as ' taking its place in his divine barque ' on tliis

first day of the new year. ' To be able to shine in

the sky like Sopdu at sunrise' was a wish formu-
lated in the texts for the destiny of the dead.
Such a place in the national conceptions sooner or
later caused the assimilation of the Dog-star with
the greatest female deities of Egypt. The star
' by whose rising the years are counted ' was the
living image of Bastit and Sokhit, successively,

and, according to local theologies, became the
dwelling place of Isis, the star of Isis (ri darpov
t4 t^s 'Itrwos [Dec. of Canopus]), or that of Hathor,
or, rather, Isis and Hathor themselves. The con-
fusion with the great Hathor of Benderah explains
the strange ceremony of this temple, when on the
first day of the year the statue of the goddess was
brought on to the terrace of the sanctuary, there
to receive the first rays of the rising sun. This
was in order to realize literally and m this world
what was going on at the same time in heaven.
Syut, Assuan, and the temple of Thebes guarded
most carefully the ' Ship of the Rising Waters,'
which so many of the inscriptions attest to have
been one of those relics which the kings tried to

embellish and restore. Deified and assimilated
with Sirius-Hathor, it was led to the river with
great pomp on the first day of the year, and the
local god—sun or companion of the sun—travelled

on the bank that day, as if in material evidence
of the fact that the return of Sirius, that of the
annual Nile, and the new year of the sun were
three aspects of the same act. Nor did the
Egyptians hesitate to see in the rising of the star

the real cause of the inundation ; it was to Sopdu-
Sirius that ' the abundant waters which spread
over all the earth ' were due (cf. Brugsch, Ma-
tiriaux, p. 27). Once more in the religious his-

tory of humanity the relation was declared between
what is seen in the sky and what happens on this

earth. The most important date of the calendar
thus became connected with the general theory of

astrology. And the admirable constancy of the
phenomenon, by urging the Egyptians to increase
their observation of the coincidences, must have
helped them to deduce the remainder of the
calendar from the whole.

VI. Stellar nature; Religious conse-
quences.—If the appearance of Sopdu was a
remarkable case of the influence of the stars on
our world, it was not an isolated one. This is

not the place to repeat what is said of astrology
in general, or to trace in detail its natural founda-
tion, based on experimental pseudo- verification

(see art. Stars [Egyptian]). The manner in which
coincidences and the foreseeing of the return
of influences were established in Egypt could not
have dilfered in any way from what had taken place
in the astrologies of other peoples (cf. e.g. for the
Chaldseans, the excellent r6sum6 of Maspero, Hist.

i. 777). To these re-commencements of the same
events, always in agreement with certain aspects
of the sky, which man promptly determined, the
animistic tendency immediately added another
element. To these stars and their movements, to
their combinations and their journeys, it gave the
life and the representations of beings who struggle
and act in this world. Because they seemed to
draw silhouettes of men or animals, to appear like

new-born children, to unite, or to knock against
each other, people began to speak of their births,

marriages, and struggles. These representations,

made up of assembled stars, a Cambodian or Mayan
calendar may draw differently ; but they express
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the same idea as that of an Egyptian or a Chal-
dsean. They are as old as the observation of man.
From these two combined notions, influences, and
representations, issued the detailed description of

the forces by which this world is governed every
hour. From these facts, duly noted, with the
moment of their arrival, the Egyptian calendar
emerged complete, portioned out with certainty,

for the whole length of that year of which the
appearance of a star was the important moment.
A third element determined its principal char-

acteristics. Just as in the case of primitive, and
modern non-civilized, races in general, this earth
presented the spectacle of a perpetual struggle
between thousands of visible and invisible beings.

It was inexplicable in its confusion, so that it was
almost impossible to discover whether the gods and
spirits were the friends or the enemies of man.
Thrown into the conflict, man did his best to con-
ciliate the former and drive back the latter. The
Egyptian, like the others, had very early con-

nected the gods and good spirits with the sun,

and the evil spirits with the darkness. The
system did not lead him any further than the
others, either for religious history or for ethics.

On the contrary, when he conceived the notion of

associating the spectacle of the terrestrial struggle
and its combatants with that of the apparent con-
flict of the celestial beings, and when he combined
the whole with the astrological data of influences,

he realized one of the most decided advances ever
known in the history of religions. At the same
time, not only were the events of the terrestrial

universe the result of those which happened in the
sky, but they were the clear image, capable of

being read in good order, of all that seemed so

confused in this world. Henceforward the Egyp-
tian became gradually more skilled in classifying

the latter, and also the beings who took part
in it.

The indissoluble link created in religion between the stellar

world and the earth is repeatedly attested, at every time of
ritual, by magic or so-called religious texts. The Texts of the
Pyramids are a mine of valuable information for the very
earliest times. They speak of ' the disturbances which we see
in the sky,' of stars ' which fi!>:ht,' and of ' bow-bearers who go
their rounds ' ; and the study of allusions of this kind, not yet
attempted, gives a long list. ' If the sky speaks, the earth
trembles,' ' When the doors of the sky open, the doors of the
earth open,' etc., on the other hand, are well-known phrases,
among many others, of the ritual of the classical epoch.

The connexion established between the two armies
of combatants led first to the assimilation of the
facts, and then to that of the beings who were
their agents. The astrological coincidences had
given an opportunity of arranging, as far as the
celestial world was concerned, the powers which
were regarded as good and those which had to be
looked upon as evil. The good naturally attracted
to themselves the Divine beings or ' spirits ' of

this world who had a tendency to be rather the
allies of man, and the evil did the same in the
case of his constant enemies ; hence the fusion of

the stars ( 1 ) with the innumerable spirits or genii
of primitive beliefs, (2) with the classical gods who
took part in the life of man. It would be out of
place here to justify the mechanism of these
assimilations. They sometimes arise from the
apparent foim of the figures of the sky, sometimes
from combinations of the conflict which seemed
to be going on in the sky, and sometimes from
purely astrological coincidences. Not only were
the characteristics and representations of the
Divine world particularly specihed, but so also was
the history of the gods, which the daily struggle
of the sun interpreted too summarily ever to draw
a complete mythology from it. There was the
creation of legendary episodes in the life of the
gods. It was putting into stories the battles
which the stars seemed to fight, or the influences

which they brought to bear on this earth.
Formerly these things took place in the sky and
on our earth at the same time. Henceforward
they re-commenced on high, and annually sub-
jected the domain of man to the same conditions as
those experienced in legendary history. The anni-
versaries of marriages, travels, and ' births ' (e.g.

the Palermo Stone) of the gods were henceforth
placed at fixed times by these re-commencements
which man could note and predict by consulting
the book of the celestial vault. At the same
time, Egypt assimilated to this history, written
for the celestial regions, the whole mass, which
was up to that time confused, of its traditional,
historical possessions : traditions more or less

pure, more or less synthetized by legend or alle-

gory, of great actual events of early times (inva-

sions, wars, national catastrophes, organizations
of society, etc.), or pseudo-historical summaries of
origins. All this became incorporated by assimila-
tion in the annual history of the stars ; all this

fixed the days. Facts, precisely stated, were
henceforth inscribed, and tneir anniversaries were
fixed for the days when the sky, by its tables and
its different parts, presented the same arrange-
ment as it had had before, at the time of these
events. The whole gave rise to a national history,
in which the gods and their legends were con-
nected with the calendar by an indissoluble bond,
and in which all that was seen in the country of

Egypt still bore the material trace of their actions.

For each part of the valley the theologies found
etymologies which explained, in alliteration, the
names of towns, sanctuaries, or hills by one of the
legendary acts of the life of the gods, at the same
time as they fixed the date of each of his acts in

the year (Brugsch's Did. giographique contains
several hundreds of remarkable examples [cf. e.g.

pp. 101, 174, 198]). The tendency to see this

world only as a dependence and a momentary
aspect of perpetual re-commencements was so
strong that it marked the historical facts them-
selves with this trait. If kings are supposed to

re-commence their terrestrial life ad infinitum in

heaven, with the gods with whom they have
become identified, trie opposite is none the less

true. What Pharaoh does on this earth is merely
the repetition of the legendary Divine actions.

And even their real historical victories—at least

up to a certain point—-were regarded as re-com-
mencements by the calendars in which their anni-
versaries were inserted [e.g. for Usertesen in the

Xllth dynasty, Thothmes III. in the XVIIIth, etc. ).

The Divine and historical legend, formed by
these successive elements, gradually became a
whole, so coherent and so closely connected with
the calendar that the sky became a sort of index
where people day by day read the annals of

legendary Egypt. Each year the cycle was r

newed with the return of the same influences.

Pictographic reproduction and written notation of

direct observations gave rise to books or pictures

of them, the interpretation of which supplied both
a date and a whole page of this history. For it

was sufficient to read tlie positions of the stellar

Divine beings to understand who they were,
what they were doing at that precise moment,
and what events had followed in the sky, of which
the events of the present moment were the mere
consequence.

We shall confine ourselves to noticing the Egj^ptian point of

view of the matter. It may be said that Egypt came very near
the possession of an astrological scripture, with all the imper-
fections and all the obstacles encountered by the civilizations

which have attempted it, when they have reached the time for

the application of scripture to economic and non-religious life.

Egypt escaped this owing to causes which cannot be explained
here. The point which must be noted by specialists is the
interest which arose in establishing in what measure and up
to what point other scriptures—notably in America—have
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assumed similar characteristiCB, being at the same time astro-

logical and mytho-historical ; so that they possess a double
value of great importance for modern science.

The result of such a system was to subject each
moment of the calendric year to an influence of

one or more of the Divine "beings. Egypt made a
detailed application of it. Naturally the months,
the seasons, and the 'decades' had their protecting
deities, and the general theory could not fail to

extend the system to the days. Those gods who
governed the months ended by giving them for

the most part the names which have just been
cited (although the lists of the monuments are far

from agreeing ; cf. Budge, Gods, ii. 293). The
names of the gods governing the 360 days (cf.

Brugsoh, Matdriaux, p. 47) have been regarded as

an invention of late date, but always in ignorance
of older documents. They are perliaps as old as
the gods of the ' decades,' of which we now possess
lists of the time of the Xth dynasty (cf. below).

Theology could not fail to push the distribution
of Divine protectors to its furthest limit, and
charge a god or a spirit with each hour of the day
(Budge, Gods, ii. 294, 302). In short, there is not
a moment when special influence, denoted by
name, is not being exercised, either on the whole
of Nature or specially on each of the creatures of

this world.
The consequences of this calendar had infinite

applications. At first haltingly, then less awk-
wardly, theology realized in these infinite re-com-
mencements the notion that time does not exist,

since it is reversible. The perpetual renewal of

the conflicts assumed, in a theoretical form which
gradually became more dogmatically abstract, the
problem, confronting primitive man, of the conflict,

also infinite, which goes on in this world between
good beings and harmful beings. In describing
and organizing it, the calendar not only created
astrology ; it attracted the attention of man to
what he could do on those vital dates when the
battle returned to decisive moments. Everywhere,
even where religion had succeeded in reading in

the sky that events re-commence continually and
endlessly on this earth, experience, nevertheless,
showed that the /«i<r/ios is unceasingly disturbed by
the return of evil. The endless duration of the
re-commencements of victorious good was therefore
an endless duration in/act, but in no way guaran-
teed for the future. There was always doubt
concerning the final success of the beneficent
powers. This distress of mind was greater in the
religions which were unable to rise to the calendar.
But both classes attempted to evolve the manner
in which man may intervene in order to contribute
to the success of the good spirits. The less

civilized knew no way of taking part in the con-
flict except at the times when they were surprised
unawares by its spectacle in the sky {e.g. the
numerous accounts of intervention at the moment
of eclipses of the sun or of the moon). Elsewhere
the conflicts are precisely stated at lunar dates,
especially equinoctial or solstitial. In every case
the intervention of man made use of the same
resources—a mixture of mimetic and sympathetic
magic. Images of dolls, of battles, of travels, of
voyages were and are still made all over the world.
The Eskimos, the Aleuts, the Columbians (cf. artt.

Eskimos, Aleuts, etc., in this encyclopaedia, and
see GB', for many examples), when intervening in
favour of friendly gods, acted in the same way as
in the case of the collective mimetic ceremonies for
fishing or hunting. The Indians of California and
the Polynesians carried about on certain dates a
sun manufactured and conceived in the same way
as the RS.-sun which Egyptian processions made to
sail in a barque. But if the Egyptian concept has
not a less humble origin, the perfection of the

calendar has given us the opportunity of tracing
the information much further back. Bound not to

the agricultural world, but to the history of the
heavens, the calendar luulUplicd the foreseen and
precise occasions of human intervention. The pre-

tended battles of the worshippers of the Egyptian
gods, or the manufactured images, were similar to

what the Banks Islanders, for example, were able
to make in this order of ideas. But the details,

shown in the sky, of the history of the gods
supplied a multitude of remarkable details con-
cerning what these worshippers could do. Festivals
worthy of the name, processions, and real dramas
followed. The imitation of the acts of the gods
gave rise to the imitation of episodes in their
life, and then to the imitation of their whole life.

Symbolism and the progress of meditation, starting
from this point, were able to lead to the obtaining
of moral information from the esoteric sense
(created, of course, afterwards) of the anniversaries
of all the calendar. Thus a whole section of
religious information is derived from those festivals

of the Egyptian calendar which—a significant fact
for their stellar origin—almost all have their
starting-point in night. To this possibility of
co-operating, exactly at the propitious moment, in
the struggle for good, magic naturally brought its

ordinary resources. Mimetic and sympathetic
data, brought to perfection (costumes, statues,

etc.), combined with the infinite power given by the
knowledge of names {q.v.), and with the power of
the voice, and of the chant in the incantation—in

a word, with the complete arsenal common to
humanity. In associating it with the science of
the calendar, Egyptian religion was able to

guarantee that, if the same gods (or their mimetic
substitutes) repeated the same acts in the same
places (or in their equivalents by ' geographical
magic') and on the same days (fixed by the
calendar), the order of the world was assured.
And the worshippers who had contributed to them
were sure to have acquired the most important
merits in the eyes of the gods.
The consequences of such a system (which has

necessarily been only very briefly stated) are
evident

:

(1) First there is the importance for each person
of knowing the propitious moment for accom-
plishing an action or for abstaining from it, and of

knowing the sum of the influences for each instant
of life ; hence the important r61e among the clergy
which was played by 'the people of the hours,' or
priests charged with controlling and fixing them.
Hence also the position held in the life of the
temple by those people of the sdu (the Ptolemaic
01/Xai), who, month after month, took charge of

the whole service. These men were not so often
scholars as watchmen (urshai), sentinels entrusted
with the defence of the Divine castle.

The question of the technical perfection of Eg3'ptian astronomj'
will nob be examined here (see art. Stars [Egyptian]). Cf. aa
examples of its^material implements, the apparatus published by
Borchardt, ZA xxxvi. 67, and the emblems connected with
measurement of time belonging to the religious observatory of
Heliopolis, in Naville's Festival-hall, pi. ix.

(2) There is the part played in the life of the
Egyptian by participation, in all its forms, in the
dramas and mysteries, which, throughout the
whole calendric year, reproduced in the sanctuaries,
and for the purpose explained above, the phases
of the life of the national gods.

The whole was translated into three practical
applications, as far as the religion of living beings
is concerned. Two are of a passive kind, and the
third is active, {a) The production in pictures of

the calendric influences common to all or belonging
specially to one individual. These are the stellar

pictures, the decani, and the zodiacs. (J) The
drawing up of the list of influences for each day
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(calendars of lucky and unlucky days), (c) The
organization of anniversary days, when man inter-

venes on behalf of his gods, and repels the evil gods.

These are the festivals, the processions, and the
mysteries. Intervention of tlie dead or for the
dead will be examined separately.

VII. Practical applications.— i. Astro-
nomical charts, etc.—The number of documents
and of works cited below on this subject permits
only of a resume of the chief notions, keeping in

view the present state of science and the points
not yet treated.

(a) Astronomical charts.—Charts of the sky,
properly so called, considered in their connexion
with the influences of each of the stars or groups of

stars, must have existed from the very earliest

times. As a matter of fact, as no ceilings of the
temple of the Middle Empire have been preserved,

we do not know of them any further back than the
beginning of the second Theban Empire (Ramess-
eura). But the Texts of the Pyramids contain
clear allusions to ordinances of the stellar gods, in

astronomical pictures. These important references
have never been pointed out, any more than the
question has been discussed whether chapters xviii.

to XX. of the Book of the Dead are not descriptions

(more or less mutilated) of ancient astronomical
pictures belonging to the oldest temples. Those
of the temples of Esnfeh, Edfu, Denderah, and
Kom-Ombo, although of Ptolemaic or Roman times,

and permeated with non-Egyptian ideas, are, in

the main jjart of their wording, drawn from
national chronicles. The collection and general
comparison of all those pictures are still awaiting
a special publication.

(o) Zodiac.—Babylonian influences, transmitted
by Greece, brought into Egypt the generalization
of the use of signs of the zodiac, the most famous
types of which—those of Esnfeh and Denderah

—

have been the subjects of very numerous works,
which are, however, already out of date, and
disregarded by modern Egyptology. It seems to

be admitted in a general way that the zodiacs were
unknown in Egypt before the Graeco-Roman period.

Their elements, nevertheless, are found on the
tomb of Seti I., and they figure on a certain
number of sarcophagi of the Saite epoch, or
previous to the Greek period (cf. British Museum,
No. 6678). Lastly, there are real indications that
the signs of the zodiac were known and used
as early as the first Theban Empire, according to
certain allusions in the funerary texts, which have
not yet been carefully studied.

(c) Decani. — Besides the course of the five

planets, the Egyptians had noticed the rise, cul-

mination, and setting of the stars. Among the
constellations they attached special importance to

those which they saw at fixed times sinking
towards the horizon, disappearing, and then im-
perceptibly taking their original place after this

disappearance. The 36 decades of the 12 months
were placed under the protection of a number
corresponding to these constellations when situated
on the horizon. HephiEstion (4th cent. A.D.) has
given in Greek a list of their names, the com-
parison of which with the Egyptian monuments
has established greater exactness. For a long
time Egyptologists thought that their invention
belonged to the Theban epoch. They were found
at Abydos, at the Ramesseum, at the tomb of

Seti I. , in that of Rameses IV. , tnen on the sarco-

phagus of Nectanebo, in the temples of Edfu,
Esnfeh, Denderah, etc. The discovery of sarcophagi
with texts of the Middle Empire has led to their
recovery, with extremely curious details, as early

as the Xth dynasty at least (coffin of Masahiti, and
fragments of coffins of Akhmim). It seems certain
to the oresent writer that allusion is made to them

in the pre-historic formulje of the Texts of the
Pyramids. Each of the three decani of the month
presides in turn over the decade of the head (tapi)

of the month, that of the heart {abi), and that of

the hind portion (pahu). Their variants and varia-

tions, as well as the remnants of time when the
decani combine with the influences of the planets,

laid bare to astrological research a vast region for

special studies (cf. Lit. below, § VII., Daressy's
recent contribution, 1909).

{d) Stellar tables.—The r61e of the decani is quite
distinct from the checkered stellar tables noticed
in the royal tombs (especially Rameses VI. and
Rameses IX.). Erman (Life in Ancient Egypt,
tr. Tirard, pp. 349-391) has explained their part
very clearly, as well as the mechanism of the series

of pictures, and the value of the legends. The
positions of the stars, for a fixed time, and in con-

nexion with the different parts of the body of an
imaginary man supposed to contemplate them, are
inscribed with respect to the configuration of the
stars themselves. Unfortunately, the workmen
who copied them have done so carelessly, and these
tables are almost useless from the astronomical
point of view. Nor is the religious nature of these
strange documents very apparent. The opinion of

Petrie (PSBA xxiv. 319), that they are simply
horoscopic pictures referring to the nativity of the
kings, IS an ingenious way of reconciling the
chronology based on the Sothic period with the
contradictions presented in the tablets of the Royal
Tombs ; but no proof has been given of this

explanation, which is too briefly stated.

2. Calendars of lucky and unlucky days.

—

Apart from the allusions in the religious or literary

texts, the famous Sallier Papyrus and the Leyden
Papyrus (i. 366) are the sources of the most valu-

able information. The methodical comparison
with the similar tables of the Assyrians would be
a fruitful study. Up to the present this has been
too much neglected, most of the publications during
the last fifty years limiting themselves to quoting
and abridging the masterly work of Chabas, who
is no longer at the height of present-day know-
ledge, either for translation or for commentary.
The only advance made has been to point out,

thanks to the Kahun Papyrus, that that sort of

book existed as early as the Xllth dynasty. We
have therefore another proof of the extreme anti-

quity of everything connected with the Egyptian
calendar. It is necessaiy to call attention in a
general way to the manner in which horoscopes
are clearly connected, for each day of the calendar,
with influences resulting from the chart of the sky
on that day. The most striking proof lies in the
importance—which till now has not been pointed
out—of the division of the day into three parts,

each of which is subjected to the influences which
have control of the world at that moment. We
may therefore have completely good days, com-
pletely bad days, or days partly good and partly
bad.
The connexion is remarkable for the daj'S on which one must

not go out 'at nightfall,' or, on the contrary, 'as long as it is

daylight,* or ' during the morning,' or 'at mid-day.' Each time
the sign corresponding to this third of the day is marked as bad,
the others remaining good.

The days are not simply good or bad, as we are

usually informed. There are three degrees : the

good, those which are prohibitive or purely bad,
and those on which there is ' a struggle ' in the
world between good and evil. The facts of the

celestial war by which these statements are justified

are day by day put opposite this first diagnostic.

Although they are deformed, as usual, by the

unification caused by the Osirian legend absorbing
all the old legends of the primitive gods, we can
recognize the antiquity of ail the facts mentioned
When events and dates are noticed, we find most
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of these facts either in the temple calendars (see

below) or in the pre-historic texts of the Books of

the Dead. Such a work, carefully treated, may
lead to the explanation of a day in connexion with
some of the scenes or the mystic texts of the tombs
and temples. It must be said that the popular

character of collections of the type of the Sallier

Papyrus has been exaggerated. It is rather the

practical application which deserves such a qualify-

ing character, although even this point is doubtful.

In order to give the document its full value, we
have first to make a table of its interdictions, and
see to what mythological (i.e. stellar) facts they
refer. The most frequent prohibitions are against
leaving the house, going out at a certain time,

travelling, sailing, undertaking a piece of work,
or undertaking anything whatsoever. Speaking,
singing, and sexual intercourse come next. Certain
things or persons bring misfortune if they are

looked at on a particular day. Prohibitions

against killing or eating certain animals are equally

numerous, as well as those against setting fire to

or burning certain substances. The whole, at first

strange and childish, may be justified in each case

by the study of the astrological myths connected
with corresponding episodes in the history of the
gods.

The corresponding fortunes have to be divided into quite
distinct classes. Some are risks from which people may escape
by observing; the calendar : drowning ; dying from plague or
fevers ; losing one's life ' by encountering spirits' ; being killed

by a bull or a serpent into which these same spirits have
entered ; remaining ill for the rest of one's life ;

' dying for

ever' (i.e. with no second existence), etc. Others are inevitable
destinies, which happen whatever is done by the person born on
that day. Very seldom good (long life, riches), they usually pre-
dict death by animals, by contagion, from a wound, from the
annual epidemics (fever?), by drowning, or by sudden indigestion
(sic). The mildest of them foretold deafness or blindness. The
case of the child born on a certain day, who will lose its hearing
' because that is the day on which the ears of Osiris were sealed,'

shows sufficiently the kind of deductions made for each day from
the examination of the corresponding mythological facts.

The whole, subsequently adapted to popular
superstition, gave rise to the base applications of

sorcery, and to that caricature of real astrology
which has reached us from the Egyptians of the
last centuries, and from the Roman world, which
was infested with their ignorant juggleries. The
' on that day ' [am haru peu) of the sorcerers'

formulae is simply a return to the notion of ancient
magic—placing oneself in the calendric conditions

of time and surroundings necessary to reproduce
the r61e of the god or the spirit who is most
influential at that moment. It is, as a matter of

fact, being inspired with the universal notion
applied even at the present day by a fetishist

sorcerer of the Congo. If a separation was made
in Egypt between the puerility of these horoscopes,
or practices, and the really religious ceremony of

the official cult, that separation did not exist at
the beginning. It took place when the notion of

the calendar allowed the priest to go further, and
to put in place of simple mimetic magic the noble
theory of re-commencements, with a commemo-
rative character, and with participation on the part
of the worshippers. Priesthoods which are still

rudimentary, like those of the southern tribes of

the Victoria Nyanza, show how processions and
sacrifices may arise from primitive barbarism when
the calendric observation is more or less formu-
lated. The Egyptian race, being better placed by
nature, arrived at real temple-calendars, with the
immense reserve of religious and moral forces

Implied by their final adoption.

3. Temple calendars, festivals, ceremonies.

—

The really surprising number of calendar festivals

had caused even the Greeks to marvel (cf. Herod.
ii. 59), but it is sufficiently proved by the origin and
the value of such ceremonies as have just been
explained. It will be noticed that cults regulated

by astronomy (especially in Mexico, where the
innumerable series of festivals astounded tlie first

conquerors) have always been remarkable for the
number of festivals, and probably for the same
reason as in Egypt.
On account of the numerous documents of every

kind (cf. § I. above), we are still able, not only to

recover a large number of these festivals, but also

(although with serious difficulties in the present
state of science) to form an exact and detailed idea
of the ceremonies and the precise purpo.^e which
they had in view. Such an important subject
cannot be treated fully in the present article (see

art. Festivals [Egyptian]). All that need be
recalled for our present purpose is what has direct
connexion with the calendar, i.e. with the notation
of the dates of the religious year, the relation of

the episodes mentioned to the ceremonies carried
through on the chosen anniversaries, and the reli-

gious character which gradually evolved, through
these festivals, from primitive astrology.

The great majority of these innumerable festi-

vals have a double common character which has
never been pointed out. They begin at night, and
have a dramatic and warlike signification. Many,
indeed, are entitled day-festivals ; but in every
case in which it is possible to get back to the
sources, they are seen to be in reality the continua-
tion of an original festival or rite which took
place during the night—a fact which is most im-
portant for the astronomical nature of their origins
(see above). As regards the inward essence of

the chief ceremony, it is very seldom of a joy-
ful character. Undoubtedly, as throughout the
world, the course of centuries and popular fancies

added comic episodes and burlesques to it, and
the assembling of great crowds has frequently
introduced noisy rejoicings (cf. Herod, ii. 48).

The real foundation of the ceremony is a battle,

and the official rejoicing, noted by the calendars, is

not manifested until afterwards, as a consequence
of the victory.

The different kinds of anniversary festivals may
bo divided into twelve chief classes: (1) births

of the gods, (2) episodes in the life of Osiris,

(3) circumnavigations and voyages of the gods,

(4) wars of the gods, (5) cosmogonic anniversaries,

(6) funerals of the gods, (7) births and anniversaries
of the kings, (8) commemorations of foundations,

(9) festivals of the sun, (10) festivals connected with
the Nile and agriculture, (11) exclusively funerary
festivals, and (12) miscellanea, or of doubtful
meaning (planting of the willow, inscription of the
Ashdu tree, erection of the obelisk, etc.). We
must not be led astray by such a classification. It

is absolutely artificial, optical (if one may say so),

because it takes account only of external features

resulting simply from the titles. In every case in

which we can see the details from the monuments,
it may be said that the act par excellence of the
ceremony consists in a conflict, in which the priests

and the worshippers play the different parts of a
real warlike drama. (We omit the anniversaries
of births, the travelling of the Amon family to

Luxor and its sojourn in its houses of rest, the
festivals of the opening of canals, and others of the
same type.) But festivals of apparently simple
rejoicing, like those perpetual journeys of the
gods to visit each other (Hathor to Edfu, Horus to

Denderah, Hathor to Fayyum, etc.), or of simple
exoduses {kh&u= i^oBe'!ai) of the gods round the
temple, or on their sacred lake, might at first

sight be classed among the series of peaceful rejoic-

ings j9ar excellence. Nevertheless, as soon as the
evidence of a classic (e.g. Herodotus at Papremis
[ii. 63 f.]) frees them from chance, or as soon as

texts (as at Edfu) detail them minutelj', the episode
of the battle appears—all as is shown, a vriori, in
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the brief mentions of the calendar of the Palermo
Stone (killing the hippopotamus, striking the Anu,
binding the Barbarians, etc.). Everywhere the

gods attack reptiles or crocodiles, and cleave them
in two—the serpent Apopi, and the serpent Sebaiu,

etc. ; at Heliopolis, Bastit, the Divine cat, cuts otf

the head of tlie serpent ; the people of Pu and
Dapu rush at each other, like tliose of Papremis

;

the partisans of the gods are attacked by hostile

gods, escorted by their followers. Monsters of

wax, of clay, of wood, or of rope (like the serpent
made of rope which Plutarch says was cut in pieces

at the festivals of Osiris) are pierced with blows,
lacerated, cut in fragments by the priests or wor-
shippers. Ka ' gets rid of his enemies ' at lUahun.
Every year, at the same 'place of massacre,' Edfu
celebrates the ' defeat of the opponents of Horns.'
If the feasts of the month of Choiak (they come
from Memphis and are the result of the gradual
fusion of Osiris and Socharis) are taken from the
calendar of Abydos, the legend of the ' good god '

seems to be formed from a series of warlike anniver-
saries, older than the oldest history. His barques
are attacked, and his enemies are overthrown and
cut in pieces. On the road to Pagar and on the
lake of Nadit, the train of the procession fight

with each other continually. Who would have
suspected this character of the Osirian festivals,

with titles so unwarlike, if we had not happened
to possess the evidence of a dozen inscriptions on
the point ? Without the frescoes of a Theban
tomb (Tomb of Klieriuf), who would ever have
known that an apparently peaceful date like the
planting of the Dadu included pitched battles with
sticks between the priests and the accessories?
Would it ever have oeen suspected that at the
Memphis festival of fishing, the officiant, when
capturing the fish, was ' seizing the enemies ' 1

Hundreds of other festivals are distributed through-
out the year, and warn us that these dates of the
ancient calendars of the Book of the Dead are
speaking of real festivals when they mention ' the
night on which the children of the rebellion were
destroyed ' (it is represented on the pre-historic
' palettes '), that on which ' the cursed are exter-
minated,' or on which ' the enemies of Nib er-Dzer
are massacred.'
From the examples just given, we may be

allowed to infer that these battles also character-
ized the exoduses of Anubis from Syut, of Hathor
from Denderah, etc. This induction is singularly
confirmed when suddenly, for a festival whose
warlike character is not mentioned by a single
Egyptian text, the -ivitness of Herodotus or Plutarch
shows us the representation of wars or of the slay-

ing of monsters overcome in them. Actually, as
in the Sallier Papyrus, there seems each day to
have been a battle in this world. But these are
fought in the temples of Egypt, now here and now
there, at places fixed by legend. This is the point
that must be remembered for the present study,
the classification and origin of the festivals as well
as their picturesque details being treated in another
article (Festivals [Egyptian]).
The connexion between the character of these

festivals and the origin of the calendar is evident.
The festivals, which are neither anniversaries nor
commemorations, in our sense of the word, but
re-commencements, give rise to the detail of repeti-
tion in this world of this drama of the sky, of
which they are the representation. And the par-
ticipation of spectators in the massacre of the evil

gods, the insistence by the worshippers (especially
at Abydos) on the active r61e they filled in these
sacred dramas, when they ' helped their god,' show
a fundamental agreement between the magical
data and the calendric data as the basis of the
Egyptian cult.

This character of the anniversaries of temple calendars
explains also the dates when the gods travelled and visited

each other. These are not simply neighbourly relations, or
reminiscences of the alliances of the pre-histonc tribes of the
Nile Valley. Although the course of centuries gives a character
of rejoicing and pilgrimage to these festivals, the real origin 18

the imitation of the martial acts of the mythological life of the
gods, thus shown forth with great pomp. And we saw above
how—at least for the most part—it was the reading of the sky
that suggested the principal episodes in it.

Thus by natural consequence the unchanged
character of the temple calendar from the beginning
to the end of history is proved. The study of

historical documents shows that, as they existed
under the Memphites, so we find the festivals

under the Roman dominion. The only work done
by theology was to generalize for the whole of

Egypt some festivals which originally were merely
local. But Egyptology has accomplished thus
only part of its task. The study of the pre-historic

texts of the Books of the Dead and the Book of the
Pyramids proves that the festivals and calendric

dates of these collections appear again, mth names
hardly modified, in documents of the historic age,
like the Palermo Stone or the stelae of the ancient
Empire, and that the whole fits into the lists of the
classical calendar.

The chief importance of the anniversary date is sufficiently

justified by what has already been said. (The exact dates of

the principal festivals will be given in the article Festivals
[Egyptian].) The way of marking it in the classical epoch con-
sists simply in the indication of the season, the month, and the
day. A different method seems to have existed in Heliopolis.

Its character is difficult to grasp. The present writer proposes
simply as a hypothesis of his own to read as calendric dates the
numbers marked in the celebrated Palermo Stone, which have
alwaj's been interpreted as ag;rarian measurements or as the
heights of the NUe. He thinks it possible to see in them
notations of height taken with some very simple instrument, or
more specially the height of the shadow of some arrangement
like the Babylonian iroXos—perhaps even the height of an
emblem like a sacred stone, the prototype of Banbonu of the
Great Temple (cf. NaviUe, Festival-hall^ pi. ix.). With the same
restrictions he thinks that the pre-historic vases or Thinite tablets
of Ne^gadeh and Abydos contain indications of beginning, cul-

mination, and end of phenomena used to date the festivals

represented on these tablets. The correct interpretation, how-
ever, is not yet forthcoming.

The development of the theory of the anniversary
festival in the calendar seems therefore to have
been briefly: (1) the idea of the influences of the
stars

; (2) the putting of their positions into living

images in the form of beings, conflicts, travels,

births, etc. ; (3) the notation of corresponding
myths ; (4) the assimilation of the conflicts which
take place on the earth with this mythology ; (5)

as a consequence, the assimilation of the gods or

spirits of this world and their legends with the
conflicts and acts of the inhabitants of the firma-

ment ; (6) the combination of the whole into a

unique cycle, the dates of which are given by the
appearance of the sky ; (7) the artificial creation,

in order to correspond with these dates, of pseudo-
historical or purely legendary facts ; (8) the inven-

tion of the great Osirian drama, incorporating the
myths or the disconnected accounts of the local

proto-history of the various parts of Egypt (if

necessary, with the aid of alliterations or artificial

etymologies) ; (9) the tendency to confuse Osiris

with the Ra-sun, and to see in the legend of Osiris

a symbolical figure of the struggle between the
desert and the Nile

; (10) the gods, combined in

the latest epoch, induce symbolism, the concept of

the struggle between darkness and light ; and (11),

as a last result, there is the struggle of moral light

with the darkness of sin, the struggle between good
and evil, with the defence and active obligations

which it entails for the worshipper.
The living worshippers of ttie god are not the

only persons who participate in these annals of the

calendar. The dead also take part in them, and
fight on their side. The explanation of the theory
of death among the Egyptians will be found in ait.

State of the Dead (Egyptian).
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VIII. Funerary calendar.— i. Festivals.—
The remarkable fixity of this calendar is atteated by
several thousands of monuments (not including the
texts of the Book of the Dead type), from the
Memphite mastabas to the titles of the tombs, or

the stelfe of the latest epoch. From Memphis to

the first cataract, every necropolis has supplied

sufficient funerary calendars to draw up the in-

ventory and to show the importance of its character.

As far back as we can go at the present time (IVth
dynasty), the work of unification for the whole of

Egypt is completed (cf. e.g. the sarcophagus of

Khufu-Anku). Two classes of dates and festivals

appear : the first are common to all the provinces

of Egypt ; the second remain, throughout the
course of history, local and peculiar to certain

necropolises. The exegetic examination of those of

the first class shows that they are the product of a
list which combined festivals that were formerly
peculiar to such and such a region. They began
by belonging properly to the dead subjects of

Socharis at Memphis, of Anubis at Syut, of Uap-
Matonu at Abydos, of Hathor at Denderah, etc.

The fact that as early as the IVth dynasty they
are the common property of all the Egyptian dead,

almost everywhere unified by the Osirian legend,
is of sufficient significance to give an idea of the
immense preparatory work that was necessary
before the period known to us.

The chief list, identical at the beginning and at
the end of history, gives: (1) the day of the year
(1st Thoth), with the festival of lighting the new
fire (the festival of ' lamps ' of Herodotus, ii. 62), the
' service of the dead,' and the ' surrounding of the
temple in procession,' a visit to the local god, in

great pomp, at the dwelling-places of the dead
(Beni-Hasan, Syut, Denderah, Thebes, Edfu, etc.)

;

(2) the great festivals of the dead on the 17th, 18th,

and 19th of Thoth (festival of lamentations, of the

flame, and the Uagait) ; (3) the festivals of Socharis
in the month of Choiak : sacred night, sacred
morning, procession round the walls of the temple
(originally round the sanctuary of the white wall
at Memphis, then, later, in all the chapels of

Socharis in Egypt). This is one of the most
solemn moments in the life of the dead and in the
calendar connected with it ; in the Palermo Stone
we find the feasts of Socharis mentioned in the
whole historic series, sometimes with valuable
details (cf. Revillout, Bevue Egyptol. i. 43, with
an incomplete bibliography, but full of important
examples ; cf . also the Kahun Papyrus of the Xllth
dynasty and the very important text of the calen-

dar of Nofir-hetep at Thebes [XVIIIth dynasty])

;

and (4) the festivals of the five epagomenal days.
To the first group may be added the following
calendric list, which is simply a table of funerary
services to be offered to the dead, rather than
festivals with processions or ceremonies of a
mythical character : the beginning of each season,
the beginning of the month, and the day of the
half-month, the 4th, 5th, 6th, 17th (sadzau), and
30th of each month (see Munich, stele no. 3).

There is no ground for asserting a relation between
the monthly festivals and the moon, from the
funerary point of view.
The indications of the stelae enumerate after-

wards a certain number of festivals already known
to the non-funerary calendar : the rising of Sirius,

the arrival of the NUe, the ' reception of the river,'

the ' travels of the gods ' from one town to another,
visiting each other, etc.

Lastly, festivals probably common to the whole
of Egypt are local in appearance, either because we
have not enough documents, or because they bear
diflierent names according to the localities, although
they are really identical (removal of sand, scatter-

ing of the sand, festivals ' of the mountain 'or 'of

tlie valley,' transferring of the statue to the temple).

Tims at Thebes the 25th of Choiak is called

Nutirit.

The festivals of Memphis (Exodus of Min, ABnembly of Osiris

Nib Dzoto), those of Beni-Hasan (great and small ' catching' '),

and those of Thebes (inornin;? of Neheb-kau, festival of the two
enchantresses, of tlie 'Assembly of Bailu,* of the 'hearing of

speeches,' and of the 'opening of the chapel') are simple
examples given here of the titles of local festivals. They have
not yet been studied. It is probable that it will turn out that,

under other names, they were celebrated throughout the whole
of Egypt, and that their triple link will be found with mytho-
logy, with the corresponding formula) in the Book of the Dead,
and with the representations in the temples or the hypogaia.
It seems to be already proved that these festivals, when they
are mentioned, come from another part of Egyptr—which pre-
supposes a long preliminary work of fusion (cf. e.g. the Theban
festival of Bailu, which is said to be consecrated 'to the souls

of the dead of the Lord of Hermopolis*),

The whole is accompanied, for the statues ' of

millions of years ' of deceased kings, by a complete
special calendar. It is sufficient to state here that
it consists chiefly of festivals of the clothing of

statues, processions to the temples, and participa-

tion in tne majority of the great festivals of the
ordinary local calendar.

2. Historical summary : probable formation.

—

The fact that the calendar appears fully formed as

early as the Memphites, and undergoes no essential

change down to the end, admits only of a hypo-
thetical explanation of the way in which it is

formed : (1) by the examination of the peculiarities

of the festivals ; (2) by the direct or indirect

mention of their origin ; or, above all (3), by the
archaic traces of a previous state of afiairs in the
Book of the Dead. The sarcophagi of the first

Theban Empire are in this respect the next source
of considerable discoveries. The most important
at the present time are those of Babei, found by
Petrie at Denderah (Cairo Museum), and those
exhumed by Garstang at Beni-Hasan. As in the
case of the festivals, we shall treat here only what
is connected with the calendar, the rest of the
funerary theory being more conveniently treated

in the art. State of the Dead (Egyptian).

The faculty, which at first was restricted to those
who had within them one or more Divine souls

(i.e. to chiefs, sons and heirs of the gods), of re-

uniting with the gods of this earth and of sharing
in the direct ottering of worship, was extended to

those who were capable of understanding the
necessary magical prescriptions, and who had
received the necessary talismans. They were then
able ' to walk on good roads '—to return to this

world. They could do so only once a year, when
the local god at his festival came to look for them
in the necropolis. They then accompanied him as

worshippers (amkhu) or as companions (shosu),

and, along with the living in the procession, partici-

pated in the whole drama of the festival, and then
in the offering. The whole thing could take place

only in the locality in which the famous mytho-
logical fact had formerly occuiTed, and at the time
when the sky indicated the exact date when the
fact should be renewed by the festival (typical

examples at Syut, at Hermopolis for the festival

of Bailu, at Thebes for the 'festival of the valley,'

at Denderah, etc.). This festival took place in

many provinces, at the time of the annual rising

of the waters and at the New Year—the resurrec-

tion of all the things of the valley {e.g. Fayyum,
Heraclaeopolis, Abydos, Denderah, Edfu, Assuftn).

But in other places it was at diflerent dates (month
of Choiak at Memphis, Pharmuti at Hermopolis,
etc.). The continuance of the happiness of the
dead was due to a triple series of continued actions,

the benefit of which was evidently at firet confined

to the kings, but afterwards extended to ordinary
men : ( 1 ) the introduction into the local calendar,

with all its results, of the festivals of strange gods
which fell on a different date, making the local
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dead benefit thereby ; (2) multiplying the circum-
stances in which each of these gods had the power
of making the ' living soul ' of the dead return to

this earth ; and (3) not restricting to a single place

in Egypt the possibility of accomplishing the
magical rite necessary for each day, but extending
the benefit of it to all in the necropolises. This
work in course of formation is seized on in texts

like that of Babei, where the calendar already
enumerates one hundred dates of festivals, in

which, at a certain place, the dead person may
take his share of such and such rejoicing of such
and such a god (see also chs. xviii.-xx. of the Book
of the Dead, which are very instructive on this

point). The whole leads to the final possibility of

communicating with the dead throughout the
whole year. Then the long series of magical
dates, which had become useless, was eliminated.
There remains a unique calendar, general for

Egypt, where the festivals simply mark the most
outstanding remains of the ancient elements of

formation. The final product is almost reduced to

unity by the Osirian theme, which substitutes for

the pre-historic raisons d'Ure, of these dates ex-
planations drawn from anniversaries of the life,

death, and resurrection of Osiris. It is precisely

this theological work, accomplished almost entirely
in the time of the Memphites, which makes the
discovery and real meaning of the original festivals

so difficult. The search for these offers a large
scientific reward to the person who will undertake
it.

IX. Conclusion.— W\iB.t has been said above
may perhaps suffice to show that the calendar in

Egypt played an important part in the degree of
perfection reached by the evolution of religious

thought in that country. If, as everything indi-

cates, the material supplied by the gods and the
concepts at the disposal of the ancient Egyptian
cults was no better than that still employed by the
groups of less civilized races of the rest of Africa,
we must find out the reason why Egypt was able
to profit more by it. And if, in a similar fashion,

the organization of worship is one of the most im-
portant factors, it seems clear that the calendar,
as it was instituted in that country, was one of

the most powerful forces in ensuring this organiza-
tion. The question leads to the search for the
causes which favoured the perfecting of the
calendar and gave it the form and the value
which have been examined above (p. 97). The
conditions of geographical and meteorological sur-

roundings were perhaps not the only favourable
elements in this first cause. They were certainly
elements of the first rank.

Considering now not the causes but the conse-
quences, we see that the calendar succeeded in

identifying, dating, and. In definite mythologies,
fixing, the limits of the apparent incoherence be-

tween the appearance of the perceptible world and
its incessant struggles between good and evil. The
intervention of man, foreseen and organized on
certain fixed dates, arranged and defined relations
with the gods, and multiplied the connexions with
them, then the obligations towards them, at the
same time as the r51e of the gods became more
noble. It matters little that originally this human
intervention was grossly magical ; the essential
fact was the possibility of man's helping the powers
that were regarded as good to struggle against those
regarded as evil. To define, in a gradually more
elevated sense, the words 'good' and 'evil,' and to
reach the duty of being morally a partisan of the
good gods, was the long - protracted eflfort of
thousands of years of Egyptian thought. The
final notion of dualism, with its wholesome lesson
of energy, existed in germ from the very day on
which the year of the religious calendar definitely

specified the r61e of each person, and the ceitain
effects of the acts of man, in the ceaseless struggle
in which he takes part.

It marked the race for ever with its stamp.
Even after Egypt became Christian, it will ha
found that it kept this stamp and is distinguished
by it from the rest of the peoples who believe in

Christ. For the Copts, St. Michael and St. George
on high every day conduct the celestial hosts to

battle against the soldiers of Satan's armies. They
seize them, beat them, hang them ; but they do
not destroy them, for ' their hour is not yet come.'
In this way the Egyptians reconcile the new
dogma and the ineradicable conception of the
perpetual celestial battle, in which the worshipper,
by his acts and prayers, comes to the assistance of

his Protectors on high.

Ltterature.—Roughly speaking, the biblio^aphy of the
Egfyptian calendar exceeds a thousand publications, articles,

etc., not including those dealing exclusively with astronomy,
astrology, or pure chronology. A selection being necessary,
there is given below a list which will be found to contain all

the literature that is essential on the subject. Only a few
items have been extracted from the long list of_ articles which
have appeared in Egyptian periodicals, e.g. ZA, OLZ, PSBA,
RTAP, and Sphinx. Such a bibliography, in view of the great
variety of questions involved, would not be of much service if

simply arranged alphabetically or even chronologically. A
classification according to the subject-matter has appeared
advisable. We have included also a list of the documents
properly so called, i.e. the list of ancient monuments published
with or without translation or commentaries, but without a
synthetic article on the calendar, A list of the chief ancient
authors who wrote on the subject has also been added. The
most important authorities have an asterisk prefi.xed.

I. DIDACTIC TREATISES, ACCOtlPAHIED BY DOCUMENTS.—
Biot, Annie vague des Egyptiens, Paris, 1863; Bru^sch,
*NmLvelles recherche^ sur la division de I'annie des anciejis

Egyptiens, Berlin, 1856, *Materiaux pour servir d la, recon-
struction du calendrier des anciens Egyptiens, Leipzig, 1864,
Thesaurus, pt. ii. * Kalenderinschriften,' Leipzig, 1883;
Chabas, iliUmges, Paris, 1862, 1873 ; Champollion, Mim.
sur tes signes employ^ d la notation du temps, Paris, 1831

;

Diimicben, *Altdg. Kalenderinschrijten, Leipzig, 1863-65;
Faselius, Altdg. Kalenderstxtdien, Strassburg, 1873 ; Gum-
pach. On the historical Antiquity of the People of Egypt, their

Kalendar, etc., London, 1863; Lepsius, *Chronologie der
Aegypter, Eioleitung, Berlin, 1849 ; Letronne, Nouvelles re-

cherches sur le calendrier des anciens Egyptiens, Paris, 1863.

IL Didactic Rtsnuis of the state of the qvestion.—
Breasted, *Ancient Records, Chicago, 1906-07, p. 26 ; Budge,
*Book of Kings, xliii-lix, London, 1908 ; Maspero, *Histoire,

Paris, 1894-99, i. 204-213 (with list of the most important
literature down to 1893).

IIL Popular works.—Bixii&te, Egypte (Guide), Paris,

1900, preface, p. 99 ; Breasted, Eist. of Anc. Egyptians^
London, 1908 ; Budge, A Guide to the Egyptian Collections of
the British Museum, London, 1899, p. 180, Gods of the Egyptians,
London, 1903, i. 435, 488, 617, ii. 110 ; Erman, Life in Ancient
Egypt, tr. Tirard, London, 1894, p. 350, Egyp. Religion, Lon-
don, 1907, p. 217 £E. ; Pierret, Diet, d'archiol. igyp., Paris, 1876.

IV. Divisions of the tear, cycles. ph(enix and
' HUNTI' PERIODS.—Brugsch, Nouvelles recherckes (see above),
and Rel. und Mythol., 1884, p. 671 ; Champollion, Mimoire (see

above) ; Gardiner, *' Mesor6 as the first month of the Egyptian
Year,* in ZK xlii. 136 ; Griffith, *' The Ancient Egyptian Year,'
PSBA xiv. [1892] 260 ; Hincks, On the Years and Cycles used
by the Egyptians, London, 1839, and On the Various Years and
Months tn use among the Egyptians, London, 1865 ; Mahler,
Z£, 1890, p. 122 ; Martin, Pdriude igypt. du Phoenix, 1864

;

Naville, *Festival-hall, London, 1892, pp. 7, 21 ; Vincent,
Recherches sur Vannie igyptienne, Paris, 1865.

V. On THE SOTHia PERIOD IN PARTICULAR.-'Borch&rit,
in ZX xxxvii. 80 ; Burrows, Discoveries in Crete, London,
1907 ; Fourier, Recherckes sur les sciences et le gouvemement
de I'Egypte, Paris, 1828; Krall, 'Studien,' in SWAW xc\'iii.,

Vienna, 1880 ; Lauth, Aegypt. Tetraeteris, Munich, 1878, Sothis-
Oder Siriusperiode, Munich, 1874 ; Lef^bure, in Revtte Egyptol,
ix. 71; Leggre, *'Is the " Pirit-Sopdou " a Heliacal Rising?'
in Recueil de Travaux, 1909 ; Lesage, Le Lever hiliaque de
Sothis le 16 Pharrrwuti, Paris, 1860 ; Mahler, ' Die Apisperiode,'
in SWAW, 1894, p. 832£f., "'Sothis und Monddaten der alten

Aegypter,' in Actes du xiv Congr. Orient. 1906 ; Martin, Date
hisUyrique d'un renouvellement de la piriode sothiaque, Paris,

1869 ; Maspero, ' Notes au jour le jour,' in PSBA xiii. 303,

and Revue Critique, 27th Nov. 1906 ; Oppolzer, Ldnge des
Siriusjahres mut der Sothisperiode, Vienna, 1884, Sothisperiode
und Siriusjahr, Vienna, 1886 ; Roug^, in Revue ArcMol. 1849

;

Sharpe, On the Return of Phoenix and Sothic Period, 1849

;

Torr, *Mempkis and Mycenw, Cambridge, 1896, p. 57 flf.

;

Wiedemann, in *OLZ iii. 322.

VI. Calendar applied to CHRONOLOOY.-Cmzel, Band,
buchdermath. und techn. Chron., Leipzig, 1906, i. 226 ; Griffith,

in PSBA, 1896, p. 99 ; F. A. Jones, •' The Ancient Year and
Sothic Cycle,' PSBA xxx. 95 ; Lef^bure, ' Principales cons6>
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Suencea de la piriode sothiaque,' in Jiev. Egypt, viii.; Lieblein,

ChroJiologie, Upsala, 1873, PSBA xxii. 362, and ZJC xliv. 101

;

Mahler, *Die iigyp. Finttterniss dcr Jiibel, Viennft, 1885,

Chronol. Vergleichung8fabellcn,\o\.\. 'Aegypter,' Vienna, 1888,

'^ludeit 8ur le calendner igijp. (tr. Moret, Bibl. Musiie Guiinet,

vol. xxiv.); Meyer, 'Aegyp. Ohronologie' (Abhandl. KGnigl.

Preuss. AkadX 1004, ^'Nachtrilge zur agyp. Chronolog-ie

'

{Abhandl. Berlin. A}cad.),\QQl\R^\ST\&T,Naga-ed-D&r,\.,V.^\^''^\^^,

1907, p. 28; Sethe, Beitrdge (Untentuchungen, iii.), 1905. P- 127,

As has already been said, it ie impossible to g^ive the complete list

of publications or articles on the points of detail of the calendar

applied to chronology. We shall call attention merely to Brix,

XA xli. 26, 36 ; Borchardt, 2A xxxvii. 80, xli. 84 ; Legge,
Repart, etc., PSBA xxi. 261; Meyer, Zi.' xli. 93; Lef^bure,
Bev. Egyptol. ix. 71, and Actes du xive Congr. Orient. \. 25;

Lieblein, ZK xliv. 101, and PSBA xxii. 352; Mahler, OLZ
iii. 202, V. 248, viii. 6, 473, 536, ix. 94, ZK xl. 78 ; Sethe, ZA xli.

35 (as examples of discussions, in a single period, on chronology
in connexion with a particular fact).

VII. On toe DKCANl IN FAIiTicULAR.—'Bro.gsch, *The8aU'
ruSt Leipzig, 1833-91, p. 131, Aegyptologie, Leipzig, 1889-90,

p. 329; Daressy, *'Une ancienne liste de dicans tgyptiens,'

An7iales, iv. [1904] 260, Sla(uea de divinitiSy Leipzig, 19U7, p. 351,

'Laaemaine des Egyptiena,' Annates, x. [1909] 21; Goodwin,
Sur un horoscope gree contcnant les noms de phutieurs d^cans,

London, 1865 ; Lepsius, *Chronotogie, Einleit., Leipzig, 1849,

p. 63 ff. ; Roraieu, Lettres d Lepsius »wr un dican du del ^gyp-
lien, Paris, 1870.

VIII. ASTRONOMICAL AND STELLAR TABLES.— B'd^nger,
•Die Stemtafeln in den dgyp. Eimigsgrdbem, Leipzig, 1862

;

Biot, Calendrier astronomique . . . trouv^ d Thhbes, Paris,

1852; Birch, Astronomical Observations in the xvth Century
B.C., London, 1864; Brug^sch, *Aegyptologte \ ChampoUion,
*M6moires (see above), Lettres d'Egypte, Paris, 1833, p. 230,

Notices, Paris, 1844, ii. 547ff. ; Lepagre-Renouf, *Calendar of
astronomical ObservatioTis from Tombs of the XXth Dyn.,
London, 1874; Petrie, PSBA xxiv. 318 (in fine); Roug^,
' M6moire sur quelques ph^nomfenes cfelestea,' in Rev. ArcMol.
ix. [1852], *Texte du document astron. et astrol. dt^couvert

par ChampoUion k Th6bes ' {Mim. Acad. Sciences, xxiv. [1868]

455).

IX. On the zodiac— "Biot, M6moire sur le zodiaque de
Dend^rah, Paris, 1844 ; Carteron, Analyse des recherches de
Letronne, etc., Paris, 1843, Description de I'Egypte, ' Antiquit^s,'

Paris, 1808-28, vol. iv. (zodiac of Denderah), p. 207 ; Chara-
pollion, Leitre relative au zodiaque de DendArah^ Paris, 1829

;

Henley, Zodiaque de Dendirah, Paris, 1852 ; Lauth, Zodiaque
de Denderah, Paris, 1866 ; Letronne, Observations sur I'objet des
representations zodiacales, etc., Paris, 1824, *Analyse critique

des repris&ntations zodiacales de DendAra et d'Esni*., Paris,

1850; Max Miiller, 'Figures zodiacales,' OLZ viii. [1903];

Mure, Calendar and Zodiac of Ancient Egypt, London, 1853 ;

Saint Martin, Notice sur le zodiaque de Denderah, Paris,

1822 ; Testa, *Sopra due Zodiaci scoperti nel Egitto, Pisa, 1802.

X. On the epagomenal days in particular.—Eragsch,
•'Ueber die funf Epagomenen,' in ^DJ/G vi. [1852]; Chabas,
** Calendrier des Jours fastes et n^fastes,' App. (Bibl, Egypt, xii.

204) (Leyden Papyrus, i. 346).

XI. Studies ON the anniversaries of special dates.
—Breasted, ZX xxxvii. 126 (festival of Amon at Thebes);
Brugscb, *J>ict. Giographique, Leipzig, 1877-80, passim (the

most important series presented in alphabetical order, and
more complete than the lists of his Thesaurus), *Drei Fest-

kalender von Apollinopolis Magna, Leipzig, 1877; Dev^ria,
' Noub, la d6esse d'or des Egyptiens,' Mimoires Soc. Antiquaires,
xxii., Paris, 1853 (for the Sid^aa-t^ of Amon) ; Roug^, ' M^moire
8ur quelques ph6nom6nes,' etc., in Rev. Archiol. ijc [1S52J,

XII. On the days of the F£ifi.—Guissard, Etude sur les

jours ^gyp. du calendrier, 1886; l^oisQlewr,Jours igyptiens, leurs

variations dans les calendriers du Moyen-dge, 1872 ; Roug6,
' M6moire,' etc. (see above).
XIII. LUCKY AND UNLUCKY DAYS (apart from citations or

analyses in general works).—Chabas, * Le Calendrier des joura
fastes et n^fastes de I'ann^e ^gi'ptienne ' (Bibl. Egyptol. xii.

127-235) ; Griffith, *Hieratic Papyri from Eahun, London,
1899, pi. XXV. ; Goodwin (in Chabas, Melanges) ; Maspero,
Etudes igyptiennes, Paris, 1886-89, i. 20 ; Oefefe, ZX xli. 117.

XIV. Studies on the calendars of the various
TEMPLES.—Diimichen, Der grosse theban. Festkalender von
Medinet-Habu, Leipzig, 1881 ; Greene, Fouilles d Thhbes, 1855,

iv.-vi. (Medinet-Haou) ; Bnig'sch, Drei Festkalender, Leipzig,
1877 (Edfu) ; Stern, ZA, 1873, p. 128 ; Bouriant, *Recueil, xv.

184 (Kom-Ombo).
XV. On the decree of Canopus.—Birch, Bilingual In-

scription at Sdn, London, 1868 ; Bnig'sch, ^Thesaurus, vi. 154
;

Bud^e, The Stele ofCanopus, London, 1903 ; Chabas, Melanges,
ii., ZAl, 1870, p. 108 ; KraU, *Demotische Lesesiitcfce, Vienna, 1903

;

Lepsius, *Buingue Dekret von Kanopus, Berlin, 1867 ; Martin,
Mimoires Acad, des inscr. vii. pt. 1 ; Miller, Joumql des
Savants, 1883; Pierret, 'Glossaire 6gyptien-grec,' in Etudes
4gyptologiques, Paris, 1872 ; Reinisch-Roesler, Zweisprdchige
Lnschrijt von Tanis, Vienna, 1865 ; Revillout, *Chrestomathie
dAmotiqvs, Paris, 1876-80, i. 87 ; Sethe, Eierogl. Urkunden
d. griech.-rom. Zeit, Leipzig, 1904, pp. 124-152.

XVI. Ptolemaic calendar.—Birch, On an Egyptian
Calendar of Phib'pp Aridaeus, London, 1864; Robiou, 'Re-
cherches sur le calendrier mac^donien en Egypte' {Mimoires
Acad. Inscr. ix. [1878]) ; Strack, ' Kalender im Ptolemaerreich'
iRhein. Museum f Phil. liv. [1898] 12, 27); Vincent, Miinoires
sur le calendrier des Lagides, Paris, 1854, Recherches sur le

calendrier des Lagides, Paris, 1858.

XVII. Funerary calendars (only studies with comment-
aries, Bpecially on these calendars).— B^nedite, Tombeau de
Niferhotpou (XVIIUh Dyn.), v. of Mimoires de la Mission Arch.
Fr. au Caire, 1880-1900 ; Budge, Liturgy of Funerary Offerings,

1909, p. 11 ff.; Petrie, 'Denderah, London, 1900, ch. viii.

(coflln of Beb [Vlth Dyn.]) 57 ff. (the chapter by Grimth) (Xlth
Dyn.?); Maspero, *'Les Fouilles de Petrie au Fayouni,' in

Journal den .Savants, 1900, p. 456 (Xllth Dyn.), ' Sur quelques
textes,' etc., in Bibl. Egyptol., Etudes de myth, et d'Arch.
igyptiennes, ii. 1893 (Xth Dyn.).

XVIII. ANCIENT DOCUMENTS (reproduced or written without
systematic commentary. The classification ia chronological.

It does not include either the Texts of the Pyramids or the
version of the Book of the Dead dating from the second
Theban Empire).—<a) Cale.ndar of the temple oe Memphis
(Palermo Stone).— Pellegrini, Archrvio Storico Siciliano, new
series, xx. 297. (b) Funrrahv Mempuitb calendars (as speci-

mens only).—Budge, Liturgy of Funerary Ojferings, London,
1909; Mariette, Mastabas, Paria, 1881-87. (c) Temple calen-
dars OF THE FIRST TuEBAW EMPIRE.—Griffith, Hieratic Papyri
from, Eahun, pi. xxv. p. 52. (d) Funerary calrxdars op
THE FIRST Theban Empire (as specimens only)-—Griffith, Beni-
Hassan, London, 1894, ii. 52 and pi. xii. ; Garstang-, Burial
Customs . . . at Beni-IIassan, London, 1907, pi. x. ; Lacau,
Sarcophages antirieurs au Nouvel Empire, Cairo, 1904. (e)

Astronomical and star tables.—Belzoni, Narrative, London,
1821 (stellar tables); Biot, Calendrier (do.); Bnig'sch, Monu-
ments, Leipzig, 1857, pi. xix. (decani); ChampoUion, Monu-
ments, Paris, 1835, pi. ccxxviii. etc. (astron. and stellar tables,

chart of sity, etc.); Guilmant, Tombeau de Ramses IX., Cairo,
1907 (decani and star lists); Lef^bure, Hypogies royaux de
Thebes, Paris, 1886-89 (do.); Lepsius, Denkm. iii, cxxxvii,
ccxxvii, ccxxviii, Berlin, 1849-60 (do.); Rosellini, Mon. del

Culto, Pisa, 1842-44, pi. Ixiv. (do.). (/) Calendars on papyrds
OF THE SECOND TiiEBAN EMPIRE,—Birch, Select Papyri (Sallier

Papyrus iv.), 1841-tiO, Facsimile ofan Egyptian Hieratic Papyrus
(Harris Papyrus), London, 1876 ; Leemans, Papyrus hi^ratique
du Music de Leide, pi. ii. iii. (Pap. i. 346, Epagomenal daysX
Leyden, 1855. (g) Ptolemaic and Roman temple calendars.—
Ahmed-Bey-Kemal, SthlesptoUmaiques et romaines, No. 22187,

p. 182, pi. lix.-lxi. (Decree of Canopus), Cairo, 1904 : Brugsch,
Thesaurus (Pap. Roman epoch), Leipzig, 1884-91, Mattiriaux,

?. XX (Calendar of Esnfeh), Leipzig, 1864, Description de
Egypte: Antiquitis, iv. 21 (zodiac of Denderah); Morg"an,

Komombos, pi. 316 (Temple of Kora-Ombo), Cairo, 1907;
Rochemonteix-Chassinat, Le temple d'Edfou, Paris, 1894,

passijn. (h) General docdmentary repertories : Brugsch,
Thesaurus (see above), pt. 2 ; Diimichen, Kale-nderinschrifteii,
Leipzig, 1873.

XIX. Principal references to classical authors.—
Clement, Strom, i. 21 ; Censorinus, de Die Natali, xviii, 10

;

Diodorus, i. 11, 36, 60; Hephaestion (for a first list of the
decani) ; Herodotus, ii. 4, 42, 48, 59, 60, 62, 63, 88, 122, 171, etc.;

HorapoUo, Hieroglyphica ; Macrobius, Saturn, i. 12, 16, 18

;

Libanius, iii. 17 ; Pliny, xviii. 167 ; Porphyry, i. 24 ; Plutarch,
de Iside, xi. 17 ; Solinus, iv. 31 ; Strabo, xvii. 1, 46.

George Foucart.
CALENDAR (Greek). ^—i. The day {Wpa,

later vvxd-rjpiepov),—As in English, so in Greek, the
word ' day ' is ambiguous, and may mean the time
between sunrise and sunset, or the time occupied
by one complete revolution of the earth on its axis,

or, on the ancient theory, of the sun around the
earth.2 The latter is the strict meaning of -qfiepa—
hence the later coinage, wx^vp-^povy to avoid
ambiguity, though in popular speech the former
meaning prevailed.* Hence, in official reckonings,
a day is a day and a night. It began, like the
Jewish day, at twlight ; e.g.^ by Greek reckoning,
July 2 begins at tAvilight on July 1.*

Divisions.—Unger thinks—we have not been
able to discover on what grounds—that the Bab.
division of the day into 12 hours, by means of the
gnomon and sun-dial, reached Greece as early as
550 B.C. or thereabouts. In common parlance,

however, Cbpa did not mean * hour,' but only * season,'

till much later. The ordinary way of measuring
time was, if any accuracy was required, by the
water-clock (KXe^vSpa), while the popular divisions

of time were, for the day : ?a)s (dawn, including
morning twilight), tt/jw?, fieffijfjL^pia (midday), and
SciXtJ (late afternoon),^ to which we may add dyopdi

1 Abbreviations : Ungf . = Un^er in Iwan Muller's Handbuch,
1892 il. ; Farn.=L. Famell, Cidtsofthe GreekStates, 1896 ; Gem.
= Geminosof Rhodes, Teubner ed.; Mom. = A. Mommsen, Feste
der Stadt Athen, Leipzig, 1898.

2 There were counter-theories (see Plut. De facie in orbe
lunce, 923 A), but they found no favour, and were mera
unsupported guesses.

3 e.g. Aristoph. Nub. 2, ovhi-nod' rffxepa yeinjaerat ; and th€
familiar Homeric fieaov ^fj-ap.

4 i.e. ' civic ' not astronomical twilight (see Ung.).
t* Theophrastus, De sig. temp.
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rXridoma, i.e. about mid-morning, and the Homeric
jSouXuris, which, despite its name, indicating the
end of the day's farm-work, does not seem to signify
a very late hour ; and, for the night : ia-rr^pa, dipal

(lamp-lighting), /^iaai pim-es, Spdpoi (the dark hour
before the dawn), and cock-crow,' which was the
labourer's hour of rising.' Such a division of

time, though very rough, corresponded to objective
natural phenomena, and to tlie routine of daily
life, and did well enough for popular use.

2. The month (ju-^i").—It is a somewhat vexed
question' whether the month or the year came
first, i.e. whether the Greeks, of their own inven-
tion or by foreign (Babylonian ?) influence, divided
one year into 12 months, or whether they put 12
months together to form one year. Certain it is

that both year and month, as well as the names of
the seasons, occur in Homer, while Hesiod has a
complete account of the reckoning of the month,
and of lucky and unlucky days. The present
writer's view is that both year and month, being
natural divisions of time, are of native origin in

Greece, and sprang up simultaneously. For, quite
apart from the keen astronomical observation,
aided perhaps by outside influences, which is so
marked a feature of the Works and Days of Hesiod,
the facta that it is about 30 days from one new
moon to the next, and that 12 such moons bring us
back to the season we started from, are common
property, shared by such backward races as the N.
Amer. Indians before the coming of the white man.
Divisions.—The 'moon' was divided not into

quarters, but into thirds ; firjv laTd/ienos (waxing),
IxecrCii/* (central), and ^Stowv (waning). Hence the
usual reckoning of the days, say of Boedromion at
Athens, was (after the 1st) 2nd, 3rd, etc., laTa/xivov

;

11th, 12th, 3rd 'after the 10th' {iirl dixa), '4th
after the 10th,' etc. ; 20th, and then, by a curious
inversion, 10th, 9th, etc., of the wane, counting
backwards, to the 29th {Sevr^pa (I>01vovto%) ; though a
direct method of counting (Scur^/ja ^er' ekaSas, . . .

rpia/tds) was also used. ' First tenth ' and ' second
tenth ' were also used for 20th and 21st in Attica,
while the 30th was Sv-q Kal via (see below, ' Year').
Both the month and its divisions are connected

with certain vague beliefs of a religious nature—
or perhaps ' magical ' would be a more accurate
word to use. Just as with us superstitious people
regard Friday as unlucky, so the Greeks' regarded
both the 4th and the 24th as dangerous days for

some enterprises ; the 5th as utterly unlucky ; the
16th as an unlucky birth- or marriage-day for a
girl ; the 14th as a good day to break in cattle,

etc., and so on through the whole month; 'one
day is like a step-mother, another like a mother. '

*

But especially—this is probably a belief of later
origin—certain days are sacred to certain gods.
Thus the 7th ' is Apollo's birthday, the 4th is that
of Hermes and of Herakles, and so with several
other deities. The great festivals of the various
deities were yearly, though often on the god's
particular day of the month. Obviously the mere
question of expense prevented a costly feast to
Apollo or Zeus being celebrated monthly ; but it

is at least probable that the old monthly holy days
were recognized to some extent in the regular
temple-worship, just as every Sunday commemo-
rates, by its position in the week, the Kesurrection,
although Easter Sunday occurs once only in the
year.*

1 See Aristoph. Nub., ad init.
2 Lucian, Galhts, ad init.
8 See Ung., and contrast Mom. p. 3.

* This term is very rare.
B At least, Heaiod's compatriots ; Op. et Di, 766 ff.

6 il>. 825.
' ib. 770 ff., with Gottling'a notes.
8 It nmst be remembered that, as the Greeks had no week,

My superstitions or practices connected with days occurring
ofteiier than once a year would naturally be monthly only.

3. The year (fros, imairrds).—Very early in the
history of Greece, either by native observation or

by imported science of a rudimentary kind, a
smattering of practical astronomy became fairly

widely diffused. Hesiod ' indicates the beginning
of the reaping-season (summer) and the ploughing-
season (autumn) by the rising and setting of the
Pleiades^a constellation which had attracted the
attention of many primitive races -—and frequently
makes similar observations. This, together with
the observation of tlie equinoxes and the solstices,'

provided them with the material for calculating a
solar year. At the same time it led to endless
confusion, for the lunar month was adhered to

throughout: i.e., whereas our (Julian) year is

purely solar, and the new moon may or may not
fall on the first day of any particular month, with-
out in any way affecting our calculations of dates,*

the Greek year was soli-lunar—almost a contra-

diction in terms, since the solar year is roughly

365J days, and the lunar month about 29^ days.

This gives a lunar year of 354 days—a discrepancy
which more exact calculations, such as the Greeks
of the historical period could and did make, render
still more apparent.' But the month, with its

holy days, was a fixture. To a Greek, it would
seem wholly unsatisfactory to celebrate Christmas
on the 25th day of the last calendar month of the

year ; he would think it necessary to celebrate it,

nominally at least, 5 days from the end of the last

moon of the year. Similarly, a New Year's day
which was not a day of new moon would seem an
absurdity, even if it coincided exactly with a
solstice or an equinox.

' It was,' says Gem., 'the endeavour of the ancients to conduct
the months in accordance with the moon, but the 3'ear in

accordance with the sun. For the direction given by laws and
oracles, to "sacrifice according to the ancestral rites," was
interpreted throughout Greece in those terms. Now, to conduct
the year according to the sun means to offer the same sacrifices

to the gods at the same seasons of the year, e.g. always to olTer

the spring sacrifice in spring ; which is impossible, unless the
solstices and the equinoxes fall always in the same months

;

while conducting the month in accordance with the moon
means to name the days in accordance with her phases.'

6

Hence, despite all difficulties, the soli-lunar year
was adhered to persistently in Greece proper, and
even in the Middle Ages we find Byzantine pedants
speaking of it as if it were still in being. Thus
'Tsetzes, Posthom. 770 (13th cent.), gives the Attic
month Hekatombaion the equivalent it would have
had in his day if the Attic calendar had stUl re-

mained in use. Apart from this trifling, which
reminds one of B61ise begging the notary to ' dater
par les mots d'ides et de caleudes,' we have the
evidence of Julian' that in the 4th cent, the
Roman and Egyptian solar calendars were not in

use among the Greeks.

The Greek year of 1 2 lunar months contained,

as has been said, 354 days, the months having
alternately 30 days (irliv irX'^pris) and 29 days {fiiiv

KoiXos). The former was regarded as the normal
number, hence the last day even of a 'hollow'
month was generally called rptaKii, or 30th. In
Athens, however, the name Ivi; Kal via ('old and
new ') was frequently used to denote the day which
belonged half to one month of 29^ days, and half

to the next. This year, being UJ days too short,
1 Op. et Di. 3S3, 616.
3 Such as the Australian blacks (see Lang, Custom afid Myth,

London, 1885, 'Star-Myths').
3 The latter

—

tjKiov rpoirai—are several times mentioned in

Hesiod.
4 The movable date of Easter is an interesting survival of

more ancient systems.
Gem. viii. 37 gives the lunar month as 29^-1- bI;^ days, or 29

days 12 hr. 48 min. 38 sec. nearly. The impossibility of adapt-

ing this period, for jjractical purposes, to the solar year is

obvious. He is speaking, of course, of the * synodic ' month,
from one trjvo&o^, or true new moon, to the next.

6 Gem. viii. 6-10, somewhat abbreviated. The last sentence
refers, as he goes on to explain, to such names as vovivf^via lot

the 1st of the month.
' Orat. Iv. 165b.
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led at a very early date ' to an attempt at reform.

The years were arranged in groups of eight (<i*.Ta-

er-qpiSes), containing 3 leap-years (3rd, 5tli, and 8th),

eacli of which had an extra month (mtji' ^/u/SMi/xos)

of 30 days. This gave a total of 2922 days ; where-
as the actual total of 99 lunar months is roughly

2923J days. The next stage was to add 3 inter-

calary days in 2 oktaeterides. This in turn resulted

in getting 30 days ahead of the solar year in 160

years. This was rectified by leaving out one inter-

calary month.
Thus, by correcting alternately for the sun and

the moon, something like a reasonable system of

reckoning was arrived at. Throughout Greek
history we meet the oktaeteris, which, it would
seem, they came to regard as a natural period of

time, like the solar year itself. At any rate,

various festivals are arranged in relation to it.

Thus, the Olympian games were celebrated every
four years (half an oktaeteris), and the Pythian at
the same interval, always coming in the 3rd year
of an Olympiad ; the Nemean fell in the 1st and 3rd,

and the Isthmian in the 2nd and 4th years of the
Olympiads. From the Olympian games came the
familiar system of reckoning, which enables us,

from 776 B.C. onwards, to extract fairly exact
dates from Greek chronological notices. The
various cities, however, all had local methods of

reckoning—Athens dating by its archons, Argos
by the priestesses of the temple of Hera, and so

on. Even the Olympiad was not exactly reckoned
in Athens, but was fitted to the local calendar, by
being made tobewln on the 1st of Hekatombaion,*
whereas it really began on the 18th. We mention
these facts, a little out of their order, to indicate

why the oktaeteris was so tenaciously adhered to in

spite of its fundamental errors.

For it was fundamentally wrong, owing to the
constitution of the year, which always consisted of

alternate ' fuU ' and ' hollow ' months. ^ Averaging
as they did 29J days, they gave a lunar year of

354 days, the real length being about 354 days 8

hours ; i.e., the difference between 8 lunar and 8

solar years is not 90, but 87J days, so that the
3 intercalary /nijves TXrjpeU made the oktaeteris 2
days 16 hours too long. It would take some little

time to notice this, as there was little exact science

in Greece, but in the end it made itself felt—some
of the festivals were clearly on the wrong days.
Hence comes the bitter complaint of the Moon in

the Clouds of Aristophanes :

' For,* say her messengerg, the Clouds, • she is abominably ill-

treated, after all her kindnesses to you—real kindness, not just
talk. . . . You calculate the days all wrong, you jumble them
topsy-turvy, . . . when you ought to be sacriticing, you rack
witnesses and try cases ; and often, when we gods are keeping
a fast, in memory of poor Memnon, or of Sarpedon, you pour
out Uliations and laugn.' 4

If the Moon had just cause to protest, the Sun
got no better usage. The Athenian year was
supposed to begin with the summer solstice ; but,

as its first month must begin with a new moon, it

never did, unless the two events happened to

coincide. So serious did the whole matter become,
that we actually find in late inscriptions a double
system of dating, xar' Ito9 (in accordance with the
civic year) and Kara dedv (in accordance with the
actual position of the heavenly bodies). The latter

was the method used for dating the prytanies.

The year, in trying to be both solar and lunar,

succeeded in being neither.

1 There are allusions to it in various myths, as that of Cadmus'
8-year penance (see Ung. for a full discussion). For a brief

account of the o/cTaenipLi, see Gem. vii. 27 ff. The inventor is

said, however, to have been Cleostratus (latter half of 6th cent.)

;

Athan. vii. 278.
2 See below, ' Divisions of the year.'
3 Intercalary days were not dated ; they were named by the

date of the preceding day, with the word e^)36.\i^to? added.
Hence thev could not make a 'hollow' month 'full.'

• Nub. 610 a., with Blaydes' notes.

In order to give a clearer ideaof what the Greek
year was like, we append an outline calendar
of the civic year at Athens. The first month
(Hekatonibaion) began nominally at sunset on the
day of the summer solstice (end of June) ; actually,
on the next new moon, which might be the middle
of July :

—

Hekatombaion, 30 days ; Metageitnion, 29 days ;

Boedroniion, 30 days ; Pyanopsion, 29 days

;

Maimakterion, 30 days ; Poseideon, 29 days. Then
second Poseideon, 30 days (in leap-year only)

;

Gamelion, 29 days ; Anthesterion, 30 days

;

Elaphebolion, 29 days ; Munychion, 30 days

;

Thargelion, 29 days ; Skirophorion, 30 days. Next
year, Hekatombaion, 29 days, and so on. In later
times, Poseideon ' the second ' was called Hadri-
anion, after the Emperor. Other States repeated
the twelfth month in a leap-year ; but it was
always twelfth or sixth. This example shows
clearly enough the continual inconveniences to
which the fixed alternation of ' full ' and ' hollow

'

months subjected the Greeks ; for the average
number of days in a year was frequently one too
few or too many, owing to the clumsy device of
the intercalary month ; hence the necessity for
intercalary days.
Athenian astronomers were not slow to perceive

the practical and theoretical disadvantages of the
oktaeteris, and one of them— Meton— brought
forward, in the year 432 B.C., a reformed calendar
which, with the later improvements of Callippus
of Cyzicus (a contemporary of Aristotle) and
Hipparchus of Nicaea (2nd cent. B.C.), is surpassed
in accuracy only by the purely solar calendars.
He arranged the years in cytles of 19, with 7
intercalary months, giving a total of 6940 days,
and allotting 29 d. 12 h. 45 ra. 57 s. to the average
month, and 365/y days to the average year—only
30 m. 10 s. too long. Callippus combined 4 of
tliese cycles into one, and subtracted one day,
securing an average year of 365J days, and an
average mouth only 22^ sec. longer than the actual
lunar month. By a repetition of this process,
Hipparchus, with a cycle of 304 years minus 1 day,
attained almost absolute accuracy, but, it should
be noted, still at the expense of anything like con-
formity with the sun ; for, while the average year
was accurate, any actual year was always 1 1J days
too short, or else 18| days too long.'

But these cycles were merely theoretical ; the
oktaeteris was never, so far as we know, actually
abandoned by any Greek State. Indeed, no State
save Athens, for whose calendar it was calculated,
could adopt Meton's cycle, and the evidence of
Aristophanes (loc. cit. ) and of late inscriptions as
to double dating (see above) indicates that Athens
did not. Diodorus, indeed,' says that ' most of

the Greeks ' accepted Meton's calendar ; but this
clearly refers only to individuals, for whose use,
also, the almanacs (irapaviiyii.aTa) of which we
occasionally hear' were constructed. The fre-

quency otpentaeterie* feasts kept the oktaeteris in
use. Hence, as has been already mentioned, the
old imperfect calendar remained officially in use,
getting farther and farther from the actual dates,
until we find Macrobius equating Anthesterion
(February, roughly speaking) with April.

Divisions of the year.—The Attic months have
already been given. Other years, which began at
the same time, were the Delian, whose months
were Hekatombaion, Metageitnion, Buphonion,

1 We omit small fractions ; of course, 365i is a little mot«
than the actual length of the solar year.

a xii. 36.
n e.g. Gem. xvii. 19.

4 We should call them quadrennial. They came every four
years, i.e. on the iirst and fifth of each period of five years, aa
the Greeks looked at it ; hence twice in an oktaeteris. See, e.g
[Aristotle], 'A9. IIoJi. liv. 6, 7.
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Apaturion, Aresion, Poseideon, Lenaion, HieroB,

Galaxion, Artemision, Thargelion, and Panemos;
and the Delphic (Apellaioa, Bukatios, Boathoos,
Heraios, Dadophorios, Poitropios, Amalios, Bysios,

Theoxenios, Endyspoitropios, Herakleios, and
Ilaios). Boeotia began its year at the winter
solstice (January), but the order of the months is

somewhat obscure. Achaia, Phocis, and Laconia
began in October (autumn equinox)—the first two
simply numbered their months ; the Spartan
calendar is not yet re-constructed. After the rise

of Macedon, their year (Dios [October], Apellaios,

Audynaios, Peritios, Dystros, Xandikos, Arte-
misios, Daisios, Panemos, Loos, Gorpiaios, and
Hyperberetaios) came into use in Asia Minor

;

while the Ptolemys used the Egyptian solar

calendar (see Calendar [Egyp.]), as did also some
astronomers outside Egypt.
A glance at the names of the months will show

that they gather around and are named after

certain festivals. Thus Boedromion is ' the month
of the Helpers ' (poi]Sp6fioi.), i.e. the gods and heroes
who give victory in battle. Accordingly, we find

most of the Athenian anniversaries of victories

celebrated in them (see art. Festivals [Greek],
' Attic ecclesiastical calendar '). Apellaios is con-

nected with the name of Apollo ; Dios with Zeus ;

Lenaion with Dionysos Lenaios, ' god of the wild
women ' ; Galaxies recalls the Athenian feast of

Galaxia, held in honour of Cybele ; and Hyper-
beretaios is 'month of the Hyperboreans,' those
' carriers round ' of the sacred olferings to Apollo,

whose name in ancient and modern times alike

gave rise to so much false etymologizing till

Ahrens' masterly explanation finally threw light

on the mystery.'
The position of the feasts, and consequently

of the months named after them, depended
very largely on the season of the year ; for, in the
long run, nearly every Greek festival or fast has
an agricultural origin." By whatever name the
Greek might call his months, and however he
might calculate the year, he divided it, in early

times, into summer {8^po^ [dfirjTos}, later upala), and
winter {xsifn-u") ; or into spring (lap), summer,
autumn (4>8iv6wupoi>), and winter.^

Literature.—1. Ancient texts : Geminus Rhodius, ed.

Manitiua, with notes and Oerm. tr., Leipzig, 1898; Hesiod, ed.

Gottling, Gotha, 1843.

2. Modern worlts : Boeckh, Uber die merjdkrigen Sonnen-
hreise, Berlin, 1863; Aug. Mommsen, Chronologie, Leipzig,

1883 ; Ad. Schmidt, Handbuch der gr. Chronologie, Jena,
1888 ; Unger, • Zeitrechnung der Griecben und Romer,' in Iwan
Mailer's Handbuch (Munich, 1892), vi. 711 f.

H. J. Rose.
CALENDAR (Hebrew).—i. Adaptations to

meet astronomical difficulties.—As with other
peoples, the basis of the Hebrew calendar was
astronomical. The year was, roughly speaking,

the solar year ; the month was a moon period or

lunation ; the week comprised very nearly a
quarter of a lunation ; and the day was, of course,

the period of the earth's rotation on its axis. The
chief difficulty arose, as in other cases, from the
fact that these periods stood in no distinct ratio to

each other. The true solar year was not an exact
number of moons, weeks, or days. The lunation
was not an exact number of either weeks or days.

The week of 7 exact days, whatever its origin

may have been, had become a purely conventional
measure of time. As the solar year is nearly 365J
days, and the 12 lunations over 354J, the lunar
year of 12 lunations was about 10| days short of

the solar year. The difference was at a later

period, at any rate, adjusted by the insertion,

about every 3 years, of an intercalary month
;

and, finally, by adopting a regular cycle of years,

1 See Fam. iv. 102.
2 See Festivals (Greek).
s See lies. Op. et Di. 383 ff., with Gottling'a note.

the slight irregularities were kept within bounds
(see Calendar [Jewish]). The 12th lunation was
called Adar, the intercalary month we-Adar (' and
Adar'). Some such arrangement, though not so

definitely systematized, must have been in vogue
from early times. Similarly, as a lunation aver-
ages a little over 29^ days, the month must have
averaged 29 and 30 days alternately, with the
further occasional omission of a day.

It has sometimes been assumed that there was
no system among the ancient Hebrews for deter-
mining the commencement and duration of each
month, and that it was merely a question of observa-
tion, the month practically beginning when the
new moon first became visible—that is, about 2
days after the real new moon, and that without
any calculation of the number of days since the
previous new moon. There are two very strong,
if not absolutely fatal, objections to this view.

(1) The Feast of the New Moon was evidently of

very early and general obligation (see 1 S 20'- '',

2 K: 4^, Am 8^ Is !" "). It was practically neces-
sary that it should be known beforehand when it

would occur. That this was in fact the case we
know from 1 S 20*- '', where Jonathan and David
act on the knowledge that the next day would be
the New Moon feast. (2) The fact that, even in

early times, the months were definitely distin-

guished and had their several names (see below,
2. A. (2)), points obviously in the same direction.

It may be further questioned whether there ever
was among the early Hebrews any attempt to

adapt the week of 7 days to the lunation. There
is some ground for such a supposition, in the fact

that in the most ancient Babylonian calendar every
7th day of the moon—the 7th, 14th, 21st, and 28th
—was a dies nefastus, on which no public or oflicial

work could be done (Sayce, Higher Grit. , 1894, p. 74).

The similar treatment of the 19th day has been
ingeniously explained as due to the fact that it

was 49 ( = 7x7) days after the previous new moon ;

but this would be true only for artificial mouths
of 30 days. It would seem, then, that the old
Babylonian month was practically a period of 4
weeks, with one or two intercalary days added at
the end to make it agree with the lunation. As
to whether this system was ever adopted by the
Hebrews we have no direct evidence ; but, were it

so, its obvious inconvenience must sooner or later,

as with the Babylonians, have caused the substi-

tution of the regularly recurring conventional week
of 7 days.

2. History of Hebrew calendar.—It is not un-
likely that the Hebrew calendar varied considerably
at different times, and possibly in different places.

We can at any rate, with considerable proba/bility,

make a broad distinction between the systems pre-

vailing before and after the Exile.

A. (1) In pre-exilic times the year, depending,
as naturally it would with an agricultural people,

on the yearly course of the crops, appears to have
ended with the ingathering of the vintage, ' the
end of the year, when thou gatherest in thy labours
out of the field ' (Ex 23'«). This is confirmed by
the fact that the Sabbatical year (Ex 2^^"- " [E],

Lv 251-''- '*-" [H]) and the year of jubile (Lv
25*"" [H and P]) were natural agricultural years,

sowing, pruning, reaping, and tne vintage being
mentioned in their order. As regards the last,

the enactment that the trumpet was to be blown
on the 10th day of the 7th month shows that the

idea of the year beginning in the autumn survived

into a time when it could be called tlie 7th month.
It has been contended that, while for religious

purposes, depending as they did on the agricultural

seasons, the year continued to begin with the

autumn ploughing, the civil year, on the other
hand, from about the beginning of the monarchy,
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began in the sprin" Thia view is based chiefly

on the phrase, 'at the return of the year' (2 S 11',

1 K 20-^' '^), which is used with reterence to the

resumption of hostilities, and is followed in the first

quotation by the curious remark, ' at the time when
kings go forth.' But the first phrase, njpn njiein,

might mean 'at the turning-point,' i.e. the middle
of the year—the idea being that the year moves
forward to a certain point and then goes back

;

or what was intended may have been a year from
the time of speaking (cf. Gn 18'°, where this is

obviously the meaning of a somewhat similar

phrase), and the words, ' at the time when kings
go forth,' taken by themselves, merely state the
obvious fact that military operations commence
in the spring.

(2) During the same period the names of the
months were probably adopted from the Canaan-
ites. Two of the four pre-exilic names which occur
in the OT have been found in Phoenician inscrip-

tions

—

Bui thrice, and Ethanim twice (cf. CIS i.

No. 86a). The four names are :

(a) Ethanim (1 K 8^, where the editor, following
later usage, calls it the 7th month). It is explained
by Oxf. Heb. Lex. as ' month of steady flowings,'

i.e. the month in which only perennial streams
contain any water.

(b) Bui ('the eighth month' in 1 K &^), prob.
=

' rain month.'
(c) Abib (Ex IS* 23"> 34" [JE], Dt 16'), in P (e.g.

Ex 12^) the first month. The name, which means
an ' ear of corn,' was no doubt derived from the
fact that it was the beginning of the harvest (cf

.

Dt 161- »).

(d) Ziv ('the second month' in IK &-^),
' splendour,' with reference, Gesenius supposes,

to the beauty of the flowers ; but it might be to

the general beauty of Nature at this season,

before vegetation has suffered fiom the summer
drought.
There are, besides, in Phoenician inscriptions

several other names of months which are not
actually found, or at any rate with this signifi-

cance, in OT, but were not improbably used by the
early Hebrews. Thus we have Marpeh, Phduloth,
Mirzah, Mapha, Hir, Zebah-shishim. But we have
no means of ascertaining definitely to what months
these names belong. On the other hand, Abib and
Ziv have not yet been found on any Phoenician
inscription.

B. ( 1 ) After the Exile the religious year, at any
rate, began about the vernal equinox, or, to be
more exact, with the first lunation of which the
full moon fell after the vernal equinox. This was
at least the intention. But very probably, with
the early arrangement of intercalary months, as
certainly with the more systematic adoption of

definite cycles at a later time, it sometimes hap-
pened that what was regarded as the first full moon
sither slightly preceded the equinox or was in

reality the second after the equinox. The whole
cycle of feasts, according to the laws of the Priestly

Code, depended on this theory. The first lunation
was what had been known as Abib (see above).

The express provision that this was to be the first

month of the year (Ex 12= [P], cf. 13^ [J]) suggests
what was at the time a new departure, but came
to be regarded as an ancient tradition.

It is at least possible that, through Assyrian or

Babylonian influence, the custom of reckoning the
year from the spring for secular purposes had come
into use a little before the Exile. That it was so

reckoned in the record of Jehoiakim's treatment
of Jeremiah's roll (Jer 36) is evident from the fact

that there was a fire in the brazier in the 9th
month (v.**). But this by itself is not conclusive,

because the record was probably taken from a bio-

graphy of Jeremiah, which may well liave been

written in the time of the Exile, when the new
custom had come in.

(2) As a rule, the months were now, for religious

purposes, designated in tlie order of their occur-
rence as the first, second, third, etc. (Gn 7" [P]
8\[P], Lv 23'"f- [H], Hag 1' 2', Zee !'• '"•)• .With
this we may compare the similar designation of

the months by their numbers, by tlie Society of

Friends. As in the latter case, the object was
probably to avoid names which had a heathen
association.

For civil and historical purposes the Babylonian
names of the months were now adopted. Of these,

7 only are mentioned in the OT and the Apocrypha,
viz. :

Nisan (1st mo,\ Neh 2', Eat S'.

Siiian (Srd mo.), Est 89.

Elnl (6th mo.), Neh 6"*, 1 Mac 14-7.

Kisleo (nth mo.), Zee 7', Neh 1', 1 Mao 4=2, 2 Mac 19- 18 10».

Tebeth (10th mo.), Est 21«.

Shebai (11th mo.), Zee 1', 1 Mac 161''.

Adar (12th mo.), Ezr 6", Est 3'- " gla, 1 Mac T-iS- «,
2 Mac 16S8.

The other 5 months were : Jyyar (2nd mo.) ; Tammuz (4th mo.),
cf. Ezk SI-*, where the name appears as that of a god ; Ah (5th
mo.); risAjn(7th mo.) ; Jl/arcAesAua7i(Sthmo.). It was probably
not till after the destruction of the Temple by the Romans that
the Babylonian names of the months were regularly employed
in the religious calendar.

(3) Before the Exile, beyond the weekly festival

of the Sabbath or the 7th day of the week, and
the New Moon on the 1st day of the month, it is

doubtful whether any sacred day or season was
absolutely fixed (see FESTIVALS AND FASTS [Heb.];
cf. Dt 16 with Lv 23), unless we are to suppose that
the regulations of Lv 23 [H] imply that some pro-

visions of the kind were made at the close of the
monarchy. From the Priestly Code, including H,
we find that a definite religious calendar was cer-

tainly in use in the Second Temple. Thus we
have, in addition to New Moons and Sabbaths,
from the Htli to the 21st of the 1st month the
Feasts of Passover and Unleavened Bread (Lv
23°'*), including also the sheaf-oft'ering on the 1st

day of the week which fell within this period (Lv
23'"'"). Seven weeks after the latter, on another
Sunday falling within the Srd month, was the
Feast of Weeks (Lv 23"-'')- In the 7th month
were three important celebrations—the Feast of

Trumpets on the 1st day (Lv 232^- ==*, Nu 29'-«),

the Great Day of Atonement on the 10th (Lv
16. 23-'-32)_ and the Feast of Booths, 15th-22nd (Lv
2334-36.

89-43J

Certain other fasts, which had come to be ob-

served during the Exile (Zee 7^ ' 8"), commemor-
ating, it is said, events connected with the siege

and capture of Jerusalem, were no longer enacted
by law. On the other hand, some feasts were
afterwards added, viz. that of Dedication, which
commemorated the re-dedication of the Temple
after its defilement by Antiochus Epiphanes
(1 Mac 4™). This lasted for 8 days from the
2.5th of the 9th month (Kislev). The Feast of

Nicanor, on the 13th of the 12th month (Adar),
was appointed to celebrate the victory of Judas
over Nicanor (1 Mac 7'"'). The Feast of Purim, on
the 14th and 15th of the same month, was, so it

was said, appointed to commemorate tlie vengeance
taken by tlie Jews on their enemies, as recorded in

the Book of Esther (9»-s2
; but see FESTIVALS and

Fasts [Heb.]).

LiTEBATDRE.—Schiaparelli, Astronomy in OT, Eng. tr., Oxf.

1905, chs. vii.-ix. ; Landau, Beitrdge zur AUerthumskunde des
O^-ients, Lei])Z. 1893-1906 : Clooke, North Semitic Inscri^jtions,

Oxf. 1903 ; Dillmann, ' Ueber das Kalenderwesen der Israeliten

vor dem Bab. Exil,' in Monatsbf.r. d. Bert. Akad. der iVi^sen-

scha/ten, 1882, pp. 914-935; Muss-Arnolt, 'The Names of the
Assyr.-Bab. Months and their Regents,' in JBL xi. [1892] 72-04,

100-176; Schiirer,Gyr3i.[1901)746ff.; Nowack, LeAri.d. Ueh.
Arch., Freib. i. B., 1894, i. 214 ff. ; Benzingrer, Heb. Arch., ib.

1894, p. 198tl. ; I. Abrahams, art. 'Time,' in HDB iv. ; artt.
* Chronology,' ' Day,' ' Week,' ' Month,' ' Year,' in EBi ; cf. also

Lit. at end of art. Caiendae (Jewish). F. H. WOODS.
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CALENDAR (Indo-Chinese).— I. ASSAM
(Cochin-China, Annam, Tongking).—The peoples of

French Indo-China, as a rule, use a calendar of

Indian origin, although Chinese inttuence (see

Calendar [Chinese]) is clearly seen in the calen-

dar that is peculiar to the Annaraese. There are

three cycles employed by the Annamese to express
their dates : the duodenary cycle, or cycle of the
twelve animals (ox, tiger, hare, dragon, serpent,
horse, goat, monkey, hen, dog, pig, rat), which is

of Turkish origin ;
' the denary cycle, the ten

' trunks '
" of which have the names of the five

elements and the five cardinal points j the repeti-

tion of the first cycle five times, combined with six

repetitions of the second, makes the great cycle of

sixty years.
The year is a lunar one, and is composed of

twelve months of 29 and 30 days alternately,
making 354 days ; to this they aad a thirteenth
intercalary month every three or four years arbi-

trarily. In a period of 19 years there are therefore
seven years with thirteen months.
The first month of the year has always 29 days ;

of melons (qvM ng.) ; the eighth, the month of

cinnamon (qw ng.) ; the ninth, the month of chrys-
anthemums (cue ng.); the tenth, the month of

rest (nhdn ng.) ; the eleventh, the month of the
solstice (gia ng.) ; the twelfth, the month of oSer-
ings (lap ng.).

The civil day begins at midnight, and contains
12 hours, each equal to two hours of our time. The
last day of the month is called the ' day of dark-
ness ' (h&i nhat)—an allusion to the waning of the
moon. The Annamese night is often measured,
according to the Chinese custom, by five watches :

the first begins at 7 p.m., the second at 9 p.m., the
third at 11 p.m., the fourth at 1 a.m., the fifth at

3 a.m.
The farmers' calendar in Annam, as in China,

has, besides the four chief seasons, twenty-four
smaller intermediary seasons.

An Annamese almanac indicates, in short, the
current year in the great cycle and in the other
two cycles ; the full, incomplete, and intercalary

(if there are such) months ; the day of the month,
with its order in the year ; the name of the one of

Name of Ye Translation.

Year of Cycle.

ir.
Era of Great Lesser
Buddha. Era. Era.

GhnAm, Mr Ekashk (Pali, ekasaka) Year of the Pig 1 31 21 1

„ 6ut Toshk (Skr. *do-saka) ,, Rat 2 32 22 2
„ ihlau Triis&k

_
(P. tri-saka) „ Ox 3 33 23 3

„ khca Ouhvdshk (S. * chatvdr-saka) ,, Tiger 4 34 24 4

„ thOs Paiicaskk (P. pailcha-saka ,, ,, Hare 5 35 25 5

„ roh dhashk (P. cha-saka) „ ,, Dragon 6 36 26 6
,, msdn Sapshk^ (S. saplta^saka) „ ,, Serpent 7 37 27 7

„ momi Atthashk (P. attha-saka) ,, ,, Horse 8 38 28 8

„ mome Nupsilk (P. nava-saka) „ „ Goat 9 39 29 9

„ vok Samretthisak (samj-ddAi-saka) ' „ ,, Monkey 10 40 30 10

ChncXm rokA Ekasdk Year of the Cock 1 41 31 11

„ cka Tosak ., Dog 2 42 32 12

, k6r Triisak .. „ Pig 3 43 33 13

, cut Cethvashk „ Rat 4 44 34 14

, ihlau Pailias&k ., ,, Ox 5 45 35 15

, khdl Ghaskk „ Tiger 6 46 36 IG

, th&s Sapscik .. „ Hare 7 47 37 17

, roh Atthasclk „ ,, Dragon 8 48 38 18 !

, msah Nilpsak ,, ,, Serpent 9 49 39 19

, momi Samretthisak ,, ,, Horse 10 50 40 20

in the Chinese astronomical year it begins on the
22nd of December ; in the civil year, it always
begins between the 20th of January and the 19th
of February. The month has a regular division

into three decades, but this division is being gradu-
ally superseded by the European division into

weeks of seven days.
As a general practice, the Annamese name their

months by successive numbers from one to twelve
(first month, second month, etc.). But there is

another system of names, which is employed only
in the literary world : the first month is always
designated by the number one [chin nguyei, ' first

month ') ; the second is the month of flowers {hoa
nguyet) ; the third, the month of peaches (Ctdo ng.

)

;

the fourth, the month of plums (moi ncj.) ; the
fifth, the month of cakes (bo ng.); the sixth, the
month of heat (thu' ng.) ; the seventh, the montli

1 See Edouard Cliavannes, ' Le Cycle turc des douze aniinaux,'
in T'onng-paOt series ii. vol. vii. No. 1.

2 In accordance with Chinese ideas, the denary cycle is

regarded as havini^ ten ' heavenly trunks,' the twelve 'earthly
branches ' of which form the duodenary cycle.

3 Skr. samxddhi= ' completion.'

the five elements or of the twenty-eight constella-

tions that corresponds to it ; the accepted sign for
lucky and unlucky days ; the phases of the moon ;

eclipses of the sun and moon ; the one of the
twenty-four seasons of the year in whicli each
month falls ; the things that are permitted and
forbidden on each day ; and the days of civil observ-
ance. For some years now, the Chinese-Annamese
almanac has also indicated the corresponding day
in the European almanac.

Literature.—A-fB (E. Souvigfnet), Variit^ tonki-noises

. . ., Hanoi, 1903, ' Calendrier imperial (Hoing lich),' pp. 217-238

;

L. Cadi^re, ' Expressions populaires[annamites] pour designer le

temps,' in Bulletin de I'Ecolefraw^aise d'Extreme-Orient, ii. 367.

II. Cambodia.—In Cambodia there are in use
three eras of Hindu origin, and three cycles that
come from China.

I. Eras.—There is a religious era, or ' era of the
Buddha' (Khmer prdh pitt saAr(2c = Skr. buddha-
iakardja), dating from the death of the Buddha (543
B.C.), which is commonly used in religious writings;

a political or ' gi'eat era' (Khmer mahd sakrdc=
Skr. mahdiakaraja), still used in the editing of



CALENDAR (Indo-Chinese) in

royal annals, which is tlie Hindu era named after

iaTca and beginning A.D. 78; a civil or 'lesser

era' (Khmer 661 sakrdc = ya\{ chtdlasahctraja),

employed by the Khmera in everyday actions,

transactions, and correspondence, which is of

astronomical origin, and dates from A.D. 638.

2. Cycles.—The principal cycle is that of the
twelve animals (see above, I.), with names as

follows ; iiit, ' rat ' ; dhlau, ' ox
'

; khcll, ' tiger '

;

t/ids, ' hare
'

; roh, ' dragon '
; msdn, ' serpent

'

;

momi, ' horse
'
; motne, ' goat

'
; vok, ' monkey '

;

rokd, 'cock'; 6ha, 'dog'; /c6r, 'pig.' The names
of these animals are not Klimer, but seem to belong
to some dialect of the south of China. This cycle,

repeated five times, is combined with a secondary
cycle of ten years, the years in which are distin-

guished by means of ordinal numbers borrowed
from Pali. In other words, the series of the twelve
animal-names (the principal cycle), repeated five

times In succession in the same order, gives a
period of sixty years, which is divided into six

decades (secondary cycles). It is the same system
as the one brought by China into Annam, except
that the denary cycle is not named in the same
way. The foregoing table gives an idea of the
composition of the Cambodian cycle.

3. Year and months.—The Cambodians have a
lunar year. It contains twelve months, of 29 and
30 days alternately, ^vith the following Indian
names: (1) dit (Skr. chaitra) ; (2) pisdk (Skr.

vaiidkha) ; (3) 6es (Skr. jyesiha) ; (4) dsdth (Skr.

dsadha)
; (5) srdp (Skr. srdvana) ; (6) photrabdt

(Skr. bhddrapada) ; (7) dso6 (Skr. divai/uja)
; (8)

kdtSk (Skr. kdrttika) ; (9) mdkosir (Skr. marga-
Brsa)

; (10) bhs (Skr. pausa) ; (11) mdkh (Skr.

mciqha)
; (12) pkdlkun (Skr. phdlguna).

the months are divided into two periods of

fifteen days : the period of the waxing moon (clear

fortnight), and the period of the waning moon
(dark fortnight). The Buddhists of Cambodia keep
the eighth and, more especially, the fifteenth day
of each of these periods as holidays.

The year begins in cit (March-April) ; but
although the New Year festivals are celebrated in

this month, it is the custom not to begin the year
until the month oipisdk (April-May), or sometimes
even mdkosir (Nov.-Dec.), m memory of the death
of the Buddha, As the Cambodian year has only
354 days in all, an intercalary month is inserted

every three or four years bj' the horas, or royal

astrologers, by doubling the month of dsdth
(June-July) ; hence there is a first and a second
dsdth (prathomosaih, tiltiydsdth= Skr. prathama"-,
dvitiya-dsddha). A period of nineteen years thus
contains seven years with thirteen months.

4. Days.—The names of the days are also of

Indian origin : thhai ' dtit (Skr. dditya), ' Sun-
day'; t. 6dn (Skr. chandra), 'Monday ; t. ahkdr
(Skr. angdraka), ' Tuesday ' ; t. put (Skr. budha),
'Wednesday'; t. prahas (SViT. brhaspati), 'Thurs-
day'; t. s6k (Skr. iukra), 'Friday ; t. sau (Skr.

ianaiichara), ' Saturday ' ; no day is a holiday in

itself.

5. Hours.—The Cambodians divide the day into

two parts of twelve hours each : the part from
6 a.m. to 6 p.m. is day, and that from 6 p.m. to

6 a.m. is niglit. In Cambodia, from 6 to 7 a.m. is

1 a.m., 7 to 8 a.m. is 2 a.m., 11 to 12 mid-day is

6 a.m., midday to 1 p.m. is 1 p.m., 1 to 2 p.m.
is 2 p.m., 5 to 6 p.m. is6 p.m. The hour is divided

into bdt, each of which is equal to five minutes.
The night is sometimes divided into four watches
{ydm ; Skr. ydvia, ' watch ') of three hours each :

the first from sunset to 9 p.m., the second fi'om

9 p.m. to midnight, the third from midnight to

3 a.m., and the fourth from 3 a.m. till day-time,
i.e. 6 a.m.

1 Thnai=' A&y.'

6. Seasons.—The Cambodians have three seasons
(rodtiv, khi) : (1) rainy sea-son {ruddv phlieh, klii

prdh vosd [ = Puli vassa])
; (2) cold season {roddv

rohdr, khi romho' i) ; (3) dry or warm season (roddv
prdn, r. kdau),

7. Almanac.—The name given to the almanac in

Cambodia is mahdsahkrdn (Skr. mnliasamkrdnti,
'great transit'). The Skr. expression samkrdnti
is used to designate the passing of one sign of the
zodiac into the next sign ; as the ' great transit ' is

the one that marks the beginning of the new year,
the derivation of the Cambodian expression is

obvious.
'The h&ras, or royal aBtrologere, arrange the Cambodian

calendar year by year. For each month it gives the relation of
the daya of the week to the let, Sth, and 16th days of the
wa.xing moon {ko't), to the 1st and Sth days o( tlie waning moon
(rtitS), and to tlie last day of the month (^7l^ dai). It is followed
by a public notice giving various information on the beijinning
of the year, and rules connected with the position of the different
orders of the State, with the temperature, rain, harvests, rise
of the river, prices of commodities, eclipses of the moon, and,
lastly, fixing the initial day of the vas&a, or retirement of the
religious, during the rainy season.'

L. Finot (see Lit. below), from whom these
details are borrowed, adds that the basis of the
Cambodian almanac is Hindu, and that the very
language it employs is a witness to the deep and
persistent influence of Indian science.

Literature.—G. Jeanneau, ' Notice sur le calendrier cam-
bodgien,' in Annuaire de la Cochinchine, 1870 ;

' Un Almanach
cambodgien,' tr. Ph. Hahn and L. Finot in Rerue IndO'
Chinoise, Hanoi", 1904, pp. 138-143 ; Moura, Vocabulaire
frani^ais-cambodgien et cambodgien-fran^ais, Paris, 1878, pp.
16-17.

III. Champa.—It is probable that in ancient
times the Chams, like their neighbours the Khmers,
had a calendar of Hindu origin, but they have lost

it and have also completely forgotten the iaka era
(A.D. 78) which their ancestors employed in inscrip-

tions. Nowadaj's tliey simply use the Cliinese-

.4nnamese calendar for the needs of daily life, the
only difference being that their year starts in
April-May.

I. Cycles.— (1) Sexagenary cycle.—The Chams
adopted the Chinese-Annamese sixty-year cycle.

(2) Duodenary cycle.—This is the cycle used for
naming and calculating the years. The twelve
year-names are borrowed from animals, but—

a

peculiarity which is worthy of remark—they are
also the names employed in ordinary everyday
language. The names of the twelve years are

:

(1) tikuh, 'rat' ; (2) kabav, 'bufi'alo'
; (3) rimauh,

' tiger ' ; (4) tapaiy, ' hare '
; (5) nogarai, ' dragon

'

;

(6) uld anaih, ' little serpent
' ; (7) asaih, ' horse ' ;

{S)pabaiy, 'goat'; (9) krd, 'monkey'; {10) monuk,
'hen' ; (11) asdu, 'dog'

; {12) pabwH, 'pig.'

(3) Eight-year cycle.—There is another Cham
calendar^ based on the eight-year cycle, called

windu by the Javanese, and probably introduced
into Champa by Musalman missionaries from Java.
In Java, the Javanese-Musalman civil year is

lunar, and it originated from the Indian luni-solar

year ; hence it differed somewhat from the real

Arabian lunar year. Efforts were made to bring
these years back to correspondence, and the means
employed was the windu, or cycle of eight years.

We need not enter into details here, but it may be
noticed that in Java the years of the windu have
the following Malaysian names : alip, 'eke, fim
awal, je or dze, ddl, be, wdu, jim ahir, and are
represented by the Arabic letters : a, h, j, dh, d,

b, w, f. The Chams have the same names slightly

modified : aliah, hak, jimaval, cei, dal, bak, wau,
jiinahir, and represent them by the same letters,

though sometimes substituting h for h, and 2 for dh
in their calendars, and often putting the figures

1, 4, 6, etc., meaning 1st, 4th, 6th day, under the
1 A phototypic reproduction of a perpetual Cham calendar

will be found in the present writer's article, ' Les Chams musul-
mansdel'Indo-Chine,' in Remiedummideinusul'nKin, April 1907,
No. 6, p. 176.
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Arabic names of the days ahad, arbd', sabt, etc.,

instead of writing out the days of the Cham week
in full.

As the Chams combined their 12-year cycle
with the windu, or 8-year cycle, the years in

which are designated by letters, it follows that
three 8 year series and two 12 - year series

two series was covered, in theory, by means of an
embolismic year, and more simply by adopting the
corrections of the Chinese-Annamese calendar.

Predictions based on coincidences of years and
days, analogous to the ahgara-kasih ^ of the Java-
nese, take place among the Charas. If, for instance,

the cycles of the ' rat ' and the ' pig ' coincide in

Table of the Cham Duodenary Cycle.

Order.
Animal

of

Cycle.
Nature of Year.

Letter of

8-Year
Cycle.

1st Day of Waxing Moon. Seat of Year.1

1

2

3

4

5

6

7

8

g

10

11

12

Rat

Buffalo

Tiger

Hare

Dragon

Serpent

Horse

Goat

Monkey

Cock

Dog

Pig

/full

\ incomplete
/full

\ incomplete
ffull

\ incomplete
/full

1 incomplete
/full

\ incomplete
/full
\incomplete
/full

\ incomplete
/full

1 incomplete
(full

\ incomplete
/full

\ incomplete
/full

\ incomplete
/full
incomplete

a
d
h
h

i

w
dh

a
d

b

J

w
dh

a
d

b
i

w
dh

iuk ' Friday

'

som ' Monday

'

ahar ' Tuesday

'

sancar ' Saturday

'

adit ' Sunday
but ' Wednesday

'

jip ' Thursday

'

adit ' Sunday

'

iuk ' Friday

'

som ' Monday

'

aiiar ' Tuesday

'

san6ar ' Saturday

'

adit ' Sunday
but ' Wednesday

'

jip ' Thursday

'

adit ' Sunday

'

htk ' Friday

'

som ' Monday

'

ariar ' Tuesday

'

san6ar ' Saturday

'

adit ' Sunday

'

but ' Wednesday

'

jip ' Thursday

'

adit ' Sunday

'

forehead
eye
eyebrow
ear
mouth
nose
liver

mouth
forehead
eye
eyebrow
ear
mouth
nose
liver

mouth
forehead
eye
eyebrow
ear
mouth
nose
liver

mouth

Table showing correspondence of Christian era, Musalman era (Hijra), iaka era,

eight-year cycle {mndu), and twelve-year cycle.

Christian
Era.

Hijra. ^aka. Eight-year Cycle. Twelve-yeai Cycle.

1900 1317-18 1822 4. cei dh 1. fikuh 'rat'
1901 1319 1823 5. dal d 2. kabav • buffalo'
1902 1320 1824 6. bak b 3. rimauh 'tiger'

1903 1321 1825 7. wau w 4. tapaiy 'hare'
1904 1322 1826 8. jim ahir j^ 5. nogarai ' dragon

'

1905 1323 1827 1. aliak a 6. uld anaih ' serpent

'

1906 1324 1828 2. hak h 7. asaih ' horse

'

1907 1325 1829 3. jim aval
j 8. pabaiy ' goat

'

1908 1326 1830 4. cei dh 9. kra. ' monkey

'

1909 1327 1831 5. dal d 10. monuk 'hen'
1910 1323 1832 6. bak b 11. asdu 'dog'
1911 1329-30 1833 7. wau w 12. pabwei 'pig'
1912 1831 1834 8. jim ahir ]^ 1. tikuh 'rat'
1913 1332 1835 1. aliah a 2. kabav 'buffalo'
1914 1333 1836 2. hak h 3. rimauh 'tiger'
1915 1334 1837 3. jim aval j 4. tapaiy 'hare'
1916 1335 1838 4. cei dh 5. nogarai ' dragon
1917 1336 1839 5. dal d 6. uld anaih ' serpent'
1918 1337 1840 6. bak b 7. asaih ' horse

'

1919 1338 1841 7. toau w 8. pabaiy ' goat

'

1920 1339 1842 8. jim ahir j* 9. krd ' monkey

'

brought round a coincidence of the first two
terms of the series, namely, tikuh^ *rat,* and aliah
{=alif), a.

The discrepancy that had arisen between the

i A coincidence regarded as of good augury in a month is that
of afigara (Skr. afigdraka), * Tuesday,' a day of the seven days'
week, with kliwon, the last day of the Malaj'o-Polynesian week.
The months with no a-hgara-kasik are unlucky.

'^ Referring to the body of Muhammad.
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year and days, there will be a great number of

Dirtha that year, and flocks and herds and rice in

abundance : under the opposite conditions the year
will be unlucky.

2. Months.—The Cham year, whether full or

incomplete, is divided into twelve lunar months

;

it begins in April-May. The first ten months are
simply distinguished by numbers, while the last

two have special names of Indian origin.

The Bani, or Musalman, Chams Dorrowed the
names of their lunar months from the Arabs with
slight alterations. The lunar months of both
peoples, which have alternately 30 days (full

month) and 29 days (incomplete month), are
divided into two fortnights, according as the moon
is waxing or waning—the second fortnight some-
times counting fifteen, sometimes fourteen days

;

but, owing to complications which are not easy to

explain, the days of the months of the Brahmanist
Chams do not coincide ^vith those of the Musalman
Chams. Official documents are dated according to

the days of the Annamese month.
3. Days.—The Chams have our week. The

names of the seven days correspond exactly to

ours, are of Sanskrit origin, and are borrowed
from the planets. The Musalman Chams, especi-

ally in Cambodia, sometimes use the names or the
days of the Arabian week with modifications.

(a) Week of the Brahmanist Chams : 1. adit

5. Mystical speculations of the Chams con-
cerning the calendar.—According to the myKtical
speculations of the MusalmSn Cnams, which are
adopted also by the Brahmanist Chams, each year
of the cycle comes from a part of the body of

Muhammad. The year of the Rat, e.g., comes
from the left ear, the year of the BuH'alo from the
left nostril, the year of the Tiger from the right

ear, etc. Allah created the year of the Serpent
first of all ; among the months Uamadan was first,

among the days jumat, ' Friday.' The first three
days of lunation are presided over by the three
favourite wives of Munammad. The seven days
of the week come from the seven parts of the
Prophet's body ; the first four Muhammadans—
Ubakar (Abu Bakr), Umar ('Umar), Uthamon
CUthman), and Ali ('All)—are the angels of
Allah's glory and the four imams of the cardinal
points. The watches of the night or day are male
or female. Of the hours of day the first comes
from Allah ; the second from Muhammad ; the
third from Gabriel ; the fourth from 'Ali ; the
fifth from Phwatimoh (Fatima) ; the sixth from
^asan ; the seventh froni ^usain ; the eighth
comes back to Allah. The thirty days of the
month come from the thirty teeth of Adam ; the
upper jaw is the origin of the fifteen days of the
waxing moon, the lower jaw gives the fifteen days
of the waning moon. Adam's other two teeth are

Months of Brahmanist Chams. Months of Musalman Chams.

1. bulnn sa First month. 1. muharrom (Arab, muharram), MuljaiTam.
2. bulan dwa Second month. 2. sakphwbr (Arab, safar), Safar.

3. bulan kldu Third month. 3. rabl ul aval (Arab, rabi'u 'l-aunoal), Rabi' I.

4. bulan pak Fourth month. 4. rabl ul ahir (Arab, rabi'u 'l-akhir), Rabl' II.

5. bulan limb Fifth month. 5. jamSdi lula (Arab, jumada 'l-Uld), Jumada I.

6. bulan nam Sixth month. 6. jamodi ahir (Arab, jumada, 'l-ukhrd), Jumada II.

7. bulan tijuh Seventh month. 7. rajap (Arab, rajab), Rajab.
8. bulan dalapan Eighth month. 8. saban (Arab, sha'bdn), Sha'ban.
9. bulan salapan Ninth month. 9. rambvan (Arab, ramaddn), Ramadan.

10. bulan sapluh Tenth month. 10. iaphwol, sakval (Arab, shauwdl), Shauwal.
11. bulan pwai Puas (Skr. pausa).^ 11. dul kdidah (Arab, dhu'l-qa' da), Dhul-qa'da.

(Arab, dhu'l-hijja), Dhul-hijja.12. bulan male Mak (Skr. mdgha). 12. dul huji

(Skr. aditya), ' Sunday
'

; 2. sorn (Skr. soma),
' Monday

' ; 3. ahar (Skr. aiigdraka), ' Tuesday
'

;

4. but (Skr. budha), 'Wednesday'; 5. jip (Skr.
jiva), ' "Thursday' ; 6. hik (Skr. dukra), ' Friday'

;

7. santar (Skr. ianaiichara), ' Saturday.'

(6) Week of the Musalman Chams : 1. dhat
(Arab, al-ahad) ; 2. oisanai (Arab, al-ithnnin)

;

3. asalasak (Arab, ath-tkaldsd') ; 4. roibad (Arab.
al-arba') ; 5. kemis (Arab, al-khamis) ; 6. jumat
(Arab. al-jUm'a), ' day of Assembly ' ; 7. sabat,
iottb (Arab, as-sabt), ' Sabbath day.'

4. Hours.—The day is divided into twelve hours,
each equal to two hours of our time. One text
even says that a day and night contain eight hours
(each). The hours are reckoned from the first

cock-crow ; those between sunset and sunrise are
called 'night hours,' and correspond to the five

watches of the night.
The hour again is divided into eight parts, each

equal to our J hour. The time is told by means of
expressions like 'the cock crows ' = 1 a.m.; 'the
cock jumps to the ground '=2 a.m. ; 'the sun is

risen ' = 6 a.m.; 'the sun is a perch above the
horizon '= 6.30 a.m., etc. The twelve hours of the
day are also reckoned by giving each the name of
one of the animals of the cyole^tuk tikuh, ' hour
of the Rat

'
; tuk kabav, ' hour of the Buffalo

'

;

tuk rimauh, ' hour of the Tiger,' etc.

1 Of. the Malaysian bulan puwdsa (= Skr. upavdsa), 'the
month of fasting,' * Che fast of Rama<^an '
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the seats respectively of Lord Muhammad and
Lord "All, etc. The root of all these speculations
must lie in Islam.

Literature.—E. Aymonier and A. Cabaton, Diet, iam-
/rant^ais, Paris, 1906, p. xxixff.; A. Cabaton, NouvelUs
Hecherches sur Us Chams, Paris, 1901, p. 93 ff., also ' Les Charas
musulmans de I'lndo-Chine fran9ai8e,' in Revue du monde
musubnun, vol. ii., April 1907, No. 6 ; E. M. Durand, 'Notes
sur lea Chams,' in Bulletiti de rEcole frangaise d Extrirm-
Orimt, July-Dea 1907, p. 832 fif.

IV. Laos.—The Laotians have a calendar very
like that of the Siamese, which is also the calendar
of the Khmers, and is of Indian origin (see above,
II. [Cambodia], and Calendar [Siamese]).

1. Eras.—These are the same as among the
Siamese and the Cambodians.^

2. Cycles.—The Laotians give to the animals of

the duodenary cycle names very like those adopted
by the Siamese, and not belonging to the every-
day language. The names they use to denote the
years of the denary cycle are ordinal numbers from
Pali.

3. Years and months.—The Laotian year is

lunar, begins in December, and contains twelve
months of 29 and 30 days alternately. In a series

of three years, the first has 354 days, the second
has 355 days, and the third is a compensating year
with thirteen months = 384 days. It is the duty

1 Laotian, which is a Tai dialect lilie Siamese, bears so close a
resemblance to the latter that the art. Calendar (Siamese) may
be referred to for the technical expressions.
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of the bonzes to arrange the calendar so that the
festivals shall fall at their proper seasons, and to

determine how many days the intercalary month
is to have. This is done without fixed rules, and
according to the necessities of the case.

The months have no special names, but are
merely numbered in order from one to twelve, as

in Siara. The month is divided into two periods of

fifteen days ; the eighth, and especially the fifteenth,

day of each period of the waxing or waning moon
is a holiday ; hence the growing custom in Laos of

reckoning by weeks.

4. Days.—These are the same as among the
Siamese and Cambodians: 1. vS,n ( = day) thit

(Siam. v&n athit) ; 2. v(tn tan (Siam. v. 6dn) ; 3.

v&n khaii (Siam. v. dnkhan) ; 4. vdn phut (Siam.
V. phut) ; 5. vdn pdhat (Siam. v. pra:h3,t\ ; 6. vdn
suk (Siam. v. suk) ; 7. vdn sau (Siam. v. sdo). Vdn
thit (Sunday) always appears four times every
month ; a day is sometimes added and sometimes
omitted, in order to make the eighth and fifteenth

days of the waxing or waning moon always fall on
a Sunday.

5. Hours.—The Laotians, like the KKmers and
Chams, reckon their hours by dividing the day into
two parts of twelve hours each : from 6 a.m. to

6 p.m. is day, and from 6 p.m. to 6 a.m. is night.
Mid-day corresponds to the end of the sixth hour
of the day ; midnight to the end of the sixth hour
of the night. This is the Siamese .system ; formerly
the day (from sunrise to sunset) was divided into
eight niam of IJ hours' length, and mid-day corre-

sponded to the fifth nia7n. A niam was equal to
ten bat, or about nine minutes of our time : a bat
was equal to ten nathi, and a nathi almost equal to
five and a half seconds of European time.
LiTERATURS.—(rOuveJTWTrt^Tit giiiiral de I'Indo-Chi-ne : Notice

sur le Laos /ranfais, published at the command of Paul
Doumer, Governor-General of Indo-China, by the governing
staff of Laos, under the direction of Lieut.-Col. Tournier,
Resident Superior, Hanoi', 1900, pp. 186-188 ; Pionnier, ' Notes
sur la ehronologie et I'astrologie au Siam et au Laos,' Anthropoa,
iii. 489-607.

V. Northern TonGKINO.—There is a mass of

little known ethnic groups, more numerous than
important, ranged on the borders of Tongking and
China, China and Laos, and Laos and Burma, which
are classed together in French Indo-China under
the administration of the military territories of
Tongking and, in the case of a very small portion,
under that of Northern Laos. These people seem
reducible to a few ethnic groups : Tibeto-Burman,
South Mongolian, and Indonesian. We may men-
tion the Tais or Pou-Tais (divided generally into
white, black, and red) and Noa-Tais ; the Pou-5n,
the Yun ; the Man, the Mo, the Pa-Teng, the
Ko-Lao, the Lolos, etc. They all use the CTiinese
or Laotian calendar more or less according to
locality. Alongside of, and a degree below, these
mixed peoples of the frontiers of Tongking are
several semi-savage groups, possibly aboriginal,
called by their neighbours of Annam, Cambodia,
and Laos respectively moi, phnoh, or klid, i.e.

'savages.' These peoples, who are slowly tending
to disappear, are continually being diiven back
into the mountains and uncultivated parts of the
country by the forward progress of the more civi-

lized races surrounding them, and have scarcely
begun to be the object of serious study. They
have the various names of Bahnars, Sedangs,
Jarais, Kalangs, Churus, Rongaos, Bolovens,
Lov6s, Samr6s, Pors, Kuy Dek, etc. They do
not seem to have a fixed calendar ; all their com-
putation of time is oral, empirical, and purely
agricultural, based on the return of the principal
seasons of rain and drought, and the sowings and
harvests that bring round the return of certain
rites. The year is lunar, the day is divided into
several parts, according to the position of tlie sun

or to the various occupations, and the time is told

by means of such expressions as ' at the first, or

second, cock-crow,' 'sunrise,' 'sunset,' 'when chil-

dren go to bed,' ' after a first sleep,' ' the time of

smoking a pipe,' ' the time of cooking rice,' etc.

Literature.—E. Lunet de Lajonqui6re, Ethnographic du
Tonkin septentnonal . . ., Paris, 1906 (an important place is

given in this volume to the partly unpublished works of

Oonimandanl Bonif.iey) ; Bonifacy, * Les Groupea ethniques
du bassin de la Kivi^re Noire,* in BSAP, 5th July 1907, and
'Monographie des Mins, Dai-Ban, C6c ou SCi'ng,' in Rev. inda-
chinoinc, 1908, Nos. 84-85 ; Dourisboure, Diet. bahnar-fran^iSt
Hongkong, 1889. A CaBATON.

CALENDAR (Japanese).—The Japanese have
several ways of reckoning the days, months, years,

and other periods. They have both solar and lunar
time ; Japanese, Chinese, and Occidental time ; two
national calendars, and several special periods ; so

that they have literally 'a time for everything,'
and, in some cases, they are very particular to do
a certain thing on ' time.' Of the two Japanese
calendars, one reckons from the mythological
founding of the Japanese Empire by Jimmu
Tenno in 660 B.C., and is known as kigen (history-

beginning) ; and the other is the system of special

periods called nengo.
1. In the old style of reckoning, the years were

named according to the twelve signs of the Chinese
zodiac, taken in conjunction with the ten ' celestial

stems ' ijikkan), obtained by dividing into two parts

each of the five elements (wood, fire, earth, metal,
water). These elements are known in Japanese as

ki, hi, tsuchi, ka (for kane), and mizu ; and the
subdivisions are called e (or ye) and to, of which
the former is said to represent the active element
and the latter the passive element. Rein's expla-

nation is as follows :
' They [the Japanese] distin-

guish accordingly (with special Chinese sims)
Ici-no-ye, wood in general, and ki-no-to, worked
wood ; hi-no-ye, natural fire (of the sun, volcanoes),

aud hi-no-to, domestic fire ; tsuchi-no-ye, raw earth,

and tsuchi-no-to, manufactured earth ; ka-no-ye,

naiive metal, and ka-no-to, worked metal ; mizu-
no-^e, running water, and mizu-no-to, stagnant
wafe»,r.' This will all be made clear by reference
to tie table on p. 115.

2. The lunar year was divided into 12 months of

29 or 30 days each, and thus contained only 354 or

355 days ; but this discrepancy from the solar year
was made up by adding to certain years of every
lunar cycle an intercalary month of varying length.

An intercalated year contained 383 or 384 days.
The months were named numerically, as follows

:

lehigatsu First Moon
[or Shogatsu.... . True Moon].

Nigatnu Second Moon.
SaTigatsu . Third Moon.
Shigatsu Fourth Moon.
Qogatsu ... ... Fifth Moon.
Rokugatsu Sixth Moon.
Shiehigatsu .... . Seventh Moon.
Hachigatsu ..,,.. Eighth Moon.
Eugatsu Ninth Moon.
Jugatsu ... . Tenth Moon.
Juichigatsu Eleventh Moon.
Junigatsu Twelfth Moon.

The months had also poetical, but no less prac-

tical, appellations, as follows

:

1. Mutsuki (Social month), Vmutsuki (Birtb month), or
Taro-zuki (Eldest-son month).

2. Einaragi (Putting on new clothes).

3. 3'ayoi (Great growth).
4. Uziiki (Have month), or Mv^i-aki (Wheat harvest).
5. Satsuki (Early moon).
6. Minazuki (Waterless month [period of drought]).
7. Fuinizuki (Rice-blooming month, or Composition raonthX
8. Hatsuki (Leafy month), or Tsukimi-zuki (Moon-viewing

month).!
9. Nagatsuki (Long moon), or Kikuzuki (Chtysanthemum

month).

1 Or Ina-agari-zuki (Month when the rice comes up), oi
Momijizuki (Red-leaves month).
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10. Kannazuki (GodleHS inonth),i or KoharM (Littio Spriiij,')-^

11. Shimotsuki (Frnet month), or Yoijetttu (Sunny month).
12. Shiwasu (Finishin(,'-up month), or Gokiigeltm (Last moon).
The a^)propriatene,'^s of these names will be more

evident u one bears iu niiml tliat the New Year of

the lunar calendar begins from 3 to 6 weeks later

than January 1.

3. Tlie four seasons of spring, summer, autumn,
and winter were recognized ; and there were 24
periods' of 14 or 15 days each, which to a great
extent indicated the weather, and which the farmer
carefully followed in planning his labours. These
were as follows, beginning in February, about the
time of the beginning of the New Year (Old CaJ.)

:

1. Hisshun (Itiee of Spring)
2. Usui (Ualn Water)
3. Keichitsu (Awakening of Insects)
4. Shumbun (Vernal Equinox)
5. Seiiin^i (Clear and Bright) ,

6. Kohn-u (Cereal Rain) .

7. Rikka (Rise of Summer) . ,

8. 5Aoma7t (Little Filling)

9. Boshu (Grain in Ear) .

10. Geshi (Summer Solstice) . .

11. Shosho (Little Heat) .

12. TaisAo (Great Heat) .

February.

March.

April.

May.

June.

July.

olliciai holiday, and witli names adapted from the
Occidental names, as follows :

Sichiynhi^ . . . fSun-day)=8unday.
Getsuyuhi . . , . (Moon-day)= Monday.
Rwaydlii .... (Mar8-day) = TueMday.
Suiyoiji .... (Mercury-day)= Wednesday.
Mokuyabi .... (Juppiter-da'y)=Thur8day.
Kinyobi .... ^Venu8-day)= Friday.
Doyobi .... (Saturn-day)=Saturday.

There was, moreover, another division of the
month more or less common even at the present
day. By it each month is divided into three
periods, called jun, of about ten days, known as
jojun, chujun, and gejun (upper, middle, and lower
decades).

5. The days of each month were named, not only
in numerical order, but also according to the sexa-
genary tables mentioned above in connexion with
the names of the years in 'a cycle of Cathay.'
And the latter names were perhaps more im-
portant than the numerical ones, because, ac-
cording to these special names, a day was judged
to be either lucky or unlucky for particular
events.

Synopsis of the Sexagenary Cycle.

Names of the
constellations in the

Sinico-Japanese

Wood. Fire. Earth. Metal. Water.

Ei-no. Bi-no. Tsudiuno. Ka[ne\-no. Ifizu-no.
Names of our
corresponding
constellations.

e. to. e. «o. e. to. e. to. e. to.

Eat (,ne[zumi]) . 1 13 26 37
1 « Aries.

Ox(t«Ai) . 2 14 26 38 1 60 Taurus.

Tiger (fara) . 61 3 16 27 30 Gemini.

Hare {uisagi]) 62 4 16 23 40 Cancer.

Dragon {tatsu') . 41 63 6 17 29 Leo.

Serpent (mi) [hebi] 42 64 6 18 30 Virgo.

Horse (uma) 31 43 66 7 19 Libra.

Goat (hitsuji) 32 44 66 8 20 Scorpio.

Monisey (saru) . 21 33 46 67 9 Sagittarius.

Cocl£«orO . 22 34 46 68 10 Caprioornus.

Dog (inu) . 11 23 36 47 69 Aquarius.

Boar (t) [m) 12 24 36 48 eo Pisces.

Au^Bt.

September.

October.

Novenaber.

December.

January.

13. Rissku (Rise of Autumn)
14. Shosho (Limit of Heat)
15. Hakuro (White Dew) .

16. Shubun (Autumnal Equinox)
17. Kanro (Cold Dew)
18. Soko (FVost Fall) .

19. Riiio (Rise of Winter) .

20. Shosetsu (iMtle Snow) .

21. Taisetsxt (Great Snow) .

22. To/f: (Winter Solstice) .

23. Shokaji (Little Cold) .

24. 2>aa-an (Great Cold) .

4. In Old Japan the week was unknown; and it

was not until the present era [Meiii] that the icki-

roku^ or holidays on the * ones * and * sixes * of each
month/ were introduced. This was speedily aban-
doned for the week system, with Sunday as an

1 The Shinto goda (kami), except Ebisu (god of wealth), who
is deaf and does nob hear the summons, were all supposed to
leave the other parts of the country and to assemble in ' annual
conference' in their ancestral home of Idzurao. And as the
fj'ods had thus neg:lected their usual business of watching over
the people, it was not considered of any use to offer prayers
or sacrifices, andl that month was called kami-naki-tsuki, or
kami-na-zuki, or kanna-znki.

2 Corresponding to ' Indian summer.'
3 There were also 72 periods, more minute.
4 lat, 6th, 11th, 16th, 21st, 2fith, 31st.

6. The hours were named both numericallj^ and
zoologically. The first plan was as follows :

Kokonotsu-doki (ninth hour) . 11 p.m.-l a.ni. and 11 a.m.-l p.m.
Yatsu-doki (eighth hour)
Nanatsu-dokr (Bcventh hour)

.

Mutsu-dohi (sixth hour)2
ItButsu-doki (fifth hour)
Yotsu-doki (fourth hour)

1-3 a.m. and p.m.
3-5 a.m. and p.na.

B-7 a.m. and p.m.
7-9 a.m. and p.m.
9-11 a.m. and p.m.

With reference to this old-fashioned way of markmg the
hours, we quote further words of explanation from Chamberlain's
Thin/js Japanese (p. 470)

;

* W'hy, it will be asked, did they count the hours backwards?
A case of Japanese topsy-turvydom, we suppose. But then why,
as there were six hours, not count from six to one, instead of

beginning at so arbitrary a number as nine? The reason is

this: Three preliminary "strokes were alwaj's struck, in order
to warn people that the hour was about to be sounded. Hence,
if the numbers one, two, and three had been used to denote any
of the actual hours, confusion might have arisen between them
and the preliminary strokes—a confusion analogous to that
which, in our own still imperfect method of striking the houi,
leaves us in doubt whether the single stroke we hear is half-past

twelve, one o'clock, half-past one, or any other of the numerous
half-hours.'

1 These names are directly derived from the names of the
planets.

2 In reckoning the hours, a distinction was sometimes made
between the morning and evening, as follows : ake-mutsu
(6 a.m.) and kure-mutsu (li p.m.l.
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We may add that this style of computation is based on mul-
tiples of 'nine' (1x9=9, 2x9 = 18,3x9 = 27, 4x9 = 36,6x9=46,
6x9 = 54), and in each case the 'tail' figure of the product was
chosen as the name of the hour (9, 8, 7, 6, 6, 4).

The second plan, based upon the heavenly
menagerie, was as follows

:

1. Hour of the Eat 11 p.m.-l am.
2. „ ,, ,, Ox, . . . . 1-3 a.m
3. ,, ,, ,, Tiger 3-6 a.m.
4. „ ,, ,, Hare 5-7 a.m.
6 , Dragon, , . . 7-9 a,m.
6. ,, ,, ,, Serpent, . . . 9-11 a.m.
7. „ ,, ,, Horse, . . . .11 a.m.-l p.m.
8. „ „ ,, Goat 1-3 p.m.
9. , Monkey, . . . 3-5 p.m.

10. ,, ,, ,, Cock, .... 6-7 p.m.
11 „ Dog, .... 7-9 p.m.
12. „ „ „ Boar 9-11 p.m.

By both of these systems, each ' hour ' was 120
minutes in length ; but it was also divided into

jokoku and gekoku (upper and lower koku), each of

which was thus equivalent to 60 minutes.
There is also a division of the niffht into watches

(id), five in number, as follows :

Shoko, First Watch—Fifth Hour, 7-9 p.m.
Niko, Second Watch—Fourth Hour, 9-11 p.m.
Sankuy Third Watch—Ninth Hour, 11 p.m.-l a.m.
SJiiko, Fourth Watch—Eighth Hour, 1-3 a.m.
Goko, Fifth Watch—Seventh Hour, 3-5 a.m.

7. Festivals and holidays demand some attention
in connexion with the calendar.

The go-sekku, or five festivals, were, and are,

carefully observed, although their dates have been
changed to fit the new solar calendar. They fell

on the first ' (or, as some say, seventh) day of the
first month, the third day of the third month, the
tiftli day of the fifth month, the seventh day of

the seventh month, and the ninth day of the ninth
month. They have various names, of which the
most general are those made from the names of

the months, such as Shogatsu-no-Sekku (First

Moon's Festival), etc. But these names are not
so commonly used as more specific ones, which
describe more or less particularly the nature of the
festival. For instance, the festival of the Third
Month is well kno'rni as Jomi-no-Sekku (the Girls'

Festival), or Hinamatsiiri (Dolls' Festival) ; that
of the fifth month is the famous Tango-no-Sekku
(the Boys' Festival), or Nobori-no-Sekku (Banner
Festival) ; that of the seventh month is commonly
called Tanabata-no-Sekku (Festival of the Star
Vega) ; while that of the ninth month is called

Choyo-no-Sekku (Indian Summer Festival), or Kiku-
no-Sekku (Chrysanthemum Festival). Moreover,
the Girls' Festival is also called Momo-no-Sekku
(Peach Festival), and the Boys' Festival is called

Shobu-no-Sekku (Sweet Flag Festival).*

The national holidays are as follows

:

ShihOhai January 1.

Gfinji-sai January 3.

Kuinei Tenno Sai ... . January 30.

Kigen-setsu February 11.

Shxinki Eorei Sai , , , (about) March 21.

Jijninu Tenno Sai , ... April 3.

Shuki Korei Sai . , . . (about) September 24.

Kanname Sai October 17.

TenchO'Setsu November 3.

Niiname Sai November 23.

Shihohai means ' four-sides-worship,' i.e. from
the four points of the compass, or from all sides.

Genji-sai means ' first-beginning-festival.' Tencho-
setsu is the Emperor's birthday. Kigen-setsu was
originally a festival in honour of the ascension of

.Jimmu, the first Emperor, to the throne, and was
thus the anniversary of the establishment of the
Old Empire ; but it is now observed also as the
celebration of the promulgation of the Constitution
(Feb. 11, 1889), and is thus the anniversary of the
establishment of the New Empire. The Jimmu
Tenno Festival, on Ajiril 3, is the so-called anni-
versary of the death of the Emperor Jimmu. The
Kanname Festival in October celebrates the ofFer-

1 Originally BO established in the reign of the Emperor Uda
(A.D. S88-S97).

2 See also the present writer's Japaiiese Floral Calendar, and
J. Conder's elaborate paper in TASJ, vol. xvii. pt. ii. pp. 1-96.

ing of first-fruits to the ancestral deities, and the
Niiname Festival in November celebrates the
tasting of those first-fruits by the Emperor. The
Spring and Autumn Festivals, in March and Sep-
tember, are adaptations of the Buddhist equinoctial
festivals of the dead, Higan, and are especially
observed for the worship of the Imperial ancestors.

The Emperor Komei was the father of the present
Emperor, Mutsu Hito, and reiraed from 1847 to

1867. The 16th of January and July were and still

are special holidays for servants and apprentices.

The 17th of each month is a regular holiday for

Tokyo barbers.
Another special occasion is that known as

Setsubun, which directly marks the end of winter
and indirectly the end of the year. Theoretically,
the two should correspond, but they do so only
once in a few years. And yet Setsubun is a kind
of ' New Year's Eve ' and is an important festival.

It is the time when beans are scattered around
in every house to scare away the devils, and the
following formula is also supposed to be effective :

0-ni wa soto

:

' Fuku wa ucki,
' Out with the devils : In with good fortune.'

This is also the occasion when ' each person present
eats one more [bean] than the number of the years
of his age.' The food eaten then is known as
azukimeshi, and consists of red beans mixed with
rice. This was likewise eaten in olden times on
the 1st, 15th, and 28th of each month, which were
the ' three days ' (sanjitsw) then regularly observed
as holidays. For a fuller description of Setsubun,
see Hearn's Glimpses of Unfamiliar Japan, vol. ii.

pp. 498-503 ; and for interesting notes on the New
Year's Festival, see pp. 493-498 of the same volume.

8. A few words of explanation of the system of

nengo may be interesting. Those eras do not
regularly, but only occasionally, correspond mth
the reigns of the Emperors, because ' a new one
was chosen whenever it was deemed necessary to

commemorate an auspicious or ward off a malign
event.' But hereafter the era will correspond with
the reign of an Emperor. The names of some of

these eras are quite famous, like the Elizabethan
or the Victorian Era in English history. As
the first era was a time of great reforms, it is

known as the Taikwa Reformation ; the Engi era,

in the tenth century, is celebrated for important
legislation ; the Genroku era, in the seventeenth
century, was ' a period of great activity in various
arts ' ; and the Tempo era, of recent days, was
' the last brilliant period of feudalism before its

fall.' This name was also given to the large 8-rin

piece coined in that era. The Wado era, in the
fourteenth century, was so named on account of

the discovery of copper ; and the second era,

Hakuchi, commemorates a 'white pheasant' pre-

sented to the Emperor. The present era is known
as Meiji, which means 'enlightened rule.' The
names of these periods are formed by the various
combinations, more or less appropriate, of 68
Chinese words of good omen.

9. An explanation is necessary concerning the
Japanese method of reckoning, which is ' inclusive.'

Moreover, in the case of ages, the computation
was made from New Year's Day, which thus be-

came a kind of national birthday, as the birthday
of the individual was not considered of sufficient

importance. Thus a child born on the last day of

a year would be considered two years old on the
first day of the next year, because he had lived in

both of these years. Therefore, in case of inquir-

ing a person's age, it would be very important to

know whether the reply gave ' Japanese years ' or

full years. Ignorance or forgetfulness of this

I But in shipping and express companies it is unlucky to

repeat the first stanza, because o-ni may mean 'honourable
freight,' or ' baggage.'
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distinction has often led to mistakes, and quite
serious ones, in the case of historical records,

chronicles, and genealogical tables. The inclusive

reckoning must also be carefully noted in such
expressions as 'ten days ago,' 'ten days later,'

'for ten days,' etc., which ni.ay mean what Occi-

dentals would express by 'eleven days.'

There is now, of course, considerable confusion
oetween the old and the new calendars, of which
the latter is official, but the former is popular and
still observed in country districts. This confusion
naturally leads to some ludicrous anachronisms.
For instance, the 7th day of the 1st mouth (o.C.)

was known as Nanakusa (' Seven Herbs '), because
the people were wont to go out into the fields and
gather seven certain kinds of vegetables for use on
that day ; but January 7 is too cold and too early.

In some cases, however, the old day is retained,

no matter whether it fits the new calendar or

not.
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Ernest W. Clement.
CALENDAR (Jewish). —i. Historical.— The

Exile in Babylon had considerable efl'ect upon the
calendar used by the Jews, as upon so many other
features of their religious life. It was during
the Exile that they became acquainted with the

names of the months which they retain to the
present day, and to which a Bab. origin is actually

assigned by the Talmud (Jems. Rosh Hashslmna,
I. fol. 5M, 1. 13 from bottom). Our earliest

authority for these names is now the Assuan
Papyri (ed. Sayce-Cowley, London, 1906), which
make mention of the following months : Ab (Pap.

F), Elul (A, H), Tishri (G), Kislev (B, C, D, E, J),

and Shebat (K). In the later discovered papyri
edited by Sachau (Berlin, 1907) we find, further,

Tammuz {Document i. 1. 4. 19) and Mareheshvan
{ib. 1. 30 ; ib. ii. 1. 28). Of the former group the
post-exilic books of the Bible mention Elul, Kislev,

and Shebat, and in addition furnish the names
Nisan (Neh 2', Est 3'), Sivan (Est 8"), Tebeth (2i8),

and Adar (3'^ etc.). But the older practice of dis-

tinguishing the months by numbers must have
remained in force alongside of the new nomen-
clature, and accordingly we find such expressions

as ' in the first month, which is the month Nisan '

(Est 3'), or simply ' in the first month ' (3'^). This
is the case likewise in 1 Mac, where we find toO

fXTjvb^ Tou ivvaTov ovTos 6 ix7]v ;^ao'^Xei^ (4^"), and also

Tov liTivbs ToC -wpwTov (9^), ctc. (cf. Schilrer, GJV^ i.

32). A complete list of the twelve months

—

lyyar being added to the foregoing names— is

given in the so-called Megillath Ta'dnith ('Koll of

Fasts '), which probably dates from the beginning
of the 1st cent. A.D. (cf. Schiirer, i. 745; JE viii.

427). The name of the 13th, or intercalary, month
is first met with in the Mishna {Megilld, i. 4 ;

Nedarim, viii. 5), occurring there as 'w -n« {' second
Adar '). In the Mishna, too, the number of days
in a lunar year is fixed at 354, and in a solar year
at 364 (cf. esp. Tosefta Nazir, i. 3, ed. Zuckerman-
* From which some of the material here used is taken by

permission.

del, Pasewalk, 1880, p. 284, 1. 5) ; but this would,
of course, apply only to common years.

As regards the intercalary month, it has been
maintained, especially by Maiiler (cf. .Schiirer,

i. 748, n. 2), that, as tlic Babylonians had an inter-

calary cycle of 19 years, this may well have been
adopted by the Jews. But the investigations of

Oppert (ZDMG li. 138) and Weissbaoh (ib. Iv. 195)
have shown the futility of the assumption.' The
Assuan Papyri yield ample proof of tne fact that
at the time after the Exile no such fixed cycle was
in use among the Jews, and this would appear to
be true also of the Talraudic period.- An eight-
year cycle {ohtaeteris) is probably referred to in the
Book of Enoch (74''"'*), and Sextus Julius Africanus
(early 3rd cent.) says that both the Greeks and the
Jews intercalate three extra months every eight
years (cf. PoznaiSski, JQR x. 156) ; but the state-
ments are somewhat indefinite (Schiirer, i. 751).

Explicit mention of the nineteen-year cycle is first

made in post-Talmudic writings (see below).
In two pseudepigrapha which date probably from

Maccabsean times, viz. the Book of Enoch {loc.

cit, ) and the Book of Jubilees (ch. 6), it is assumed
that the year consists of 364 days, i.e. 52 complete
weeks.^ In each case the reckoning is by solar

years, but it is hardly likely that this method was
inigeneral use at that time. It is recorded by David
b. Merwan al-Milfmas (or al-Mukammes), a writer
of the 9th cent., that the Sadducees observed
months of 30 days, i.e. solar months (PoznaiSski,

REJ, vol. 1. p. 19). This testimony, however, adds
the disadvantage of obscurity to that of lateness.

It finds no support in Talmudic sources.

Records dating from the closing years of the
Second Temple inform us that the time of new-
moon was fixed on the evidence of observers who
declared that they had descried the crescent in the
sky. This would imply that no one knew before-
hand whether the month was to have 29 days
(hence called 'defective,' non) or 30 days ('full,'

nai^D or vho; cf. Bornstein, op. cit. 26ff'. ). The
regulation of the month was probably at first in

the hands of the priests,* and was afterwards
committed to the Sanhedrin. Similarly, a leap-

year was decided upon only when required, the
main factor in the question being the state of the
young crops, as it was desired that the Passover

1 Also the hypothesis that this cycle was observed in ancient
Babylonia, as held by Winckler, Jeremias, and others, must be
unequivocally rejected (cf. Kugler, Sternkunde und Sterndien^t
in Babel, Miinster, 1907 ff., h. 192; Ungnad, in OLZ, 1910,

p. 66). Moreover, to judge from the data collected by Kugler
(i. 212), the regular employment of a nineteen-year cycle can-
not be attributed to the Babylonians till the Seljuk era, by
which time the influence of Greece may well have been making
itself felt (see also Schiirer, i. 748).

2 In reference to the calendar of the Assuan Papyri, see
Schiirer and Ginzel in Th ixxxii. (1907), nos. 1 and 3 ; Gutesman,
REJ liii. (1907) 194 ; Bornstein, The Chronological Data of the

Assuan Papyri [in Heb.], Warsaw, 1909 ; and Westberg, Die
bibl. Chronologie nach Flavins Josephus, Leipzig, 1910, p. 103 ff.

Bell61i (An independent Examination of the Ass^ian and
Elephantine Aramaic Papyri, London, 1909) assumes that

the dates given in these papyri must in all respects harmonize
with the cycle of either eight or nineteen years, and then,
finding this to be so in neither case, he maintains that the
papyri are spurious—a most preposterous conclusion. It is

related in the Talmud (Sanhedrin, 12a) that Akiba (first half

of 2nd cent, a.d.) reckoned three successive years as intercalary

—a fact which proves the non-e.\istence of any intercalary cycle

at that time. The same thing took place among the Karaites,

who relinquished the method of computing: the calendar for

that of observing the moon (see below), as is attested by Levi

b. Yefeth (beginning of 11th cent. ; cited in Pinsker, lji}:l^[e

Kadmaniot, Vienna, 1800, ii. 90).
s According to Epstein (REJ xxii. 11 ; Eldad ha-Dani, 1S92,

p. 156 ff.), the Book of Jubilees has a twofold determination of

the year : the civil, with 12 months, eight of which had each 30
days, and four 31 days ; and the religious, with 13 months of

28 days. But the theory has not yet been finally confirmed.
4 See Zuckermann, Materialien zur Entwick. der altjiid. Zeit-

rechnung ivt Talmud (Ereslau, 1882), p. 7. This work contains

a careful and exhaustive compilation of the data supplied by
the Talmudic literature with reference to the method of deter-

' mining both the ordinary and the intercalary month.
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Bhould coincide with the earing of the corn (enti

3"3Nn) ; 1 the intercalary month was therefore always
an Adar. It was not till a later day that the
position of the sun was also taken into account
(nsipn, tequfa ; cf. Tosefta Sank. it. 7). This
procedure was continued after the destruction of

the Temple, though we are informed that the
Patriarch Gamaliel II. (c. 100 A.D.), when examin-
ing the first observers of the crescent moon, made
use of drawings of the lunar phases {Rosh Hash-
shand, ii. 8). He is also said to have fixed the
duration of the month at 29J days, f of an hour,
and 73 parts of an hour, but the last two terms
are undoubtedly a late interpolation (cf. Schwarz,
Derjud. Kaltnder, Breslau, 1872, p. 20; Slonimski,
Yesode ha'Ibbur ', p. 34). In course of time less and
less attention was paid to the evidence of observers,
and various devices of computation were increas-

ingly resorted to, though the Patriarch and his

council still continued to fix the time of new moon
in the traditional way. This constituted, in fact,

one of the strongest elements of cohesion amongst
the Jews of the Dispersion, and, as a special pre-

rogative of Palestine, it was most jealously guarded.
An attempt made by the Babylonian Jews to free

themselves in this regard from the domination of

Palestine proved altogether abortive (cf. the story
about ^lananya the nephew of Joshua b. ^ananya
[1st half of 2nd cent.] in the Jerus. Neddrim,
viii. 13 fol. 40 a, 1. 30, etc. ; also Bacher, Die
Agada der Tannaiten, i.' [Strassburg, 1903], 385).

At first the beginning of the month was an-
nounced to the various communities by fire-signals,

but, as the Samaritans and Boethusasans would
sometimes deceive the watchers by false signs,

the tidings were afterwards conveyed by special

messengers (Rosh Eashshdnd, ii. 2). As the mes-
sengers, however, could not always reach the
communities outside Palestine in time to announce
whether new moon would fall on the 30th or the
31st of the old, these outlying groups of Jews kept
on the safe side by observing their festivals both
on the day appointed by the Scriptures and on the
following day, the latter thereby acquiring the
name riv^J ^a '51? nm dv {'Second feast-day of the
Diaspora '). The Day of Atonement, however,
was celebrated on the 10th of Tishri only, and
thus formed an exception to the rule (but cf. Jerus.
Ealld, i. 1, fol. 57c, 1. 14).

In the period of the Amoraim, of whom some
were resident in Palestine, and others in Babylonia
(3rd-5th cent. ), we hear with increasing frequency
of calculations and regulations for the calendar.

One of the most eminent workers in this field was
Samuel, ' the astronomer ' (first half of the 3rd
cent.), who taught in Babylonia, and who, it

appears, sought to systematize the calendar, but
was unable to carry out his design (Schwarz, op.

cit. p. 32, n. 1). He is said to have dra^^^l up a
calendar available for 60 years (Hullin, 95a), and
was the first of his nation to maintain that the
year consists of 365^ days {'^riibin, 56a), though
ne was still unaware of other essential principles of

the calendar {Bosh Hashshdnd, 206). One by one,

however, these principles were adopted, though
the general practice remained somewhat capricious

in its adhesion thereto (see, e.g., Zuckermann, op.

cit. 46). One of the Palestinian Amoraim, Simon
by name (c. 300 a.d.), speaks of ' calculators of the
calendar ' (['nB'nDn ]-h'K ; Jerus. Sukka, iv. 1, fol.

546, 1. 17 ; cf. Zuckermann, p. 61) ; while another,
Huna b. Abin (middle of 4th cent.), enjoined that,

in decidinn; upon an intercalary month, regard
should be had exclusively to the position of the

sun [tequfa ; Bosh Haslishdnd, 21a), etc. Political

I Cf. the story told of Gamaliel I. (at a time, therefore, when
the Temple was etill in existence) in Tosefta Sanhedrin, ii. 6

(p. 417 (.).

occurrences and the constantly increasing despot-
ism of Rome simply forced the Jews to devise a
means of determining the times of new moons and
feasts independently of eye-witnesses. It is even
recorded that during the campaign of Gallua
(from A.D. 351 onwards), who dealt very harshly
with the communities in Palestine, an intercalary
month was inserted after Ab instead of Adar (San-
hedrin, 12a ; cf. Graetz, Gesch. d. Juden, 1868-78,
iv. note 31). It is also stated by Jose, an Amora
who lived about this time, that the Feast of Purira
(celebrated on 14th Adar) must never fall upon
a Sabbath or a Monday, as in that case the Day
of Atonement would fall upon a Friday or a
Sunday—a contingency which on many CTOunds
was forbidden (Jerus. Migilld, i. 2, fol. 706, 1. 23).

By that time, therefore, the sequence of months
from Adar to Tishri must have been precisely laid

down. Jose is also reported to have sent a fixed

order of festivals to the communities of the Diaspora
(Jerus. 'SrMtn, iii. end fol. 24c, 1. 24). These
various items, however, form but the rudiments
of a continuous calendar.
Such a continuous calendar, according to a tra-

dition that goes back to Hai Gaon (f 1038), was
constructed by the Patriarch Hillel II. in A.D. 359
(or, according to another version, 500, though by
this time the day of Patriarchs was past). But the
tradition, which stands quite alone, is confronted
with grave objections. Of these the following two
are of special weight: (1) The supposed calendar
is never referred to in the Talmud, which received
its final redaction at the end of the 5th cent. A.D.
Nothing whatever is said there about the length
of the month or the nineteen-year cycle, or any-
thing else of the kind. (2) It is psychologically
improbable that the Patriarch would of his own
initiative divest himself of his highest privilege, and
likewise of his most powerful means of influence

amongst the Jewish communities both in Palestine
and beyond it. Moreover, from the early post-

Talmudic age we have dates which cannot be re-

conciled with the regular calendar in use to-day.'

In point of fact, everything goes to indicate that
the calendar, like all other productions of the kind,

passed through a developing series of forms, and
that it assumed its final shape in the schools of the
official representatives of Judaism (called Geonim)
in Babylonia.' To the period of the Geonim, say
the 7th and 8th cents., likewise belong two tractates

relevant to the subject. One of these is entitled

Pirke de Babbi Eliezer, and contains almost all

the elements of the modern calendar (caps. 6-8),

but it shows so many instances of self-contradiction

that we must assume the presence of various inter-

polations (cf. alsoZunz, Gottesdienstliche Vortrdge",

1892, p. 287 ff.). The other, Baraitha de Samuel
(ed. princeps, Salonica, 1861 ), is wholly engaged with
astronomy, and yields a single date, 776 (beginning
of cap. V. ; cf. below, and JE ii. 520), but says
nothing at all about regulations for the calendar.

In the 7th and 8th cents., again, Judaism in

the East was disturbed by the rise of various sects,

many of which refused to recognize the existing

calendar. One of its outstanding assailants was
Anan b. David, the founder of Karaism (2nd

half of 8th cent.), who abandoned the method of

computation, as being repugnant to Scripture, and
reinstated that of lunar observation (see art.

1 One such date is the year 500, and another the year 776

;

cl. Bernstein, TND pi [ik: mpD 31 np'jnD (Warsaw, 1904),

p. IS.
2 The first to indicate Babylon as the birthplace of the Jewish

calendar was Th. Reinach (REJ xviii. 90 ff.), but the pounds
on which he builds are false. Conclusive proof of the view that

the continuous calendar had its orig^in in Babylonia during the
post-Talmudic period is furnisiied at the earliest by the pro-

ceedings of Ben Meir (see below), the inferences therefrom
liaviuf^ been drawn by the present writer {.JQli x. 152 IT.), anJ
tlien elaborated by Bernstein in the treatise just cited.
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IvAKAISiM). It is saicl, however, that in taking
this step'Anan simply wished to make a concession

to the predominant power of Ishim, and tlms in-

gratiate himself with the Khalif (cf. Poznaiiski,

REJxViv. 167). He is also said to have maintained
that the intercalary month might be inserted as

legitimately after Shebat as after Adar (^irljiisini,

Kitab al-'armvdr, ed. Harkavy, p. 313, 1. 7 ; al-

Biriini, Chronology of Ancient Nations, ed. Sachau,
Leipzig, 1876-78,p. 59 [Arab, text] = p. 69 [Eng. tr.]).

Oneof 'Anan's successors, Benjamin al-Nahawendi
{9th cent.), states that there are two kinds of

months : religious or lunar months of 29 or 30
days, which serve to fix the dates of feasts and
fasts, and civil or solar months of 30 days. In
order to allow for the residual five days (he ignores

the odd hours altogether), he proposes that a
month be intercalated every six years, so that
after a cycle of 42 years (7 x 6) the months will

again begin on the same day (cf. PoznaJiski, REJ
1. 19). That the 1st of the month, or the feast-day,

should always coincide with the same day of the
week—as would be possible only if the year con-

tained an integral number of weeks, or 364 days-
was a desideratum also of the sect of Maghariya
('cave-dwellers'), whose period remains unascer-
tained, and the Okbarites, whose founder, Meswi
al-Okbari, lived in the latter part of the 9th cent.

[REJ, loc. cit.). Jehuda the Persian, another
heretic of that age, affirms that the jews had
always reckoned by solar months (ib.). The im-
portance attached to the recognition or repudiation
of the then existing calendar may be gauged by
the fact that the official circles of Judaism were
free to intermarry with the Isawites,' who actually
recognized Jesus and Muhammad as prophets, but
not with the Karaites, the ground of distinction

being simply that the former received the calendar
while the latter did not (JQR x. 159).

Against all these sectaries and heretics a stand
was made by the Gaon Saadya b. Joseph al-

Fayyumi (892-942). In order to safeguard the
existing system of calendar, he broached the
remarkable theory that it was of immemorial
antiquity, and that months and festivals had
always been determined by calculation. He main-
tained that observation of the moon was introduced
only in the time of Antigonus of Socho (3rd cent.

B.C.), as heretics had arisen who questioned the
accuracy of the calculations, and that this step
was taken simply to show that calculation and
observation were in perfect accord (see REJ xliv.

176).^ It was an easy matter for the Karaites to
quash this theory by means of data from the
Talmud (cf. Poznadski, JQB x. 271 ; also The
Karaite Literary Opponents of Saadiah Gaon,
London, 1908, passim), and the majority of Rab-
binical authorities had likewise to admit that
Saadya's contentions were absurd.
The last great controversy regarding the validity

of the now universally recognized calendar broke
out in 921. In that year, Ben Meir, a character
otherwise unknown, made his appearance in Pales-
tine, claiming to be a descendant of the Patriarchs.
He sought to restore the prerogative of the Holy
Land in tlie fixing of new moons and festivals, the
means to be employed, however, being no longer
observation but calculation. He proceeded to
modify one of the most important regulations of
the calendar. It had been laid down that, if the
conjunction of sun and moon which marks the

1 The founder of thig sect, 'Abu 'Isa al-Isfahani, aroae c. 700
A.D., and adherents were still to be found in the 10th cent. (cf.

Poznai'iski, JQR xvi. 770).
2 A second theory was advanced by Maimonides (t 1204), viz.

that the method of calculation was always known, but could be
legally resorted to only if the method of observation were
abandoned, i.e. if there should no longer be a Sanhedrin in

Palestine (see Bernstein, op. dt. 151).

l)t';;iMiiirij; of Tishri took place after noon on a
particular d.ay, the statutory beginning of that
month should be transferred to the day following,
and that, if the latter happened to be Sunday,
Wednesday, or Friday, on none of which Tishri

could legally begin (see below), a delay of two
days should be made. Now, Ben Meir professed
to have a tradition to the efl'ect that the month of

Tishri is to begin on the day of conjunction, save
only in the case where that event takes place 642
parts of an hour after midday—-the hour comprising
JOSO parts (see below). On this principle the
variation in fixing the months and festivals might
amount to one or even two days. A case in point
occurred in the years 921-923, and a cleavage
between the Palestinian and the Babylonian Jews
was the result. This dispute is referred to by the
Karaite Sahl b. Masliah (end of 10th cent. ; see

Pinsker, Likkuie ^admoniot, ii. 36) and the Syrian
Elia of Nisibis (Frag. syr. u. arab. Historiker, ed.

Baethgen, Leipzig, 1884, p. 84), neither of whom,
however, mentions Ben Meir by name. The Jewish
exilarch of the day invoked the aid of the young but
erudite Saadya al-Fayyumi, who disputed the posi-

tion of the innovator with complete success. The
definite interval selected by Ben Meir, viz. 642 parts

of an hour, is, no doubt, traceable to the fact that,

while the Jewish calendar was based upon the meri-
dian of Babylonia, Ben Meir and his predecessors

reckoned from that of Palestine. Now, in Palestine
the year began with Nisan ; in Babylonia, with
Tishri. But the particular new moon of Nisan
which formed the starting-point of the Palestinian

reckoning fell on a Wednesday at nine hours of the
day and 642 parts of an hour. When this number
was transferred to Babylonia the fractional part
was dropped, and hence the variation introduced
by Ben Meir.' In any case, the controversy shows
that the Jewish calendar had its origin in Baby-
lonia during the period of the Gaons ; and this

conclusion is abundantly confirmed by other facts,

which will be further discussed below, in the
systematic part. But even Ben Meir never ven-

tured to propose a return to the method of lunar
observation.
The sole adherents of the latter were the

Karaites, who had reverted In all respects to the

ancient practice of determining the time of new
moon by observation, and intercalating a thirteenth

month when required by the state of the crops, i.e.

the ripening ears ('Ablb). One of the earliest of

that sect, Daniel al-^umisi, held, indeed, that all

recourse to astronomical calculation was mere
cloud-peering and star-gazing, quoting against it

Dt 18'" (Harkavy, Studien u. Mitteilungen, Vlll. 1.

189), and his example was followed by nearly all

the Karaites. Only if the atmospherical conditions

rendered observation impossible was it allowable

to resort to approximative calculations (Heb. .niipn,

cf. Bornstein, Chronological Data, p. 38). Not till

the 14th cent, did they accept the nineteen-year

cj'cle, and even then only for regions far away
from Palestine, such as Byzantium, the Crimea,
Poland, etc. In Egypt, for instance, as late as the

17th cent., we still find the practice of intercalating

a supplementary month as necessity required (cf.

Gurland, Ginze Israel, Lyck, 1865, i. 5). But the

Karaites, scattered as theywere in various countries,

fell into confusion in the matter, and celebrated the

same festival on different days. They were thus
compelled gradually to fall back upon the expedi-

ent of calculation, and to construct astronomical

tables for the purpose. One of the first to draw up
such tables was Elia Bashiatchi of Constantinople

1 The first to call attention to this matter was Bornstein in the
monograph already cited. The strictures of Epstein (Hagij6ren,

v., 1906, 118-142) are incompetent. Cf. also Joffe in the Heb.
Enoyc. Osar Israel, s.v. ' Ben Meir '(iii., New York, 1909, p. 10Oa.>
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(t 1490), whose book was called Adderet Eliyahu
(ed. jirinceps, Constantinople, 1531). A thorough-
going reformer appeared in Isaac b. Salomo of

Chufut-Kale, in the Crimea (1755-1826), who, in his

Or ha-Lebdna (Zitomir, 1872), maintained that
perpetually repeated observations were unneces-
sary. He takes as his starting-point the new moon
of Tishri 1779, when the so-called limits of visibility,

i.e. the sum of the elongation and the arc of vision

{arcus visionis), amounted to 13° 7', and makes this

tlie minimal limit, so that the day for which that
particular result is given by calculation is thereby
constituted the beginning of the month. He lays it

down as a necessary condition that the moon shall

not set before the sun. His followers, however,
have discarded even the latter provision, and, in

fact, take into account only the elongation, whose
minimal limit is fixed at a little over 4° (cf.

Jehuda Kokizov,' Bind la-Ittim, ii., Odessa, 1879,

p. 2 ft'.). Among the Karaites of the present day,
accordingly, the determination of new moons and
festivals depends wholly on the interval between
conjunction and sunset, thus approximating—in

theory—very closely to the method of the Rab-
banites. In practice, however, the difference in

the dating of festivals may amount to one or even
two days. Nor do the modern Karaites recognize
the so-called dehiyoth, 'displacements' (see below).

2. System and principles.—The Jewish calendar
now in use is based upon a luni-solar system. The
months are lunar, but provision is made for a
periodic adjustment with the solar year. This is

ett'ected by the device of intercalating a month
seven times in a cycle of 19 years, viz. in the 3rd,

6th, 8th, 11th, 14th, 17th, and 19th years (see

below). As in all calendars of this type, the
day commences with sunset, but the calendar day
is reckoned from 6 p.m., and comprises 24 succes-
sive hours. The hour is divided into 1080 Jmlaqim,
' parts,' the heleq being thus equal to 3| seconds.
This division is presupposed in works referring to

the above - mentioned controversy between Ben
Meir and Saadya (A.D. 921), but its origin is

assigned to the sons of Issachar, who are said to

have pursued the study of astronomy.^ The number
1080 was fixed upon probably because it has many
diii'erent sets of factors (Schwarz, op. cit. p. 48).

Now, as the days of the week are distinguished in

Hebrew not by names but by ordinal numbers, any
definite point of time is commonly indicated by
three numbers, specifying day, hour, and heleq

respectively. Thus, e.g., 3 d. 17 h. 480 p. (Heb.
l"n i"' "i) signifies Tuesday, 11 h. 26' 40" a.m. In
one 'particular instance, viz. the so-called tequfa
of R. Adda—to be mentioned later—the heleq itself

was divided into 76 rega'im.
The duration of tlie synodical month, i.e. the

interval between one conjunction {molad) and the
next, is 29 d. 12 h. 793 p. (:"sB'n a"' B"3)=29d. 12 h.

44' 3" 20'". But, as the calendar month must
have an integral number of days, it has either 30
days (never 31), and is then called 'full' (kSd or
naijjc), or 29 (never 28), in which case it is called
' defective ' (^D^). In the calendar now in use the

months Nisan, Sivan, Ab, Tishri, and Shebat are

always full, while lyyar, Tammtlz, Elul, Tebeth,
and Adar are always defective. Marcheshvan and
Kislev may be both full or both defective ; or, again,

Marcheshvan may be full and Kislev defective.'

1 A Karaite, still [1910] living (see Poznanski, Die karuische
fjiteratur der Utzten SO Jahre, Frankfort, 1910, p. 10).

2 a., e.g., the passage from the Sefer llrr6not given in Schwarz,

p. 21, n. 2. The tradition reyardinjj the astronomical know-
ledge of the sons of Issachar was derived from 1 Ch 12:^2.

Saadya Gaon appealed to the same verse as an evidence of the
high antiquity of the continuous Jewish calendar, and was on
this account assailed by the whole Karaite school (cf. PoznaAski,
The Karaite Literary Opponents of Saadiah Gaon, p. 39).

3 We cannot well say why these two months in particular

ihould vary in this way. It may have seemed desirable, how-

In order to ascertain the exact time at which a
year begins, it is necessary first of all to fix the
conjunction which ushers in its first month, Tishri.

This again involves the selection of a definite point
from which the reckoning shall proceed. Now, aa

the world, according to a Talmudic tradition (Bosh
Hashshand, 11a), was created in the month of

Nisan, and as tlie recognized era is reckoned from
that event, an attempt was made to calculate the
date of the conjunction which began the first Nisan
of history, the result thus arrived at being 4 d. 9 h.

642 p., i.e. Wednesday, 3 h. 35' 40" after midnight.
The conjunction fixing the first Tishri could tlien

be determined in two ways. One was to calculate

half a year backwards from Nisan, giving the result

2 d. 5 h. 204 p. (Y'n.na) ; such was the practice in

Palestine, and the formula thus found is that in

general use. The other method was to calculate

the date of the conjunction beginning the following
Tishri, with the result 6 d. 14 h. (V'l)—the formula
used in the Bab. schools (Bornstein, MaMoket, p.

112). The imaginary conjunction is called ' the
molad of nothing' (molad tohu). Accordingly, if

the conjunction of any particular month has been
ascertained, it is an easy matter to fix that of the
month following, as the date already known needs
but to be supplemented by 29 d. 12 h. 793 p., or, as
the four complete weeks may be eliminated without
att'ecting the result, 1 d. 12 h. 793 p. (i'^e/n 3"'n),

which gives what is called the ' character ' of the
month.
Now the year comprises 12 x 29 d. 12 h. 793 p., or

354 d. 8 h. 876 p., and a leap-year 13 x 29 d. 12 h.

793 p., or 383 d. 21 h. 589 p. But as the year, like

the month, must have an integral number of days,

an ordinary year has either 354 or 355 (but some-
times, as we shall see below, 353), and a leap-year

383 or 384 (sometimes also 385).' Hence, if the
date of the conjunction of Tishri in any given
year is known, we have simply to eliminate

the complete weeks, i.e. 350—or 378—days, and
then add, for a common year, 4 d. 8 h. 876 p.

(i"ynn 'n i), and, for a leap-year, 5 d. 21 h. 589 p.

(o"Epn k"d 'n). These two sets of numbers are called

'remainders' (nunn'), and each forms the 'char-

acter ' of its kind of year.

In order to fix the beginning of the year, i.e. the
1st of Tishri, the date of its conjunction must be
calculated. But four possible cases may thus occur,

the New Year being delayed by one or even two
days. These four contingent delays (dehiyoth) are

as follows

:

1. The New Year cannot begin on a Sunday, or a Wednesday,

or a Friday (CKl l"lN K*?). The last two days were excluded

because otherwise the Day of Atonement (the 10th of Tishri)

would fall on a Friday or a Sunday. As early as the Talmudic
period, however, the Day of Atonement, for various ceremonial

reasons, was not observed on the day immediately before or after

the Sabbath {RUsk Hashshand, 20a). The Sunday, again, was
excluded because otherwise the so-called Palm-day (Hoshdna
Rabba, the 22nd of Tishri) would also fall upon a Sunday—

a

concurrence likewise prohibited on.ritual grounds ($nkkd, 43&).2

In such contingencies, therefore, the New Year is transferred to

the following day.
2. Similarly, the New Year must begin a day later when the

conjunction takes place after 12 o'clock noon, i.e. after 18 hours

of the calendar day, the reason being that the crescent of the

new moon is not visible on that evening. A conjunction of this

character is called * old molad,' and the rule bearing upon it is

already given in the Talmud {Rosh Hashshand, 2Qa). But, if

ever, to regulate exactly the months from Nisan to Tishri in-

clusive, so that the dates of the festivals might be easily ascer-

tained ; the irregularities could then be confined to the two
months which fofiow immediately after Tishri.

1 The reason for placing: the limit lower in the case of the

common year, and higher m that of the leap-year, was probably

that the 'numbers 353 and 385 respectively approximate more
nearly to the actual duration than do the numbers 356 and 382.

2 The reasons for which the variation was made were thus

of a ritual character in every case, as Geiger (Jiid. Ztsehr. vi.

14111.) has rightly recognized. The attempts that have been

made (so already Maimonides ; cf. Schwarz, p. 64 ff.) to give an
astronomical explanation of the variation must be regarded aa

too artificial.
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the following day be a Sunday, a Wednesday, or a Friday, the
New Year is delayed by two daj's.

8. If in any year followinf^ upon a common yeor the con-
Junction of Tishri Ukes place at or after 3 d, 9 h. 204 p. (l"l 'b 'j),

the New Year cannot bej'in on that day or on the following day
—Wednesday (by 1)—and in that case ia delayed till Thursday.
For, if 3 d. 9 h. 204 p. be added to the 'remainder' of a common
year, i.e. 4 d. 8 h. 8711 p., the result is 7 d. 18 h. As the Tishri
of the following year, however, must not begin on Saturday
(by 2) or Sunday (by 1), it would have to be delayed till Monday.
But in that case the current yeor would have 356 days, which
exceeds the statutory limit.

4. If the conjunction of Tishri In any year following upon a
leap-year takes place at or after 2 d. 16 h. 689 p. (I3"spn i"b '2),

the New Year must be transferred to the Tuesday. For, if from
these figures, or rather from 7 d. -f 2 d. 16 h. 589 p., i.e. 9 d. 15 h.

689 p., the 'character' of a leap-year, viz. 5 d. 21 h. 689 p., be
subtracted, the result is 3 d. 18 h. The Tishri of the previous
year must, therefore, have begun on a Thursday, as Tuesday is

excluded by (2), and Wednesday by (1). But if the current year
were made to begin on Monday, the previous Cenibolismic) year
would have only 382 days, which falls short of the lower statu-
tory limit.

The duration of any particular year, i.e. the
number of days in it, may accordingly be deter-
mined as follows : Calculate the date of the con-
junction of Tishri, and also of the Tishri in the
year following, allow for the 4 dehiyoth, and observe
whether the year—if an ordinary year—has 353,
354, or 355 days, or, again—if a leap-year—whether
it has 383, 384, or 385 days. If the number be 353
(or 383), the months of Marcheshvan and Kislev
are both defective, and the year itself is in that case
also called a ' defective ' one (mon, abbreviated n).

If it has 354 (or 384) days, Marcheshvan is defective

between two leap-years.' The various items have
been set forth in a table, as given below.
The use of this table may be explained by an example. The

qebia' n2 denotes a year which begins on a Monday (D) and haa

863 days (n = mon, 'defective'). The earlier limit is 7 d. 18 h.,

for, if the conjunction takes place after 12 o'clock noon on
Saturday, the New Year cannot begin on Saturday (delili/a 2)
or Sunday (dehli/a 1), but must be delayed till Monday. If the
year under consideration be a common year, as, e.g., in Groups
II. -IV., the following year will begin after 363 days, i.e. on a
Thursday. But this, again, is permissible only if the conjunction
of the corresponding Tishri takes place at or before 5 d. 17 h.
1079 p. Now, if we subtract from this formula the * remainder'
of a common year, or 4 d. 8 h. 876 p., the result is 1 d. 9 h. 203 p.
But if this 'limit' be exceeded, i.e. if the difference amount to
1 d. 9 h. 204 p. or more, the conjunction of the following Tishri
will take place at 5 d. 18 h. In that case, however, the follow-
ing year will not begin before Saturday (by dehiyoth 1 and 2),
i.e. after 355 days, and the year under consideration would
then be 'complete' (B*). Its qebia' would thus be no longer

nn, but W2. Hence the 'limits' for n3 in a common year are,

on one side, 7 d. 18 h., and, on the other, 1 d. 9 h. 204 p.

The term tequfa ('course of the sun') signifies

the moment at which the sun arrives at the
equinoctial or solstitial point, or, in other words,
the mean beginning of one of the four seasons.

Thus we have tequfat Nisan (beginning of spring),

tequfat Tammuz (beginning of summer), tequfat
Tishri (beginning of autumn), and tequfat febcth
(beginning of winter). The interval between two
teqvfoth was fixed in the 3rd cent. a.d. by the
Amoia Samuel (see above) at 91 d. 7i h., the
starting-point of the enumeration being made to

coincide with the beginning of Nisan, and the first

Qebi'OTH.

Group.
Year

of Cycle.

3. 6. 8. 11.

14. 17. 19

na r3 3J 3.1 vn ni r?

I. 7 d. 18 h. 1 d. 20 h. 491 p. 2 d. 18 h. 3 d. 18 h. 4d. llh.695p. 6 d. 18 h. 6 d. 20 h. 491 p.

II. 2. 6. 10.

13. 16
7 d. 18 h. 1 d. 9 h. 204 p. 2 d. 18 h. 8 d. 9 h. 204 p. 6 d. 9 h. 204 p. 6 d. 18 h. 6 d. 9 h. 204 p.

III. 1. 4. 9.

12.16
7 d. 18 h. 1 d. 9 h. 204 p. 2 d. 15 h. 689 p. 3 d. 9 h. 204 p. 6 d. 9 h. 204 p. 5 d. 18 h. 6 d. h. 408 p.

IV. 7.18 7 d. IS h. 1 d. 9 h. 204 p. 2 d. 16 h. 689 p. S d. 9 h. 204 p. 6 d. 9 h. 204 p. 6 d. 18 h. 6 d. 9 h. 204 p.

and Kislev full, the year being then designated as
'regular' (micj, abbr. d). Finally, if the number
be 355 (or 385), Marcheshvan and Kislev are both
full, and such a year is called 'complete' (nDW,
abbr. e). Hence, as the first days of all the other
months are determined on antecedent grounds, the
complete sequence of festivals and seasons is now
known. It is also usual to specify the day of the
week on which the Passover begins, and the symbol
employed is combined with symbols for New Year's
Day and the length of tl>e year in order to indicate
the qebia' of the year. Thus, for example, the
qebia' xra signifies that New Year begins on Monday
(3 = 2nd day of week), that the year is defective
(n = mDn, i.e. Marcheshvan and Kislev with 29 days
each), and that the Passover begins on Tuesday
(j = 3rd day of week). It may be shown without
difficulty tnat there can be only 14 types of yearly
calendars, 7 for common years, and 7 for leap-years.

'

For common years : jb-i, Kvn, ne-2, nn, n3j, khi, Jn3.

For leap-years : niS'T, ^ar\, wz, nj, jn!, Knn, nnz.

But the qebia' of a year can also be determined
without calculating when the ensuing Tishri shall

begin. All that is necessary is to take cognizance
of the extreme ' limits ' (d'Suj) within which the
conjunction of Tishri must fall. It must then be
noted whether the year is a leap-year (Group I.) or
a common year ; and if the latter, whether it im-
mediately precedes (Group II.) or immediately
follows (Ciroup III.) a leap-year, or, finally, occurs

1 See the detailed proof in Schwarz, p. 62 ff.

tequfa of the series fixed exactly at 4 d. h.

(Tuesday, 6 o'clock p.m.), 7 d. 9 h. 642 p. ('o 'i

3"Dnn) before the conjunction of the new moon of
Nisan. This interval is precisely one quarter of
the Julian year. The first tequfa, however, moves
forward every successive year by 74 h. x 4 = 1 d.

6 h. , which in 28 years amounts to 1 d. 6 h. x 28
= 5 weeks, so that, after a period of 28 years, the
first tequfa falls on the same day of the week and
at the same instant of time as before. This period
was therefore called the ' solar cycle ' {mahzor
hamma) or the ' great cycle ' {mahsor gddol). Now,
according to Samuel, the length of the solar year
is 4 X 91 d. 7i h., or 365J days. But it was observed
that this did not quite agree with the astronomical
facts, and accordingly we find still another tequfa,
named after Kabbi Adda, which gives 365 d. 5 h.

997 p. 48 rg. (heleq = 76 rega'im), or 365 d. 5 h.
55' 25 "44", as the length of the year, and places the
first tequfat Nisan only 9 h. 642 p. (3"Din 'u) before
the conjunction. This corresponds very closely

with the Ptolemaic year, in which the odd seconds
are given sometimes as 10, sometimes as 12. But
although the figures of the Rabbi Adda are nearer
to the facts than those of Samuel, yet they too

1 These limits were at a very early date grouped in the so-

called 'four gates' ('Arba'ah She'arim), corresponding to the
four days of the week—Monday, Tuesda}', Thursdaj', and
Saturday—on which alone the New Year could begin. So far

as we know, the earliest writer to apply the method was Saadya
Oaon ; cf. Poznadski, HEJ xl. 87, and Bornstein, Mahlo^.t.
p. 99.
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show an error, as the precise length of the year is

only 365 d. 5 h. 48' 48 .

The earliest known reference to the * tequfa of R. Adda

'

under that designation is made by Isaac b. Baruch Albalia of

Cordova (a.d. 1035-1094 ; cf. Abraham b. Hiya's Sefer ha-'Ibbur^

iii. 4), but the period it indicates is already referred to by al-Biruni

(Arab, text, p. 183 = Eng. tr. p. 163). ' He states that, when

the Jews wish to determine the year precisely ('jAjO M ),

they reckon its lenjrth as 365 d. Sjjgi h., which corresponds
exactly with the teqvfa of R. Adda. But this tequfa must go
still further baclt, as it agrees with a date (776) mentioned in

the Baraitha of Samuel (see above).! Moreover, the intercalary
system in common use among the Jews, of which we shall treat

presently, could never have been framed except on the basis of

R. Adda's—not Samuel's

—

tequ/a.^ In all probability, therefore,
its duration was calculated about the 8th cent. A.D., i.e. at the
period in which the Jews in the East began to study astronomy,
and became acquainted with the Almagest.^

As already indicated, the Jewish year is a com-
posite arrangement. Its months are lunar, hut
from time to time an extra month is intercaJated
in order to eft'eet an adjustment with the solar

year. This was done even before the establishment
of the continuous calendar. It was regarded as a
matter of special importance that the month of

Nisan should not begin before its tequfa (beginning
of spring), and a second Adar was intercalated as

required ; but at that time nothing was as yet
known of a regular and periodic intercalation,

recurring according to definite rules. Such an
arrangement was in all probability first introduced
along with the continuous calendar itself, when the
Metonic cycle was adopted. It had been observed
that 235 lunar months are equal to 19 solar years.

But, as 235 H- 19 gives the quotient 12, with 7 as
remainder, an additional month, a second Adar,
was intercalated 7 times in the period of 19 years,
which was called the ' little cycle ' (maltzor qdian).

But while, according to the majority of scnolars,

the leap-years of both the Metonic and the Callippic

system are the 2nd, 5th, 8th, 10th, 13th, 16th, and
18th years of the cycle (of. JQR x. 161), in the
Jewisb calendar they are the 3rd, 6th, 8th, 11th,

14th, 17th, and 19th (as in the Heb. formula n"i:

B"n»<). The most probable explanation of the Jewish
order is that the position of the heavenly bodies at

the time when the intercalary system was instituted

did not require the supplementary month till the
3rd year of the cycle, then the 6th, 8th, etc. ; and,
as has been said, exact astronomical calculations

show that this sequence is in harmony with the
tequfa of R. Adda. We have also information to

1 It is here stated, at the beginning of Section V., that *8Un
and moon and years of release and teqvjoth were readjusted

'

in A.M. 4536, and that tequfat Tishri (of a.m. 4637) took place
on Tuesday, towards the end of the day, and 2 hrs. before tlie

con^'unction of the month of Tishri, which occurred at the
begmning of Wednesday (= Tuesday, 6 p.m.). This was the
17th of September, a.d. 776. The tequfa of Samuel, however,
tell 6 d. 11 h. later, i.e. on the 24tb of Sept. 3 a.m. Now,
if we calculate the tequfat Nisan of the (Creation by the
measurement of R. Adda, we get 4 d. 13 h., which differs from
his tequfa by 13 h. only. This has been duly emphasized by
Bernstein (Malilokety p. 22).

2 As the Fe.ist of the Passover could not take place before the
beginning of the tequfat yisan (beginning of spring), i.e. the
26th of March, then, according to Samuel's tequfa, an intercalary
month would already be required at the end of one year, and
thereafter at successive intervals of 3, 3, 2, 3, 3, 3 years. This
intercalary sequence would not be the ordinarj' one (d"iin n"lJ,

Bee below), but 13"U' n"n3. A similar system is found among
the Samaritans, who, in fixing the Passover, take account only
of the tequfa, and had thus, during the 16th cent., the inter-

calary sequence n"lj' T"n3.

3 The earliest known Jewish astronomer, Mashallah, lived in

the reign of the Khalif al-Mansiir (a.d. 754-776; cf, Stein-
schneider, Die arab. Literatur d. Juden, 1902, p. 15). Here,
therefore, we find a corroboration of our theory that the con-
stant calendar of modern Judaism is of relatively late date.
The calculation of conjunctions, for instance, cannot have
been finally established even as late as a.d. 776, for, according
to the Baraitha of Samuel, the conjunction of Tishri in that
year took place at 4 d. Oh.; while, according to the modern
reckoning, it did not occur till 4 d. 3 h. 363 p. This fact is

of great importance in the history of the Jewish calendar
(cf. Bernstein, loc. eit..X

the effect that there were other intercalary systems
in operation, viz. n"u> fnz (2. 5. 7. 10. 13. 16. 18),

fni o"nN (1. 4. 6. 9. 12. 15. 17), and B"nN n"n3 (3. 5.

8. 11. 14. 16. 19). But all these are in reality forms
of the normal sequence, the variation depending
simply on the particular year of the cycle with
which the intercalation begins. Thus, if the figures

of the first formula be increased by 1, those of the

second by 2, and those of the thira by 3, the result

in each case is the ordinary formula.' Hence we
ought to speak, not of different intercalary series,

but of different mnemonic formulae.

The length of the year as fixed by the tequfa of

Samuel ( = the Julian year of 365J days) is not an
exact measure of the 19-year cycle, as in that period

it shows an aggregate excess of 1 h. 485 p. But
even the teqvfa of R. Adda, which was adapted to

this cycle, does not fully agree with the facts, as

the exact duration of the year is 365 d. 5 h. 48' 48",

not 365 d. 5 h. 55' 25-44". Thus, while 235 lunar
months are equivalent to 235 x 29 d. 12 h. 793 p.

= 6939 d. 16 h. 595 p. = 6939 d. 16 h. 33' 3i", 19 (true)

solar years amount only to 6939 d. 14 h. 27' 12",

the former quantity being in excess by 2 h. 5' 5J".
In 1000 years the cumulative error is 4'6 days, and
in 2000 more than 9 days. But this discrepancy
was simply left out of account.
The ' remainder ' of a common year, as already

stated, is 4 d. 8 h. 876 p., and that of a leap-year

5 d. 21 h. 589 p. But in the cycle of 19 years (12

common and 7 leap-years) the conjunction of the
molad of Tishri moves forward by 2 d. 16 h. 595 p.

(n"i-pn i"' 'd), and in 13 such cycles (13 x 2 d. 16 h.

595 p. =) 34 d. 23 h. 175 p., or by discarding the
complement of full weeks, 6 d. 23 h. 175 p., which
falls short of an additional week by only 905 p.

Ignoring the odd parts (such fractions having in

many cases no influence upon the determination of

the months), we have thus a cycle of (13 x 19 =
)

247 years, after which the qebi'oth of the years
might recur. But they can never recur exactly,

as it sometimes happens that even a single part
(heleq) alters the qebia' ; thus, e.g., 17 h. 1079 p.

-I- 1 p. is a so-called 'old molad.' ^ An exact
repetition of qebi'oth would ensue, in fact, only
after 36288 19-year cycles, or 689472 years—a period

of no practical use. A perpetual Jewish calendar
that would be serviceable in any real sense is thus
out of the question.

A partial approximation to such a calendar,

however, is furnished by the so-called 'Table of

the 61 beginnings' (d'B'nt n"o 'jy^ mh),^ which exhibits

the qebi'oth of a complete 19-j'ear cycle. As we
saw above, there are 7 varieties of qebi'oth, and,
therefore, in a cycle (7x19=) 133. But in actual

practice it is found that 72 of these oombinationp

1 Such apparently dissimilar Intercalary series are given by
Joshua b. 'Alan (9th or 10th cent ; see the bibliography at the end),

al-Biriini (ed. Sachau, p. 65 [text], p. 64 [tr.]), Hai Gaon (t 1038)

in Abraham b. yiya, p. 97, and Isaac Israeli (in an ancient
Baraitha in Tes6ii Qldm, iv. 2). Al-Biruni says that the first

two series were in use among the Jews of Palestine (jjj&\

/•LuJi : not of Syria, as Sachau translates), while the third

was the universally received order, and emanated from the

Jews of Babylonia dJjljJ' (_>&'': not Babylonians, as

rendered by Sachau). Ct. aiso JQR x. 197 ft.

2 The above computation is said to have been maile by the
Gaon Nahshon b. Sadoq (last quarter of 9th cent.), who, it is

also stated, instituted a corresponding cycle, called 'Iggid.

This 'Igqul is first mentioned by Abraham b. Ezra (t 1067) (cf.

Shene ha-Meoroth, ed Steinschneider, Berlin, 1847, p. 1),

though without the name of its originator. This is given for

the first time by Joseph b. Shemtob b. Jeshu'a of Turkey, who
published the 'Iggul in his Sheiritk Josef, a work on the calendar,

composed in 1489 and issued at Salonica in 1621 (cf. Stein-

schneider, Bibliotheca Mathematica, 1S94, p. 102, where mention
is made also of the Lat. tr. of the 'Iggul by Seb. Munster).

3 First mentioned by Isaac b. Joseph Israeli in his Yes6d Oldm
(composed 1310), iv. 10,
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recur, so that there remain only (133-72=) 61

possible forms, which are duly calculated and set
forth in tables (cf. e.g. Schwarz, p. 79).

There exist also formulee and tables for synchronizing Jewish
dates with the Julian and the Gregorian calendar, with which
devices, however, we cannot deal here, and must simply refer to
the boolts and tables cited at the end of this article. A formula
for assimilating Jewish dates with the Muhanimadan reckoning
has recently been devised by A. Friinkei {/Asclir./. viathcin. u.
natururissentch. Unterricht, 1908, pp. 698-606; MGWJ, 1909,

pp. 7S6-743).

3. Eras.—After the return from the Exile the
Jews reckoned by the years of the Persian kings.
This is the practice in the newly discovered papyri
of Elephantine (ed. Cowley-Sayce, and also Sachau),
and in the post-exilic books of the Bible (e.g. Ha" 1',

Zee P-', Dn 9', Ezr 1' etc.). Subsequently tliey

made use of the era of the Seljuks, or the so-called
' contracts-era ' (minyan sheiaroth), which began in

the autumn of 312 B.C., and is first cited in 1 Mac.
(cf. e.g. 1'°). This era was in use among the
Jews in the East till the 16th cent., and is still

observed by them in Yemen (cf. Saphir's ' Travels,'
Eben Sappir, i. 62i). During the period of inde-
pendence under the Maccabees, dates were indicated
by the year of the reigning prince, and a national
epoch was found in the year when Judsea gained
its freedom under Simon (1 Mac 13*- ; cf. Scliiirer,

i.8 242), i.e. 170 £er. Sel. = 143-142 B.C. After the
Jews lost their independence and their national
rulers, they probably reckoned by the years of the
Koman governor or consul. The Book of Jubilees
fixes its dates by jubilee periods of 49 years
divided into 7 year-weeks of 7 years each, but
it is unlikely that this method was ever followed
in practical life. The Talmud, however, may
possibly allude to such an era in Sanhedrin, 91b
(cf. Isr. L6vi, liEJi. 110).

After the destruction of the second Temple,
dates were reckoned from that event (Le-horban ha-
bayit ; cf. Seder Olam, cap. 30, Abbda Zard, 9-10),

as also, especially in documents, by the years of

the reigning Emperor, or perhaps of the eponyms
(see Bernstein, Mahloket, p. 65) ; both methods
were in vogue in Palestine, and the former also in

Southern Italy (Ascoli, Iscrizioni inedite, nos.
24-33). In Babylonia, on the other hand, and
generally throughout the Diaspora in the East,
the Jews continued to use the era of the Seljuks,
which, as said above, is still observed in some
districts. In the Talmud, moreover, in the tractates
just cited, the era of the Creation [Li-bri'ath ' oldm

;

lu a later epoch it is called Li-yesira) is mentioned,
but itwas not used in ancient times, except, at most,
in learned works (e.g. the Baraitha of Samuel),
nor do we know when it was adopted. Riihl's con-
jecture (in Deutsche Ztschr.fiir Geschichtswissen-

schaft, 1898, p. 185 ; referred to in JE, s.v. ' Era'),
that the introduction of this era was coincident
with the change from the 8-year to the 19-year
cycle, which is said to have taken place between
A.D. 222 and 276, conflicts with the view advanced
here regarding the gradual development and rela-

tively late establishment of the continuous calendar
among the Jews, and, what is more, it is at vari-

ance with historical facts, as nothing is kno^vn of

this method of dating even in Talmudic times (cf.

lia,r]ia,vy, Altjiid. Dcnkmiiler aus d. Krim, p. 161).

In Europe it is first met with in epitaphs in the
catacombs of Venosa, dating from 822 and 827
(Ascoli, op. cit., nos. 25, 31) ; thereafter we find it

used by Sabbataj Donnolo, also of Southern Italy,

in the year 925 (cf. his Commento sid Libra delta
C'reazione, ed. Castelli, p. 3) ; likewise in a docu-
ment, of date 1034, from Kairwan (JQB xvi. 576).
The beginning of this era coincides with the year
3760 B.C., but its accuracy was questioned in the
16th cent, by Azaria de Uossi in his Meor Enayim
[ed. princ., Mantua, 1534). The well-known

Karaite Firkowitch professes to have discovered
another mundane era in epitaphs from the Crimea

;

this begins 151 years before the ordinary Jewish
era, i.e. in 3911 B.C., but is undoubtedly spurious
(cf. Harkavy, op. cit. 152). An era reckoned from
the captivity of Samaria, which is assumed to have
begun in 596 B.C. (Le-galuthenu), and found in

similar epitaphs, which are said to date from the
years A.D. 6, 30, 55, 89, and 369 (Firkowitch, Ahne
Zikkaron, nos. 1-4 and 25), is likewise a fabrication,
as is conclusively shown by Harkavy (p. 144 ff.).

In recent times tlie Zionists also have adopted the
era of Le-galuthenu ; but in this case tlie term
denotes the destruction of the second Temple,
which they assign to A.D. 70.

LiTKRATnRB.—A Complete catalogue of works upon the Jewish
calendar will be found in the relative passages of Steinschneider,
* Die Mathematik bei d. Juden ' (Bihliotheca Mathematical 18'J3-
1901 ; Abhandl. zurGesch. d. Mathematik, ix. 473-483; MGWJ,
1905-1907). The oldest surviving treatise is that of Joshua b.
'Alan (9th or 10th cent.), preserved in a work (ed. Harkavy, in
Baggdren, iv. 75-79 ; cf. Poznaiiski, Ztschr. /. hebr. Bibliog. viu
130-131) of Ben Mashial;, a Karaite (Ist half of 10th cent.). The
calendar was dealt with in Saadya Gaon's lost Arab, work,
Kitdb al-'ibbitr ; see, most recently, Poznariski, loc. cit. xii.

122, no. 27, and Marx, REJ Iviii. 299. The first complete and
systematic account that has come down to us is that given in
aJ-Birunl's Chronology 0/ Ancient Nations(ed. Sachau, Leipzig,
1878 ; Eng. tr., London, 1879), chs. vii. xiv. The earliest Jewish
writer on the subject in Europe was ^asan ha-Dayyan of
Cordova (fl. 972) ; three works on the calendar are attributed
to him, but survive only in a few quotations. The treatise of
Isaac b. Baruch ibn Albalia of (Jordova (1035-1094) is also
lost, but fairly large quotations therefrom are found in the
work of Abraham b. Hiya of Barcelona (beginning of 12th
cent.), whose Sefer ha-'Ibimr (ed. Filipowsld, London, 1S51) is

one of the most important on the subject. A short treatise
bearing the same name was composed by Abraham ibn Ezra
(1092-1167; ed. Halberstam, Lyck, 1874) ; Moses Maimonides
(1135-1204), at the age of 23, wrote a small monograph entitled
Ma'amdr ha-'lbb&r {ed. princ. 1489 ; Germ, by Diinner, Die
dlteste astronom. Schri/t d. Maimonides, Wiirzburg, 1902),
which, however, is of little value ; but the relative section of
his Religious Code (Hitchoth Qiddush ha-Hodesh ; Germ. ti-s. and
edd. by Hildesbeimer [1881], Mahler tl8S9), Baneth [1898-19031)
is of eminent value. A work dealing with principles, Yesod
Oldm, was written in 1310 by Isaac b. Joseph Israeli in Toledo
{ed. pnnc, Berlin, 1777; critical ed., Berlin, 184G-4S ; the
section dealing with the literary history [apart], ed. Weikert,
Rome, 1901). The Shetrilh ./ost/ (Salonioa, 1621, 156S) of Joseph
b. ShemtoD b. Jeshu'a, written m 14S9, has already been men-
tioned. The following also deserve notice : Seb. Miinster,
Kaiendarium. Seb. (Basel, 1537), which contains an anony-
mous Heb. work upon the calendar with Miinster's Lat. tr.

;

Issachar ibn Sausan, TiJflpun Issachar (ed. princ., Constanti-
nople, 1564) ; Eliezer b. Jacob Belin, 'Ibronoth (Lublin,
1614-15), and Scaliger, de Emendatione Temporum (3rd [best]
ed. 1629).

The following works, from the 19th cent, and later, are
worthj' of note : Ideler, Handb. d. math. u. techn. Chronologie,
i. (Berlin, 1825) pp. 477-583 ; L. M. Lewisohn, Gesch. u. System
d. Hid. Ealenderwesena (Leipzig, 1856); Slonimski, Yesod^
ha- Ibbur {ed. princ, Warsaw, 1853, 3rd [last] ed., Warsaw,
1889); A. Schwarz, Ber jiid, Ealender hi^torLich u. astro-

nomisch untersucht (Breslau, 1872) ; J. Lurie, Matematitche-
skaja teorja jewrejskaho kalendarja (* Mathematical Theory of
the Jewish Calendar,' in Russian, Mohilev, 1887 ; cf. Born
stein in the Hakkerem, i. 317-336) ; S. B. Burnaby, Elements
0/ the Jewish and the Muhammadan Calendars (London, 1901),

pp. 1-364 ; Schurer, GJV U (Leipzig, 1901) 746-760
; C. Adler

and M. Friedlander, art. 'Calendar,' in JE (iii. [1902] pp.
498-508) ; A. Kistner, Der Kalender d. Juden (Carlsruhe,
1905).

Tables for synchronizing Jemsh dates with the Christian era,

and for other purposes, as also calendars for prolonged periods,
have been framed by the following : Isidore Loeb, Tables dix

Catendrier juif depuis I'ire chritienne jnsqu' au xxxe sihcle

(Paris, 1886), which likewise gives the older literature; Sossnitz,
'Iddn Olainim (Warsaw, 1883) ; E. Mahler, Chronol. Ver-
gleichungstabellen, etc., Heft ii. (Vienna, 18S9) pp. 69-140; M.
Simon, 2QU-jdhriger Kalender zur Umwandiungdesmd.Datums,
etc. (for A.D. 1781-2000, Berlin, 1S89), and ISOli-jahriger Parallel-

Kalender d. jiid. u. christl. Zeitrechnung (for 800-1996, Berlin,

1895); B. Zuckermann, Anleitung u, Tabellen z. Vergleich-ung
jiid. u. christl. Zeitangaben (Breslau, 1S93) ; E. Jusu^, Tablas
de rednccion del computo hebraico al christiano y vice-versa

(.Madrid, 1904); Schram. Kalendariographische u. chrojiologische

Tafeln (Leipzig, 1908), etc.

Special questions relating to the calendar and its history are
dealt with by the following (names in alphabetical order)

:

Azaria de Rossi (tl584) in Ma^ref la-Kesef (ed. Filipowski,

London, 1854); L. Bendavid, Zur Bcrechnxtng u. Gesch. d.jud.
Kalenders (Berlin, 1817), refutation by M. Kornick, Dabar
6e-'i7(o (Breslau, 1817); A. Epstein, Miljadmoniyothha-l'ehtidim
<i. (Vienna, 1887] 1-22, cf. Bornstein in Hakkerem, i. 290-317);

A. Geiger in Jiid. Ztschr. vi. 141-161; B. Goldberg, Note sui
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ie ealendrUr mif (Paris, 1883) ; D. Oppenheim, In MG WJ v.

412-419; H. M. Pineles, Darka thai Tora (Vienna, 1861, pp.
211-262) ; Th. Reinach, in REJ xviii. 90-94 ; A. Schwarz, in
MGWJ xxxii. 375-383; M. Steinschneider, in Hayydna (ed.
8. Sachs, i. [Berlin, 1851) pp. 17-35), and in Brann's JUd.
Volkskalmder (1895-98); B. Zuckermann in MGWJ v. 182-
186, etc. Samuel Pozna^ski.

CALENDAR (Mexican and Mayan).—The
ancient Mexicans and Mayas, as well as the
Zapotecs, who inhahited the tract of country lying
between these peoples, represented the same genersd
type of civilization, and used a calendar essentially
the same in character. We are more conversant
with this calendar than with any other of their
institutions ; and, especially in regard to the
Mexican and Mayan hieroglyphics, where it plays
a commanding part as a medium of divination, it

forms in reality the basis of all our knowledge.
For its reconstruction we are indebted mainly to the
researches of E. Seler and E. Fiirstemann, but we
possess as yet no conclusive answers to the follow-
ing vital questions: (1) To what shall we trace
the tonalamatl (Mex. ' book of days ') of 260 days,
which, in conjunction with the solar year of 365
days, forms the foundation of the calendar? (2)
Was provision made for intercalations in the solar
year? (3) How are the dates of the Dresden
Mayan MS' and the Mayan monuments to be
adjusted to our own chronology ?

I. The tonalamatl, one of the two main con-
stituents of the calendar, consists of 260 days,
reckoned by means of 20 distinct symbols of days
in combination with the numbers 1 to 13. The
peculiar nature of the arrangement may be learned
from the accompanying table, as found in the
Mexican Codex Borgia' and the related hiero-
glyphics. (For the sake of convenience the order
of sequence is given here as from left to right and
downwards, instead of from right to left and up-
wards, as in the original. The Roman numbers
represent the several day-symbols.)

Mexican. Matan (Yocatan).

Xin. AcatI
XIV. OcelotI
XV. Quauhtii
XVL Cozca-

quauhtli

XVII. Olin
XVIII. Tecpatl

XIX. Quiauitl
XX. Xochitl

reed,

jaffuar.
eagle,
great hawk

(sarco-

rhamphus
papa),

motion,
flint.

rain,

flower.

Been
Ix
Men
Cib

worn out.
1

maker,
perfumery.

what isexuded (?).Caban
E'tznab
(E'tz) hard (?)

Cauac storm.
Ahau king, sun,

Were we to compare the names and symbols
current in Mexico with those of the other Mayan
dialects, the correspondence in meaning, so far
recognizable from the above lists, would be rendered
clearer still.

This period of 260 days is most probably to be
explained as the equivalent of nine lunar revolu-
tions, especially as the days of the tonalamatl are
conjoined—often continuously—with representa-
tions of nine gods, the so-called ' Lords of the
night,' who may thus be regarded as the original
deities of the nine lunar months ; nine revolutions
of the moon, however, may well represent the
approximate duration of pregnancy.' Then, as the
numerical system of these peoples was based upon
20, the number of days in a tonalamatl may be
represented as thirteen twenties. This explanation
seems more probable than any other that has been
advanced. (1) The factor 13 has been derived from
the period during which the moon was actually
observed to wax or wane ; but this would not
yield a continuous reckoning, as it ignores the
interlude of invisibility at new moon. (2) The
number 260 has been explained as indicating the
period of visibility of the planet Venus as an even-
ing star. The actual period of visibility, however,
whether as a morning or as an evening star, amounts
only to some 243 days. (3) The tonalamatl has
been derived from the tifty-two-year cycle, since

Table L
12 3 4 6
1 II III IV V

VII VIII IX X XI
XlII XIV XV XVI XVII XVIII XIX
XIX XX I II III IV V

V VI VII vin IX

6 7 8 9 10 11 12 13
VI VII VIII IX X XI XII XIII
XII XIII XIV XV XVI XVII XVIII XIX

XX I II III IV V
VI VII VIII IX X XI

XI XII XIII XIV XV XVI XVII

12 8 4 6 6 7 8 9 10 11 12 IS
XIV XV XVI XVII XVIII XIX XX I II III IV V VI
XX I II III IV V VI VII VIII IX X XI xn
VI VIIVIII IX X XI XII XIII XIV XV XVI XVII XVIII
xn xiii XIV XV XVI XVII xviii xix xx i ii m iv

XVIII XIX XX I u in IV V VI vir viii ix x

12 3

XI XII XIII
XVII XVIII XIX

III IV V
IX X XI

4 5 6 7 8 9
XIV XV XVI XVII XVIII XIX
XX I II III IV V
VI VII VIII IX X XI
XII XIII XIV

XV XVI XVII XVIII XIX XX
XV

I

10 11 12 13
XX I II III

VI VII VIII IX
XII XIII XIV XV

XVI XVII XVIII XIX
II III IV V

XX I

VI VII

This arrangement of five superincumbent ranks
of day-symbols also preponderates in the Mayan
hieroglyphics, but there the tonalamatls are not
transcribed in full, and begin with any of the 52
columns.
The names of the day-symbols are represented

in the hieroglyphics by pictures, and have come
down to us in the following sequence :

—

Mbxicait. Matan (Yooatah).

I. Clpactli crocodile (?). Imix female breast (T).

II. Eecatl wind. Ik wind.
III. Calli house. Akbal night.
IV. Cuetzpalin lizard. Kan copious (?).

V. Coatl serpent. Chicchan biting snake.
VI. Miquiztli death. Cimi death.

VII. Ma9atl stag. Manik that which
hurries along.

VIII. Tochtli rabbit Laroat 1

IX. Atl water. Muluo that which is

heaped up.
X. Itzouintli dog. Oo ?

XI. Ofomatli monkey. Chuen monkey.
XII. Malinalli a herb. Eb row of teeth.

1 cd. Forstemann (2nd ed. 1892).
2 ed. Duo de Loubat, fol. 1 f.

12 3 4 6
IV V VI VIIVIII
X XI XII XIII xrv

XVI XVII XVIII XIX XX
II III IV V VI

VIII IX

6 7 8 9 10
IX X XI XII XIII
XV XVI XVII XVIII XIX

I II III IV V
VIIVIII IX X XI

11 12 13
XIV XV XVI
XX I II

VI VII VIII
XII XIII XIV

X XI XII XIII XIV XV XVI XVII XVIII XIX XX

52 X 365= 20 X 13 X 73. But to regard it as the sub-
division of a longer period fails to do justice to its

primordial character, as it forms the basis of the
calculation of the solar year, and must therefore
have been in force before the latter.

2. The solar year.—There was no serial enumera-
tion of toTmlamatl periods, and it was impossible
to distinguish one tonalamatl from another, as
the continuous representation of dates by means of
cipher and symbol resulted simply in an exact re-

petition after every 260th day. Nor were the solar

years of 365 days (Mex. tonalpoualli, ' numbering
of days ') enumerated from any particular starting-

point. Nevertheless, in a prolonged succession of

tonalamatls it came about that, during a period of 52
solar years (Mex. xippoualli, ' numbering of years '),

a particular day of the tonalamatl, discriminated
by a particular combination of cipher and symbol,
coincided with the beginning of the year, thus
rendering it possible to distinguish one year from
another. As the tonalamatl contained 13 x 20= 260
days, and the year had 18 x 20-1-5 = 28 x 13 -H =365

I'Zelia Nuttall, ' The Periodical Adjustments of the Ancient
Mexican Calendar,' American Anthropologist, vi. 496, 600.
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days, any given entry in the former moved forward
upon tiie annual reckoning by five symbols and
one cipher. Only 4 of the 20 symbols, therefore,
coincided with New Year's Days, while the ciphers
could vary 13 times ; whence it follows that the
tonalamatl provided distinctive combinations for

the first days of 4 x 13 = 52 successive years. But
the New Year's Days fell, not, as might be expected,
on the days indicated by the tonalamatl symbols
I (Cipactli), VI (Miquiztli), XI (Ocomatii), and
.\VI (Cozcaquauhtli), but upon XIII (Acatl),
XVIII (Tecpatl), III (Calli), and VIII (Tochtli),

and thus the fifty -two-year cycle may be represented
as follows

:

1 XIII XVIII III VIII
2 XVIII III VIII XIII
8 III VIII XIII XVIII
4 VIII XIII XVIII III

6 XIII XVIII III VIII
« XVIII III VIII XIII
7 III VIII XIII XVIII
8 VIII XIII XVIII III
9 XIII XVIII III VIII
10 XVIII III VIII XIII
11 III VIII XIII XVIII
12 VIII XIII XVIII III
13 XIII XVIII III VIII

Similarly, in the Dresden Mayan MS and the
Mayan monuments the years begin in regular
order with days XIII (Been), XVIII (E'tznab), III
(Akbal), and VIII (Lamat), while in historical
times, according to tradition, the years were
reckoned in the order : IV (Kan), IX (Muluc), XIV
(Ix), and XIX (Cauac).'
As the tonalamatl datings, however, were

simply repeated after 260 days, and could not
therefore definitely fix a particular day even within
the year, the system was supplemented by a division
of the year into 18 twenties, with 5 residual days.
We give here the usual enumeration of these
periods of twenty days, but it should be stated
that the Mexican and the Mayan lists did not syn-
chronize :

Mexican. Mayan (Tdcatan)

1. Atl caualo or Quauitl eua. 1. Pop.
2. Tlacaxipeualiztli. 2. Uo.
8. Tocoztontli. 8. Zip.
4. Ueitogoztli. 4. Zo'tz.
6. Toxcatl. 6. Tzeo.
6. Etzalqualiztli. 6. Xul.
7. Tecuilhuitontli. 7. Taxkin.
8. UeitecuUhuitl. 8. Mol.
9. Miccailhuitontli, or TIaxochimaco 9. Ch'en.

10. Ueimiccailhuitl, or Xocouetzi. 10. Yax.
11. Ochpaniztli. 11. Zac
12. Teotl eco. 12. Ceh.
IS. TepeUhuitl. 13. Mac.
14. QueoholU. 14. Kankin.
16. Panquetzaliztli. 15. Muan.
16. Atemoztli. 16. Pax.
17. Tititl. 17. Kayab.
18. Izcalli. 18. Cumku.

These 18 'months' (Mayan, uinal) are followed
by the five residual days (Mex. nemontemi, ' super-
numerary '

; May. xma kaba kin, ' days without
name ') at the end of the year.
At the time of the conquest, according to Saba-

gun, the beginning of the first (Mexican) month,
Atl caualo, coincided approximately with that of

our February,'' and this would harmonize with
the succession of Nature-festivals assigned to the
several months, and necessarily associated with
the seasons of the year. The first (Mayan) month,
Pop, began about the middle of our July.' But,
as no intercalations were made—so far as known
—for relatively short periods, the reckoning fell

behind by one day in four years. This being
duly allowed for, the statement that the Mayan

1 Landa, Relacion de las cosas de Yucatan, ed. Brasseur de
Bourbourg (1864), p. 206.

2 Sahas;ui», Historia general de las cosas de Nueva Espafla,
ed. Bustamente (Mexico, 1829), i. 60.

3 Landa. op. cii. p. 276.

year beg.aii with the 1st of Pop has been authenti-
cated and found correct, while the earlier notices
of Atl caualo as the first month of the Mexican
year do not accord with our calculations. Accord-
ing to these, in fact, the Mexican year began with
the 1st of Toxcatl,' i.e. at the beginning of May,
when the sun in his northern journey passed through
the zenith, and was revived by the sacrifice of his
human counterpart. But if we may argue from
the fact that there was among the Mayas a festival
covering the five residuary days at the close of the
year, that people likewise must at some earlier
period have begun their year with other months,
viz. Yaxkin and Pax—two dates, that is, in force
at the same time, and separated from each other
by 180 days.^ Allowance having been made for
the neglected intercalary days, the beginning of
the Mexican year— the 1st of Toxcatl—synchronizes
with our reckoning as follows :

Year 1 Acatl 4th May 1519-1520.
Year 2 Tecpatl 3rd May 1520-1521.
Year 3 Calli 3rd May 1521-1522,
etc'

Although, as has already been said, there is nothing
to show that the calendar was adjusted by means
of intercalary days, the statements of the early
writers having proved to be altogether illusory,

yet, as the sequence of the Nature-festivals must
nave corresponded with that of the months, it is

absolutely certain that the discrepancy was com-
pensated for in some way. As yet, however, the
hieroglyphics have yielded no quite incontrovert-
ible evidence to show that the Mexicans gave any
theoretical recognition to the difficulty.* This also
holds good of the katim-perioda of the Mayas,
with wiich we are now to deal, and in connexion
with which we shall discuss the problem of syn-
chronism in fuller detail.

3. The Katun-periods of the Mayas.—The
Mexican calendar was quite inadequate for any
term beyond 52 years, as after that period the
characterization of dates began simply to recur,
and there was no successive enumeration of the
52-year cycles. The Mayas, however, had a sup-
plementary reckoning by means of katun (periods
of 20 X 360 days), the subdivision of 360 days being
called a <Mre ('stone'). These periods were desig-
nated according to the days on which they severally
began, and, while this first day always coincided
with the same one of the 20 day-symbols, viz. Ahau,
its numerical coefficient increased by 11 in every

successive katun, as ——rn— =553 + 11. It was

therefore possible to discriminate 13 such periods
by prefixed numerals as follows : 13 (Ahau), 11, 9,

7, 5, 3, 1, 12, 10, 8, 6, 4, and 2. Chronological
references that pass beyond the resultant cycle
(c. 13 X 20 years) do not merit serious regard. The
calculations of Seler,' which are based upon the
identity of 2 Ix, 1 Pop with 14th July 1543, yield
the following synchronism

:

Katun. Tear.
First Day ot Date o( the

Katun. Julian Calendar.

8 Ahau 11 Ii 7Cai'en 29th January 1436
6 Ahau 6Ix 7 Zo'tz 16th October 1455
4 Ahau 11 Muluc 12 Kayab 3rd July 1476
2 Ahau 5 Muluo 12 Ceh 19th March 1495
13 Ahau 12 Muluo 12 Yaxkin 6th December 1514
11 Ahau 6 Muluo 12 Uo 22nd August 15S4
9 Ahau 12 Kan 17 Muan 9th May 1554
7 Ahau 6 Kan 17 Yax 24th January 1574
6 Ahau 13 Kan 17 Tzec 16th October 1693

1 Selar, Gesammelte Abkandlungen, i. 177 £. 2 if), i, 703.
8 Cf che table given by de Jonghe, ' Der altmexicanische

Kaltuder/ in ZE (1906) p. 512.
• Seler (iii. 199 f.) has made an attempt to prove intercalations

in the hierog'Ivphics.
6 Op. cii. 1. &83 f.
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In the Dresden MS and upon the monuments

—

especially tlie stelae of Copau{Honduras), Quirigua
(Gruatemala), and Palenque (Chiapas)—eras of still

longer duration are referred to by simple enumera-
tion of the days that had elapsed from a certain
mythical date indicated by the expression 4 Ahau,
8 Cumcu. But as the terminating date that is to

be fixed is likewise speciKed by the day of the
tonalatnatl and the year, it is plain that the sum
of the simply enumerated days will represent the
period lying between the termini. Here the figures

carry us beyond a total of 9 x 20 x 20 x 360 days,
i.e. more than 9x20 katuns, or 9 cycles, or 3550
X 365 + 250 days. But the dates of the monuments
themselves all fall within the following or 10th
cycle, and are all embraced within a span of little

more than 350 years, or—if we also take into

account the most extreme dates in the Leyden
nephrite plinth (from the frontier of Honduras
and Guatemala), which belong to the 9th cycle, and
in the stele fragments from SacchanA (Guatemala)
—560 years. Unfortunately, however, this chrono-
logy cannot be brought into relation with our own,
for the simple reason that, as already noted, in

Yucatan during historical times the years were
designated by a different series of day-symbols.

4. The Venus-period.—Both in IVIexican and in

Mayan MSS the periodic time of the planet Venus
is indicated by means of the tonalmnatl symbols
and the dates of the month respectively. Leaves
46-50 of the Mayan MSS in Dresden exhibit 5
such revolutions of 584 days each, which, corre-

sponding approximately to the sum of the two
periods of visibility and the intermediate intervals,

are severally divided into stages of 90, 250, 8, and
236 days.' In the Codex Borgia, foil. 53-4, how-
ever, there is noted, along with other Venus-periods,
one of 5x 13= 65 revolutions.' Now 5 revolutions
amount to 5 x 584 = 8 x 365 days ; and 65 revolutions
to 65 x 584= 2 X 52 x 365 days, i.e. twice the Mexican

cycle of 52 years. Then, as 2^=29-H4, and -^
= 44-1-12, the symbol and cipher of the tonalamatl
move forward upon each successive revolution of

Venus by 4 and 12 days respectively, so that the
first day of each revolution will recurrently coincide

with only 5 of the 20 day-symbols, thus :

The 65 Venus-Periods.

1 I XIII V XVII IX
13 V XVII IX I XIII
12 IX I XIII V XVII
11 XIII V XVII IX I

10 XVII IX I XIII V
9 I XIII V XVII IX
8 V XVII IX I XIII
7 IX I XIII V XVII
e XIII V XVII IX I

6 XVII IX I XIII V
4 I XIII V XVII IX
3 V XVII IX I XIII
3 IX I XIII V XVII

The Venus-period, however, was not used for

determining dates.
LlTKRATt'RE.—E. Forstemann, Erlduterungen zur Alapa-

handschrift der kgl. offentt. Bibl. zu Dresden (1886), also Zur
Entziferung der Mayahandsckri'ften, i.-v. (Dresden, 1887-95);
E. Seler, Gesammette Abhandlungen (Berlin), i. (19n2) pp. 162,

417, 607, 677, 688, 600, 618, 668, 712, 792, iii. (1908) p. 199

;

Cyrus Thomas, 'The Maya Year,' IS Bull. BE (1804), and
'Mayan Calendar Systems,' 19 and S$ RBEW (1900, 1903); Zelia
Nuttall, ' The Periodical Adjustments of the Ancient Jlexican
Calendar,' in American Anthropologist, vi. (1904J 480; Good-
man, The Archaic Maya Inscriptions (1897), in Maudsley,
Biologia, Centrali'Americana, viii.; de Jonghe, 'Deraltmexican-
ische Kalender,' in ZE xxxviii. (Berlin, 1906) p. 485 ; Brinton,
Native Cal. of Cent. Amer. and Mexico (Philadelphia, 1893).

K. Th. Preuss.
1 Forstemann, Erlduterungen zur Mayahandschr%ft der kgl.

offentl. Bibl. zu Dresden (1886), p. 652.
2 Given also in the allied (jodex Vaticanus, No. 3773, foU.

%0-ii.

CALENDAR (Muslim).—Although the era of

Islam begins with the 15th (16th) of July A.D. 622
(Buh.iri, iv. 248 f.), the lunar year, peculiar to tlie

Muslims, was not established till the year A.H. 10.

When Muhammad in that year (A.D. 631) made
his last pilgrimage to Mecca (hijjat-al-wadd'), and
in a solemn address (l^utba) enlightened his follow-
ing of believers concerning the essentials of Islam,
he arranged, among other matters, that the year
should consist of 12 lunar months of 29 (28, 30)
days each, and that intercalation (nasi') was to be
forbidden (Qur'an, ix. 36 H'. ; Ibn Hishara, p. 968

;

Valddi-Wellhausen, p. 431; Buhari, ii. 212, 9f.).

Four months, DIiu-1-qa'da, Dhu-l-hijja, Muharram,
and Rajab, were to be inviolable (hurum), i.e. were
not to be disturbed by internecine warfare (Qur'an,
ix. 36; Buhari, vi. 224, 3f.). It is evident from
this arrangement alone that the Arabs, or, more
accurately, the Meccans, had had a more or less

perfect solar year. This assumption finds support
also in the names of the months, which in part
indicate clearly certain definite seasons of the
year—a situation, in the case of a changeable lunar
year, evidently out of the question. If we take
the etymology of the names together with his-

torical, literary, and climatic data, we shall have
the following arrangement of the pre-Islamic year

:

The two Jumada months indicate the real winter,
from about the middle of Dec. till the middle of

Feb. Then the two Rabi' months, which signify
etymologically the grazing season, must indicate
the time of year when the herbage of the desert
and the steppes, springing up after the autumn
rains, affords the herds of the nomads a glorious
relief from the summer's discomforts ; i.e. from the
middle of Oct. to the middle of Dec. In agree-
ment with this, the month Safar (Sept.-Oct.) is

the transition from the height oif summer to

autumn. The preceding month, with which the
year begins, reveals its character in its name al-

Muharram ; it is the sacred month, in pre-Islamic
times sacred perhaps on account of the harvest
and the vintage, with which the Hebrews (Ex
2316 3422) j^igQ connected a festival. Instead of

Muharram - Safar, one may also say ' the two
Safars

'
; so that for the first half of the year we

nave not 6 months, but 3 double months. Pro-
ceeding from Jumada, the etymologically obscure
months Eajab, Sha'ban, and Shauwal must in-

clude, respectively, Feb. -March, March-Apr., and
May-June. Ramadan, suggesting heat, indicates

the coming of the warmth of summer (April-May).
The month Rajab was, before Islam, and has
remained in Islam, a holy month. Perhaps the
original reason for this is that it designated the
sprmgtime and the firstborn. Ewald and W.
Robertson Smith were right in seeing in it a
parallel to the Hebrew pesaA; Rajab and Sha'ban
together are called also ar-Rajabdni. The names
of the two last months, Dhu-l-qa'da oniDhu-l-hijja,
indicate the time of rest and of pilgrimage. The
Islamic festival of sacrifices is celebrated in the
latter month (cf. Festivals [Muslim]). The pagan
festival that lies at the basis of it had prooably
some solar significance. This is indicated by the
Islamic name (adha, etc.), which in itself has
nothing to do with the sacrificial animal, and also

by the part which the Sliaitan plays in it, for

shaitdn meant originally the heat of the suy

( sjshyt), though in Islam it became identified with
Satan. It is important to note that the Arabs,
like the Hebrews, began their year in autumn and
always celebrated spring and autumn festivals.

Besides the above-mentioned names of months, there have
come down to us also some archaic ones which have a local

siftniflcance ; ct. Lane's Lex., 1883-89, iv. 1612b, s.v. 'Shahr';
Ideler, Handbuch der Chronologic, ii. 495 (following Golius). In
Islam such names of months as are not distinguished by I or II

usually received pious epithets, as : al-Mu^arrain al-haram ;
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Sufar al-hair^ 'the bringer of ffood,' euphetniBtically, because
ft woe held to bo the month of ill-luck ; Rajah al-Jard, * the
isolated,' because it stood apart from the other holy months,
or li. al-asamm^ 'the deaf,' because it heard no clash of

arms (?) ; Sha'bdn al-viu'a^zam or aHh-sharif ; Shauwdt al-inn-

karram. The names used in the Ma^lirih (western North
Africa) differ from those elsewhere, in tnat the months tliere

are named after the Islamic festivals : 'Ashura = Muharram ;

Shaye' 'A8hura = Safar; al-Mulud = Rabi' I ; Shayo' al-M. = lt. 11

;

•Id al-Fitr = Shauwiil ; Bain a]-a'yi\d (between the Festivals) =
Dhu-1-qa'da ; al-'Id al-Kabir = Dhu-l-hijja. It is noteworthy that
the custom of reckoning three double months in the first half

of the year (see above) has been there preserved.

The Arabs adopted the weelc (cf. FESTIVALS
[Muslim]) from the Jews and Christians. Besides
archaic names for the days of the week, they gener-
ally use the designations that are current in the
Christian Church (F. Riihl, Chronologic, p. 58)

;

i.e. from Monday to Thursday = days II- v; Sun-
day=I; Friday is called al-jum'a, 'the meeting'
(for worship) ; Saturday = cw-ia6<, the Sabbath.
Moreover, the Arabs had and still have more

general designations for the seasons, based on the
constellations, rain, and temperature. But these
names change according to the country and the
climate (cf . Lane's Lex. iii. 1254, s.v. ' Zaman '

;

A. Socin, D'iwan, 1900, i. 291).

If what has lieen said above makes it quite
certain that the Arabs once knew a solar year, it is

just as indubitable that they originally and locally

followed the lunar reckoning do^vn to the time of

Islam. The old Hebrew custom, as well as the
traces of moon-worship among all the Semites,
makes tliis quite probable. Especially may be
cited the ritual expressions hallala, ahalla (Heb.
hillel, 'to praise' [God]), which is explained by
hil&l, 'new moon,' 'crescent.' Moreover, Muham-
mad could not have ventured to establish an
institution of such weighty consequences if he
had not found a popular basis for it. There has
been much speculation as to the reasons why this

step was taken by him. These can hardly have
been other tiian religious. As we have seen, the
heathen festivals were connected with the solar

year. Further, the nomadic Arabs observed tlie

stars closely, and explained natural phenomena by
their influence. Through a radical separation from
these conditions, Muhammad wished to draw the
believers away from Nature to his God (Allah) as
the creator, causer, and preserver of all things
(Lisan al-'Arab, 1. 172, s.v. 'Nau'). While the
Christian Church did not succeed in doing away
with the 1st of January as the beginning of the
year, which day it condemned as ' antiquus error,'

Muhammad accomplished this, although with dis-

astrous consequences. So patent are the evils of a
purely lunar yearwhose length varies (cf. Festivals
[Muslim]), owing to primitive methods of observa-
tion and determination of the new moon, that
efforts to correct them have never ceased from the
beginning to the present day.
Apart from the determination of the times of

prayer, there lies in this the main cause why
astronomy so flourished among the Muslim peoples.

The festivals, which have thus been detached from
their natural bases, run now through all the
seasons of the year ; and in about 33 solar years
the Arabic year returns to its starting-point. The
era was formed by Friday (Thursday) the 16th
(15th) of July, 622 A.D., i.e. the 1st of Muharram
of the year in which Muhammad finished his

Hijra (emigration) from Mecca to Medina. Of this

beginning Ideler says :
' The 15tli is to be accepted

wlien it IS a matter of astronomical observations,

but the 16th when it is a matter of bringing about
an agreement between the cyclic reckoning, the
appearance of the moon, and the popular Arabian
calendar.' A new month begins when two trust-

worthy Muslims have observed (ar-ru'ya) the
crescent moon (hildl) in open field or on mountains
and notify tlris to the authorities, the ^akim or

tlie Qndi. Tlie day is reckoned from one sunset
(nuighrib) to another. Tlie days of the montli are
counted eitlier consecutively or in the same way
as in the mediseval cunsuetudo Bononiensis, whicn
took its origin in upper Italy in the 8th cent. A.D.
and spread from there to l""rance and Germany
(cf. Uu Cange, Glossarium, s.v. 'Mensis'; Riihl,
Chronologic, p. 75 f. ; Wright, Arab. Gram.', 1875, IL

§ 111 ! Caspari, Arab. Gram.', 1887, § 476).
As a remedy for the vague duration of the

purely popular lunar year of the Muslims, the
astronomers have established a cyclic year, which
has been adopted also by historians. The months
are reckoned alternately as 30 and 29 days. The
ordinary year contains 354 days. The intercala-
tion, which in pre-lslamic times was attended to
by the Fuqaim, a clan of Kinana, is now carried
out in the following fashion : In a cycle of 30
years, the years 2, 5, 7, 10, 13, 16 (15), 18, 21,

24, 26, 29 add a day to their last month. Such a
year is called sana kabisa, but the common year
Sana basita. As in this case scholars, so also
many enlightened rulers of Islam, endeavoured, in

the face of the prohibition of the Prophet, to
substitute for the purely lunar year a solar year
that would meet better the needs of the peasantry,
the collecting of taxes, and the administration of

the State. In this connexion may be mentioned
the efforts of the Fatimid al-'Aziz, about 366 A.H.,
whose reform lasted until 501 ; further, the efforts

of the 'Abbasid Khalif at-Ta'i' (ruling 363-381
A.H.), whose reform continued e\en under the
Ottomans ; of the Seljuq Malik Shah, about 471
A.H., who reformed the old Persian calendar with
the help of the well-kno-\vn poet ' Omar Hayyam
and other astronomers ; several attempts under the
Il-^ans, the Persian Mongols, and the partial reform
bj' the (Ottoman Government in the 19th century.
In Egypt, at present, the Gregorian calendar is used
for non-religious purposes. Frequent use is also
made of the Coptic calendar in Egypt, and of the
old Greek calendar in Syria. Among the Berbers
of the Maghrib the Julian names of the months
have remained in use down to the present day.

Since the 18th cent, efforts have been made to
prepare for scholarly purposes a concordance of the
Islamic and European cnronologies. It was after
an attempt in L'Art de verifier les dates (1821-44)
that Ideler first fixed astronomically the relation
between the two systems. The tables published by
Wiistenfeld in 1854, and the numerous reprints of
them, make a knowledge of Islamic lunar dates
accessible now to all. The Genevan physicist and
numismatist Fr. Soret has laid down a very handy
formula for converting the one date into the other
{Lettres sur la numismatique musulmane, 1864,

p. 34 ff.): Given the year of the Hijra (A), if we
wish to know the Christian year (X) the formula

is A-f^.f622= X.

Literature.— On the old Arabic calendar and the Islamic
reform of it : Caussin de Perceval, * M^nioire sur le Calendrier
arabe avant I'lslamisme,' JA, 1843, i. 342-379; Mahraud
Efendi (al-Falaki), 'Sur le Cal. arab.,' JA, 1853, i. 109-192;

A. Sprenger, ' Uber den Kalender der Araher vor Mohammad,'
ZDMG xiii. (1852), 134-175; J. Wellhausen, Reste arab.
i/eid«i(u7n-s2{iS97), p. 94 ff., cf. Skizzeii u, Vwarbeiten, 1899, iii.

On the conversion of dates: F. Wiistenfeld, Verghickungs-
tabellen der Muham. u. Ckristl. Zeitrechnung, 1854 ; a con-
tinuation (1300-1500 A.n.) by Ed. Mahler, 1887 ; CataL of
Orient. Coins in the Brit. Mus. ix. 391-405 ; Mas Latrie, Trisor
de Chronologie, 1889 fT. ; R. Schram, Kalendar. und ckroiwl.
Ta/etn, 1908, pp. 283-319; E. Jusu6, Tablas de Reduccion del
Coviputo Musubnan al Christiano, Madrid, 1903 ; A. M. Laredo,
Rapports entre les dates du cal. rmisulTnan et celles des calendriers
julien et gr^gorien, Tanger, 1887 (to 1500 a.h.).
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CALENDAR (Persian).—The ancient Iranian
calendar falls into two distinct categories—the Old
Persian and the Avesta—which differ from each
other in important respects, although the former
system, dating, at least, from the period of the
AchsemeniansTg'.i).). shows certain tendencies which
were later fully developed in the Avesta reckoning
of time.

I. The Old Persian calendar was divided into
twelve months, but the names of only nine of

these are known, and their exact sequence is a
matter of doubt. The Old Persian inscription of

Darius at Behistun records the names as follows

:

Garmapada ('footstep of heat'), Thuravahara
('mighty spring'), Thaigarci ('garlic-gatherer' [?]),

Bagayadi ('homage to the deities'), Adukani
('digging of the canals'), Athriyadiya ('worship
of the fire '), Anamaka (' nameless '), and Viyakhna
('ice-free' [?], ' assembly-month ' [?]), to which the
New Elamitic version (iii. 43) adds Markazanash
(Old Persian *Margazana, ' brood of birds '). It is

clear, from a comparison of the Old Persian and
Babylonian versions of the Behi3tun_ inscriptions,
that Thuravahara 30 corresponded to lyyar (April-
May) 30, Thaigarci 9 to Sivan (May-June) 9,

Athriyadiya 26 to Kislev (November-December) 26,
Anamaka 27 to Tebeth (December-January) 27,

and Viyakhna 14, 22 to Adar (February-March)
14, 22. Several divergent orders of the Old
Persian months have been proposed, particularly
by Rawlinson, Oppert, Unger, Justi, and Prasek
(and King and Thompson), whose sequences are
thus tabulated by Ginzel, Hdbch, d. mathemat. und
techn. Chronologic, i. (Leipzig, 1906) 276 :

—

in any classical author to the Iranian calendar

:

' Magos trecenti et sexaginta quinque iuvenes
sequebantur puniceis amiculis velati, diebus totius
anni pares numero : quippe Persis quoque in
totidem dies descriptus est annus' (Quintua
Curtius, III. iii. 10). Nothing is known of any
method of intercalation employed in the Old
Persian calendar.

2. The Avesta calendar is much better kno'Nvn

than the Old Persian, although the Avesta writ-
ings themselves contain no formal list of months.
Afritigdn iii. 7-11, it is true, gives the names of
live months and five days, and both the Slrozas
give the names of the thirty days of the month ;

but the most reliable source for the month-list is

the Pahlavi literature, which is supplemented to a
certain extent by Perso-Arabic writers and a few
Byzantine chronologists. Thus BundahiSn xxv. 20
(tr. West, SBE v. 97) states that 'the auspicious
month Fravartin, the month Artavahist, and the
month Horvadat are spring ; the month Tir, the
month Amerodat, and the month Satvairo are
summer ; the month Mitro, the month Avan, and
the month Ataro are autumn ; the month Din,
the month Vohuman, and the month Spendarmat
are winter.' The days of the month were named
as follows : Auharmazd, Vohtiman, Artavahist,
Satvairo, Spendarmat, Horvadat, Amerodat, Din
pa Ataro, Ataro, Avan, Xiirset, Mah, Tir, Gos,
Din pa Mitro, Mitro, Sros, Rasnu, Fravartin,
Vahram, Ram, Vat, Din pa Din, Din, Art, Astat,
Asman, Zamyat, Maraspend, and Aniran (cf.

BundahiSn xxvii. 24 ; Shdyast la-Shayast xxii.-

xxiii. ; and the Madigan-l Sl-roz, tr. Darab

Babylonian • Old Persian

Kawlinson. Oppert. Unger. JUSTI. PraSek.^

Nisan Bagayadi Garmapada Thuravahara Thuravahara
lyyar Thuravahara Thuravahara Thaigarci Thaigarci Thuravahara
Sivan Thaigarci Thaigarci Adukani Adukani Thaigarci
Tammuz Adukani Margazana Garmapada
Ab
Elul
Tishri

Garmapada Garmapada Garmapada

Bagayadi Bagayadi Bagayadi Bagayadi
Marcheshvan Margazana Adukani Adukani
Kislev Athriyadiya Athriyadiya Athriyadiya Athriyadiya Athriyadiya
Tebeth Anamaka Anamaka Anamaka Anamaka Anamaka
Shebat Margazana

Viyakhna
Margazana Margazana

Adar Viyakhna Viyakhna Viyakhna Viyakhna

Of all these series, Oppert's seems the most
probable to the present writer, who has abandoned
the view expressed by him in Geiger-Kuhn's
Grundriss der iran. Philologie, ii. (Strassburg,

1904) 677.

The date at which the year began is as uncertain
as the order of the months. Oppert suggests that
it commenced with Bagayadi (September-October),
which is admitted by elII to have corresponded \vith

the Babylonian Tishri. This would, of course,

correspond with the beginning of the Hebrew civil

year (cf. Ex 23'° 34°^), and might receive a certain
degree of support from the name of the month,
'homage to the deities.' It seems far more prob-
able, however, that the year actually began with
Garmapada (or, according to Justi, with Thura-
vahara), corresponding to Nisan (March-April).
This would make the commencement of the old
Persian year harmonize with both the Avesta and
the Babylonian systems, as well as with the
Hebrew sacred year (cf. Ex 12'^).

The days of the month were numbered, instead
of named, as in the Avesta calendar, except that
the last day of the month was termed jiyamna,
'diminishing,' 'ending.' There were, apparently,
thirty days m each month, as in the Avesta and
the early Babylonian calendars. The year con-
tained 365 days, as is shown by the only reference

Peshotan Sanjana, Lq Karaka, History of the
Parsis, London, 1884, i. 134-144). This order,

both of months and of days, receives abundant
confirmation from the Arabic al-Biruni {Chronol.

of Ancient Nations, tr. Sachau, London, 1879,

p. 52 f.), Mas'udi (Prairies d'or, ed. Barbier de
Meynard and Pavet de CourteUle, Paris, 1861-

1877, iii. 413 f.), Ulugh Beg (Epochae celebriores,

ed. Gravius, London, 1650, pp. 23-26, 101 f.), and
al-Farghani (Elemcnta Astronomica, ed. Golius,
Amsterdam, 1669, p. 4), as well as from the Greek
Isaac Argyrus and Theodorus Meliteniotes (Gray,
Byzant. Ztschr. xi. 470), and from a MS said by
Burton [Ael^flava veteris linguae Persicae, Liibeck,

1720, p. 6 ; cf. Lagarde, Gesam. Abhandl., Leipzig,

1866, pp. 229-232) to have been used by him at
Lambetli, although all trace of it is now lost.

The problem of the origin of the names of the Avesta months
19 a difficult one. Kuka(A. R. Caina Memorial Volume, Bombay,
1900, pp. 64-73) and Gray (AJSL xx. 194-201) have sought
explanations from divergent points of viev?, the former main-
taining that the Avesta year originally be^an with Din, which
was primarily the first month of spring (fallmg gradually behind
because of the lack of a system of intercalation, until, by the
time of the composition of the Bundahii-n, Fravartin had
become the commencement of spring) ; and the latter holding
to the Eundahisn, and endeavouring to trace a borrowinn^ from
the Babylonian system on the part of the Iranians. While the
arguments of Kuka have certain points in their favour, his funda-
mental assumption is doubtful. The entire evidence at our dis-

posal makes Fravarpin (March-April) the first month of the
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yefcr, and the parallels with the Babylonian calendar, which
Kulia practically overloolts, are too "strilting: to be i^'Tiored.

For a lull elaboration of the position here talten, reference may
be made to the study of Gray noted above, in which the name
of the month Fravartin is interpreted as referrin)^ to the gfhosts

of the righteous dead ; ArJavahiSt as the re-viviflcation of the
earth after its death in winter (cf. Dinkar^ vil. xxx. 14, vni.

xxxvii. 14, IX. xxx. 14) ; Horvadat; as the vernal raina pre-

paring for the coming harvest ; Tir as the month of the rising

of the dog-star ; AmerodaJ as the vegetation of harvest time
;

Satvairo as the month either of new ploughing, or, more
probably, of building ; Mitro as the sun month (cf. Shaniash as

the guardian of Tishri, tjie seventh Babylonian month) ; Avan
as the rains of autumn ; Ataro as the fire which protects against
the cold winter ; Din possibly in defiance of Ahriman, who
created winter; Vohuman as the first-born of Din= Ormazd;
and SpendarmaJ as a fertility-deity of early spring. (For_ the
naive etymologies of a Parsi rivdpat, see Unvala, in Spiegel
Memorial Volume, p. 202 f.)

3. In each Avesta month, followed by the
Armenian system, there were thirty days, each
named as noted above, and preserving, for the
first seven days, the regular order of Ormazd and
the Amshaspands, whicli was violated in the series

of month-names, perhaps for the reasons just noted.

The fact that the first, eighth, fifteenth, and
twenty-third days of each month are named in

honour of Ormazd has led some to suppose that
the Avesta recognizes a sort of week. Of this

there is no evidence whatever. It has been shown,
however, by Nadershah (Cama Memorial Volume,
pp. 246-249) that this order of names of the days
rests upon Yasna xvi. 3-6, and that it comprises
four groups, containing respectively the Amsha-
spands, tne seven planets, moral objects, and
religious objects, each headed by the supreme god
Ormazd, the entire group primarOy representing
the twenty-seven lunar mansions (cf. Ginzel, op.

cit. pp. 70-77). To the end of the year, which
thus comprised 360 days, were added five Gatha-
days, each sacred to one of the five great divisions

of the Gathas : Ahunavaiti, Ustavaiti, Spenta
Mainyu, Vohu Xsathra, and Vahistoisti (cf. al-

Biruni, op. cit. pp.. 53-54, 383 ; Ginzel, op. cit.

p. 287). To allow for the quarter-day thus lost

each year, a month was intercalated every 120
years.

4. The Avesta year was primarily divided into

a summer {ham) of seven months and a winter
{zayan, zyam) of five (gloss to Vendidad i. 3

;

Bundahiik xxv. 7). Spring and autumn seem
not to be recognized in the Avesta. In later

times, however, the year was divided into spring
(vahdr), summer (Mimin), autumn [patiz), and
winter {,zam,istan), each of three raontlasiBundahiSn,
xxv. 20). The Avesta itself, on the other hand,
has a division of the year into six unequal parts,

called gahanbars, which, though later interpreted
as celebrating the six periods of creation (Bunda-
hiSn, xxv. 1), were doubtless originally popular
festivals.

The gahanbars were as follows : maiSyoizare-
maya, 'mid-spring' (corresponding theoretically

to May 1-5), maiSyoiiema, 'mid-summer' (June
31-July 4), paitiihahya, 'grain-bringing' (Sept.

12-16), ayadriTna, 'home-coming' (Oct. 12-16),

maiSydirya, 'mid -year' (Dec. 31-Jan. 4), and
hamaspadmaedaya, of uncertain meaning (Mar.
15-20) ; slightly varying days are given by others,

depending on the day taken as the first of the
year—March 8 or 15 (as by Bartholomae, Altiran.
Wdrterb., Strassburg, 1904, coll. 1118 f., 838, 160,

1117, 1776, and Ginzel, op. cit. p. 285). The
gahanbars accordingly fell at varying intervals,

so that mai5ydizaremJiya-maiSyoiSema= i5 days,
maiSyoiSema-paitiShahya = 60 days, paitiShahya-
ayadrima — 75 days, aySdrima - maiSydirya = 30
days, maiSydirya - hamaspadmaedaya = 80 days,
and hamaspaBmaedaya maiSyoizaremaya = 75
days. Perhaps the best explanation of the
gahanbars is that of Cama {Actes du vi. Congr.
Intemat. des Orientalistes, iii. 583-592), who com-

VOI.. III.—

Q

bines the twofold division of the year into a winter
of live months and a summer of seven, and four
seasons of tliree months each. The first, second,
and dith gahanbars, according to Cama, fell in mid-
seasons, i.e. in the middle of the spring of three
months, the summer of seven months, and the win ter

of five months ; while the third, fourth, and sixth
gahanbars fell at the ends of seasons, i.e. at the
end of the spring of three months, the summer of

seven months, and the winter of three months.
It may also be noted in passing that attenipts
have been made, as by Nadershali {op. cit. pp. 267-
270), to establish a ciouble year, one {sareS) com-
mencing with the vernal equinox and the other
{ydr) with the autumnal equinox. This, how-
ever, is extremely doubtful.

5. The day was divided into five parts, called
gdhs. These were hdvani, ' time of preparation
of the haoma' (dawn to noon), rapidwina (noon to
3 p.m.), uzayeirina, 'afternoon (3 p.m. to twi-
liglit), aiwisruBrima aibigaya, of uncertain
meaning (twilight to midnight), and uSahina,
' da^vn ' (midnight to dawn). In ^vinter, however,
rapidwina was omitted, and hdvani was extended
from dawn to the middle of the afternoon. The
night, in like manner, was divided into four parts,

which were also included in the ^dhs. These were
{Frdhang-i-oim, ed. Reichelt, Vienna, 1900, p. 36

;

Jamaspji and Haug, An Old Zand-Pahlavi
Glossary, Stuttgart, 1867, pp. 42, 76-77) hu fraS-
modditi, 'sunset' (sunset to darkness), e?-«2aMr«ae«a,
' turning of darkness ' (darkness to midnight),
uSdm surdm, ' holy dawn ' (midnight to grey dawn),
and raocanhdm fragati, 'coming forth of light'

(grey davra to sunrise).

6. The Avesta year, as here outlined, is the ideal
one. In the course of time the dates gradually
fell behind, both in the normal method of reckoning,
and as a result of the neglect of intercalation in
consequence of the trouhlous times which followed
the downfall of the Sasanians on the death of
Yazdagird (A.D. 651). In the very earliest period,
according to al-Biruni (op. cit. 13), the Persian
year contained but 360 days, one month being
intercalated every six years, and two months every
120 years.

According to Persian tradition, moreover, the
entire system of intercalation dates from the
period of Zoroaster [ib. p. 55 ; Cama Memorial
Volume, p. 235 f

. ). Seventy years before the death
of Yazdagird, two months were again intercalated,

despite the five epagomenal days of each year, one
as the necessary proceeding, and the second ' with
regard to the future, that no other intercalation
might he needed for a long period ' (ib. p. 38

;

cf. pp. 12, 54). The position of the intercalated
month varied. Shah Khulji, quoted by Hyde
(Historia religionis veterum Persarum, Oxford,
1700, p. 203 ff.), states that the first month inter-

calated was put after Fravartin, the second after

Artavahist, and so on, until after the lapse of 1440
years the intercalated month should normally come
again after Fravartin. By the time of Shah Khulji,
Ulugh Beg (EpochcB eel. p. 23), Kutb-ad-din (ap.

Hyde, p. 206), and al-Biruni (op. cit. 53), the five

epagomenal days, and, by implication, the inter-

calated month, came after Avan. No attempt was
made to correct the confusion of the Persian year
until the reign of the Seljuk sultan Jalal-ad-din

Malik Shah (A.D. 1073-1092), who re-established

the old system firmly, taking as the first of

Fravartin, the New Year, March 15, 1079, and
placing the epagomenal days in their original

position at the end of Fravartin. This reformed
era, known as the 'eraof Jalal-ad-din,'still remains
in force araon^ the Zoroastrians. There is, how-
ever, a sectarian division among the Parsis of

India (although not among the Zoroastrians of
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Persia), since, after the Persians lost their inde-

pendence, they failed, for some reason, to make
the proper intercalation, whereas those Zoroastrians
who sought refuge in India had, according to

tradition, made this intercalation while still in
Khorasan. The Shahinshai sect, which claims that
intercalation is allowable, is, therefore, one month
ahead of the Kadmis, who regard intercalation as

merely political in origin, not religious. This
diiierence is of importance as affecting the religious
festivals, each sect denying the validity of the
feasts of the other. The divergency was formerly
the cause of bitter dissensions, which are now,
happily, appeased (see Karaka, Hist, of the Parsis,
i. 105-117).

7. The reduction of dates of the 'era of Jalal-
ad-din * to those of the Christian era is somewhat
involved, and varies by a day, unless the precise
name of the day of the original calendar be given.
If tables (noted in the Bibliography) he not at
hand, the following method may be used (see

Ginzel, op. cit. p. 302 ff.). Multiply the expired
year of the ' era of Jalal-ad-din ' (not the one of
which the date is given) by 365-242535. Add to
the product the sum of days of the unexpired year
plus 393812 (the sum of days from 1st Jan. A.D. 1

to 15th March A.D. 1079, the beginning of the ' era
of Jalal-ad-din'). Divide the sum by 1461 (the
days in a four-year cycle, A.D.). Multiply the
quotient by four, and add the remainder, reduced
from days to years, months, and days of the
Christian era. The result will be the corresponding
date A.D. Conversely, to reduce dates A.D. to the
*era of Jalal-ad-din' (usually termed A.Y., i.e.

Anno Yazdagirdis), divide the expired year A.D. by
four, and multiply the quotient by 1461. Add to
the product the number of days in the unexpired
year A.D., and subtract from this sum 393812.
Divide the remainder by 365-242535, the quotient
being the years a.y. Keduce the remainder to
months and days A.Y.. and the result will be the
corresponding date A.Y. which is desired.

8. Mention may be made in passing of two documenta giving
exact equivalents for dates a.y. and a.d. The first of these
is an anonymoua Bj'zantine author (ed. Scaliger, Canones
Uagogicae, Paris, 1658, p. 314 f. ; Petau, de Doctrina Temporum,
Paris, 1703, ii. 213 ; Gray, Byzant. Ztschr. xi. 471 f., and Avesta,
Pahlaviy and Ancient Persian Studies in. Honour of . . . San-
jana, Bombay, 1904, p. 174 f.), who states that in a.d. 1443
(= A.y. 812) Tir 17 corresponded to March 11, Mitro 20 to
June 12, Din 24 to Sept. 14, and Fravartin 18 to Dec. 12.

The other text is an Oriental chronicle-table for a.d. 1687
(Ephemerides Persarum per totum annum, ed. Beck, Augsburg,
1695), which sho\vs that in that year Fravartin 1 of the Old
Avesta calendar = Mitro 22 of the 'era of Jalal-ad-din ' = Sept.
28, etc., thus indicating that between a.d. 1443 and 1687 the
calendar had fallen behind two months.

9. The influence of the Iranian calendar was far-

reaching. Not only were the Cappadocian month-
names borrowed in toto from the Avesta-Pahlavi
system (Benfey and Stem, Ueber die Monatsnamen
einiger alten Vblker, Berlin, 1836, pp. 76-120

;

Lagarde, op. cit. pp. 258-264), but many of the
names of tlie months in the Armenian (given by
Dulaurier, Recherches sur la chronologie arm^nienne^
Paris, 1859, pp. 10-14), Chorasmian, and Sogdian
(al-Blruni, op. cit. pp. 56 f., 82 f. ; cf. SBAW, 1907,

p. 465) menologies were taken from the Zoroastrian
calendar, while sporadic borrowings may be traced
in the month-names of Albania (given by Dulaurier,
p. 167, Azaria of Julfa [early 17th cent.], op. cit,

p. 115 tf.), Seistan (al-Biruni, p. 52 f.), Bukharik
(Bokhara [?]; al-Biruni, p. 82 f.), and Quba (a
large city of Farghana, near Shash ; ib. p. 82 f.).

Those month - names of these various calendars
which seem to show Zoroastrian influence (the
Old Persian system here plays no part, unless
Marquart, Philologus, Iv. 235, be right in ex-
plaining the Armenian name of the eleventh
month, Margac, as a loan-word from the Old
Persian Margazana), are as follows, summarized

from Gray, ' On Certain Persian and Armenian
Month-Namesasinfluenced by theAvesta Calendar,'
in JAOS xxviii. [1907] 331-344 :

1. Fravartiin = Chorasmian Nausarji (this, like the four follow-

ing- names, representing the Avesta *nava-sareta., 'new year'),

Sogdian-Bukharik Nusard, Armenian Navasard, Albanian
NavasarduB, while the Seistanian Kava5 may represent the
Avesta hero Kavata, the legendary founder of the Kayanian
dynasty, whose home was in Seistan (Fas/it xix. 65ff. ; cf . Geiger,
Oatiranische Kultur, p. 411 ; Azaria of Julfa's Sams is borrowed
from the Arabic &a7ns, * sun '). 2. Artavahist = Chorasmian
Ardust (the Sogdian Fadi Nusard may be for Avesta *paiti-

navasare&a, 'after the new year'). 3. Horvadat= Chorasmian
HarudaS (the Sogdian Niean and Azaria of Julfa's Sbat' are loan-

names from the Hebrew calendar). 4. Tir= Chorasmian Jiri,

Seistanian Tirkyanua (uncertain vocalization), Armenian Tre (if

the Albanian Yile be connected with Albanian iil, il, 'star' [cf.

Meyer, Elymologisches Worierbuch der albanesischen Sprache,
Strassburg, 1891, p. 460], it may possibly be a reminiscence of

the Zoroastrian name of this month). 5. Amer6dat= Chorasmian
Hamdad (Azaria of JuIfa'eGamar is the Arabic qamar, ' moon').
6. Satvair6 = Chorasmian AxSarirvari (the vocalization, except
for the matres lectionis, uncertain, as in many of these names).
7. Mitro = Quban Mihr, Armenian Mihekan (Azaria of Julfa,

probably through retrogression of the calendar, has T'ir = Tir),

Chorasmian Fiy (Turfan Ba7<a)kan])=Baya, 'god,' i.e. Mithra.
8. Avan = Sogdian Abanj. 9. Ataro=Chorasmian Aru (read,

with some of the variants, Adu), Armenian Ahekan (Lagarde,

p. 9 ; Hiibschmann, Armenische Grammatik, Leipzig, 1897, i.

95; Azaria of Julfa has Hamir = Arabic amir, while the Sog-
dian FiiY (Turfan Biiyij) represents a dialectic development of

the Avesta baya, ' god '). 10. Din (Avesta da6u^d ' [month] of

the Creator ')= Chorasmian RimaM (the Sogdian Masafiiy,
' great god,* is clearly a reminiscence of the Avesta name of the
month, while Azaria of Julfa's Aram ia the eponymous hero of

Armenia, and the Bukharik Sivan the Hebrew Sivan, calendrical

retrogression again playing a part). 11. Vohuman = Choras-
mian ASman (cf. al-Biruni, p. 384 ; the Seistanian Karsn

—

uncertain vocalization—may represent the Karsna of Vasht
xiii. lOfi, 108, who may, perhaps, be the eponymous hero of the
Qaren dynasty which played an important part in the Areacid
and Sasanian periods [Darraesteter, Le Zend-Avesta, ii. 586,

note 212]). 12. Spendarmat=Chorasmian Asbandarmaji (the

Armenian Hrotic is a loan-name from the Pahlavi */ravar\akdn,
'the [five epagomenal days] dedicated to the Fravashis,' Hiib-

schmann, p. 184 f. ; Lagarde, p. 163).

The correspondences in the names of the days between the
Zoroastrian and the Chorasmian and Sogdian calendars are as

follows: 1. Auharmazd = Chorasmian Bima2d, Sogdian XarmaM.
3. Artavahi§t = Chorasmian Ardu6t, Sogdian ArdaxuSt. 4. Sat-

vairo= Chorasmian Ax^arivari, Sogdian XastSur. 5. Spen-
darmat= Chorasmian Asbandarmaji, Sogdian SbandarmaS. 6.

Horvadati=Chorasmian Haruda6, Sogdian Radad(?). 7. Amero-
dati= Chorasmian HamdaS, Sogdian Mardad. 8, 15, 23. Din=
Chorasmian Da£u, Sogdian Dast._ 9. Atar6= Chorasmian Arii

(read Adu), Sogdian Atas. 11. Xur5et=Chorasmian Axir, Sog-

dian Xvir. 12. Mah = Chorasmian Mah, Sogdian Max. 13. Tir=
Chorasmian Jizi, Sogdian Tifi. 14. Gos = Chorasmian TuSt,

Sogdian ru5. 17. Sr65 = Chorasmian Asriif (read AsriiS (?)]),

Sogdian Sru§. 18. Ra5nu = Chorasmian Rain, Sogdian Rasn.
19. Fravartin =Sogdian Frii5. 21. Ram = Chorasmian Ram,
Sogdian Ramn. 22. Vat = Chorasmian and Sogdian Va5. 24.

Din = Chorasmian Dini, Sogdian Din. 25. A rti= Chorasmian
Arjuxi (cf. Noldeke, SWAW cxvi. 418, note 4), Sogdian ArSx.

26, A5tat, = Chorasmian AStaS, Sogdian AstaS. 27. Asman=
Chorasmian Asman, Sogdian Samn. 28. Zamyat = Sogdian
Ramjid (read Zamjid). 29. Maraspand = Chorasmian Marasband.
The Sogdians likewise gave special names to each of the five

epagomenal days (al-Biruni, p. 67), and the Chorasmians had
names for the six gdhanbdrs (ib. p. 225, cf. p. 425 f.), while the
Armenians, it has been suggested (Dulaurier, p. 13), also did so

originally ; but the exact meanings of the appellations, even

when compared with their corresponding terms in the Zoroas-

trian calendar, are uncertain. According to al-Biruni, moreover,
both these nations, like the Armenians and Albanians (Dulaurier,

pp. 115 £E., 167), placed the epagomenal days at the end of the

year, as in the early Avesta calendar, instead of violating this

custom, as in the middle period of the Avesta system. The
Chorasmians had, in addition, a series of eras, first from the
commencement of their colonization of the country, 9S0 years

before Alexander the Great ; then from the coming of Siyavush
ben Kai Kaus to Chorasmia, ninety-two years later ; and, finally,

according to the reigns of sovereigns.

The Avestan cusU)m of naming the days of the month also

existed among the Armenians (Alishan, Anciejit Faith of the

Armenians [in Armenian], Venice, 1895, p. 143 f.). Although the

majority of these names are Christian or geographical, Zoroas-

trian influence is evident in at least five : Mihr, the eighth day
(corresponding to the seventh month and the sixteenth day of

each month in the Zoroastrian calendar) ; Aramazd, the fifteenth

day (corresponding to the first day of each month in the

Zoroastrian calendar) ; Anahit, the nineteenth day (correspond-

ing to the Iranian goddess Anahita) ; Npat, the twenty-sixth

day (corresponding to the Indo- Iranian water-deity Apam
Napat, but confused with the Armenian mountain called Npat)

;

and Vahagn, the twenty-seventh day (corresponding to the

twentieth day of each month in the Zoroastrian calendar) [cf,

above, vol. i. p. 802]. Six of the Iranian names here considered
were even borrowed, through their Sogdian forms, as planet

names in Chinese {SBA W, 1907, p. 469), these being, in Can-
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toneee pronunciation: Mit (Sopdian Mir, 'Mitiira'X Molt (So;,'-

dian Max, ' Mah '), Wen-lion (SoKflian Wunxan, ' Balimm '), Tit

(Sogdian Tir. ' Tir '), Wun-mut-si (Sogdian Wurmaid, * Ormazd *),

and Na-li'it (Sogdian Naiii, 'Analiita').

It sliould also be noted that an attempt was made by Yazdagird
ni. to give both the months and days of the Zoroastrian year
entirely different names, but his innovations soon met the
oblivion they richly merited (Hyde, Historia religionis veUrum
Persarum, pp. 196-200).

10. In conclusion, the comparative table given
below' may serve to elucidate the mutual corre-

spondences of the ideal Babylonian, Old Persian,

Avesta, and Julian months.

Literature.—The principal literature on the Iranian calendar,
together with the chief references to the original texts, is given
by Gray, * Der iranische Kalender,' in Geiger-Iiuhn, Grundriss
der Iran. Philologie, ii. 676-678, Strassburg, 1904. Older works
of importance, there overloolted, and later treatises are Ulugh
Beg, Epochae cetebriores, ed. Gravius, London, 1660, Ephemer-
ides Persarurn per totinn annum, ed. Becli, Augsburg, 1696 ;

Usener, Adhistoriamastronomiae a^m&oia, Bonn, 1867(valuable
(or Byzantine texts on the Persian calendar) ; Gray, ' Zu den by-
zant. Angaben iiberden altiran. Kalender,' in Byzant, Ztschr. xi.

468-472, 'Medieval Greek References to the Avestan Calendar,' in

Avesta, Pahlavi, and Ancient Persian Studies in Honour of , . .

Sdnjana, Bombay, 1904, pp. 167-175, * The Origin of the Names of

the Avesta Months.' in AJSL xx. 194-201, 'On Certain Persian
and Armenian Month-Names as influenced by the Avesta
Calendar,' in JAGS xxviii. 331-344; six studies in the K. R.
Camii Memorial Volume, Bombay, 1900 : Bhanicha, ' Pazend
and English Versions of a Chapter of the Pahlavi Dinkard, relat-

ing to the Solar and Luni-Solar Years in the Zoroastrian Religion,'

pp. 12-28; Kuka, 'An Enquiry into the order of the Parsi

Months and the Basis of their Nomenclature,' pp. 54-73 ; Kar-
karia, "The Parsi and the French Revolutionary Calendars,'

pp. 146-163 ; Unwala, "IV'o Persian Passages about the Kabiseh
(Intercalation),' pp. 235-238 ; Desai, ' The Persian Year,' p.
241 ff . ; and Nadershab, ' The Zoroastrian Months and Years
with their Divisions in the Avestaic Age,' pp. 244-273; two
studies in the Spiegel Menwrial Volume, Borabaj', 1908, by
Unvala. 'A Few Parsee Festivals (Ja.=5hans) according to an Old
Parsee lilanuscript,' p. 201 ff., and K. R. Cama, 'The Zoroas-
trian Calendar,' p. 230 £E.; Marquart, Philoloqvs, Iv. 234 tf.,

and Supplementband, x. [1907] 198-216 ; F. W. K. Miiller, ' Die
"persischen" Kalenderausdriicke im chinesischen Tripi^ka,'
SBA W, 1907, pp. 468-465 ; Inostrancev, Sasanidskie Etyudy,
St. Petersburg, 1909, pp. 82-109 ; Ginzel, Handbuch der mathe-
matischen und technischen Chronologie, Leipzig, 1906, i. 276-
309. Comparative chronological tables of the Persian and
Christian eras are given in the edition of Ulugh Beg noted
above, and in Schram, DWA W, mathematische Klasse, xlv.

328-331, Vienna, 18S2, and Kalendariographische und chrono-
logische Ta/eln, Leipzig, 1903, pp. xxl-x.xiii, 159, 173-181.

Louis H. Gray.
CALENDAR (Polynesian). —The calendrical

development of the islands of the Pacific was con-
siderably higher than that of Africa, with which,
however, it offers more than one analogue. In the
western portion much influence has been exercised
by higher civilizations. This is especially clear in

Java, where the Muhammadan lunar year of 354
days is reckoned according to the Indian iaka era
(beginning with A.D. 78) ; the month, with Muliam-
madan names, is divided, in Indian fashion, into
a ' light ' and a ' dark ' half ; seven days of the week
bear two sets of names, one being Muhammadan
and the other Indian ; and one of the two systems
of intercalation is Arabic, while the other is Turkish
(for details, see Ginzel, Handbuch der mathemat-
ischen und technischen Chronologie, Leipzig, 1906,
i. 414-418).

A cycle of 210 days is formed by 30 seven-day
weeks, each of which is ruled by an ancient Javanese
deity and has its o^vn name : Sinto, Landep, Wukir,

1 Babylonian. Old Persian.
Nisan Garmapada
lyyar Thuravahara
Sivan Thaigarci
Tammuz
Ab
Elul
Tishrl Bagayadi
Marcheshvan Adukani
Kislev Athriyadiya
Tebeth Anamaka
Shebat Margazana
Adar Viyakhna

Kurantil, Totu, GrUmbreg , Warigo, IVariga-gung,
Julung-wangi, Sungsang, Galungan, Kuningan,
Lankir, Mondhosio, Julung-pujat , Pahang, Kuru-
welut, Marakeh, Tanbir, Madnan-kunnan, Maktal,
Wuye, Manahil, Prang-baknt, Bolo, Wugu, Way-
ang, Kulawu, Dhukut, and Watu-gunung ; and this

cycle {vmku) is divided, for purposes of divination,
into periods of 10, 9, 8, 6, 4, 3, 2, and 1 days. Side
by side with the tauku is the pasar, or market-
vieek, of 5 days

—

Pahing (or Pa), Pon, Wage,
Kalhuon, and Legi (or Manis) — which finds a
parallel in the Yoruba week (see above, p. 64"),

and which is also observed by the non-Muham-
madan Lampong of Sumatra. The days of the
pasar are combined with the seven-day week of

the wuku (Buddha-Kaliwon, Respati-Manis, . . .

Buddha-Pahing, Respati-Pon, etc.), so that, after
the thirty-fifth combination, the initial point
(Buddha-Kaliwon, etc.) is again reached. Six of

these periods coincide with a vmku, and twelve give
the vmku year of 420 days, an astrological year.

Besides this lunar year, the Javanese have the
solar year, which is divided into 12 mangsas (Skr.

marnsa, ' time ' [a meaning found only in the native
lexicographers, not in Skr. literature]), which vary
in length : Kasa (41 days), Kara (23 days), Katiga
(24 days), Kapat (25 days), Kalima (27 days),

Kanem (43 days), Kapitu (43 days), Kawolu (26

days), Kasanga (25 days), Kasadasa (24 days),

Desta (23 days), Sada (41 days), this year of 365
days being that determined, after much previous
irregularity in reckoning, by Sultan Paku Buwana
VII. and beginning 22 June 1855. Every 4 years
Kawolu is given an extra day for intercalation

;

and it is this solar year which is the one indi-

genous to Java. The native Javanese day has only
general divisions into early dawn, dawn, sunrise,

forenoon, etc., but the five Muhammadan hours of

prayer and the Indian astrological divisions are
also kept.
The lunar year is observed by the inhabitants

of the Tennger range in S.E. Java. This has 12
months (alternately 29 and 30 days in length), or
354 days, but in each last year of its five-year cycle

a month of 30 days is intercalated. This windu,
or cycle, accordingly has 1800 days, thus corre-

sponding almost precisely to the Indian yuga,
which consists of 5 years or 1830 days. In other
respects the usual Javanese system is closely

followed ; and the same statement holds good of the
neighbouring island of Bali, except that nere inter-

calation is more irregularly performed, normally
taking place at the expiration of 64 months, of

which 30 have 29 days, while 34 have 30, this total

of 1890 days corresponding to 9 Javanese wukus of

210 days each, and also to 5 Indian years of 378
days each (on this Indian year, cf. Ginzel, op. cit.

p. 322). It is especially noteworthy that both in

the Balinese and in the Javanese mangsas the
first ten names, already listed, are based on the
Javanese ordinals, while the last two {Desta or

Yesta, and Sada, Sodha, or ASada) are borrowed
from the Skr. month-names Jyestha and Asadha
(approximately May-June and June-July).

Avesta.
Fravartm
Artavahist
Horvadat
Tir
Amerodat
Satvalro
Mitro
Avan
Ataro
Din
Voharaan
Spendarmat

Julian.
March-April
April-May
May-June
June-July
July-August
August-September
September-October
October-November
November-December
December-January
January-February
February-March
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This may imply that the Bali-Javanese year originally had only
10 months (c(. Ginzel, op. cit. p. 425)—a curious phenomenon
which is recorded for the Gilbert Islands by Hale {U.S. Explor-
ing Expedition, Ethnography and Philology, Philadelphia,

1846, p. 105 f.), and is seen also among the Maori and possibly

in the Caroline Islands, although, as Garland (Anthrop, der
Naturvolker, Leipzig, 1860-77, vi. 721.) well urges, all these
cases of alleged ten-month years may be based on error. At the
same time, one involuntarily thinks of the Roman tradition that
previous to Numa, who added Jan. and Feb., the year con-
sisted of only ten months (cf. Plutarch, Vita Numce, xviii. f.,

and see below, p. 134a).

With diminishing influence from Hinduism and
Muhammadanism goes a decrease in the calendrieal

skill of the Malayo-Polynesian and allied peoples.

This comes out clearly in the case of the Sumatran
Lampong and Achinese (the latter having an
elaborate system of synchronizing the lunar year
with the season by kenongs evidently borrowed
from the Indian naksatra year [see Ginzel, Hdb.
d. math. u. tech. Chron. pp. 428-430]), as contrasted
with the pagan Battak, even though the latter

show, in their names of the days of the month,
reminiscences of the Indian names of the seven-

day week (cf. the list given by Ginzel, op. cit. p.
427). Yet these Battak, though they reckon their

months from new moon to new moon, have no real

era, but compute extra-annually by remis of from
9 to 12 years, while they do not even have a fixed

period for the beginning of each year. The Battak
year is essentially a terrestrial one, as contrasted
with the lunar, solar, or luni-solar year, being
determined by terrestrial phenomena such as the
monsoons, the growth of vegetation, etc., though
observations are also made of the Pleiades, Orion,
Scorpio, and Venus. None of the Sumatran peoples
are acquainted with the hour ; the day receives,

as already noted for Java, only general subdivisions
for early afternoon, late afternoon, sunset, mid-
night, etc.

In Melanesia the system of reckoning time is

most primitive. The standard of measure is, of

course, the moon, but there is no indigenous con-

cept of the year ; tau or niulu, commonly used for

'year,' properly connoting only 'season' (as the
' tau of the yam,' the banana having no tau, since

it is in fruit throughout the year).

* It is impossible to fit the native succession of moons mto a
solar year ; months have their names from what is done and
what happens when the moon appears and while it lasts ; the
same moon has different names' (Codrington, Melanesians,
Oxford, 1891, p. 349). For example, the moons of the year on
Mota, of the Banks Islands group, may be given as follows

:

Magoto qaro (' fresh grass,' corresponding to April), Magoto
Tango (* withered grass '), Nago rara (' face of winter,' the rara,
or erythrina, flowering in the cold season), Tur rara (* fullness

of winter '), Kere rara (' end of winter '), CFn rig or Un gogona
(* little or bitter palolo,' a few of these annelids appearing at this

full moon), Un lava (' great palolo,' the annelid appearing on the
reef in immense numbers on one night at full moon, this serv-

ing in part as the beginning of a new year, especially as the
yam is harvested during this moon), Un werei (' rump of the
palolo '), Vule wotgoro (' moon of shooting up ' [of the reeds into
flowerj), Vusiaru (when the wind beats the casuarina trees on
the cliiTs), Tetemavuru (when the hard winds detach fragments
from the seeded reeds), and Lamasag noronoro (* rattling of dry
reeds ').

In the Caroline Islands a phenomenon is found,
which is, in a sense, characteristic of the Pacific

calendar, and which outside this region occurs only
in the Armenian and Persian systems (see above,

pp. 70, 128)—the naming of the days of each month
or moon. In Ponape, for example, the names of

the 27 days of the moon are as follows (Christian,

Caroline Islands, London, 1899, p. 387 f
.
) : Ir, Lei-

eti, Chanok, Chanok-en-komdni, CIvanok-en-korndTia,
Epenok-omur, Epenok-omoa, Chau-pot-mur, Chau-
pot-moa, Arichau, Chutak-ran, Eii, Aralok, At,
Arre, Echil, Apang, Alim, Aon, Eich, Aual,
Malatuatu, Takai-en-pai, Aro-puki, Olo-pua, Olo-

mal, and Mat (similar lists for Laraotrek, the
Mortlock Islands, Yap, and Uleai are given by
Christian, op. cit. pp. 392-395). In Ponape, more-
over, as elsewhere m the Carolines, the month is

divided into 3 parts: Rot ('darkness,' 18 days),
Mach ('new moon,' 9 days), and Pul ('waning
moon,' 5 days). The number of months in the
Caroline year is 12 (in Lamotrek, for example,
Sarabol, Aramaus, Tumur, Mai-rik, Mai-lap,
Seuta, Lahk, Ku, Ul, Alliel, Mdn, and Ich) ; and
Freycinet's record of only 10 (Voyage autour du
monde, Paris, 1827-29, li. 105)— tungur, Mol,
Mahelap, Sota, La, Kuhu, Halimatu, Margar,
Hiolikol, and Mal—was probably based, as he him-
self suspected, on erroneous information, especially
as each maram (' moon,' ' month ') possessed but 3C
days. In the Ladrones the same explorer (op. cit.

p. 380) found 13 lunar months (pulan) in the year
(sakkan) : Tumeguini, Maino, Uniotaraf, Lumuhu,
Magmamao, Mananaf, Semo, Tenhos, Lumamlam,
Fagualu, Sumongsugn, Umadjanggan, and Vina-
gahaf ; and in the same group Chamisso ( ' Bemer-
kungen auf einer Entdeckungsreise,' Gesammelte
Werke, Cotta ed. iv. 285) found time reckoned
by days and moons, but in the Carolines by nights
and moons.
Throughout Polynesia time was reckoned by the

moon, from 28 to 30 nights forming the month, of
which there were, as occasion required, 12 or 13
in the year. This year (or, rather, annual season,
for the concept ' year ' was scarcely known in its

strict sense in Polynesia) began at various periods
corresponding to our May, June, March, late Decem-
ber, etc., while the names of the months varied from
island to island, and even within the same island
(cf. Ellis, Polynesian Researches', London, 1832-

36, i. 86-89 ; for further details, with abundant
references to older literature, see Gerland, op. cit.

p. 71ff.).

In Tahiti, where the year (tAoo) began about
March, the months (marama, malama) bore, accord-
ing to Forster (Observations made during a Voyage
round the IForW, London, 1778, p. 504 f.), the follow-
ing names (cf. the slightly divergent list in Hale,
op. cit. p. 169 f., where lists for Samoa and Hawaii
are also recorded) : 0-porore-o-moda, 0-porore-o-
modree, Moorehd, Oohee-eiya, Hooree-dma, Tduwa,
Hooree-erre-irre, 0-te-dree, 0-te-tai, Warehoo, Wce-
ahou, Piplrree, and A-oo-noonoo. Each month
had 29 days, all with individual names, special

names also being borne by each of the six divisions
of the day and the six of the night. In Lakemba,
in the Fiji group, the 11 months recorded by Hale
(oji. cit. p. 68)

—

Sese-ni-ngasdu-lailai (' little reed-

flower,' corresponding to Feb.), Sese-ni-ngasdu-
lemi (

' great reed-flower'), Vulai-mbotambota ( ' moon
of scattering' [the fallen leaves]), Vulai-kelikeli

('moon of digging'), Kawakatangare, Kawa-
wakd-lailai, Kawawakd-levu (these three refer-

ring to the growth of the yam), Mbalolo-lailai
(' little palolo ' [for the allusion, cf. preceding col.]),

Mbalolo-levu ( ' great palolo '), Nunga-lailai (' little

nunga' [a sort of fish]), and Nunga.-levu ('great
nunga ')—recall by their grouping the seasonal
nomenclature of the oldest Indian months

—

Svkra
('bright'), &uci ('burning'); Nabhas ('cloud'),

Nabhasyn (' cloudy ') ; Tapas (' warmth '), Tap-
asya ('warm'); etc. (Ginzel, op. cit. p. 316). In
Rotuma Island, belonging to Fiji, we find a
' monsoon year ' of 6 moons, the months being
repeated semi - annually on account of the
regular blowing of westerly and easterly winds

:

Oipapa (March, September), Taftdfi, Hdua,
Kas6pi, Foson-hdu, and Adapudna (Hale, op,

cit. p. 169).

With this may perhaps be compared the Nico-
barese custom of reckoning by the south-west
monsoon (sho-hong, May-Oct.) and the north-east
monsoon (fill, Nov.-April), two shom-en-yuh, or
monsoon half years, making approximately a solar

year. At the same time, the kdhes (new moons) are
named consecutively throughout the year, not re-
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peated semi-annually as in Rotutna (see, furtlier,

Ginzel, op. cit. p. 431 f.). In the Society Islands the
year [matahiti) was similarly divided into half-years
according to the position or the Pleiades : Matarii
i nia{' Pleiades above ' [the horizon]), and Matarii i

raro (' Pleiades below ' [the horizon]). Here again
the nights of each lunar month, which were, as
necessity required, 12 or 13 in number, and had
30 days each, were named individually, while
various seasons (as Tetau, ' autumn ' ; Te-tau-miti-
rati, ' time of high sea ' ; and Te-tau-poai, ' season
of drought and scarcity') were also recognized.
Ellis {loc. cit.) further states that, while the Society
Islanders were unacquainted with hours or weeks,
they ' marked the progress of the day with suffi-

cient accuracy, by noticing the position of the sun
in the firmament, the appearance of the atmosphere,
and the ebbing and flowing of the tide.' In like
fashion the Hawaiiana began their year when the
Pleiades rise at sunset. During five months,
beginning with Kado (Jan.), war might be waged,
but peace was enjoined during the remainder of

the year. Similarly in Tahiti, according to Wilkes
(Narrative of U.S. Exploring Expedition, Phil-

adelphia, 1850, iv. 42 f.), the first three months
were for war ; during the fourth the opelu was
tabu, and in the fifth it was caught ; the two
moons following were for taxing ; the eighth was
devoted to prayers, games, and merriment ; the
ninth contamed the annual feast for the payment
of taxes ; in the tenth the idols were carried about,
and taxes were demanded ; the eleventh was for

the offerings to the dead and the catching of the
boneta ; and the twelfth for the fishing of the
same fish. Elsewhere each month had analogous
divisions. Thus, in Hawaii,
* during each month there were four tabu periode of two nig^hta

and one day each, dedicated severally to each of the four grreat

gods. All their relip^ious rites, as well as their fishing, planting,
etc., were regulated by the moon' (Alexander, Brief Hist, of
the Hawaiian People, New York, 1891, p. 49 f.).

In New Zealand the year also began with the
rising of the Pleiades. According to Maori tradi-

tion, this year (tau, lit. ' season ') originally con-
tained only ten months, until Whare-patari, a
magician, taught the people better (cf . the curiously
parallel tradition of Numa, above, p. 132"), after

which they had the customary Polynesian number
of 12 or 13 : Te-tahi (June), Te-rua, Te-toru, Te-
wha, Te-rima, Te-ono, Te-whitu, Te-waru, Te-iwa,
Te-ngahuru, Te-ngahuni-tahi, Te-ngahuru-rua,
and Te-ngahuru-tahi-aralua (Shortland, Traditions
and Superstitions of the New Zealanders '^, London,
1856, pp. 219-222). These months had the follow-

ing names for their days (Tregear, Maori-Poly-
nesian Comparative Diet., Wellington, 1891, p.

666, where similar lists are given for Hawaii,
Tahiti, Rarotonga, and the Marquesas) : Whiro
(from whirl, 'twist,' 'plait,' because on this first

night the moon looks like a twisted thread), Tirea
(cf. tirau, 'peg,' ' stick '), Hoata (' long spear'). One,
Okou (cf . oho, ' wooden bowl or other open vessel' [?]),

Tamatea-kai-ariki, Tamatea-ananga, Tamatea-aio,
Tamatea-ivhakapau, Huna, An-roa, Mawharu,
Maurea, Atua-whakahaehae, Turn, Rakau-nui,
Bakau-matohi, Takirau, Oika, Korekore, Korekore-
turua, Korekore-piri-ki-Tangaroa, Tangaroa-a-
mua, Tangaroa-a-roto, Tangaroa-a-kiokio, 0-Tane
(sacred to Tane), 0-Rongo-nui (sacred to Rongo),
Mauri, 0-Mutu, and Mutuwhenua (cf. mutu,
' brought to an end ').

In Australia, as one would expect, the lowest
degree of calendrical development in the Pacific
region is found. Here, in the words of Speucer-
GUlen', p. 25 f.,

'time is counted by " sleeps" or "moons," or phases of the
moon, for which they have definite terms : longer periods they
reckon by means of seasons, having names for summer and
winter. They have further definite words expressing particular

times, such as morning before sunrise (i7i{7WUnCAa^tm£nt/ia), . .

day after to-morrow {inguntnthctirjflna), ... in a long timt
(infiunmtha arbarmaninga).'
The citation of additional data from the re-

mainder of the Pacific world would scarcely add
new principles to the Polynesian calendar, which
may De described, from the evidence already pre-

sented, as a system of lunar months (or ' moons '),

12 or 13 to what we should call a year (a concept
developed only imperfectly, if at all, by the peoples
under consideration), usually named according to
the natural phenomena, the occupations, or the
religious festivals connected with them, and—in
many places subdivided into two or three periods
of unequal length—having from 28 to 30 days,
only roughly divided into parts (anything corre-
sponding to the hour being quite unknown), but
normally named each with a special designation

—

the latter being, in fact, the most striking super-
ficial characteristic of this entire system of the
reckoning of time.
LrrKaATORB.—Abundant references, in addition to those men-

tioned in the art., may be found in Waitz-Gerland, Anthropol.
der Naturvolher, Leipzig, 1S60-77, v. a, 125, b, 86, vi. 71-74,
613-615, 763 f. ; Ginzel, Handbuch der matkemat. ujid techn.
Chronologie, Leipzig, 1906, i. 414-432, 449.

Louis H. Gray.
CALENDAR (Roman).—The ordering of time

at Rome was always a matter of religious im-
Eortance, and, as we may conjecture with con-
dence, was also from the first in the hands of

religious authorities. The reason of this is to be
found in the nature of Roman religious ideas. In
the life of the gens and family on the land, before
the city-State came into being, each agricultural
operation had a religious side, since the numen or
numina concerned with it had to be propitiated at
the right time in order that they might be of

service to the husbandman or might abstain from
injuring him. I'he proper times for agricultural

operations and the rites concerned with them were
learnt only from the nature of the season, and from
the motions of the heavenly bodies, without (as we
must suppose) any systematic arrangement of them
in an annus, or ring of the solar year. When city

life began, it was naturally found necessary to
have a more exact measure of this annus and the
religious events included in it. Agriculture was
still the economic basis of the life of the people

;

and in keeping up the agricultural religious rites

within the city it was convenient, if not absolutely
necessary, to fix them to particular days. This
was, beyond doubt, the origin of the earliest

calendar of which we know anything. In this all

religious festivals are permanently fixed in date
(ferice stativce) ; only a very few, which did not
concern the State as a whole, but certain component
parts of it, e.g. the pagi (Paganalia, Compitalia),

and the lustratio of the ager Bomanus, which had
to be celebrated on the land itself, remained un-
fixed {ferice conceptivce).

The process of fixation is entirely lost to us. It

was part of that transition from rural to city life

of which we have no record, and of which arch-

aeology as yet hardly aftbrds us a glimpse. When
we begin to know anything about the Roman city-

State, it is already a well-developed organization,

provided with a calendar based mainly on the
needs of the old agricultural life, but showing
distinct signs of military and legal activity. The
year, or annus, to which this calendar applied was
Erobably a lunar year ; its length (354 days, 8

ours, 48 minutes) nearly coincides with a lunar
year of 12 months. It was itself divided into 12

months, of which March, May, July, and October
had 31 days, and the rest 29, except February,
which had 28. All the months had thu« an odd
number of days, except the last, which was mainly
devoted to the care or cult of the dead, following

here the world-wide superstition, especially pre-
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valent in Italy, that odd numbers are lucky,

even numbers unlucky. This principle held good
in the calendar throughout Roman history, and
all religious festivals (with two exceptions, which
can be accounted for) were fixed on days of odd
number.

There waa, indeed, a tradition, mentioned by Oensorinus (de

Die Natali, ch. xx.), and attested, according to him, by Varro

and other writers (see also Ovid, Fasti, i. 27 fl. ; Macrobius,
Sat. i. 123 ; Plutarch, Vita Num. xviii. f.), of a year of ten

months, called the year of Romulus, which began with March
and ended with December, the period between December and
March being left undivided. Of such a ten-month year there

are traces in Roman life, but they are not concerned so much
with religion as with legal matters, such as the payment of

debts and the calculation of interest. Mommsen's conjecture
may be regarded as still holding the field, that it was adopted
at a later period for purposes of business, to avoid the confusion

which would arise, as we shall see directly, from the varying
length of successive years, caused by intercalation (see hia

Rom. Chronol. p. 48 S.). We may at any rate leave it out of

account in this article. We may be fairly sure that it was not
this year, but that mentioned above, ascribed by the Romans
to Numa (Oensorinus, xx. 4), which was the frame in which the
religious festivals were fixed.

The year of 12 months=about 354J days must
inevitably soon have called for modification.

Being 11 days short of the solar year, it must
before long have got out of harmony with the
seasons, thus causing discrepancy between them
and the dates of the religious festivals which
marked agricultural operations. Such discrepancy
would cause religio, or scruple and anxiety about
the right relations between the citizens and the
numina on whom they were dependent. The
necessary adjustment was probably one of the
earliest difficulties which called into existence the
body of experts in religious law, who throughout
Roman history had charge of the calendar, viz.

the pontifices, and who were doubtless originally
advisers of the rex in matters of this kind (see

Roman Religion [Second Period]). Some know-
ledge was necessary of the methods of adjusting
the solar principle to a lunar year, and it probably
came from Greece (see above, p. 108 f

.
). There may

have been a succession of such adjustments, the
last of them dating from the Decemvirate, 450 B.C.

(Macrob. i. 13, 21) ; but the Roman year, as we
know it in historical times (which lasted till the
revision of the calendar by Julius Caesar), was
based on a cycle of four years, of which the first

had 355 days, the second 377 (obtained by an
intercalation of 22 days after 23rd February
[Terminalia]), the third 355, and the fourth 378.

The whole number of days in the cycle was 1465,
or about one day too many in each year ; and the
work of intercalation and occasional adjustment
fell again to the pontifices, who, as is well known,
neglected or misunderstood it, so that in the time
of the late Republic the calendar was constantly
out of harmony with the seasons, and all relation
was lost between religion and agricultural opera-
tions.

The final adjustment was, therefore, a some-
what violent one : Caesar and his astronomer
Sosigenes extended the year 46 B.C. to 445 days,
and started afresh on 1st Jan. 45 with a cycle of
four years of 365 days each, to the last of which an
extra day was added after the Terminalia. This
cycle produced the solar year under which we still

live, needing only an occasional adjustment. It
brought no change in the dates of the religious
festivals. Ten days were added to the old normal
year of 355 days, but they were all placed at the end
of months, viz. two at the end of January, August,
and December ; and one at the end of April, June,
September, and November, so that the festivals
remained, as might have been expected from
Roman conservatism, even under Caesar as dictator
and pontifex maximus, exactly in the same positions
which they had always occupied.

All the surviving fragments of the Roman
calendar date from 31 B.C. or later, and thus re-

present it as revised by Caesar (see art. Roman
Religion). After that revision the official yeal

began with the month of January, and in tact,

since 153 B.C., the consuls had entered on office on
the first day of that month. But it is certain that

the old religious year began with March, which
marks the season when all living things, man
included, break into fresh activity, and which
bears the name of the deity who represented at

once the agricultural and the military activity of

the community. The names of the second and
third, and probably of the fourth month—Aprilis,

Maius, Junius (mensis)—indicate the processes of

Nature, viz. opening, increasing, and maturing.
After this the months are named according to theii-

order, Quinctilis (July) being the fifth after March,
and so on to December. The interval between
December and March was occupied by two months,
Januarius and Februarius, the first of which seem*

to be named after the ancient deity of entrances

and beginnings, Janus, perhaps indicating the

natural opening of the annus after the winter

solstice ; uie second takes its name from the word
februum, an instrument of purification (see Paulus,

85, ed. Miiller; Ovid, Fa.sti, ii. 19; Varro, de

Ling. Lat. vi, 13), apparently because the festivals

of the month, e.g. the Parentalia and Lupercalia,

called for the use of such instruments. Like the

Lent of the Christian calendar, this was the period

in which the living were made ready for the civil

and religious work of the coming year, and in

which the yearly duties to the dead were per-

formed.
The internal arrangement of each month had

originally been based on the phases of the moon,
and this system was maintained, for convenience of

reckoning, long after all relations between these

phases and the calendar had been lost. The two
chief points in a lunar month are the first appear-

ance of the moon's crescent (KalendcB), and the

full moon (Idus) ; between the two is the point

when the moon reaches the first q^uarter, which
is an uncertain one. It originally was the duty
of the rex, afterwards of the pontifices, as soon as

the new moon was discerned, to let it be known
whether the first quarter was to be reckoned for

the fifth or the seventh day after the Kalends
(Varro, Ling. Lat. vi. 27), and whether the Ides

were to be on the 13th or the 15th day of the
month. The Ides were always on the eighth day
after the first quarter, which was called Nonce,

according to the Roman method of counting a
period so as to include both the day on which it

began and that on which it ended {Nonce is thus
the ninth day before the Ides). All Kalends were
sacred to Juno, whose connexion with the moon
is beyond question (Wissowa, Bel. und Kult. der

Romer, p. 116).

Owing to the uncertainty about the date of

the Nones, there were no other religious festivals

in the interval between Kalends and Nones, with
the exception of the obscure Poplifugia on 5th

July, nor were the Nones sacred to any particular

deity. But the Ides were sacred to Juppiter as

the supreme deity of the light of heaven, for on
that day the two great heavenly bodies supplied

continuous light during the twenty-four hours.

On the Nones the rex, and, in the Republican
period, his successor in certain religious duties,

the rex sacrorum, announced the dates of the

festivals of the month. These festivals are fuUy
dealt with, and their religious significance ex-

plained, in art. Roman Religion. Here it wiU
suffice to note that, like the Kalends, Nones, and
Ides, they are all, with one or two exceptions

which admit of a possible explanation, fixed on
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days of odd number, i.e., as noted above, on lucky
days. This superstition is in many instances
discernible also in their position with regar<l to

each other. Where a festival occupies more than
one day in a month, an interval of one or three

days elapses between each celebration, making the

whole number three or live. Thus Carmentalia
occur on 11th and 15th Jan. ; Lemuria on 9th, Uth,
and 13th May ; Lucaria on 19th and 2l8t July. In
August and December we find traces of an arrange-
ment by which difierent festivals, which seem to

have some connexion with each other, are arranged
on this principle ; e.g. in August six festivals, all

concerned In some way with the fruits of the earth

and the harvest, occur on 17th, 19th, 21st, 23rd,

25th, and 27th. It has recently been suggested that
e.g. these are arranged round one central festival,

the Volcanalia on Aug. 23, which gives some kind
of colouring to the rest (see von Domaszewski in

ABW X. [1907] p. 333 ff.); and that, where this

principle does not hold, we may see traces of an
older system unaffected by the superstition. But,
on the whole, there do not seem to be sufficient

grounds for this ingenious conjecture.

A principle of greater importance for the life of

the Roman people is that whereby the days of each
month were divided, so to speak, between the
human and the divine inhabitants of the city. In
the ancient so-called calendar of Numa, distinguish-

able by the large capitals in which it is reproduced
in the surviving calendars of the Julian era (see

Roman Religion [First Period]), a letter is pre-

fixed to each day in each month. Where this is the
letter N (or ^p, of which the meaning is practically

the same, though its origin is uncertain [Wissowa,
op. cit. 371]), it means that the day is made over to

tne gods (nefastus dies), and that to perform civil

business on it would be a violation ot fas, i.e. of

that which is allowable under the ius divintim.

The letters F and C, on the other hand, i.e. fasfus
and comitialis, indicate that such performance ^vill

be fas, i.e. religiously permissible. Of the 355
days of the original Roman normal year, 109
belonged to the Divine, 235 to the human, in-

habitants of the city; the remaining 11 were
divided between the two. Of these 11,8 are marked
EN, i.e. endotercisus, or ' cut into two parts

' ; the
morning and evening being fastus, while the
interval between the slaying of the victim and
the placing of the entrails on the altar {porrectio)

was nefastus (Varro, vi. 31 ; Macrob. i. 16. 3 ; and
the note in the Fasti Prcenestini for 10th Jan.,

believed to be the work of Verrius Flaccus). The
letters Q.R.C.F. {quando rex comitiavit fas) occur
on 24th March and 24th May, and also indicate a
division of the day into sacred and profane (Fowler,

Roman Festivals, p. 63). So, too, does the Q.St.

D.F. (quando stercus delatum fas) of 15th June;
for the explanation of this expression see Varro,
vi. 32 (Fowler, op. cit. p. 146 ff.).

This brief account will have been sufficient to

show that, as was said at the beginning of this

article, the Roman calendar was based on the
religious ideas of the Roman people, and mainly
on the root-idea of the essential difference between
the sacred and the profane, or that which legally

belonged to the gods and that which belonged to

man. For this reason it was in fact a part, and
originally the most important part, of the ius

divinum, or religious law, which was itself a part
of the law of the State (ius civile) ; and the word
by which it was known. Fasti (anni Romani), i.e.

diesfasti, indicates that its main object was to set

apart the days sacred to the deities from the days
on which the citizens might go about their legal or

other business. For this reason, too, the control

of it was in the hands of a priestly authority, viz.

the pontifices, after the abolition of the kingship ;

and for some two hundred years after that event
it remained matter of their knowledge only, until

the publication of the Fasti by the curule cedile

Cn. Flavins in 304 B.C. (Livy, ix. 46). As the
collegium of pontifices was, during this period,

filled up by co-optation, it is easy to see how power-
ful a political infiuence that priestly authority
must have exercised. The publication of the Fasti
was in fact a most important step in the emancipa-
tion of the Romans from what threatened to be-

come at one time a hierarchical oligarchy. Even
after the publication, the fact that the pontifices
had the charge of the rectification of the calendar
by intercalation gave them the means of interfer-

ing unduly in political matters ; and it was not
until the period of the Empire, when, from 12 B.C.

onwards, the Emperor was always pontifex
maximus, that the calendar finally ceased to
be an instrument of aristocratic intrigue and
corruption.

LiTKRATURB.—Apart from the ancient authorities quoted
above, of which the most important is Censorinus, dc Die
Natali, ch. xx., and the fragments of the calendar of the Julian
era, collected with a commentary by Mominsen in vol. i. of

CIL^, p. 297ft., the following: works may be mentioned aa

necessary for the study of the subject : Th. Mommsen, Rom.
Ckronol. bis auf Coesar, Berlin, 1859 ; A. Bouch6-Leclercq,
Lea Pontifes, Paris, 1871, pp. 113 ff., 227 fl.

; J. Marquardt, Mom.
Staatsverwaltuntj (ed. Wissowa, Leipzig, 1885), p. 281 ff. ; H.
Matzat, Rom. ChronoL. Berlin, 1883-84. Succmct accountfl

will be found also in Smith, Diet, of Gr.-Bom. Ant.^, London,
1890, vol. i. p. 340 ff. ; and in the Introd. to the Roman FeHivats

of the Period of the Republic, London, 1899, by W. Wards
Fowler. The introduction to H. Peter's edition of the Fasti
of Ovid (Leipzig, 1874) also contains a useful account. On all

points connected with the religious aspect of the calendar,

reference should be made to G. Wissowa, Religion und Eultus
der Riyiner, which appeared in 1902, i.e. later than any of the
works mentioned above. W. WaRDE FOWLEE.

CALENDAR (Siamese).—As a result of the
constant intercourse between Cambodia and Siam,
and of their having the same religion and civiliza-

tion, the Siamese calendar is almost exactly the
same as that of the Khmers (see Calendar [Indo-

Chinese], II.). As in Cambodia, so in Siam three

eras of Hindu origin are used, along with three

cycles of Chinese provenance.

1. Eras.—The three eras usually employed by
the Siamese are the following : (1) the religious

era, or the era of the Buddha (phUtthasakkdrdt =
Skr. buddhaiakardja),^ which begins at full moon.
May 543 B.C. ; (2) the great era, {ma:hdsdkkcir3,t =
Skr. mahaiakardja) ; this is the Hindu iaka era,

established in A.D. 78, which used often to be em-
ployed in official and historical documents

; (3) the

lesser era (chiilas3,kkdrdt= Fa\\ chullasakardja),

beginning with the year 638 B.C., and whose exact
commencement has been fixed by the astronomer
Dominic Cassini. This is the civU era, which has

not yet been supplanted in everyday usage by the

new era (see below, § 7).

In addition to these three eras, only two of which

—the religious and the lesser—are in current use,

the present king, wishing to "ive his country a
calendar in agreement with the European calerwlar,

introduced a new era, on 1st April 1889, called

rattdndkosinsdk, or rdtdnd kosinthdrd (or kosin)

sdkdrdt (Skr. ratnahoiendraiakardja), 'era of

Indra's casket of pearls.' It begins at the time

when the capital of Siam, formerly established

at Ayuthia, was transferred to Bangkok, i.e. 1st

April 1781.

We may mention, in passing, two eras that are

met with in the astrological writings of the Brah-

mans. The one, called hn xa:na:s6nti, begins

in 643 B.C., i.e. 100 years before the religious era ;

the other, called xa:nathip, starts 86 years before

the same era, i.e. in 629 B.C.

2. Cycles.—These are the same as in Cambodia.
1 This era is also called phiUth{isd,ts&ndkan„ ' era of the religion

of the Buddha.'
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The following are the names of the animals of the
duodenaiT cycle (the Siamese do not, any more
than the Khmers, give them native names) : xuit,
' rat

'
; x&lu, ' ox ' ; khar, ' tiger '

; tho, ' hare '

;

ma-.rong, ' great dragon ' or ' dragon ' ; ma:seng,
'little dragon' or 'serpent'; ma:mia, 'mare' or
' horse ' ; ma.me, ' goat

'
; vdk, ' monkey ' ; ra:ka,

' cock
'
; cho, ' dog ' ; kun, ' pig.' ' These words bear

a very close resemblance to those used by the
Kilmers to denote the twelve animals of the cycle,

and probably they have the same linguistic

origin.

As happens among the Chinese, Annaraese, and
Cambodians, the duodenary cycle is combined five

times \\ath the denary cycle. These two cycles,

called minor cycles, when counted concurrently
and repeated as often as is necessary—in such a
way that the last year of the denary cycle co-

incides with the last year of the duodenary, a
coincidence which occurs at the end of 60 years

—

form the major cycle.

The years of the denary cycle are denoted by
ordinal numbers borrowed from Pali : ekas6k (P.

ekasaka), 1st year ; thdsdk (Skr. *dosaka), 2ud
year; tris6k (P. trisaka), 3rd year; chdttitsok (P

.

chatusaka), 4th year ; bSnchasdk (P. panchasaka),
5th year ; x6s6k (P. chhasaka), 6th year ; s&ttasok
(P. sattasaka), 7th year ; CUthasdk (P. atthasaka),
8th year ; nd:vasdk (P. navasaka), 9th year ; sdm-
ritthisok (Skr. samfddhUaka), year of completion,
last year.

3. Year and months. — The Siamese year is

lunar ; the months have twenty-nine and thirty
days (or rather 'nights') alternately, and are
generally denoted by ordinal numbers : du'en
nu'ng, ' first month

' ; d. sdng, ' second month ' ; d.

sdm, 'third month,' etc. Tney have also Indian
names: (1) chUra:mdt (Skr. chaitra; P. chitto

[Siam. mdt= Skr. mdsa, ' month ']) ; (2) msdkha:mdt
(Skr. vaiidkha ; P. vesakho)

; (3) xitha:mdt (Skr.
jyestha ; P. jettho) ; (4) asdtha:mat (Skr. dsddha ;

P. d^dlho) ; (5) savdna:mdt (Skr. irdvana ; P.
advano)

; (6) ph6thraba:mdt (Skr. bhddrapada ;

P. pottkapddo)
; (7) asHxa.-mdt (Skr. divayuj ; P.

assaywjo) ; (8) katika:mdt (Skr. kdritika ; P.
kattiko) ; (9) mikhosira:mdt (Skr. mdrgaHrsa

;

P. mdgasiro) ; (10) busoja:mdt (Skr. pausa ; P.
phusso) ; (11) makha:7ndt (Skr. and P. mdgha) ;

(12) phokh'ilna:mdt (Skr. phdlgiina ; P. phagguno).
The months with 29 days (odd : 1st, 3rd, 5th,

etc. ) are called du'en kh&t, ' defective months
'

;

those with 30 days (even : 2nd, 4th, 6th, etc.) have
the name of d. thuin, ' complete months.

'

Each month is divided into two fortnights : the
clear fortnight, or fortnight of the waxing moon
{khdng kh&'n, ' waxing moon '), from new moon
to full moon ; and the dark fortnight (khdng rem,
' waning moon '), from full to new moon. In
official and exact writings, these fortnights are
often divided into suk pdkos (Pali pakdso, ' light,'

'lustre'), 'bright half; a,nd kalapdkos, 'darkhalf,'
as also takes place in India.

As regards the practice of beginning the year in
Visdkha (AprU-May), of adding an intercalary
month every two or three years so that seven inter-
calary months are introduced in a period of 19
years, and of increasing by a supplementary day
the month preceding the commencement of the
vasso, or Buddhist retreat, i.e. towards July, every-
thing takes place exactly as in Cambodia. The
intercalary year, which is called pi a:thika:mdt
(Skr. adhikamasa, ' intercalary month '), has 384
days or 13 months ; it makes the agreement of

the lunar and solar years possible by bringing the
rotation of the seasons into regularity.

1 Several official documents employ Pali names (or these
animals : rausHco, usabho, vyaggho, saso, nago, sappo, as80,

ilako, mukkatOy krtkuto, eo^o, sukaro.

4. Days.—In Siam, as in Cambodia, the names
given to the days are Indian in origin : van athit

(Siam. vdn, ' day '
; Skr. dditya), ' Sunday

'
; v&n

chdn (Skr. chandra), ' Monday
'

; vdn dngkhan
(Skr. ahgdraka), ' "Tuesday

' ; vdn phiXt (Skr.

budha), ' Wednesday
' ; vdn prd:h&t (Skr. brhas-

pati), ' Thursday
' ; vdn suk (Skr. iukra), ' Friday

'

;

vdnsdo (Skr. ianaiichara), ' Saturday.'

5. Hours.—The hours (»aK^a= Skr. nadika) ar«

divided into hours of day (m6ng) and hours of night
(thiim). The hour is subdivided into 10 bat, the
bdt into 6 (formerly 4) nathi (Skr. nddikd, ' 60th
part of the sidereal day,' or Indian hour), the nathi
into 60 vinathi (Skr. vinddi, '-^ nddikd'), or 15

phexanathi. But this old method of measuring
hours is giving way more and more to the European
system of the hour equal to 60 minit ( Eng. ' minute ')

;

the word bdt, besides, has now got the current
meaning of 'quarter of an hour, 15 minutes.'
The day-hours are from 6 a.m. to 6 p.m. ; the
night-hours, from 6 p.m. to 6 a.m., form four
watches, or jam (cf. Khmer ydm), each of three
hours' duration.

6. Seasons.—There are three seasons {ra:du,

riidu= SiiT. rtu) : (1) ra.du ron, the warm season,

from March to the middle of May ; (2) ra:dufon,
the rainy season, from May to the end of October ;

(3) ra:du ndo, the cold season, from November to

February. In the literature we find also_ the
following names for these seasons: (\) khimhdnta:
ra:du (P. gimhana, ' warm season ') ; (2) va:-

sdnta:ra:du (P. vasanto, 'spring'); (3) hSm/xnta:
ra:du (P. hemanto, ' cold season ').

7. The new era.—As we have seen, the new
era, or rdttdnakosinsdk, in use in Siam is based on
the European era. The names of the months are

taken from the signs of the zodiac. The list is as
follows: (1) mesajon (Skr. inesa, 'Aries'), April;

(2) phr&tsaphakdm (Skr. vrsa, ' Taurus '), May ; (3)

mithUnajdn (Skr. mithuna, ' Gemini '), June

;

(4) k&r&kddakh&m (Skr. karka, 'Cancer'), July;

(5) sKnghakhdm (Skr. simha, ' Leo '), August ; (6)

kdnjajbn (Skr. kanyd, ' Virgo '), September ; (7)

tiUakh5m(^'\ix. tuld, 'Libra'), October
;
(&)pru'tchi-

kaj6n (Skr. vj-ichika, 'Scorpio'), November; (9)

thdnvakhdm (Skr. dhanu, ' Sagittarius '), Decem-
ber ; (10) 7ndkdrakh6m (Skr. makara, ' Capri-
comus'), January ; (11) kUmphaphdn (Skr. kumbha,
' Aquarius '), February ; (12) minakhdm (Skr. mina,
'Pisces'), March.' This solar, or rather stellar,

year begins in April, and, as in Cambodia, the
passing of one sign of the zodiac into the next that
marks the beginning of the new year is called

mahdsdngkrdnt ( = Skr. mahdsamkrdnti, ' great
passage').
LlTERATURB,—S. de La Loubfere, Du royaume de Siarn,

Paris, 1691, vol. ii. pp. 74-SO, 142 ; J. B. Pallegoix, Diet. siamoU-
frangai^-angfais, revised by J. L. Vey, Bangkok, 1S96, pp. 24 ff.,

47 ff. ; F. J. Wershoven, Lehr- und Lasebuch dersiam. Sprache,
Vienna, 1892 ; Elements of Siamese Grammar, with appendixes
by O. Frankfurter, Bangkok, 1900 ; Ed. Lorgfeou, Grammaire
siamcise, Paris, 1902, p. 153 ff. F. K. Ginzel, Handbueh der
matkematischeri und technischen Chronotogie. Leipzig, 1906, L
409^13. ANTOINE CABATON.

CALENDAR (Slavic).—Of all the Indo-Ger-
manic calendars, that of the Balto-Slavs was un-
questionably the least developed. Yet, for this

very reason, it possesses a peculiar interest, for it

is well known that the pagan Balto-Slavs pre-

served in many respects the most primitive con-

ditions of Indo-Germanic times (cf. art. Akyan
Religion, passim). If we seek for analogical,

though of course entirely independent, parallels

outside the Indo-Germanic region, we may perhaps
find them among some of the Polynesian peoples

(cf. Calendar [Polynesian]), wUle within the

1 The terminations kkdm (Skr. gama. ' going '), j^t (Skr,

ydna, ' going '), phdn (Skr. bandha. ' binding '), mean * to entef

into conjunction,'
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Indo-Germanic race much may be gleaned from
the Teutonic calendai' iq.v.),

I. There appears to be no record of anything
like an era among the Balto-Slavs, or any system
of enumerating by a series of years. Neverthe-
less, the year and the seasons were well known.
The year was named godil (lit. ' time ' [cf. Mik-
losich, Etymolog. Worterb. der slav. SpracheUy
Vienna, 1886, p. 61 f. ; Berneker, Slaw, etymolog.

Worterb., Heidelberg, 1908 ff., pp. 316-318) among
the Slavs, and metas (lit. ' time ' [cf. Old Pruss.
niettan, 'year,' Albanian motj 'year,' 'weather,'
Schrader, Reallex. der indogerm. Altertwinskundej
Strassburg, 1901, p. 390]) among the Lithuanians.
At least four seasons have distinct names.^
Spring bears the name vcsna in O. Church Slav.

(cognate with Skr. vasanta, Gr. ?ap, * spring,'

Lith. vasard, * summer,' Skr. vas, ' shine,' etc.

[see Schrader, pp. 258, 394]), and also, as in

Slovenian, Czech, and Polish, the name yar (cog-

nate witli Eng. year [Miklosich, p. 100 ; Schrader,

pp. 258, 395]). Summer was lUo (connected prob-

ably with Lith, lytitSy Lett, letus, * rain,' or pos-

sibly with Anglo-Sax. Li^a, ' June-July * [cf.

Calendar (Teutonic) ; and see Schrader, p. 782

;

Miklosich, p. 167]) in 0. Church Slav., vasard in

Lith., and dagis (cf. Lith. ddgas, 'harvest,' Skr.
niddgha, 'heat,' 'summer,' dah, 'burn,' Goth.
dags, * day ' [Schrader, pp. 782, 845]) in O. Prus-
sian. Autumn was yesem in O. Church Slav.,

assanis in O. Pruss. (both cognate with Goth.
tisanSy 'summer,' O.H. Germ, aran, 'harvest'),

and rudu (cognate with Lith. riidas, ' reddish-

brown ' [because of the colour of the leaves]) in

Lith. (Schrader, p. 367). Winter was zima in O.
Church Slav., zienid in Lith., sirna in Lett., and
senfio in O. Pruss. (all cognate with Skr. hemantd^
Gr. x^^M-^^y Irish gam, * winter ' [Schrader, p. 958])

;

and a special name for the season immediately
preceding winter is implied in the Czech word
podzimi and the Sloven. prSdzimct, ' pre-^vinter

'

(Schrader, p. 367).

2. It is in their names for the months (O. Church
Slav. mSsQ,ci, * moon,' ' month,' Lith. m,'dnesis,

niSnu, ' moon,' ' month ' [other Balto-Slavic words
are given by Miklosich, p. 195], all cognate with
the fndo-Germ. term for * moon ') that the Balto-
Slavs display a wealth of nomenclature that is

paralleled only by such primitive calendars as the
Teutonic and Polynesian. To this subject a most
valuable study has been contributed by Miklosich,
in his 'Slavonische Monatsnamen' {DWAW xvii.

[1868]), in which he makes a sixfold classification,

though only the first four classes concern us here,

the month-names based on religious feasts being
without exception of Christian origin among the
Balto-Slavs, and those derived from numerical
sequence (such as Goth. Fru7na Jiuleis, ' Novem-
ber ' [lit. ' first Yule-month ']) not being repre-

sented in the Balto-Slavic calendar. The remain-
ing four groups are : from plants, from animals,
from natural phenomena, and from the operations
of agriculture. These month-names, however, did
not apply to months in the strict sense of the
term until after the Roman period. Originally
they denoted merely general seasons of the year,
as is obvious both from their meanings and
from the fact that the same name is given by
difi'erent Balto-Slavic peoples to different months,
sometimes separated by a considerable interval
of time.

The length of the Balto-Slavic month is quite
uncertain ; though perhaps there is some sur-

vival of primitive conditions in the practice of
1 The contention of Schroder, pp. 394-397, that the Indo-

Gerraanic peoples knew of only three seasons, seems to the
writer scarcely proven, especially as the theory is based solely

on the ar/jmnentum e silentio (cf., further, Hirt, Indoger-
manen, Strassburg, 1907, pp. 542, 749).

the modern lluzuls, wlio in many places reckon
30 days to all their months except the last (March),
which has 33, their year thus having 363 days
(Kaluzniacki, Archiv fur slav. Fkilologie, xxvii.

271). But among large numbers of the Balto-
Slavic peoples calendrical reckoning is still in f

most backward state ; and the writer is informed
by Mr. Hermann Kosenthal, Chief of the Kussian
Department of the New York Public Library,
that he has seen in northern Russia the walls of

a peasant's hut covered with notches made to
indicate the passage of the days.

Some idea of the richness of Balto-Slavic nomenclature
for the months may perhaps be pained from the following
selection from the study of Miklosich just mentioned, the
arranf'ement here being in the ordinary sequence of the Julian
calendar, instead of according to etymolog'ical derivation, as
in Miklosich.
January : O. Church Slav. Prosiiiicl, Sloven. Prosinec, Croat.

Prosinac (' time of increasing day-light
' ) ; Sloven. Seden, Serb.

Sye6ani (' [wood-Jcutting time'); Sloven. Zitnac, Lett. Zemas
menesis ('winter month Oii Czech Hruden ('clod month')* or
Leden (' ice time ')•

February : O. Church Slav. SSdenu, Bulg. Seika, Croat.
Siden (• [wood-jcutting time ') ; Little Russ. L'utyi, Pol. L«(j/,

Huz. lALtyi (' rigid [with cold] ') ; Czech unor, Ounor (* melting
or breaking up [of ice] ') ; Russ. BokogrH (' side-warming' [the
cattle leaving their stalls to warm themselves in the open air]) ;

Lith. KovlnU (' month of jackdaws ').

March : O. Church Slav. Suckyt, Sloven. StiSec, Croat. StcSac
(* dry month ' [when land can be ploughed]) ; O. Church Slav.
Luzuyek, Bulg. Lazu, Serb. Ozuyak (* treacherous ') ; Lith.
KarvUlnis mZnu, Lett. Baloscku nienesis (' dove month * [when
the doves go from the woods to the fields]) ; Sloven. Brazen,
Little Russ. Berezozol (* month of the birch tree ').

April : O. Church Slav, BrSzinu, Little Russ. Berezen, Huz.
Berezeni ('month of the birch tree'); O. Church Slav. Bere-
ZQZolu (' shedding birch sap ') ; Lith. Siiltekia (' flowing of birch
sap ') ; Lett. Sulu menesis (' month of birch sap ') ; Croat.
Cvitani (' flower month ') ; Czech Duben (' oak month ') ; Serb.
Travani (' grass month ') ; Lith. Geguzinis (' cuckoo month ').

May : O. Church Slav. Travtnl, Little Russ. Travel, Huz.
Traveni, Czech Trdven ('grass month'); Sloven. CvSten
('flower month'), Sviban ('cornel month'), and 2oltopu&nik
(' yellow month ') ; dialectic Russ. Muru (' grass month ') ; Upper
Sorb. Rozovc (' rose bloom ') ; Ruthen. Yare6 (' spring month ')

;

Lith. Berzelis ('birch month'); Lett. Seyu meneais ('seed
month').
June : O. Church Slav. Izoku, (' grasshopper time ') ; Sloven.

Praiiiik, Upper Sorb. Smaznik, Lith. Pudimo menu, Lett.
Papues menesis (' fallow month ') ; Sloven. Bobov cvH (' bean
bloom '), Klasen (' ear month '), MlSSen (' milk month ')

;

Sloven. Lipan, Serb. Lipani (' linden month ') ; Sloven. Rozen
cvit, Czech R^izen (* rose bloom ') ; Bulg. Cruvenik, Little Russ.
Cermn (' time for gathering the Coccus polonicus ' [for the pre-
paration of a red dye]) ; Bulg. Scnokos (' hay month ') ; Serb.
SviHnl ('cornel month') and driSnyaru ('cherry month');
Lith. Sdylnis ('seed month'); Lett. Zedu menesis (* month of
flowers ').

July : O. Church Slav. SrCiplnu, Sloven. Srpen, Serb. Srpani
('sickle time ') ; O. Church Slav. Criivinu (' time for gathering
the Coccus polonicus ') ; Rusa. Senozomik, Lett. SSnu mAnesis
('hay month'): Serb, ^ar, Bulg. Gore6"nikut ('hot month');
Lower Sorb. Znoiski ('harvest month'); Serb. LipStak, Little

Russ. LypeS, Lypefi, Lith. LSpos m^nu, Lett. Lepu Tnenesis
(' linden month ').

August : O. (Dhurch Slav. Zarevu (' beginning of bellowing

'

[of stags, etc.]); Russ. Zornidiiiku, Croat. ZnlivoSa ('ripen-

ing'); Little Russ. Serpeil, Czech Srpen ('sickle time');
Sloven. Kolovoz (* time for going with waggons ') ; Upper Sorb.
Z-Ae-Ac, Ijower Sorb. Yacma'Aski, Lith. PiUmene, Lett. Lab-
bibas menesis ('harvest month'); Little Russ. Kyven ('fly

month ') ; Lith. RugpiuU, Lett. Ruzdxi menesis (' rye month ')
;

Lith. DegZsis (' hot month ') ; Lett. Su/tu men^s (' dog
month ').

September : O. Church Slav. VrSslni, Little Russ. VereseA,
Pol. Wrzesie-A, Czech Vresen, Lett. Silu menesis (' heather
month ') ; O. Church Slav. Ryuyinu, Serb. Ruyan, Czech Zdri,
Lith. Riiyis ('rutting month"); Russ. Osent, Sloven. VeseniJc
(' autumn month ') ; Sloven. Kimavec (' fly month ') ; Slovac
Hruden (' clod month ') ; IJttle Russ. Babyne Vitg, Pol. Babie
lato (' old woman's summer ') ; Little Russ. Siven (* seed
month ').

October : O. Church Slav. lAstopadu, Serb. Listopad, Huz.
Padolyst, Lith. Lapkristis, Lett. Lapu m^.7iesis (' month of

falling leaves') : Little Russ. Zolten, Lith. Rudu^s, Lett.
Rudens menesis (' yellow month ') ; Sloven. Vinotok, Lower
Sorb. Viilski myasec C vfine month'); Russ. Gryazniku ('time
when the roads become usable ') ; Sloven. Obroinik (• hoop
month ').

November : O. Church Slav. Grudlnu, Rubs. Gradent, Huz.
Hrudeni ('clod month'); Sloven, and Pol. Listopad, Little

Russ. Lystopad (* month of falling leaves ') ; Serb. Studeni
(' cold month ').

December: O. Church Slav., Russ., Little Russ. Studeiiu,
Pol. Styczen (' cold month ') ; Czech Vldenec, Upper Sorb.
Vyeim mSsac, Lett. Vilku menesis f* wolf month ') ; Little Ruas
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Trusym^ Lett. Putenu mSnesis (' month of snow drifts ') ; Serb.
ProsincLC, Czech ProeiTiec, Huz. Prosi/Twc (' time of increasing
daylight*); Sloven, and Croat. Gruden, Lith. Grddinis (* clod
month ') ; Rase. Sohiovorotu (' [winter] solstice ') ; Lower Sorb.
Zymski ('winter month'); Lith. Satmg (' dry [frost] month'),
and Sehis (' [wood-Jcutting time ').

It will be obvious, from the examples just given,

that many month - names are applied by the
I5alto- Slavs to different months of the Julian
calendar. Thus, the ' birch month ' may be
March (Sloven. Brazen), April (O. Church Slav.

BrezinU), or May (Lith. BerzUis) ; the ' flower

month' may be April (Croat. Cvitani), May
(Sloven. Cviten), or June (Lett. Zedu menesis)

;

the ' yellow month ' may be May (Sloven. Zolto-
puSnik) or October (Little Russ. Zoltcn) ; and
the ' clod month ' may be September (Slovac.

Hruden), November (Huz. Hrudeni), December
(Lith. Grddinis), or January (Czech Hruden).

3. The Balto-Slavic calendar originally had no-
thing corresponding to the week, the names for

which properly mean ' Sunday ' (O. Church Slav.
Nedllya, Lith. Ned'Ue [lit. ' day on which nothing
is done '], 0. Pruss. Sawaite [perhaps a loan-word
from Gr. aA^^cLrov]). The days of the week, which
here begins with Monday, were numbered, in con-
formity with ecclesiastical usage, instead of being
named, as in the Teutonic and other calendars.
Thus the Lithuanian designations of the days of

the week, which are here perfectly typical of the
whole Balto-Slavic system, are as follows : Sunday,
Ned'Ue ('day on which nothing is done'); Mon-
day, Panedielis ('day after Sunday'); Tuesday,
Utdrninkas ('second day'); Wednesday, Seredd
('heart' [i.e. middle of the week]); Thursday,
Ketvergas ('fourth day'); Friday, PZtnyczia
('fifth day'); Saturday, Subatd ('Sabbath').
For further details, see Schrader, pp. 963-965

;

Miklosich, ' Christliche Terminologie der slav.

Sprachen,'_ in DWAW xxiv. [1876], pp. 19-21,
wnere it is held that the Balto-Slavs borrowed
their calendar through the Germanic peoples in
Pannonia.

4. The Balto-Slavs divided their day (O. Church
Slav, dini, Lith. dena, cognate with Skr. dina,
' day' [for further cognates, see Berneker, p. 253 f.])

into at least four parts : dawn, morning (Lith.

auszrd, O. Pruss. angstainai ; cf. Schrader, p.

559) ; noon (Lith. pUtus ; cf. Schrader, p. 2) ;

evening (O. Church Slav. vecerS,, Lith. v&karas,
0. Pruss. hitai ; cf. Schrader, p. If.); and night
(O. Church Slav. noSti, Lith. naktls ; cf. Schrader,
p. 569) ; and they were early acquainted with
some sort of hour, as shown by O. Church Slav.
casu, 'hour' (properly 'time ; cf. the cognate
O. Pruss. klsman, 'time,' Alban. kohe, 'time,'
' weather ' [for further cognates, see Berneker, p.

137]).
Among the Russian peasants certain days receive special

names. Thus Jan. 16 (the Feast of St. Peter's Chains in the
Eastern Church) is called * Peter Half-Food,' because by that
time half the winter store of food has been consumed ; Jan. 18
(the Feast of SS. Athanasius and Cyril) is ' Athanasius Break-
Nose ' (the cold then being go intense as to freeze the nose
stiff); Jan. 22 (the Feast of St. Timothy) is 'Timothy Half-
Winter' ; Feb. 2 is 'Meeting Day' (when winter and summer
are supposed to meet) ; Apr. 12 is ' Take the Waggons out

'

;

May 2 is ' Nightingale Day
'

; June 13 is ' Buckwheat Day ' (this
grain then being sown), etc. Many foreign words receive folk-
etymologies in this connexion, as when Russ. Martu, ' March'
(a loan-word from Lat. Martiiis) is thus associated with maritt,
'to burn' (of the sun), because in that month the sun begins
to burn the earth (for abundance of further examples, see
Afanaslev, Poetii. vozzr. Slavyan na prirodu [' Poetic Views of
the Slavs on Nature '], Moscow, 1869, iii. 670-675).

The months and seasons play some part in
Slavic folk-tales. According to a White Russian
tradition, spring is a young and most beautiful
maiden ; summer, a sensually lovely woman

;

autumn, a lean and elderly man, three-eyed, and
with unkempt and bushy hair ; and winter, an
aged man, with white hair, a long grey beard,
barefooted and bareheaded, clad in wmte, and

bearing an iron club (Krek, Einleitung in die

slavische LiteraturgescMchte ^, Graz, 1887, p.
519, with a reference to Afanaslev, op. cit. iii.

676-682).
A folk-tale * of the twelve months,* of rather exceptional

interest in this connexion, is recorded by Wenzig, Westslaw.
Miirchensckatz, Leipzig, 1857, pp. 20-26. A certain woman
had a daughter named Helena, as hateful in soul as in body,
and a stepdaughter named Marushka, as good as she was
beautiful. In the depths of the ice-month (December), Ma-
rushka was compelled by Holena, under threat of being killed

if unsuccessful, to fetch her violets. After much wandering,
Marushka saw a light in the distance, and, following this, she
' comes to the top of the hill. Here a ^reat fire burns, about
the fire are twelve stones, on the stones sit twelve men. Three
were grey-bearded, three were younger, three were still younger,
and the three youngest were the handsomest. They spoke not;
they looked silently into the fire. The Ice-Month sat at the
head ; he had hair and beard white as snow. In his hand he
held a staff.' Marushka conducted herself with the utmost
respect for these personages, and, on learning of her quest, ' the
Ice-Month rose, went to the j'oungest month, put the staff in
his hand, and said :

" Brother March, sit at the head." March
took hia seat at the head, and swung the staff over the fire.

On the instant the fire flamed higher, the snow began to melt,
the trees dropped down buds,' and at the bidding of March,
Marushka plucked the violets for which she had been sent,
after which she politely thanked the months and returned to
her wretched home. Soon, however, the cruel Holena sent her
out again, this time for strawberries. Now it was June, the
viS'd-vis of the Ice-Month, to whom the staff was given. A
third time Marushka was sent for apples, and the Ice-Month
gave the staff to September. By this time Holena, angered
beyond measure by Marushka's success in her impossible tasks,
herself set forth ; but she displayed the utmost insolence to the
months, whereupon ' the Ice-Month frowned and swung the
staff over his head. Instantly the heaven was darkened, the fire

burned low, snow began to fall as though a feather-bed were
shaken out, and a biting wind blew through the wood,' all

causing the death of the wicked Holena, and ultimately of
her equally evil mother, while Marushka ' lived happily ever
afterward.'

In this story the hill is plainly the sky ; the fire is the sun,
which is warmer or cooler according to the various months
of the year ; and perhaps there may be a covert moral that the
powerful seasons are to be treated with respect, or disaster will

follow.

Literature.—^This hag been given in the course of the article,

and further references may be found in Krek, Einleit. in die

Slav. Literaturgesck.^, Graz, 1887, pp. 510-520.

Louis H. Gray.
CALENDAR (Teutonic).—For the earliest and

fullest account which we possess of any native
Teutonic calendar we are indebted to Bede'a
treatise, de Temporum Ratione (ch. 15). Bede says
that in former times the Angli calculated their

months according to the course of the moon, whence
the name (A.-S. mdnob, from mona).'^ The months
individually bore the following names :

Jan. Giuli. May, Thrimild. Sept. Halegmonath.
Feb. Sohnonath. June, Lida. Oct. Winter/ylleth.
Mar. Rhedmonath. July, Lida. Nov. Blotmoiuith.
Apr. Eosturmonath. Aug. Weodmonatk. Dec. Giuli.

The meaning of these names was as follows. The
months called Giuli derived their name a conuer-
sione solis in auctwin dieij since one preceded the
solstice and the other followed it. Solmonath de-

noted 'month of cakes,' which they used to ofter

at that time to their gods. Rhedmonath and
Eosturmonath derived their names from two god-
desses, Rheda {Hre'Q ?) and Eostre {Eastre), to whom
sacrifices were offered in these months. Thrimild
was so called because at that time the cattle were
milked thrice a day, ' for such was once the fertility

of Britain, or of Germany, from whence the English
nation came to Britain.* Lida (L'^a) meant hlandus
siue nauigabilis ; Weodmonath, ' month of tares,'

which were then most abundant ; Halegmonath
was tnensis sacrorum. Winterfylleth might be
rendered by the coined word hiemipleniuin. Blot-

monath denoted mensis immolationum, because they
then devoted to their gods the live stock which they
were going to slaughter.

The year began on Dec. 25, and that night
(probably the preceding night) was called Mod-
raniht ('night of the mothers'), on account (so

1 Reference may also be made to the Anglo-Saxon menology
of the Vercelli MS (ed. Wiilker, Bibliothek der angelsachsischsn
Poesie, Leipzig, 1S94, ii. 282-293).
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Bede suspected) of certain ceremonies which they
observed. In ordinary years tliree months were
reckoned to each season ; but when there was an
intercalation—it is not stated how often this took
place—the extra month was added to summer.
Such a year was called Thrilidi, because the name
Lida was then borne by three months. Another
and more customary division of the year was into

two seasons, winter and summer, calculated ac-

cording to the relative length of the nights and
days. The first month of winter (WinterfylUth)
acquired its name, which was a compound of
' winter ' and ' full moon,' from the fact that
winter was reckoned to begin from the full moon
of that month.
Some modern writers have taken exception to

this account, on the ground that it presents an
impossible combination of solar and lunar reckon-
ing. The explanation, however, may be that the
solar reckoning had begun to encroach on the other
before the adoption of Christianity. Originally
the year may have begun with the interlunium
nearest to the winter solstice. The word Giuli is

clearly related to the A.-S. name for Christmas,
Geohhol, Giol, ' Yule. ' In a fragment of a Gothic
calendar, dating probably from the 6th cent., we
find Naubaimbair : frunia Jiuleis {i.e. 'the first

Jiuleis'), which is the exact Gothic equivalent of

the same word. Here also the name seems to have
been given to more than one month {aftuma Jiuleis,

'the second Jiuleis,' probably being the name of

Dec), though apparently these months were Nov.
and Dec, instead of Dec. and Jan.—a discrepancy
which is due probably to the difiiculty of equating
lunar months with divisions of the Roman (solar)

year.
Later English authorities show comparatively

few variations from the list of month-names given

by Bede. Dec. and Jan. are distinguished as

se Arra Giola and se wftera Giola respectively, as

in Gothic ; and a similar distinction is made
between the two months called iJSa. We find

also Hlyda for March, S6ar7n6na\> ('dry-month')
for June, Sdrfestmonap ('harvest-month') and
Bugern (probably 'rye-harvest') for September,
and Iulmdna'\i (Yule-month ') for December.
The earliest Continental reference is a passage

in Einhard's Vita Caroli Magni (ch. 29), where
Charlemagne is said to have fixed German names
for the months. Before his time they were called

partly by Latin and partly by native names. The
authorized list was as follows :

1. Wintarraanoth. 5. Winn&manoth. 9. Witumanoth.
2. Homung. 6. Brackmanoth, 10. iVinduTn^maTioth.
8. LenzinTTianoth, 7. Hewimanotk, 11. Eerbistmanoth,
4. Ostarmanoth. 8. Aranmanoth. 12. Seilagmanoth.

For Hornung we find in later times der kleine

Horn, and so also der grosse Horn for January.
The name is probably connected with O. Norse
hiarn, ' frozen snow. Ostarmanoth corresponds
to the Anglo-Saxon name for AprU, but Herbistm.
and Eeilagm. to the two Anglo-Saxon names for

September. Lenzintn., Winnem.,Brachm.,Hewim.,
Aranm., Witum., and Windumem. appear to mean
'spring-month,' 'pasture-month,' 'fallow-month,'
' hay-month,' ' reaping-month,' ' wood-month,' and
' grape-gathering-month ' respectively.

Among German-speaking peoples in later times
the Latin names appear to have been almost ex-
clusively used for March, April, May, and August,
in many districts also for January. The other
names in common use were : for Jan. Hartmonet
('sharp-month') and several others; for Feb.
Hornung, etc., and Sporkel, the latter word prob-
ably being borrowed from mediaeval Latin spur-
calis, ' Shrove Tuesday,' in allusion to the merri-
ment, often very questionable, which characterized
this day, especially as the Indieulus Superstitionum

(8th cent. ) has a notice de Spurealibus in Februario.
For June we find Brachnumet, Brachot, or ' second
May' (ander Meije, etc); for July Houmanel,
Bouwot, or Hundemaen ; for Sept. Herbest, or
'second August' (ander Ouqest, etc.); for Oct.
Winmanet ('wine-month '), lierbest, or ander Her-
best ; for Nov. Wintermanet, erste Winterm.

,

dritta Herbest, Louprise ('fall of the leaf),

Wolfm., Hdlegm. etc. ; for Dec. Wintennanet,
ander Winterm., Hartm. etc.

Concerning the form of calendar which prevailed
in Germany in heathen times we liave no definite
information ; but the fact that several of the above
names are applied to diti'erent Koman months per-
haps suggests that they originally denoted lunar
months.
The month-names used in the Netherlands, both

now and in the past, differ somewhat from the
German. The following are the commonest varie-

ties : (1) 2/0Mt«)?iaaMrf (meaning doubtful), Rardm. ;

(2) Sprokkelmaand, Sporkel, Sille (the latter un-
explained)

; (3) Lentemaand
; (4) Grasniaand

('grass-month'); (5) BfoeimaoOTrfC blossom-month'),
etc.; (6) Zomertnaand (' sxaaraex-raaaVn'), Braakm.
etc. ; (7) Hooimaand, etc.; (8) Oogstmaand, etc.;

(9) Herfstmaand, Evenmaand ('oats-month'?);
(10) Wi]nm,aand,Gtc.; (l\) Slagtmaand (' s\aMg\\tex-

month '), etc. ; (12) Wintermaand, etc. The modern
Frisian names practically all agree with the Dutch.
The native month-names used in Denmark are

as follows: (1) Gteg'rnaanec? (' window-month '?)

;

(2) Blidemaaned ('cheerful-month') or Gojenuianed
('giant-month ') ; (3) Tormaaned (' vnnter-raanth. ')

;

(4) Faaremaaned (' sheep-month ') ; (5) Mejmaaned ;

(6) Sommermaaned or Skcersommer ('bright sum-
mer '); (7) Ormemaaned ( ' worm- or snake-month ')

;

(8) Homaaned (' hay -month') or Hostmaaned
('autumn-month'); (9) ii'i«^«maa»ec?(' fish-month');
(lO) 5<ErfeTOrta»ec? ('sowing-month') ox Ridmaaned
('riding-month'?); (11) Vvntermaaned; (12) Jule-
maaned (' Yule-month ').

In Sweden we find: (1) There ('giant-month');
(2) Gbja ('winter-month ') ; (3) Blidemanad, Blida ;

(4) V&rant ('spring-work'); (5) Mai; (6) Mid-
sommer; (7) Homanad, Hoant ('hay-making');
(8) Skbrdemanad, Skortant ('reaping-work')

; (9)

Hostin&nad ; (10) Blotmanad, Slagtm&nad (cf. the
A.-S. and Dutch names for Nov.); (11) Vinter-
manad; (\2) Julmanad.

In Norway a peculiar and apparently archaic
calendar has continued in use down to the present
time. The first three months are called respectively

Torre ('giant'), Gjo ('winter'), and Krikla or

Kvine (the latter two unexplained). For the 4th
and 5th months we find only the name Voarmoanar
(' spring-months ') ; for the 6th and 7th, Sumar-
moanar ; for the 8th and 9th, Haustmoanar ; for

the 10th and 11th, Vinterstid ; for the 12th, Jole-

moane or Skammtid ('short-time'). All these
months are lunar. Jolemoane is said to denote
the lunar month in which Yule (Christmas) falls,

provided that it lasts until Jan. 6 ; otherwise the
name is applied to the following lunar month. The
Norwegian year is divided into summer and winter.

The former begins on Apr. 14, which is called

Sumarmaal, and the latter on Oct. 14, called Vet-

terncstter. This arrangement can be traced back
to early times.

In Iceland the first month has always been called

Thorri, the second G6i, the third usually Ein-
mdnatSr (supposed to mean ' one month ' before
the beginning of summer). After this there is

much variation. Sd^ttS (seed-time ') varies between
3 and 4, EggtiS (' egg-time ') and Siekk-tiS (' fold-

time ' or ' lambing-time ') between 4 and 5, Sdl-

witiJiosSr ('sun-month') between 5 and 6. We find

also: (4) GaukmdnaZr ('cuckoo-month'), HarpciS
(unexplained) ; (5) Skerpla (unexplained) : (6) Ssit
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m(iraaSr('mouiitain-pasture-month'); (7) Eeyannir
('hay-making'), MrSsumar; (8) Tvimdna^r {'donhle-

month'?), Kornskur'6mdn. (' reaping-month ') ; (9)

Haustmdji. ; (10) Gormdn. ( ' slaughter-month ' ?)

;

(11) Frermdn. ('frost-month'), Ylir (supposed to

mean 'howler,' but perhaps identical with the
Anglo-Saxon Giuli) ; (\2) Hrutmdn. ('ram-month'),
Jdlmdn., and Morsugr ('marrow-sucker'?). The
majority of these names can be traced back to the
13th cent. ; but, with the exception of the first two
or three, they do not seem to have been much used.

The Icelandic months are not lunar, but they do
not really correspond to ours. The year contained
364 days, i.e. exactly 52 weeks, and was divided
into winter and summer, the first three and last

three months being included in winter and the rest

in summer. Each month contained 30 days, except
the third month of summer, which had an addi-
tional 4 days, known a,s Aukanmtr. The beginning
of the fourth month, i.e. the beginning of summer,
fell always on a Thursday, between Apr. 9 and 15

(O.S. ), while the beginning of winter fell always on
a Saturday, between Oct. 11 and 18. These dates
were called respectively Sumarmdl and Vetrnmtr
(the Norw. Sumarmaal and Vetterncetter), though
in each case the name was applied to the first three
days. ' Midsummer ' proper was the beginning of

the fourth month of summer, and fell always on
a Sunday, between July 13 and 20, while ' mid-
winter ' was the beginning of Thorri, and fell

always on a Friday, between Jan. 9 and 16. Every
five or six years, a whole week, called Swmarauki,
was intercalated after the Aukancetr, i.e. imme-
diately before ' midsummer.' The usual method
of dating was by the number of the week in summer
or winter.
An attempt has recently been made to show that

this peculiar calendar is merely a modification of

the Julian, determined by greater convenience in

the reckoning of Easter. The number of dates on
which Easter could fall was reduced thereby from
thirty-five to five, while the beginning of summer
coincided with the mean date for Thursday in
Easter week. It is likely enough that Church
influence did contribute towards the fixing of this

date, but the assumption on which the theory as a
whole mainly rests, viz. that the Northern peoples
could not have known the week before they adopted
Christianity, can hardly be admitted. According
to native tradition, the Sumarauki was invented
by a certain Th6rsteinn Surtr shortly after the
middle of the 10th cent., at a time when it was
found that the year of 364 days, which was already
in use, did not really coincide with the solar year.
The week may very well have been adopted (juite

early in Icelandic history as the standard division

of the year, in place of the lunar month. Such a
change is probably to be ascribed to the isolation

of the settlers, and the difficulty which they conse-
quently found in determining or agreeing as to

when intercalation should take place according to
the lunar system.

In spite of the great variety of names shown by
the above lists, there is yet an appreciable number
of cases in which several Teutonic peoples agree in
using the same term. These are, as a rule, derived
from occupations peculiar to certain periods of the
year, e.g. ' hay-month,' ' harvest-month,' ' slaugh-
ter-month.' Again, there is no doubt that some
names have become obsolete in certain countries.

Thus in some parts of Sweden the marsh-marigold
is called trimjolksgras, which points to the former
existence of a month-name corresponding to the
A. -S. Thrimilci. It has also been suggested that the
A. -S. name LiSa may be related to OldChurch Slavic
leto, ' summer.' If so, it must be very ancient.
The most important case of agreement, however,

is that of Goth. Jiuleis, A.-S. Giuli, and perhaps

Icel. Ylir ; for, though this word is clearly related

to A.-S. Geohhol, Giol, O. Norse J6l, it is certainly
not a recent derivative from it. The etymology o.*

the whole series of forms is quite obscure, but
there is no reasonable ground for doubting the
antiquity of a midwinter festival among many, if

not all, of the Teutonic peoples. Procopius, writ-

ing in the middle of the 6th cent., says (Goth. ii. 15)

that the inhabitants of Thule (i.e. Scandinavia)
were for forty days in winter without the light of

the sun. When thirty-five days had passed, it was
their custom to send messengers to the mountains,
and, as soon as they heard from them of the sun's

return, they began to celebrate the greatest of their

festivals. This story as it stands is difficult to

credit, for such a phenomenon could, of course, occur
only in the extreme north of the peninsula ; but,

at all events, it gives evidence for the existence of

a festival about the end of the first week in January,
i.e. at precisely the same time as we find the Yule
festival in later days. Apart from the sagas,

we should notice especially a passage in the
Chronicle of Thietmar of Merseburg (i. 9), where
it is stated that the great nine-yearly festival

at Leire (in Sjselland) took place about the time
of Epiphany.
Other festivals were doubtless held at various

seasons in the year, and the assumption that uni-

formity prevailed everywhere is neither necessary
nor probable. In the North, however, we hear
frequently of two specially important festivals, one
at the beginning of summer or 'towards summer,'
the other at the beginning of winter. The former
may have coincided with the great festival at

Upsala, which, according to a scholion (No. 137)

in Adam of Bremen's History, took place every
nine years about the vernal equinox, though this

cannot be regarded as quite certain. The latter

was doubtless held at ' the winter nights' ( Vetrnmtr)
in October. We hear also of religious festivals

among the heathen Old Saxons about this time,

and the A.-S. name Winterfylleth seems rather to

suggest something of the same kind. Tacitus
(Germ. 11) says that the ancient German! usually
held their tribal gatherings either at the full moon
or at the new moon, and in another passage (Ann.
i. 50) he mentions a religious festival which seems
to have taken place at a full moon in autumn. It

is held by many scholars that the Teutonic year
originally began at this time ; and, though in-

capable of actual proof, the view has much in its

favour, especially as the ancient Gauls also appear
to have begun their year in the autumn.
As regards the interdependence between the

festivals, Icelandic custom fixed an interval of

ninety days (which points to the lapse of three full

lunar months) between Vetrn(Etr and ' midwinter

'

(the old Yule), whereas the English year would seem
to have begun at the third new moon after the
beginning of winter. This accounts for the differ-

ence between the two midwinter festivals, if we
are to suppose that Vetrncetr was originally a mean
date for the third full moon before the solstice,

corresponding to the A.-S. Winterfylleth. The
Scandinavian Yule may have been shifted from the
solstitial new moon to the following full moon, in

consideration of the obviously greater convenience
which the latter would present in northern lati-

tudes ; but this, of course, can be regarded only as

conjectural.

Literature.—J. Grimm, Gesch. der deutschen Spraeke^,

Leipzig, 1868, ch. vi. ; K. Weinhold, Ueber die deutsc/ie Jahr-
teilung, Kiel, 1862, and Die deutschen Monatsnameji, Halle,

1869 ; G. VigfUsson and F. Y. Powell, Corpus Poeticum
Boreale, Oxford, 1883, i. 427 ff. ; A. Tille, Yide and Christmas,

London, 1899 ; G. Bilfinger, Das altnordische Jahr, Stuttgart,

1899, and Das gennanische Jtdfest, Stutto;art, 1901 ; F. Kluge,
' Die deutschen Nanien der Wochentage,' in Wissensch. Beihefte

z. Zeitschr. des altgemeinen deutsch&ji Sprachvereiiis, 1896;

O Schrader, Reallexikon der indogerm, Altertumskund*
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(Strassburp, 1001), fi.vv. * Abend,' ' Jahr,' ' Jahreszeiten,' * Mond
und Monat,' ' Morgen," 'Nacht,' 'Tag,' *Woclie,' and ' Zeit-

teilung.' H. MUNRO ChADWICK.

CALF.—See Bull.

CALIFORNIA.—Fundamentally the religion

of the Indians of California is very similar to

that of savage and uncivilized races all the

world over. Like all such peoples, they cherished
animistic notions, attributing life, intelligence,

and especially supernatural power, virtually to all

things. Nor did they lack the beliefs and prac-

tices of shamanism, which is founded on the con-

ception that certain men, through communication
with the animated supernatural world, have the
power to accomplish wnat is contrary to, or above,
the events of ordinary experience. As elsewhere,
belief in shamanistic powers circled mainly around
disease and death, which were generally believed
to be not only dispelled but entirely caused by
shamans.

In common with the other American Indians,

those of California made dancing, always ac-

companied by singing, a conspicuous part of

neai-ly all their public ceremonies. They differed

from almost all other tribes of North America in

exhibiting a much weaker development of the
ritualism and symbolism which are perhaps the
most distinctive feature of the religion of the
Americans as a whole. Practically all the ap-
proaches to a system of writing devised in North
America, whether in Mexico, Yucatan, or among
the tribes of the United States and Canada, are
the direct outcome of a desire for symbolic re-

ligious expression. The California Indians, how-
ever, are remarkably free even from traces of this

graphic tendency, alike in their religion and in

the more practical aspects of their life. In many
parts of North America there is a considerable
amount of fetishism, not of the crass type of

Africa, but rather as a result of over-symbolism.
This fetishistic tendency is very slightly developed
in California, and that in spite of—or, as an
Americanist would more properly say, on account
of—the generally rude and primitive condition of

culture. By contrast, as actions and visible sym-
bols are here a less important means of religious

expression, words, both spoken and sung, are of

greater significance.

As an ethnographic province, the greater part
of California plainly forms a unit. Two portions
of the present political State, however, were
sharply distinguished from the remainder in point
of culture during the native period, and these
must usually be kept apart in all matters that
concern ethnology and religion. One of these dis-

tinctive culture areas comprises the extreme N.W.
corner of the State, in the drainage of the lower
Klamath and about Humboldt Bay. The other
consists of what is usually known as Southern
California, extending from the Tehacha^i Pass
and mountains in the interior, and from Pt. Con-
cepcion on the coast, southward to the Mexican
boundary. The culture of the small N.W. area
was in every way, and that of the larger Southern
province at least in some respects, more highly
organized and complex than that of the still larger
and principal Central region, which comprised at
least two-thirds of the State, and which, if such a
selection is to be made, must be considered as the
most typically Califomian.
The religious practices of the Indians of Cali-

fornia fall into three well-marked divisions : (1)

such observances as are followed and executed by
individuals, although their perpetuation is tradi-

tionary and tribal—that is to say, customary ob-

servances ; (2) individual practices resting upon a
direct personal communication of an individual

with the supernatural world — in other words,
shamanism

; (3) observances and practices which
are not only the common property of the tribe by
tradition, but in which the entire tribe or com-
munity directly or indirectly participates— in
other words, ceremonies. After discussing these
three divisions of their religious practices, we
shall conclude with a fourth section on their

mythology.
I. Customary observances. — These are as

strongly developed here as farther north along the
Pacific slope. This W. coast region thus ditl'ers

as a whole from the interior and E. parts of the
continent, where such observances are usually a
less conspicuous feature than tribal ceremonies.
By far the most important of the observances in
California are those relating to death. Next come
those connected with birth and sexual functions.
Beliefs and practices centring in the individual's
name are of importance particularly in so far as
they are connected with the customs relating to
death. There are also restrictions and supersti-

tions as to food.

Death was considered to bring defilement, and
almost everywhere entailed purification cere-

monies. In the N.W. region these were par-
ticularly important, and among such tribes as the
Hupa and Yurok the observance of this purifica-

tion, the most essential part of which was the
recitation of a formula, was the most stringently
exacted religious custom. The method of dispos-

ing of the dead varied locally between burial and
cremation, cremation being practised over at least

half of the State. Air-burial and sea-burial have
nowhere been found. Mourning, which consisted
primarily of singing and wailing, began immedi-
ately upon the occurrence of death, and continued
for about a day, although it was sometimes longer
protracted by the nearest relatives of the deceased.
Among some tribes this mourning commenced
with full vigour some time before impending
death, often during the full consciousness of the
patient and with his approval. Mutilations on
the part of the mourners were not practised to any
great extent, except that the hair was almost
universally cut more or less, especially by the
women. Mourning observances were almost always
carried further by women than by men. Among
some tribes of the Sierra Nevada the widow did
not speak from the time of her husband's death
until the follo^ving annual tribal mourning cere-

mony. Except in the case of the N.W. tribes,

who possessed more elaborately constructed dwell-

ings of wood, the house in which a death had
occurred was not used again but was burned. Ob-
jects that had been in personal contact or associ-

ated with the deceased were similarly shunned
and destroyed. The name of the dead was not
spoken. Even the word which constituted his

name was not used in ordinary discourse, a cir-

cumlocution or newly coined word being em-
ployed. It is certain that this stringently ob-

served custom has been a factor in the marked
dialectic dift'erentiation of the languages of Cali-

fornia. In N.W. California even the accidental

mention of the name of the dead could be com-
pensated for only by the payment of a consider-

able sum. Some property and food were buried

with the corpse. The idea that the articles were
for use in the world of the dead was not so strong

a motive for such acts as the feeling that the ob-

jects had been defiled by association with the dead,
and the desire to express sincerity of mourning.
On the whole, the immediate observances of

death pale in importance before the annual public

mourning ceremony, which is everywhere, except
in the N.W. region, one of the most deeply-rooted
and spectacular acts of worship.
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Observances connected with sexual functions,
including birth, are next in importance after those
relating to death. The menstruating woman was
everywhere regarded as unclean, and was excluded
especially from acts of worship. Not infrequent
was the conception that she contaminated food,

especially meat. Among many tribes she was ex-
cluded from the house and confined to a menstrual
hut. Her refraining from all but the most neces-
sary activity was sometimes deemed essential.

All these observances were greatly intensified at
the time of a girl's first menstruation, a condition
for which most of the languages of California
possess a distinctive word. The girl at this period
was thought to be possessed of a particular degree
of supernatural power. One of the injunctions
most strongly laid upon her was not to look about
her. She kept her head bowed, and was forbidden
to see the world and the sun. Some tribes covered
her with a blanket. Many of the customs in this

connexion most strongly resembled those of the
North Pacific coast, e.g. the prohibition against
the girl's touching or scratching her head with her
hand, a special implement being furnished for the
purpose. Some form of public ceremony, often
accompanied by a dance and sometimes by a form
of ordeal for the girl, was practised nearly every-
where.

Religious customs connected with birth con-
sisted in part of observances before the birth of
the child, in part of observances after birth, and
especially of restrictions imposed on one or both
of the parents after its birth. Practices aflFecting

the child itself, or the mother before its birth,
related in great part to food. The newly-born
child was usually washed, often repeatedly. The
mother after a birth was regarded as more or less

defiled. Either the mother was, or both father and
mother were, usually inhibited from activity for
some time after a birth. The couvade in its strict

form, with restrictions imposed entirely upon the
father to the exclusion of the mother, does not
seem to be found.

In N.W. California there is a special develop-
ment of spoken formulce, whose content is little

else than a myth, and which not only constitute
the basis and essential element of public cere-
monies, but are connected with almost all cus-
tomary observances. To such an extent had these
formulse grown into the mind of these Indians as
being what is most sacred and most efficacious in
all aspects of religion, that they partly supplanted
shamanism. Not only purification from death and
other defilement, but luck in hunting and fishing,

and success in felling trees and making baskets, in

the acquisition of wealth, in short, in the proper
achievement of every human wish, were thought
to be accomplished by the proper knowledge and
recitation of these myth-formulae.

2. Shamanism.—Shamanism, the supposed indi-

vidual control of the supernatural through a per-
sonally acquired power of communication with the
spirit-world, rests upon much the same basis in
California as elsewhere in North America. In
general, among uncivUized tribes, the simpler the
stage of culture the more important the shaman.
There is thus a contrast between the rude, simple-
minded Indians of California and those of the
Plains and of the South-West, where the supre-
macy of the shaman is rather obscured by that of
the priest conversant with ceremonies.
The most common way of acquiring shamanistic

power in California, as m so many other parts of

the world, is by dreaming. A spirit—be it that
of an animal, a place, the sun or other natural
object, of a deceased relative, or an entirely un-
embodied spirit—visits the future medicine-man
in his dreams, and the connexion thus established

between them is the source and basis of the
latter's power. This spirit becomes the guardian

-

spirit or ' personal.' From it he receives the song
or rite, and the knowledge, which enable him to

cause or remove disease, and to do and endura
what other men cannot. In California, with a
few special exceptions, the custom of having an
animal as guardian-spirit does not seem so preva-
lent as elsewhere. OccasionaUy it is the ghost of

a person who has once lived, usually a relative.

Perhaps more frequently it is merely a spirit as

such, not connected with any tangible embodiment
or form. In certain regions the making vision,

or trance, is recognized as a means of acquiring
shamanistic power. A person is in a wild desolate
place, perhaps hunting. Suddenly there is an
appearance before him. He becomes unconscious,
and while in this state receives his supernatural
power (cf. also COMMUNION WITH Deity [Amer.]).
On his return to his people he is for a time de-

mented or physically affected. The concept of

a guardian - spirit is much less clearly defined
among the N.W. tribes, with whom the posses-

sion of 'pains'—the small material but super-

natural objects which cause disease—rather than
of true spirits, seems to be what is generally
associated with shamanistic power. The majority
of the shamans here, and those supposed to be
most powerful, are women.

In parts of Southern California also the idea
of the guardian-spirit does not seem to be well
developed. Here the method of acquiring sha-

manistic power is almost exclusively by dreams.
Among the Mohave, myths and not a personal
meeting or communion with an individual spirit

constitute the subject of the dreams. The Mohave
shamans believe that they were present at the
beginning of the world, before manlcind had sepa-

rated into tribes. They were with the great leader
and semi-creator Mastamho. They saw him sink-

ing, blowing, and rubbing over the body of a sick

man, and from him they thus learned the actions

and speeches which constitute their power. The
Mohave universally speak of having dreamed
these scenes, but also state that they dreamed
them before birth ; in other words, that they were
present in spirit form at the beginning of the
world, at the time when all power, shamanistic
and other, was established and allotted. It is ob-

vious that, with this conception as the basis of

their whole religion, there is but little room among
them for any beliefs as to guardian-spirits of the

usual kind. Of course nothing limits the shaman
to one spirit, and among many or most tribes,

such as the Maidu, a powerful medicine-man may
possess a great number.
Frequently in Central and N.W. California there

is some more or less public ceremony at which
a new shaman is, so to speak, initiated before

he exercises his powers. The body of initiated

shamans do not form any society or association,

nor do they otherwise appear to act in concert.

The ceremony is rather an occasion that marks
the first public appearance of the novice, in which
he receives for nis own good, and presumably
for that of the community also, the assistance of

the more experienced persons of his profession.

This ceremony is usually held in the ceremonial
chamber, and is accompanied by dancing. The
efforts of the older shamans are directed towards
giving the initiate a firm and permanent control of

the spirits, which have only half attached them-
selves to him, and which are thought to be still

more or less rebellious.

A special class of shamans, found to a greater or

less extent probably among all the Central tribes,

are the so-called bear-doctors—shamans who have
received power from grizzly bears. Not only can
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tlie bear-sliamans assume the form of bears, as

they do in order to inflict vengeance on their

enemies, but it is believed that they can be killed

an indefinite number of times when in this mm,
and each time return to life. The rattUnnake-
doctor, who cured or prevented the bite of the
rattlesnake, was usually distinct from other
medicine-men. Amony the Yuki, his power, like

that of the rattlesnake, was associated with the
sun ; among the Maidu, with the thunder. Anion"
the Yokuts the rattlesnake-shamans annually held

a public ceremony designed to prevent rattlesnake
bites among the tribe. On this occasion they dis-

played their power over the snakes by handling
them in a manner analogous to that of the Hopi,
and by even allowing themselves to be bitten.

Rain-doctors were much looked up to in the south-
ern half of California.

As everywhere else, the practice of shamanism
in California circles about disease and death. It

is probably more narrowly limited to this phase
than in almost any other portion of North America.
That the medicine-men who could cure disease
were also those who must cause it, unless it were
the direct consequence of an infraction of some
religious observance or prohibition, was an almost
universal belief. The killing of medicine-men was
therefore of frequent occurrence. Among some
tribes, as the Yolcuts, the medicine-man who had
lost several patients was held responsible for their

death by their relatives. Among the Mohave also,

murder seems to have been the normal end of the
medicine-man. In the N.W. region the shaman
who failed to cure was forced to return the fee

which he had received in advance.
Disease, as among most primitive peoples, was

usually held to be caused by small material objects
which had in a supernatural way been made to

enter the body. Their determination and extrac-
tion was the principal office of the medicine-man,
and, as elsewhere, extraction was most frequently
accomplished by sucking. In certain regions,

especially the South, the tubular pipe was brought
into requisition for this purpose. The disease-

causing object might be a bit of hair, a stick, an
insect or small reptile, a piece of bone, deer sinew,
or almost any other material. In N. California it

was not an ordinary physical object working mis-
chief by its mere presence in the body, but an
object itself supernatural and called a ' pain.' These
' pains ' are variously described, frequently as being
sharp at both ends, clear as ice, and possessing the
power of moving. In some cases two classes of

medicine-men were distinguished, one diagnosing,
the other treating the patient. Sucking is not
always resorted to. The Mohave blow or spit over
their patients and stroke or knead their bodies.
Medicines and drugs are but little used, and in a
manner that gives no opportunity for their physio-
logical efficacy. Four or five drops—the number
varying according to the ceremonial number of the
tribe—of a weak decoction may be given to the
patient or even applied to him only externally.
Tobacco is employed to a considerable extent by
shamans, but is of equal importance in other aspects
of religion.

3. Ceremonies.—Apart from such public ob-
servances as the shaman-initiation, menstrual-
dance, and victory-celebration, which, while gener-
ally participated in, are performed primarily for

the benefit of individuals, the ceremonies of the
California Indians which are of a really public or
communal purpose and character fall into three
classes: (1) mourning ceremonies; (2) initiation

ceremonies connected with a secret society ; and
(3) a more varied group of dances and other ob-
servances, all of which have as a common aim the
benefit either of the community or of the world at

large, as, for instance, when they cause a good crop
of acorns and natural products, make the avoid-

ance of rattlesnake bites possible, or prevent the

occurrence of disease, earthquake, flood, and other
calamities.

( 1

)

Of these three classes the mourning cerej/wnies

are at least as important as the others, and by far

the most distinctive of the State as an ethnographic
province, although neither they nor the secret
society are found in the specialized N.W. area.

The mourning ceremonies are absent also from the
Athapascan, Yuki, and Pomo tribes in the coast
region as far south as the Bay of San Francisco,
but outside of this strip in the N. coast region
they are universal in the State. Among the
Maidu they are usually known as ' burning,'
amon^ the Miwok as ' cry ' ; anion" the Yokuts they
have been called ' dance of the dead,' and among
the Mohave and Yuma 'annual.' These cere-

monies are usually participated in by a number of

visiting communities or villages. They last for

one or more nights, during which crying and
wailing, sometimes accompanied by singing and
exhortation, are indulged in, and find their climax
in a great destruction of property. While those
who have recently lost relatives naturally take a
prominent part, the ceremony as a whole is not
a personal but a tribal one. Among the Yokuts,
and probably other tribes, it is immediately followed
by a dance of a festive nature, and usually there is

a definitely expressed idea that this general cere-

mony puts an end to all individual mournings
among the participants. Participation in the
ceremony is sometimes obtained by producing a
membership-string or necklace, the receipt and the
return of which are both marked by payments or

presents. Among the Maidu the purpose of the
burning of property is to supply the ghosts of the
dead with clothing, property, and food. In some
cases images are made to represent the dead, and
are burned with the property' offered.

(2) Initiation cerCTnonies, which result in some-
thing analogous to a secret society, are found in

the whole State with the exception of the N.W.
region and the agricultural tribes of the extreme
S.E. There are usually no paraphernalia or in-

signia of a society, no degrees or ranks, no member-
ship or other organization, nor is there the definite

purpose of an actual society. In so far as a society

may be said to exist, its principal purpose and its

only public function is the initiation of boys as

new members. To a certain extent the initiates

are regarded as a class or council having a more or
less indefinite authority over religious matters
affecting the community. The precepts imparted
to the initiates, other than ritualistic knowledge,
seem to be of the most general kind. In many
ways this initiation may be regarded as a puberty
ceremony for boys, corresponding to the first-

menstruation ceremony of girls. Among the
Yokuts of Central California and in S. California

the initiation was accompanied by the drink-
ing of toloache or jimson-weed, the stupor and
visions produced by which were regarded as
supernatural. In S. California boys were made
to undergo severe tests of pain and endurance at
the initiation ceremony.

(3) The public ceremonies other than mourning
and initiation observances, in other words the
tribal dances of California, dift'er entirely in the
three culture regions, which must therefore be
considered separately.

(a) In the Central area these dances were mostly
held in the large assembly-house, and either lasted

for a number of nights or consisted of a series of

successive dances extending over a considerable

period. Some of the dances were named after

animals, and in these there was usually soma
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imitation of the actions of animals. Actual masks
were never employed. In the Sacramento valley

and adjacent region there was some impersonation
of mythical characters, as of the creator Taikomol
among the Yuki, and of the mythical Kuksu
among the Pomo and others. There seems to

have been nothing corresponding to an altar.

The dancers were painted, but crudely and with
simple symbolism. An important character in

most ceremonies was the clown or buffoon, part
of whose duties was to caricature the more serious
performance.
The exact nature and relation of the various

dances of most of the tribes of the Central region

are very little kno^vn. Probably a typical example
is furnished by the Maidu of the Sacramento
valley, who declare that their ceremonies were
obtained from their neighbours the Wintun.
Among the Maidu the ceremonies were performed
in winter, and constituted a series of fifteen or

more distinct dances, coming for the most part in

a definite order. These, so far as known, are the
following : Hesi, Luyi, Loli, Salalu-ngkasi, Duck,
Bear, Coyote, Creeper, Turtle, Aloli-ngkasi, Yokola-
ngkasi, Moloko-ngkasi, Deer, Aki, Hesi. The
majority of these dances were performed by men,
but some by women only. Each has its character-

istic paraphernalia. At least some of these seem to

represent mythical characters. Farther to the

south, among the Yokuts of the Tulare basin, such
ceremonies do not seem to have been practised.

Here the majority of the public ceremonies, like

the rattlesnake ceremony which has been men-
tioned, are of the nature of shamanistic perform-
ances.

(6) In N.W. California the more important
ceremonies can be held only at certain spots, and
the performance of the same ceremony always
varies somewhat in different localities. The per-

formers do not represent mythological or other
characters, and do not imitate animals. The
essential religious portion of the ceremony consists

in the recital of a sacred formula. These formulae
relate specifically to the exact locality at which
the dances are held, and therefore vary consider-

ably from spot to spot. The public portions of the
ceremony, such as the dancing, are practically

dissociated from this purely religious element.
The dancers are mostly young men, without any
knowledge of the ceremony other than of the
simple dance-step and songs. The paraphernalia
which they wear belong neither to them nor to the
priests, but to wealthy men of the tribe, to whom
the occasion is an all-important opportunity for

the display of their wealth, which consists in

large part of the dancing regalia, the possession
of which is the chief condition of their social

prominence. The most important ceremonies are
the deer-skin dance and the jumping dance, the
former held at six or eight, the latter at a some-
what larger number of places. The purpose of

both dances is the good of the world, earthquake
and disease being prevented and a food supply
ensured by their performance.

(c) In S. California such ceremonies as partake
of the nature neither of mourning nor of initiation

rites are conspicuous by the prominence of the
myth element. They consist essentially of long
series of songs, occupying one or more nights,
which recount, in part directly, but more often
by allusion, a myth. In some cases dancing by
men or women accompanies the singing, but this

is never spectacular. Being only ceremonial
recitations of myths, these ceremonies are not
attached in their performance to specific localities ;

when dancing regalia are used, they are of the
simplest character ; nor is there opportunity for

either altar or ritual. The predominance of the

mourning element in the ceremonies of this region
is further shown by the fact that among some
tribes, as the Mohave, these singing ceremonies,
besides being performed independently, are also

continued for many hours at every death.
The ceremonial chamber has a distinctive charac-

ter in each of the three culture areas. In the
Central region it is a large, circular, dome-shaped
structure, partly underground and with a covering of
earth. It serves also as a place of assembly, and
probably, at least at times, as a sudatory, whence
its popular name of 'sweat-house.' In the N.W.
the sweat-house is quite small, always entirely
underground, and its roof consists of boards with-
out a covering of earth. It is used primarily for

sweating, and is the regular sleeping-place of all

adult males. It is not used for public ceremonies
except in the case of the dance at the initiation of

shamans. In the South the ceremonial structure
is not a house, but either a mere enclosure of brush,
as among the Mission tribes, or a simple shade of

brush on upright posts, as among the Mohave.
This type of ceremonial structure is also found
in the southern part of the Central region among
the Yokuts.

4. Mythology. — In mythology an important
difference between the three culture areas again
appears. The N.W. mythologies are characterized
primarily by a very deeply-impressed conception
of a previous, now vanished race, which, by first

living the life and performing the actions of man-
kind, was the producer of all human institutions

and arts, as well as of many of the phenomena of

nature. Second in importance are myths dealing
with culture-heroes, more or less of the trickster

type familiar from so many other parts of North
America. In Central California, on the other
hand, there is always a true creation of the world,
of mankind, and of its institutions. The concep-
tion of the creator is often quite lofty, and tricky
exploits are not usually connected with him.
Often there is an antithesis between this beneficent
and truly Divine creator and a second character,

usually the coyote, who in part co-operates with
the creator, but in part thwarts him, being
responsible for the death of mankind and other
imperfections in the scheme of the world. In the
northern half of the Central region the creator is

generally anthropomorphic ; if not, he is merged
into one personage with the coyote. In the
southern half of the Central region the creators
seem always to be animals, with the dignified and
wise eagle as chief. The comparatively elaborate

and consistent creation-myths of Central California

are ethnographically of significance, on account
of the scanty development of such myths among
the American Indians in general. The myths of

the Central region, not directly concerned with
creation, are mostly stories of adventure, of much
the same type as European folk- and fairy-tales.

They do not explain the origin of phenomena
except in a casual, isolated way, and are only
very rarely of ceremonial import. In S. California

there are no real creation-myths. The various
animate and inanimate existences in the world are
believed to have been born from heaven and earth
as the first parents.

The great bulk of the S. California origin-myth
consists of a history of mankind, at first as a
single tribe, and later centred in the tribe ^v•hich

tells the story. In the successive experiences
of this group of people, which are accompanied
by more or less journeying, the world is gradually
brought to its present stage, and all the institu-

tions of mankind are developed. The people are

under the guidance of one or two great leaders

—

at least one of whom always dies or departs after

giving his beneficent directions. The thoroughly



CALL, CALLING 145

Pueblo and S.W. character of such myths is

obvious. They are usually followed to a greater

or less extent by migration legends, recounting

the wandering and conllicts of difl'erent tribes or

clans. The plots of the remaining myths are not

very different in essence from the adventure stories

of the Central region, but are both much longer

and more elaborate, and at the same time dis-

tinctively ritualistic, forming as they do the basis

or framework of the singing ceremonies which
have been described.

The world is usually regarded as surrounded by
water, sometimes as floating upon it. It is often

secured by four or five pillars, ropes, or other

supports. Beyond where earth and sty meet there

is often another land. The dead sometimes go
below, sometimes above, sometimes across the

ocean to the west, and sometimes to the more or

less distant parts of this earth. The entrance to

the world of the dead is pointed out by some tribes.

People who have temporarily died have been there

and have returned to describe it. Dances consti-

tute the principal occupation of the dead. No
ideas of future rewards and punishments, based on
conduct in this life, have been found ; and if any
exist, they must be but scantily developed. As in

other parts of the world, there are occasional ideas

of transmigration of souls into animals, but these

are nowhere systematically worked out or of any
religious importance.
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A. L. Kroeber.
CALL, CALLING (KoXei;/, (cXiJcris).—i. The Bib-

lical data.—In the NT and in Christian theology
' call ' and ' calling ' are technical terms to denote
God's efficacious summons to individuals to par-

take of the redemptive blessings to which they
have been appointed in His eternal purpose (Ro
8^). The Divine call is the act in which the
Divine election (q.v.) is revealed and realized.

Those whom God calls to salvation He has previ-

ously elected ; those whom He elects He proceeds
to call. For this specific use of the word ' call,'

which meets us constantly in the Epistles, and,
above all, in those of St. Paul, there are sugges-
tions in the OT, in the employment of it to denote
a Divine summons to a particular task or privilege

or vocation—a summons which is not to be distin-

guished from a Divine command or decree, as in

the call of Abraham (Gn 12^ ; cf. He 11'), of Moses
(Ex 3'°), of Isaiah (Is 6»), of the people of Israel

(Is 42« 4812). In the NT the word continues to be
used in the sense of the summons of an individual

to a particular duty or vocation (Ac 13°, Ro 1',

1 Co 1'), and St. Paul still recognizes a peculiar
calling of the Jews as a people, of which God will

never repent (Ro 11™). But in their technical
employment ' call ' and ' calling ' have reference,

not to a particular duty or life-task, but to a place
in the Divine Kingdom (1 Th 2'^) ; not to an in-

heritance of national privilege, but to the enjoy-
ment of personal saving blessings that are profi'ered
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not to the Jews only, but also to the Gentiles (Ko
9°', 1 Co r-^'').

When we look more closely at the Christian's
calling as it is set forth in the NT, we notice the
following characteristics. It comes from God Him-
self (1 Co 1"), and for this reason it is described as
a 'high calling' (Ph 3"), a 'heavenly calling'
(He 3'). It comes to men through the revelation
of God in Christ (Ph 3», 1 P 5'°), and is mediated
to the individual by the message of the gospel
(1 Th 2'2'-, 2 Th 2'-'). It is not conditional upon
human works or merit, but is the outcome solely
of God's eternal purpose and grace (Ro 8™, 2 Ti 1").

In the strict use of the word, the call is always
an effectual call. The ' oaUed ' [KK-qroi) and the
' elect' (iKkcKToL) are co-extensive and interchange-
able terms (Ro 8°', 1 Co !=""•, 1 P 2», 2 P 1'", Rev
17"). In the Gospels, it is true, we have the
saying of Jesus (Mt 22" [20""' is probably spuri-
ous, cf. RV]), ' Many are called (kXjjtoO, but few
chosen {inXeKTot),' in which ' called ' has a mder
reference. It seems evident, however, that our
Lord in this utterance is not using either kXtp-oI

or ikXeKTol in the technical way in which, mainly
through St. Paul's influence, they came to be em-
ployed as theological correlatives. The preceding
parable shows that in this verse the ' called ' are
all to whom the general invitation of the Divine
love comes, while the ' chosen ' are those who
accept the invitation (v."") and also show them-
selves worthy of it (vv."-''). This saying of Jesus
justifies the distinction familiar in the old the-
ology between the vocatio externa and the vocatio
interna—the outward and the effectual call (cf.

the Westminster Assembly's Larger Catechism,
QQ. 67, 68). There is a Divine invitation to the
privileges of the Kingdom which is free and uni-
versal in its scope (Mt 22^, Ac 2^1, Ro IQi^, 1 Ti
2'' ')—an invitation which men may either accept
or refuse. But, apart from this verse in the Gos-
pels, the soteriological use in the NT of ' call,'
' calling,' ' called,' appears to restrict the words
to the sense of an effectual call—a call that issues
in salvation.

The fact that this ' high calling of God in Christ
Jesus' (Ph 3'^) is co-extensive with election and
predestination (Ro 8^"*') does not obviate the neces-
sity of human conditions to its being realized.

The primary condition is faith, which responds to
God's call and grasps the offer of His grace therein
conveyed (1 Th 2l^

1 Co 1-'). The next is the
moral and spiritual effort involved in the very
nature of the calling as a holy calling (2 Ti 1"), a
calling to be saints (Bo 1', 1 Co 1^). The Christian
must ' press on toward the goal unto the prize of

the high calling of God in Christ Jesus' (Ph 3").

He must give diligence to make his calling and
election sure (2 P 1'°). The existence of these
human conditions does not contradict the truth
that the Divine call rests upon a previous election

and predestination. God's eternal purpose of sal-

vation must include all the elements, together
with all the conditions, which enter into the pro-
cess of realizing it ; and so must leave room for

the exercise of that moral freedom to which the
NT bears constant testimony, and of which men
are assured by their own moral consciousness.

Yet, on the other hand, it must be borne in mind
that even these conditions are themselves con-
ditioned. Christians work out their own salvation

because God Himself is working in them both the
willing and the working (Ph 2"-i'). It is His
Spirit that disposes them to respond to His caU,

that puts saving graces into their hearts, and so

stirs up, increases, and strengthens those graces,
' as that they more and more die unto sin and rise

unto newness of life ' [Larger Catechism, Q. 75).

St. Paul sums up this aspect of the matter when
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he say 8, 'Faithful is he that calleth you, who also
will do it' (1 Th 5").

2. The historical development.—The starting-

point here is provided by Augustine, whose doc-

trine of the absoluteness of predestinating grace
led to a distinction between ' election ' and ' voca-

tion '—between a Divine decree which issues in

salvation, and a summons to repentance and con-
version which comes through the gospel and espe-
cially through the Church as the depository of

grace. Ordinarily the elect would receive the call

through contact with the historical revelation in

Christianity, but in the sovereignty of the Divine
grace this might be dispensed with {de Prwdest.
IX. 17). On the other hand, it was only in the
case of the elect that the call could issue in salva-
tion (xviii. 37). Thomas Aquinas, who in his
theological scheme adhered very closely to Augus-
tine's teaching on predestination and graoe, re-

garded the call as the means employed by God
for giving effect to His sovereign choice (Summa
Theol. i. Q. 23, art. 2), and distinguished between
the vocatio exterior, which comes through the
preacher, and the vocatio interior, which is a
Divinely implanted impulse towards the good
{Sentent. iv. dist. 17, Q. 1. artt. 1, 2). See also

art. Grace (Rom. Cath. doctrine of). In the post-
Reformation theology, Lutheran scholasticism (of

which Calovius and Quenstedt may be taken as
types) represented the Divine vocation as inaugu-
rating the process of salvation. A distinction was
made between the vocatio generalis, which comes
through the revelation of nature, and the vocatio
specicdis, which comes through the Christian gos-
pel, especially as mediated by the word and sacra-
ments of the Church. The vocatio specialis was
further defined as seria, eMcax, and universalis.
It was seria as being real and earnest ; efficax,

inasmuch as the Spirit Himself is working in-

herently in the word, so that, where men do not
resist and refuse, conversion is sure to follow

;

universalis, as coming to all men alike without
distinction of time or place (Seeberg, PRE^, ii.

658). The last quality was specified in the interest
of the desire to avoid that appearance of arbi-

trariness in the exercise of the Divine sovereignty
which is suggested by the withholding of the
special call from so many individuals and peoples.
It was assumed that as a matter of fact tlie offer

of the gospel had actually been made to the Avhole
world at three different points in human history :

first, when the Protevangelium was announced to
Adam ; next, in the days of Noah ; finally, during
the age of the Apostles, by whom the gospel was
supposed to have been carried throughout the
whole inhabited world (cf. Hodge, Syst. Theol.,

1872, ii. 645). That the knowledge of God's way of
salvation and free invitation to accept it has since
been so widely lost, is thus to be attributed not to
the Divine purpose, but to the ingratitude and sin
of man (Quenstedt, Syst. Theol., 1685, III. v. 1).

In the Reformed theology as represented by
Calvin, the call is that in which the Divine elec-

tion is first realized {Instit. III. xxiv. 10). A dis-

tinction is drawn, however, between two different
kinds of call. There is an external call made
through the preaching of the word, which is uni-
versal, not in the impossible sense that it is abso-
lutely world-wide, but as being addressed without
distinction to every one who hears it. There is,

further, a special or internal call, whereby, through
the operation of the Holy Spirit, the word preached
is implanted in the heart as a seed of life {ib. 8).

For Calvin the caU is effectual, not, as for the
Lutheran theologians, because the ^yord carries
within it an inherent converting potentiality, but
because, through the power of the Holy Spirit
working ab extra, it actually effects conversion

{ib. 1, 2). This is the view of 'effectual calling'
which was adopted by the Westminster Assembly
and is set forth in the Confession of Faith (ch. x.),

the Larger Catechism (Q. 67), and the Shorter
Catechism (Q. 31).

LlTERATtmE.—Weiss, Biblical Theol. of the NT, Eng. tr.,

Edinb. 1882-83, L 137 fl., ii. Iff.; Beyschlag, NT Theol., Eng.
tr., Edinb. 1895, i. 137 fl., ii. 170 ff.; G. B. Stevens, Theol. oj

NT, Edinb. 1899, p. 376 fl.; Seeberg in PR&, s.v. ' Beru-
fung' ; W. N. Clarke, Outline of Chr. Thiol., Edinb. 1898, p.

3919.; A. B. Bruce, St. Paul's Conception of Christianity,
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220 ; Sanday-Headlam, Roman^, Edinb. 1902, p. 4.

J. C. Lambert.
CALVINISM.—By Calvinism is understood in

this article the system of theological belief specially

associated with the name of John Calvin, and
embodied in substance in the Confessions and
Catechisms of that section of the Protestant Church
known as ' Reformed,' in distinction from the
Lutheran. Calvinism might also be taken to

include the system of ecclesiastical polity (Presby-
terian) outlined by Calvin, and very generally
found associated with his type of doctrine in

Churches that have adopted the latter. Since,

however, this connexion of doctrine and polity is

by no means universal, it will be sufficient to con-
sider polity only so far as it is a manifest outgrowth
from the doctrinal principles. It wUI be found, as

we proceed, that historically Calvinism has been
associated with many forms of Church government
and order. In the English Reformation, e.g.,

Calvinistic doctrines were allied for a time with
Episcopalianism ; so in Ireland ; Calvin's doctrines
moulded the Puritan theology ; they were largely

taken over into Congregationalism, and ruled it

till recent times ; there have been, and are, Calvin-
istic Baptists and Methodists. Presbyterianism
itself exhibits many modifications. The differentia

of Calvinism, therefore, must be sought not in

polity but in doctrine.

Two things have to be borne in mind in judging
rightly of Calvinism : (1) The first is that, while
Calvinism has, to a greater extent than any other
system, a unity of view arising frorr the presence
of a great central, controlling idea, there is little

in its particular doctrines, taken by themselves,
peculiar to Calvin. Its predestination doctrine,

e.g., generally regarded as its most characteristic
feature, is at least as old as Augustine ; it was up-
held by most of the greater schoolmen (for Britain,

cf. A. F. Mitchell, The Westminster Assembly,
pp. 326 fif., 346) ; it was maintained by Luther and
Zwingli as stoutly as by Calvin himself. For the
rest, its doctrines of the Trinity and of the Person
of Christ are those of the Ecumenical Councils,
and its Evangelical doctrines—including the Atone-
ment and Justification by Faith, without works or
merits of the sinner's own—are in the main the
common heritage of Protestantism. What Calvin
did was to mould these doctrines into a logically

articulated system, under the guidance of the great
determining thought of God's absolute sovereignty
in the worlds both of nature and of spirit, and to

give them a form fitted to exercise the strongest
influence on both intellect and will, in the in-

dividuals and peoples accepting them. (2) The
second tiling to be kept in view is that Calvinism,
in its historical course, has, without abandoning
its fundamental principles, undergone large doc-
trinal modifications. It has proved its vitality in

the different shapes it has assumed in different

countries, and under new conditions. Calvinism,
as time has shown, is not immobile, but is, in some
respects, the most plastic of all systems ; hence
its power of indefinite expansion, its capacity of

thromng out new shoots and of adjusting itself to
changing environments, and its ability to assimilate
new ideas. It is not enough, accordingly, in de-
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Dieting Calvinism, to expound the Calvinism of

Calvin himself ; it must be shown how his type
of doctrine has worked itself out in subsequent
developments.

I. John Calvin and his influence.—Our sketch
may properly begin with a brief account of Calvin
himself, from whom, distinctively, the system
takes its name. The place deservedly assigned to

the commanding personality of Luther m con-
nexion with the 16th cent. Reformation should
not blind us to the fact that the spiritual move-
ment which bears this name had not one origin,

but several distinct origins. Leffevre in France
and Zwingli in Switzerland were preaching a pure
Gospel before Luther's name had been heard of (on
Lef^vre, cf. Doumergue, Jean Calvin^ vol. i. bk. ii.

ch. 2). Distinct in origin, the streams were kept
still further distinct in their after-flow by the
disputes which early arose between the German and
the Swiss Reformers on the subject of the Sacra-
ments. Luther had, properly speaking, no suc-

cessor. At a later period the Swiss and the French
Reformations found a point of meeting in Calvin,
who, a Frenchman by birth, and a Swiss in virtue
of his world-famed connexion with Geneva, fitly

represented both.
John Calvin was born on 10th July 1509, at Noyon, in Picardy,

where his father, Gerard, was procurator-fiscal and secretary to
the bishop of the diocese. He was trained for the Church, and
through hia father's influence obtained, when only twelve yeara
of age, a chaplaincy in Noyon Cathedral. In 1523 he proceeded
to the University of Paris. There for four years he studied
Latin, Logic, and Philosophy. By his father's wish, as he tells

us in the Preface to his Commentary on the Psalms, he was then
withdrawn from the study of Philosophy and put to the study of
Law. Leaving Paris, he accordingly repaired first to Orleans,
then to Bourges, and applied himself with incredible industry to
his new study. At Pans he must have been perfectly aware of
the new doctrines that were being taught ; but it was not till a
later time that, after many spiritual struggles (cf. his answer to
Cardinal Sadolet), he was brought, as he expresses it (Pref. to
Psalms), by ' a sudden conversion ' to a subdued and teachable
frame of mind. Considerable influence seems to have been
exerted on his mind by his kinsman, Olivetan, a disciple of
Leffevre, and a future translator of the Bible into French, who
directed him to the study of the Scriptures. The precise date of
Calvin's conversion is uncertain. Some place it as early as 1629,
while Calvin was yet at Orleans or Bourges, others as late as
1532, after the publication of hia first work—a commentary on
Seneca's de Clementia. His father had died in 1531. But when-
ever or however the change was brought about, its effects were
immediate on the young scholar's plans of life. His place was
thenceforward with the friends of the Reformation. Not yet,
indeed, had Calvin any thought of mixing with public affaire

;

but the retirement he desired seemed to flee from him. Hia
friends sought him out, so that, as he says, ' all my retreats were
like public schools.' At Paris he taught, preached, and evan-
gelized, and in 1533, according to some authorities, composed
for Nicholas Cop, Rector of theUniversity, an inaugural address,
the boldly outspoken, evangelical sentiments of which roused a
storm of disapprobation. At Poitiers he formed a small con-
gregation. He finally betook himself to Basel, where, in 1536, an
event took place which raised him at once to a foremost position
of influence among the Reformers. This was the publication of
the Institutes of the Christian Religion.

The Institutes of Calvin is one of those epoch-
making books, like Newton's Principia in science,

or Kant's Kritik in philosophy, the interest of

which is enduring. Hitherto no book had appeared
which took commanding rank as an exhibition of

the doctrines of the Reformed Churches in their
systematic unity and connexion. Melanchthon's
Uommonplaces hardly served the purpose- Yet this
was a work requiring to be done, both as a satis-

faction to the mind of the Church, and in order that
the Reformation might have something to oppose
to the great and compact systems of the Middle
Ages. Calvin undertook the task, and accom-
Elished it with decisive success. Albrecht Ritschl
as spoken of the Institutes as * the masterpiece of

Protestant theology.' Originally Calvin had con-
templated nothing higher than the preparation of
an elementary manual of doctrine. A fi*esh out-
break of persecution in France led him to give to
the book the grander form of a vindication of his
wronged brethren. Prefixed to it is a preface,
addressed to Francis i., which is justly regarded as

one of the chefs (fceuvre of literature. This being
the purpose of the book, tlie spirit that pervades
it, as one can imagine, is anything but a dry corn-

Sendium of * dogmas.* Its motive gives it the
ignity of an eloquent Apolorfia,

The book, as originally published in 1536, was a
small work, which subsequent editions enlarged to
four or five times its original size. The additions
made to it gave it architectural completeness, but
wrought no change in its essential contents. The
plan (in the final edition of 1559) is simple, following
the order of the Creed. The first book treats of

the knowledge of God the Creator, the second of
the knowledge of God the Redeemer, the third
of the work of the Holy Spirit. Here Calvin
treats of faith and repentance, of free justification,

of the sanctification of the believer, and, towards
the close of the book, he unfolds his doctrine of

eternal election to salvation, with its logical

counterpart, in his view—the reprobation of the
wicked. It ought to be noticed that, however
fundamental this doctrine is in Calvin, it is brought
in, not at the head of his system, as it is, e.g.y in

the scheme of the Westminster Confession, but
rather as a corollary from what has been shown of

the dependence on Divine grace of all that is good
in man. The fourth book treats of the Church, of

Church government, of the Sacraments, and of the
province of the civil ruler.

The sensation produced by the publication of the
Institutes was immense. The book was speedily
translated into the languages of Europe, and passed
through innumerable editions. As an evidence of

its popularity^, it may be mentioned that versions
of it exist in modem French, Italian, Spanish,
Dutch, German, English, and even in the language
of Hungary, in Greek, and in Arabic.

Calvin's name could no longer be hid, but the thought of

entering upon public life was as far from him as ever. It was as
if by accident—the result of a dHour occasioned by war—that,
late in Aug. 1536, he entered Geneva, intending to remain only a
single night. As it proved, with the exception of a short interval
of banishment, he never again quitted it. The city had revolted
against its bishop, and, under the preaching of Farel, a pupil of
Leffevre, had accepted the Reformation. Everything, however,
was in a state of disorganization, and Farel, feeling deeply his

own inability to cope with the elements of disturbance, waited
on Calvin, whose presence in the city he had discovered, and
adjured him to come to his help. This 'fearful obtestation'
Calvin declares he waa powerless to resist, and so commenced hia

connexion with Geneva. The task he undertook proved trj-ing-

in the extreme. His reforming activity went out in the three
directions of the Church (in conjunction with Farel, he drew up
a short Confession of 21 Articles), of education, and of the reform
of public morals. Above all, he claimed and exercised the right
of excluding notorious evil-livers from the Lord's Table. This
brought him into collision with the party known as the ' Liber-
tines,' and led in 1538, after many disturbances, to his banishment
from the city. The next three years were spent in tranquilly
ministering to a congregation of French refugees in Strassburg.
Here was laid the foundation of his series of Commentaries

;

here also he married. Geneva meanwhile was in chaos, and the
cry soon arose to bring Calvin back. After much pressure he
consented, and on 13tn Sept. 1541 re-entered the city amidst
general enthusiasm. There waa now introduced a complete re-

modelling of Church and State on theocratic principles—the
model constitution figuring itself to his mind as one in which the
two powers do not remain apart, but are united for mutual
support and for the attainment of common ends.

ft is not necessary to follow in detail Calvin's after career and
work in Geneva. Libertinism reared its head again in 1546, this

time in connexion with pantheistic and atheistic doctrines,

breathing a fierce hatred of Christ, and associated with free-love

licentiousness. The struggle was long and severe, and Calvin's

influence for some years sank to the lowest ebb. In 1555, how-
ever, the opposition wrought its own overthrow, and from that
time the city had rest. It was in 1653, when this conflict was at

its keenest, that Servetns came to the city, relying, there is

reason to think, on Calvin's enemies for protection and support.

The unhappy sequel is familiar. It was at Calvin's instance that
Servetus was arrested, and proceedings against him were insti-

tuted. The Council, however, bitterly hostile at the time to

Calvin, took the trial out of his hands, and conducted it on their

own responsibility. Before coming to a decision, they took the
opinion of the other Swiss Churches of Berne, Zurich, Schaff-

hausen, and Basel, The replies were unanimous in condemnation
of Servetus, and he was adjudged to the flames. Calvin admitted
the justice of the capital sentence, but with his colleagues

did his best to induce the Council to substitute a milder form of

execution. ' It is to him, notwithstanding,' says Rilliet, * that



148 CALVINISM

men have always imputed the guilt ol that funeral pile which be
wished had never been reared.'

The nine years that remained to Calvin from 1555 was the

period of the triumph of his principles. Even more than before,

acting on the conviction that the State has one sphere and the

Church another, he withdrew from political business, and devoted
himself to spiritual labours. The distrust of him by the Council

Beems to have cleared away, and people and Senate cordially

supported him in his efforts. Under his influence Geneva became
an asylum for the persecuted, and many persons of rank, learn-

ing, and piety found refuge within its walls. Calvin's reputation

in Europe was yearly rising. His Commentaries and theological

writings gained him renown : among his correspondents were
kings, nobles, and persons of the highest positions in all coun-

tries ; his advice was sought on matters small and great. In

1559 the famous Academy of Geneva was erected. In the train

of culture and pure moral living came the arts. The city had
trials, but steadily rose to influence. In the midst of all, Calvin

was sometimes very poor. ' That which made the strength of

that heretic,' said Pius iv. after Calvin's death, ' was that money
was nothing to him.' His health, too, was undermined by seri-

ous maladies, and in his closing years he was never free from
pain. He died on 27th May 1564, universally lamented.

Calvin was not without faults. His disposition

tended to severity, though the story that, when
young, his schoolmates fastened on him the nick-

name of ' the Accusative ' is shown to be a fable

(Doumergue, i. 74 f
.
). He specially blames himself

for impetuosity of temper, and begs forgiveness of

those whom he may have wounded by harsh and
imcharitable expressions. He lacks Luther's geni-

ality, rich overflowing humour, and human many-
sidedness. But he is Luther's equal in unbending
loyalty to conscience, and in greatness of intellect

is incontestably his superior. The three powers
that appear in him in almost naked seventy are

intellect, conscience, and wUl. Yet Calvin, as

many tender friendships show, was not cold. He
had a genuine appreciation of poetry and music,

and the remarkable range and aeufceness of his

mind appear in his Commentaries, which anticipate

the best works of their class in their freedom from
prejudice and in their honest desire to ascertain

the exact sense of Scripture. His system, as we
shall presently see, was, in a very real sense, the
reflexion of his own mind—severe, grand, logical,

and daring in the heights to which it ascends, yet
humble in its constant reversion to Scripture as its

basis. Its influence on posterity has been yet
more remarkable. It passed through the Creeds
into the thoughts of men, moulded the life of

nations, became the soul of Puritanism in England,
of Eepublicanism in Holland, of the Covenanting
struggle in Scotland, of democratic institutions in

America, identifying itself in every land to which
it went with the undying principles of civil free-

dom (cf. the remarkable series of testimonies to

Calvin's greatness in Sehafi''s Swiss Eef. i. 272-275).

2. System of Calvinism.—From the man we
turn now to the system, sometimes spoken of

simply as Calvinism, sometimes more generally as
the Theology of the Keformed Church. And here
it is necessary in the first place to arrive at some
clear conception of the principle on which the
system depends, and from which it derives its

distinctive character and unity. There is general
agreement that the theology of the Reformed
Church is more objective in character than that
of the Lutheran, is less anthropological, and leans
more directly on God and His words than on the
experience of faith in man. This, however, is at
best a formal distinction, and drives us back on
the search for a deeper fundamental principle.

That principle, probably, most would be disposed
to find, with Principal Cunningham, in the
doctrine of absolute predestination (cf. Beformers
and the Theology of Reformation, pp. 121, 424)

;

but even that doctrine does not carry us to the
ultimate basis of Calvinism, or express its regula-
tive principle with sufficient generality. On the
other hand, the view of Schweizer, which finds the
contrast between the Lutheran and the Reformed
Churches in the fact that the former was ' anti-

Judaic ' in its protest against the theory of work-
righteousness in the Church of Rome, and the
latter ' anti-pagan ' in its protest against all

creature-worship and idolatry as corruptions of

pure Christianity (cf. Hastie, Theology of the

Tteformed Church, pp. 34, 146), is too wide.

Schweizer came nearer the mark when, following
Schleiermacher, he defined the theological principle

of the Reformed Church as ' the consciousness . . .

of the absolute dependence of man upon God alone
in all that pertains to his religious life and to

the salvation of his soul' (Hastie, p. 144). Baur
observed that this was still too anthropological,

and widened it to ' the idea of the absolute causality

of God, as the one and only principle that deter-

mines and causes all things absolutely and un-
conditionally, by andof itself ' (ib. p. 147). Similar

to Baur's, but taking in the twofold aspect of

nature and grace, is J. H. Scholten's formulation
of the principle as 'the recognition of God'a
absolute sovereignty in the natural and moral
worlds, and especially the absolute sovereignty of

His free grace as the only ground of human salva-

tion ' (ib. p. 157). The defect of these definitions

is that they seem to leave little place for human
freedom, which yet, as will be found, has very real

recognition in the Reformed Theology (predestina-

tion is no fate). Nevertheless they touch the
essential point, that the Reformed Theolo^,
comprehensively considered, affirms the entire

dependence of all things in nature and grace, in

their being, ordering, and capacity for good, on
God (cf. further, on the principles of Calvinism,
and the working of it out in its different relations,

A. Kuyper, Calvinism). We are next to see how
this principle is developed in the leading parts of

the theological system.

(1) The first word in Calvinism is God, and it is

important to observe how God Himself is conceived
of by Calvin and his followers. It is contended by
Calvin in the Institutes that a knowledge of God
is naturally implanted in the mind of man, and
that the Creation also is a glorious revelation of

the essential attributes of God. But man is blinded
by his state of sin, and needs the fuller revelation
given in Holy Scripture. The character of God
displayed in Scripture is presented summarDy in

the disclosure of His name in Ex 34"- ( ' The
Lord, the Lord God, merciful and gracious,' etc.).

' Moreover, the perfections thus enumerated are

just those which we saw shining in the heavens,
and on the earth— compassion, goodness, mercy,

i'ustice, judgment, and truth ' (Inst. bk. i. oh. x. 2).

joving-kindness is united with judgment and
righteousness. In a later book of the Institutes

Calvin connects redemption with this general
character of God.

' God,' he says, ' who is perfect righteousness, cannot love the
iniquity which He sees in all. All of us, therefore, have that
within which deserves the hatred of God. . . But as the Lord
wills not to destroy in us that which is His own, He still finds

something in us which in kindness He can love. For, though
it is by our own fault that we are sinners, we are stUI His crea-

tures ; though we have brought death upon ourselves. He had
created us for life. Thus, mere gratuitous love prompts Him
to receive us into favour,' etc. (bk. ii. ch. xvi. 3).

(2) The Creation depends absolutely and con-

tinuously on God, who fosters and guides it by His
secret inspiration (immanence :

' I admit, indeed,

that the expression, " Nature is God," may be
piously used, if dictated by a pious mind ' [bk. i.

ch. V. 5]) ; yet God is in no way to be pantheistic-

ally identified with His works (transcendence).

The world He has made God unceasingly rules by
His providence in pursuance of a purpose (teleology).

Here first we enter the sphere of foreordination,

though not yet that of special predestination. Dr.
Hastie states the doctrine unexceptionably :

* The fundamental idea of the Reformed Theology is that the
world, in all its parts and processes and stages and forms of
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life, ifl the outcarryinp in time of one Divine plan, conceived in

the eternal reason of the Godhead and realized by Creative
power and wisdom and love. . . . The dominant idea of the Re-
formed system is therefore the relation of the Divine purpose in

eternity to its execution in time ; and its point of view is uni-
versally purposive or teleological ' (op. cit. p. 162 f.)*

This, however, requires a little elucidation for

the avoidance of misconceptions. It is a misconcep-
tion, first, if it is supposed that this inclusion by
Calvinism of all acts and events in the sphere
of the Divine purpose is tantamount to the doing
away with, or denial of, the reality of the operation
of second causes—especially of human ii'eedom.

The contrary is the case. The operation of second
causes is constantly presupposed, and, where
necessary, insisted on (cf. Calvin, Inst. bk. i. ch.

xvii. 3, 4, 5, 6, 9, etc.). Freedom of will also, as a
natural endowment of man, is carefully guarded.
The purpose, or ' decree,' of God is executed, not in

disregard of causes, or by overriding the nature of

causes, but, as the Westminster Confession puts it

in the chapter on ' Providence,' ' according to the
nature of second causes, either necessarily, freely,

or contingently ' (oh. v. 2). Events take place, that
is, in the case of necessary (natural) causes, neces-
sarily ; in the case of free causes, freely ; in the
case where one event depends contingently on
another, in that order of dependence. If it be
urged, as it sometimes is, that, in reality, however
it may be in words, freedom in man is rendered
nugatory by such all-embracing ' foreordination,'
this points to a second misconception, on which a
few words must now be said.

No one can reasonably question that the Ee-
formed Theology affirms in clearest language the
reality of human freedom (as a natural endow-
ment), and of man's responsibility for his voluntary
actions (cf. Calvin agamst Pighius on Free Will,
and In^t. bk. i. ch. xv. 8 :

' To this [intellect] He
has joined will, to which choice belongs. ... In
this upright state, man possessed freedom of will,

by which, if he chose, he was able to obtain eternal
life. . . . Adam, therefore, might have stood if he
chose, since it was only by his own will that he
fell,' etc. ; cf. bk. ii. ch. i. 10). The Westminster
Confession is again studiously explicit on this

point. In ch. iii. 1, on ' God's Eternal Decree,' it

is declared that ' God . . . did . . . freely and
unchangeably ordain whatsoever comes to pass

:

yet so as thereby neither is God the author of sin,

nor is violence offered to the will of the creatures,
nor is the liberty or contingency of second causes
taken away, but rather established'; inch. ix. 1,

on ' Free-Will,' it is laid down that ' God hath
endued the will of man with that natural liberty,

that it is neither forced, nor by any absolute
necessity of nature determined, to good or evil'

(see also the passage on ' Providence above, from
ch. v.).

How then is the apparent paradox or, as it may
seem to some, contradiction resolved ? We do not
urge that ' freedom ' itself is a notion which requires
careful analysis, and is not off-hand to be identified

with arbitrariness, lawlessness, or inealculableness,
which would conflict as fatally with God's fore-

knowledge as with His purpose (some, as Rothe,
Martensen, and Martineau, with the older So-
cinians, think they can save man's freedom only
by surrendering God's foreknowledge of free

actions). But two considerations may help to

throw light on the Calviuistic point of view.
(a) The first is that freedom, view it as one may,
is only one factor in the complicated web of

human life. There is always the other and con-
current factor of external Providence. Man has
the decision of what he will do in a given situa-

tion, but only in a limited degree does he create

the situation. To a certain extent, of course, he
makes or unmakes his circumstances, but never

wholly. In every case there is an admixture,
generally a preponderance, of causes over which
he has no control. He did not, e.g., choose his
own parents, his station in life, the course of events
that brought him into contact with this one and
that one, gave him his opportunities, led to his
relationships, etc. This evidently cuts very deeply.
At every point we are touched by forces we did
not make, while the slightest change at any point
in outward Providence would alter the whole
complexion of the future for all the individuals
affected, and for those coming after them. In this
power, then, of creating or modifying the external
situation, Providence is seen entering as an essen-
tial factor in the shaping of the lives of men. Had
Joseph, e.g., not been sold by his brethren into
Egypt, not only would a particular act not have
been done, but the whole line of Joseph's volitions
in that country would have been cut off, and a
totally different series of volitions would have
taken their place, with what difi'erent results to
Joseph himself, to Israel, and to the world !—(6)

But, next, on the Divine side, what are human
volitions, prior, if we may so speak, to the Divine
plan whicn takes them up as elements into the
future course of the world ? Obviously, to a Divine
prescience, only possibilities. But of this infinity

of possibilities which lie before the Creative Mincl,
who but God shall determine which shall be per-
mitted to emerge as actualities ? Here, as the
Westminster Confession says, the liberty and con-
tingency of second causes is not taken away, but
established, for it is only by Divine decree that
these are permitted to enter and operate as causes
in the actual world at all. From this Eternal point
of view there seems no evading the conclusion that
the ultimate responsibility for the plan of the
world must rest with the infinitely wise Creator.
Even evil cannot enter, or run its mischievous
course, save as, in infinite wisdom. He has resolved
to allow it.

(3) This raises the last important question in the
Calvinistic view of Providence, viz. the relation of

Providence to sin. Sin, it is consistently held,

springs from the will of the creature. What, then,
is God's relation to the sinful act t Is it enough in

this connexion to speak, as is frequently done, of
' permission ' ? It might seem so ; yet reflexion,

probably, will convince us of the inadequacy of

this conception. We say, and truly, that God
permits sin. But (a) how should such an act have
been there at all to permit, since the slightest

change in the course of God's providence would
have prevented its emergence ? And (b) Scripture
and reason alike teach that sin is not only per-

mitted by God, but is manifoldly bounded, re-

gulated, and overruled by Him, in subserviency to

His holy ends. Sin is not simply permitted to

enter, and then done with ; once it has entered, it

brings with it a train of consequences. It lies with
God in His providence, in this view, not simply to

permit sin, but in His wisdom to say when, where,
and how sin in humanity shall be permitted to

break out ; in what forms, along what lines, in

what persons, to what heights, it shall be allowed
to develop ; and how its results, when these arise,

shall be disposed of. The Westminster Confession,

again, states the doctrine in admirably guarded
terms thus :

God's 'almighty power, unsearchable wisdom, and inflnttc

goodness . . . manifest themselves in His providence ' in relatioi

to sin, * not by a bare permission, but such as hath joined with
it a most wise and powerful bounding, and otherwise ordering
and governing of them, in a manifold dispensation, to His own
holy ends ;

yet so as the sinfulness thereof proceedeth only from
the creature, and not from God, who, being most holy and
righteous, neither is nor can be the author or approver of sin

'

(ch. V. 4).

(4) Man is viewed by Calvinism as made, a pure
being, in his Creator's image, but now as fallen
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and corrupted through his voluntary defection

from the good. This corruption of nature pro-

ceeds from the first parents of the race to all their

posterity, man's natural gifts, as Calvin phrases

it after Augustine, being corrupted by sin, and his

supernatural gifts withdrawn {Inst. bk. ii. ch. ii.

12). In regard to the question how the fault of

one should render all guilty (ch. i. 5), Calvin seems
to favour what later was called in theology the
theoiy of ' mediate ' imputation, viz. that the
members of Adam's race are condemned, not
directly for Adam's sin, but on the ground of their

own pollution, so that he can say (cf. ch. i. 5, 6, 7,

and especially 8)

:

' Being thus perverted and corrupted in all the parts of our
nature, we are, merely on account of sucli corruption, deservedly
condemned by God, to whom nothing is acceptable but righteous-
ness, innocence, and purity. This is not liability for another's
fault. . . . Hence Augustine, though he often terms it another's
sin (that he may more clearly show how it comes to ua by
descent), at the same time asserts that it is the individual's
own sin, and the Apostle most distinctly testifies that " death
passed upon all men, for that all have sinned " (Ro 61^) ; that is,

are involved in original sin and polluted by its stain.'

The (juestion is still not answered—On what
ground is the posterity of Adam condemned to this

pollution ? Calvin would probably say—through
the natural constitution of the race, in which,
germinally, all were originally in the one. In its

doctrine of hereditary corruption, universal de-

pravation, and complete loss of spiritual freedom
on the part of man, Calvinism takes over almost
unchanged the doctrine of Augustine. Yet this

doctrine of human depravity also, as Calvinism
apprehends it, needs to be guarded against serious
misconceptions. It is by no means the case that
the doctrine of 'total depravity' [i.e. depravity of

man in all the parts or faculties of his nature) is

held by Calvin to imply that every human being is

as bad as he can be, or that there are not wide
distinctions of character among men, or that there
are not natural virtues, capabilities even of splendid
achievement, among the heathen or others who are
yet unregenerate. Some of the most interesting
sections in Calvin are those in which he illustrates

these very truths (cf. Inst. bk. ii. ch. ii. 12-17,

22, 23, ch. iii. 3, 4 ; bk. iii. ch. xiv. 2, etc.). These
virtues and endowments he explains partly through
what remains of the natural image of God in man,
partly through restraining grace preventing the
full development of corruption, but especially

through a work of God's Spirit bestowing gifts on
men in all spheres of existence.
We ^ve only two specimens of his language on a subject

which IS treated with great fullness. 'Therefore,' he says, *in
reading profane authors, the admirable light of truth displayed
in them should remind us that the human mind, however much
fallen and perverted from its original integrity, is still adorned
and invested with admirable gifts from its Creator. If we
reflect that the Spirit of God is the only fountain of truth, we
shall be careful, as we would avoid offering insult to Hiin, not
to reject or contemn truth wherever it appears. In despising
the gifts, we insult the Giver' (bk. ii. ch. ii. 15). ' First, then,
I deny not, that whatever excellent endowments appear in un-
believers [in French ed. 'in the life of infidels and idolaters']
are Divine gifts. Nor do I set myself so much in opposition to
common sense as to contend that there was no difference
between the justice, moderation, and equity of Titus and Trajan,
and the rage, intemperance, and cruelty of Caligula, Nero, and
Domitian ; between the continence of Vespasian and the
obscene lusts of Tiberius ; and (not to dwell on single virtues
and vices) between the observance of law and justice and the
contempt of them ' (bk. iii. ch. xiv. 2 ; he goes on to argue that
these ' virtues of whatever kind, are Divine gifts '

; cf. Kuyper,
Calvinism^ p. 159 S.).

Still, these virtues, or ' images of virtue,' though
God is pleased to visit ' with many temporal bless-

ings those who cultivate virtue' (ib. ), lack the root of
true godliness, and in no way possess the character
of spiritual righteousness, such as alone is truly
well-pleasing to God. Neither in knowledge nor
in righteousness can man of himself attain to
salvation.

(5) The Calvinistic doctrine of Christ as Mediator
follows, in respect of the Person of the Redeemer,

the lines of the older theology, and need not ba
dwelt on. Enough here to say that Calvinism, on
this head, separates itself from Lutheran specula-
tions on the ' ubiquity ' of Christ's humanity, as a
result of the cormnunicatio idiomatum, and, gener-
ally, from the later Lutheran theories of ' Kenosis.'

Its Christology is more sober and practical, if

perhaps tending, on the other side, to hold the
Divine and the human in Christ too severely apart.

On the doctrine of Atonement, again, original

Calvinism had little that was distinctive, though
this became a fruitful subject of discussion at a
later time. Calvin, despite his strong emphasis
on the doctrine of election, keeps himself clear of

theories of a limited Atonement, and, with slight

exceptions (cf. Com. on 1 Jn 2^), suggests no limita-

tion of the universal expressions in regard to the
scope of Christ's propitiatory death (cf. Com. on
Jn 31").

Cunningham admits that this is true, with the exception
of one ambiguous passage, which he cites (Refs. and Tkeol.

of the Ref. p. 396 :
' It is true that we do not find in Calvin's

writings explicit statements as to any limitation in the
object of the Atonement, or in the number of those for whom
Christ died ') ; but he argues that the topic was not then a dis-

tinct subject of controversy, and that Calvin bad no occasion to
take it up, though his other doctrines logically implied it. It

cannot be overlooked, however, that the limitation of the Atone-
ment was a leading point with Augustine, whom Calvin is

continually quoting ; his silence, therefore, if he really held
this doctrine, is doubly strange. It is certain, however, as
Cunningham says (p. 395), that Beza, Calvin's coadjutor and
successor, held the doctrine of a limited Atonement, or, as it is

called, of * particular redemption
'

; and this doctrine, as a
supposed corollary from the doctrine of election, came early to
prevail in the stricter schools of Calvinistic orthodoxy. Still,

even by the Synod of Dort such wide admissions were made of

the intrinsic, infinite sufficiency of Christ's sacrifice, aa the
ground of the universal offer of the Gospel to men, that, as
Schafl says, the difference between the two views became very
much a question of words {Creeds, i. 521 :

' After such admis-
sions the difference of the two theories is of little practical
account '). This Synod may be quoted as exhibiting the general
Calvinistic view

:

'The death of the Son of God is the only and most perfect
sacrifice and satisfaction for sin ; is of infinite worth and value,
abundantly sufficient to expiate the sins of the whole world. . . .

Moreover, the promise of the Gospel is that whosoever believeth
in Christ crucified shall not perish, but have everlasting life.

This promise, together with the command to repent and believe,

ought to be declared and published to all nations, and to all

persons promiscuously and without distinction, to whom God
out of His mere good pleasure sends the Gospel. And, whereas
many who are called by the Gospel do not repent or believe in
Christ, but perish in unbelief ; this is not owing to any defect
or insufficiencj' in the sacrifice offered by Christ upon the cross,
but is wholly to be imputed to themselves ' (artt. III. V. VI. on
'The Death of Christ'; cf. Schaff, iii. 686; Mitchell, Weitm.
Assembly, p. 386 ; Cunningham, Hist. Theol. ii. 331 ; C. Hodge,
Si/st. Theol., 1872, ii. 644 ff.).

(6) The crux of Calvinistic doctrine is reached
when we come to the application of redemption.
We may here pass by the treatment of such topics
as faith, repentance, justification, etc., in which
there is little, essentially, to differentiate the
Calvinistic position from the Lutheran, and fix

attention at once on that which gives Calvinism
its distinctive character, viz. its view of the work
of the Spirit of God in conversion (generally treated
under 'vocation,' or 'effectual calling'), and, as

connected with this, and in a manner arising out
of it, its doctrine of unconditional predestination.
Calvin's predestination doctrine has, as already
noted, close resemblance to Augustine's ; yet there
are important differences which should be noticed.
Augustine, it must not be forgotten, was a Catholic
Churchman of a very pronounced type—the bishop
(cf. A. Kuyper, Calvinism, p. 55) ; Calvin was aa
strongly a Protestant, repudiating the claim of the
Church to come between the soul and God, and
emphasizing the general priesthood of believers (ib.

p. 56). From tliis followed certain consequences
for doctrine. First, regeneration is for Augustine
an act effected through baptism ; for Calvin, it ia

effected tlirough the agency of the word and spirit

of God. Next, Augustine's doctrine of predestina-
tion was necessarUy crossed by his doctrine of
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baptismal regeneration. If all baptized persona
are regenerate, it plainly follows tliat regeneration
alone cannot be made a test of election. The re-

generate person may fall from baptismal grace,

a,nd finally be lost. For Augustine, tlierefore, the
test of predestination to life, or of election, was
found, not in regeneration, but in perseverance.

The elect have given to them tlie grace to per-

severe. Calvin entirely separates himself from
this view. Regeneration is a spiritual work
wrought in the souls of the elect, and of them
alone. The elect persevere, but the seed of their

perseverance is already implanted in them in re-

generation. The sacramentarian element is com-
pletely purged out from this doctrine.

There is one more distinction. Augustine, with
justice, confines predestination to salvation ; it is,

in every case, predestination to life. The word is

thus synonymous with election. Calvin, on the
other hand, speaks boldly of a twofold predestina-

tion—a predestination to salvation and a predes-

tination to destruction (cf. bk. iii. ch. xxi. 5, etc. :

' The predestination by which God adopts some to

the hope of life, and adjudges others to eternal

death, no man who would be thought pious ventures
simply to deny '). The majority of later Calvinists

have preferred to foUow Augustine's more cautious
and Scriptural usage. Even in Calvin, however, as

in the Calvinist Creeds, it will be seen below that
there is an essential difl'erence—another point on
wliich there is great misconception—between the
Divine decree as it relates to the salvation, and as

it relates to the destruction, of men. The term
' unconditional ' may be applied to it in both aspects,

inasmuch as, in Calvin's system, the will of God
must contain in itself the last reasons of all that is,

and even the passing by of the unsaved, however
mysterious, must be traced back to an origin in

the eternal Divine will. But in another sense
there is a conditionality in the rejection of men
which does not apply to their salvation. Men are
saved, in Calvin s view, by an act of absolutely
free, unmerited grace on God's part, without
regard to good works {these are the fruit of grace,

not the cause of it) ; men, on the other hand, are
never condemned, save on the ground of their own
sin. Calvin strongly urges this (cf. Inst. bk. iii.

ch. xxiii. 3, 8, 9, etc. : 'Wherefore, let us in the

corruption of human nature contemplate the
evident cause of condemnation (a cause which
comes more closely home to us), rather than inquire
into a cause hidden and almost incomprehensible
in the predestination of God ' [ib. xxiii. 8]). For
the present it may be sufficient to quote the
emphatic words of the Synod of Dort

:

The Synod denounces it as a calumny against the Reformed
Churches to assert that they hold ' that God, by a mere arbi-

trary act of His will, without the least respect or view to any
sin, has predestinated the greatest part of the world to eternal
damnation, and has created them for this very purpose ; that
in the same manner in which the election is the fountain and
cause of faith and good works, reprobation is the cause of un-
belief and impiety '(cf. Schaff, Creeds, iii. 596; Mitchell, Westm.
Assembly, p. 386 ; Cunningham, Hist. Theol. ii. 430). The
Westminster C<mfession also, in speaking of the foreordination
of a part of mankind to dishonour and wrath, is careful to insert
the words ' for their sin ' (ch. iii. 7).

While in order of thought, in Calvinism, the
Divine predestination logically precedes the call to

salvation, and so properly belongs to the doctrine
of God, under the head of the Divine purpose or
decree ('if you want to understand this you have
to go back from predestination to God's decree in

feneral, . . . Belief in predestination is nothing
ut the penetration of God's decree into your own

personal life ; or, if you prefer it, the personal
heroism to apply the sovereignty of God's decree-
ing will to your own existence' [Kuyper, Calvin-
ism, p. 148]), the doctrine, practically, has its real

root in the conviction of the sovereignty of the

grace of God in personal salvation (cf. Hastie, op.

cit. pp. 165 f., 235 IT.). Augustine and Calvin ara
here at one. 'The work of renewal being viewed by
both as, in the nature of the case, wholly of God,

—

a work of grace from first to last,—the doctrine of

predestination is simply the assertion that what
God does in time in the salvation of the believer,
He willed to do in eternity.

' It is the salvation of the believer viewed, if we may so say, sub
specie oetemitatis. . . . Thus regarded,—whatever speculative
difficulties may attend it,-

perience which Ues at the root of"ail genuine Christian con-
sciousnesSj viz., that in this matter of personal salvation, the
last word is always grace, not nature ; that it is not mir willing
and running which has brought ua into the kingdom of Ood,
but His mercy ; that it is He who first enkindled in us the
desire after Himself, who drew us to Himself, who bore with us
in our waywardness and resistance to His Spirit, who step by
step overcame that resistance, and brought us finally into the
number of His children ; and that all this was no afterthought
of God, but an eternal counsel of His love which has now
effectuated itself in our salvation. This is the religiowi interest
in the doctrine of predestination which gives it its abiding
value. As a religious experience, no one would think of
questioning that the fundamental attitude of the Christian
spirit is one which ascribes all to grace in its salvation ; that
any thought of a divided claim—of a partitioning out of so
much to God, and so much to self—is abhorrent to sound
Christian feeling ' (Orr, Progress of Dogma, p. 152 f.)

It is in accordance with the above view that, as
already said, Calvin treats of predestination not in

bk. i. of his Institutes, but in bk. iii., after an ex-
position of the work of the Holy Spirit in the soul,

and its effects. It is also in this connexion with
the doctrine of efficacious grace (the ' Effectual
Calling' of the theologians) that predestination
ought, in justice, to be considered. 1 he doctrine of

the effectual operation of the Spirit in regeneration,
accordingly, may be called the pivot of Calvinism
in a soteriological relation. Man's will, being
wholly disabled for spiritual good by sin, can be
restored to freedom and goodness only by an
omnipotent act of God's grace. Such a conception
has obviously ' election,' or ' predestination ' to

life, as its necessary correlate. It is important,
however, for the avoidance of objections, to under-
stand again precisely what this doctrine means.
When, e.g.. Divine grace in the work of human
renewal is spoken of as 'irresistible' (i.e. as
certainly effectuating its result), one is apt to feel

as if human freedom were overborne or annihilated.
But that is by no means the intention, nor is it

really the effect of the doctrine. Grace is certainly
not ' irresistible ' in the sense that the natural will

cannot resist grace ; for that is what, in the Calvin-
istic view, it is constantly doing (cf. Cunningham,
Hist. Theol. ii. 408 ff'.). When Calvin, with Aug-
ustine, speaks of efficacious grace, what he has
in view is not a grace which overpowers the will,

or puts any foreign force or pressure upon it, but
a grace which renews the will, and restores it to

its true freedom—which so acts upon it that it

freely chooses the good. With this we may com-
pare Augustine, Rebuke and Grace, 17, 38 :

' The freedom of the will is defended in accordance with the
grace of God, not in opposition to it ; because the human will

does not attain grace by freedom, but rather attains freedom by
grace. . . . Because by the Holy Spirit their will is so much
enkindled that they therefore can, because they so will, they
therefore so vnll, because God works in them to will.' The
writer of art. ' Pelagius ' in Smith's DCB (iv. 296a) jg therefore
wrong when he says :

' The Augustinian theory made the action
of grace entirely independent of the will ; it waa an irresistible

power which forced the will.'

As little does ' efficacious grace ' mean that God
can or does override the laws of human naturewhich
He has Himself ordained, or converts by a sheer
act of power, without the use of appropriate means.
What is meant is that God can use such means,
can so deal with the individual in Providence and
grace, can bring him under such outer and inner
discipline, as, in harmony with, nay, through the
laws of human freedom, to overcome his resistance.

If it be asserted that, even when grace has done its

utmost for a soul, there is still a possibility of re-
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sisting it, Calvin, with Augustine, would reply
that there is a higher freedom still—that in which
even the desire to resist the good is overcome, and
which tlierefore certainly, but none the less freely,

chooses God (cf. Orr, op. cit. p. 151).

(7) The doctrine of predestination in Calvinism
is hard and difficult enough, but it has a deeper
philosophical and religious basis than many appre-
hend (Hastie's Theol. of Ref. Church is specially

valuable here ; cf. also Kuyper's Calvinism), and
many of the objections to it certainly rest on mis-
conception. This is true, for instance, of the
common objection that it represents predestina^
tion as a perfectly arbitrary act of God—the decree
of a will acting on no ground but its own good
pleasure. God's own ' good pleasure ' is the ground
assuredly, but not in the sense of arbitrariness.

God's sovereignty is upheld as a truth, the evi-

dences of which are abundantly manifest in nature,
as in grace ; hut, while it is contended that the
ultimate reasons of God's determinations in the
government of the world and in salvation are to
us inscrutable, it is none the less maintained that
they are assuredly the outcome of an eternal wis-
dom, righteousness, and love. Calvin upholds this

as strongly as any one.
' We give,' he says, ' no countenance to the fiction of absolute

power, which, as it is heathenish, so it ought justly to be held
m detestation by us. We do not imagine God to be lawless
{exlex). . . . The will of God is not only free from all vice, but
is the supreme standard of perfection, the law of all laws ' ;

only, ' the procedure of Divine justice is too high to be scanned
by human measure, or comprehended by the feebleness of
human intellect' (bk. iii, ch, xxiiL 2, i ; cf. Cunningham, Hist.
Theol. ii. 450).

Further, while the reasons of God's' election to
salvation are declared to be inscrutable, it is held
fast that the ground of His condemnation of others
is their corruption and sin (ch. xxiii. 3). Thus the
Divine justice is thought to be vindicated in the
passing by of the unsaved.
Just here, however, the supreme difficulty arises

for the Calvinistic doctrine of predestination and
reprobation. Justice, in some sense, may be vindi-

cated on the lines of Augustine and Calvin, but
not love ; for, if God could save, why did He not ?

Why leave any to perish t Probably these ques-
tions can never be satisfactorily answered, even
with the admission of inscrutability, without a
double transformation of the doctrine, whUe still

conserving its essential Calvinistic basis. (a)

Election must be removed from the purely indi-

vidual basis and treated more organically. This
does not mean that election is not still individual,
i.e. personal, but means that it is now viewed in

connexion with a developing purpose or plan of

blessing, to which the election of the individual is

related as means. Abraham, e.g., was chosen, but
it was for the blessing of the whole world (cf. Orr,
op. cit. pp. 167 if., 292; Hastie, op. cit. p. 262 ff.).

(o) Sovereignty must be interpreted in terms of

God's character as love, rather than love in terms
of sovereignty. Love, indeed, can work out its

designs only by gradual stages, and in harmony
with righteousness, and with the laws of human
nature and freedom. Still, love, in the light of
the Christian revelation, must be viewed as lying
behind the whole plan, and as marking out the end
of it. In the carrying out of its aims, nations and
individuals have their gifts bestowed on them (as

Lange says, election presides at the making of its

object, as well as at the using of it), are prepared
for service, and in due season are called to their
task. Yet this election of God is never disjoined
from its place in the context of God's whole pur-
pose, which, in its largest scope, embraces the
widest possible blessing for humanity (cf. Orr, op.

cit. p. 292 ff.).

(8) The Church polity which springs from the
scheme of Calvin, as now expounded, is necessarily

one which lays stress on the equality of all be-

lievers before God, even while recognizing special

gifts bestowed on individuals for service in His
Church. The Church invisible is the body of the
elect as these stand before the eye of God ; the
Church visible is the company of professing be-

lievers, locally distributed, and organized on the

Erinciples of God's word. Calvin went further
ere than Luther, or even Zwingli. ' With him

Scripture alone had authority. Neither traditions

nor observances, however authorized by custom,
were spared ; unless they could stand the proof,

they fell beneath the sword of God's word ' (Henry,
Calvin, i. 368).

The ministerial office has two branches—pastors
and teachers. The former includes the whole office

as exercised in particular Churches in the ministry
of the Word, the sacraments, and discipline ; the
latter is confined to the work of instruction (Inst. bk.
iv. ch. iii. 4). In the constitution and government
of Churches three permanent offices are recognized :

those who exercise the ministry of the Word, caUed
indiscriminately bishops, presbyters, and pastors
(' on the authority of Scripture, which uses the
words as synonymous' \ib. ch. iii. 8]) ; elders, or

lay presbyters, who share with the pastors in the
government ('By these governors I understand
seniors selected from the people to unite with the
bishops in pronouncing censures and exercising

discipline ' [ib. ch. iii. 8]) ; and deacons, entrusted
with the care of the poor. The system thus, as
Schaff says, ' rests on the principle of ministerial

equality, and the principle of lay-representation

by elders or seniors in the government of the
Church' (Creeds, i. 462). The mode of appoint-
ment might vary, but, whoever had the power of

nomination, ministers were regarded as legiti-

mately called only 'when those who may have
seemed fit are elected on the consent and appro-
bation of the people' (Inst. bk. iv. ch. iii. 15).

Calvin's principles were only imperfectly carried

out in the ' ordinances ' of his own city Geneva,
and Calvinistic doctrine, as before said, has been
associated with very diverse systems of Church
government. The genius of Calvinism, however,
is Presbyterian, and the scheme is perhaps seen in

its greatest purity in the (old) French and Scottish
Churches, and in America.

3. Development of Calvinism.—In its histori-

cal development doctrinal Calvinism has passed
through many phases, some of which are alluded
to below in the notices of Calvinism in the dif-

ferent countries. Three leading points may here
be glanced at. Calvinism after Calvin's death
became more scholastic, and tended in certain

quarters to extreme forms, which, as inevitably,

provoked reactions.

(1) A dispute which developed among Calvin's

immediate followers is that known as the Supra-
lapsarian and Sublapsarian (on its special history,

see artt. under these heads). The controversy

relates to what is termed ' the order of the Divine
decrees' (order in thought, not in time), viz.,

whether, in electing some to eternal life and re-

probating others, the decree of God is to be
regarded as preceding or as following the con-

sideration of man as fallen. The very statement
of the question shows in how abstract and tran-

scendental a region the discussion moves, and how
great is the peril of falling into error through over-

bold speculation. On the former supposition—the
Supralapsarian—the decree of election or repro-

bation comes first, then the fall of man (or of

angels) is decreed as a means of accomplisliing

that end. Calvin never went so far as this, stron"

as his language sometimes is, but always viewed
election as from a ' mass ' already in condemnation,
while, of course, recognizing that the fall of man
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also was embraced in the providence of God. Beza
separated himself from Calvin on this point, but
the great majority of Calvinists have always pre-

ferred the milder—or iwdlapsarian—view. The
latter is the view taken by the Canons of the
Synod of Dort in the Arminian dispute.

(2) A second important controversy, or group of

controversies, emerging in Calvinist circles, out
likewise distinguishing the more rigorous Calvin-
ism from Arrainianism, relates to the question of

the universality or the limited character of Christ's

Atonement. This also is, in form, a question of

the order of the decrees. Did God first elect a cer-

tain portion of mankind to salvation, and then give
His Son to die for them to redeem them ? Or did
He first decree to provide an Atonement of infinite

efficacy for mankind, viewed as fallen, without
restriction, and then elect those who should be
actually brought to faith and participation in

Christ's salvation 1 It might be shown that
underlying both forms of the question there is a
mistaken conception of the nature and aims of

election. But, apart from this, it has been seen
that the question becomes very much one of words
when, irrespectively of the order of decrees, it is

admitted that Christ's sacrifice has an infinite

sufficiency, and is the ground of a universal pro-

clamation of mercy to mankind. Arminianism
contended for the universality of the Atonement,
but with denial also of particular election (see

Arminianism). Calvin himself, as we saw, did
not suggest limitation in the Atonement. The
controversy assumed a somewhat acute form in

the 17th cent, through the advocacy, in the writ-

ings of Moses Amyraut of Saumur (works from
1634 to 1662 ; see Amyraldism), of the view of

'hypothetical universalism,' i.e. the doctrine of

unlimited atonement, with particular application,

in God's sovereign purpose, to the elect. This
mediating view, though warmly combated in

Geneva and other centres of Calvinistic ortho-
doxy, was officially condoned in the French
Church, and has since had many able supporters.
Richard Baxter in England upheld it ; the younger
Edwards in New England adopted it ; Ralph Ward-
law in Scotland, and Albert Barnes, the com-
mentator, in America, with many more, contended
for it. The whole trend of the discussion on the
Atonement in recent times has passed into such
different phases, that little, comparatively, is now
heard of this question, so long a touchstone of

purity in Calvinistic faith, and little disposition is

shown on any side to deny the love of God to the
whole world in the gift of His Son for its salva-

tion (cf. the Declaratory Acts of the Presbyterian
Churches in Scotland, England, and America ; on
the controversy in its older phases, see Cunning-
ham, Hist. Theol. ii. 323 fF.; SchaflF, Creeds, i.

480fr., 772).

(3) A third influential development in Calvinistic

theology is in the doctrine of the Covenants, usually
associated with the name of Cocceius, in Holland.
The leading ideas of the Federal Theology, how-
ever, are of much earlier date. Apart from Scottish
(RoUock) and Anglo-Dutch (Amesius) writers, as
early as 1570, Olevianus, one of the compilers of

the Heidelberg Catechism, had published a work
treating of the eternal covenant between God and
believers. The Westminster Confession, which is

based on the contrast of a ' covenant of works

'

and ' covenant of grace,' appeared in 1647, a year
before the publication of the work of Cocceius on
the subject. Cocceius, however, undoubtedly gave
the idea a systematic development which raised it

to a place of importance in theology which it had
not formerly occupied. A still better known work
on the Covenants is that of Witsius (cf. Mitchell,
Westm. Assembly, p. 371 ff. ; Schaff, Creeds, i.

773 f. ; on the value of the doctrine, see Hastie,
op. cit. p. 191 ir.). See Covenant Theology.

4. Calvinism in different countries.—Much space
would be required to trace the history of Calvinism
in the different countries which received it, and
the kind of influence it has exercised on each ; but
a few notes may be given. In general it may be
claimed for Calvinism that its influence has been
an elevating and invigorating one. Abasing man
before God, but exalting him again in the conscious-
ness of a newborn liberty in Christ, teaching him
his slavery through sin, yet restoring his freedom
to him through grace, and leading him to regard
all things in the light of eternity, it contributed
to form a grave but very noble and elevated type
of character, and reared a race not afraid to lift up
the head before kings.
Froude may well ask ' how it came to pass that, if Calvin-

ism is indeed the hard and unreasonable creed which modern
enlightenment declares it to be, it has possessed such singular
attractions in past times for some of the greatest men that ever
lived. And how—beinp, as we are told, fatal to morality
because it denies free will—the first symptom of its operation,
wherever it established itself, was to obliterate the distinction
between sins and crimes, and to make the moral law the rule
of life for States as well as persons . . . why, if it be a creed
of intellectual servitude, it was able to inspire and sustain the
bravest efforts ever made hy man to break the yoke of unjust
authority (' Calvinism,' in Short Studies, 2nd ser.). Many
similar testimonies might be quoted (cf. Kuyper, Calvinism,
pp. S-10), but we cite only two, less frequently noted. Writing
of the Dutch struggle for independence. Motley says :

' It would
be ridiculous to deny that the aggressive, uncompromising,
self-sacrificing, intensely believing, perfectly fearless spirit of
Calvinism had been the animating soul, the motive power of
the great revolt. For the Provinces to have encountered Spain
and Rome without Calvinism, and relying on municipal enthu-
siasm only, would have been to throw away the sword and
fight with the scabbard ' (John of Bameveld, i. 331). Morley,
again, taking Frederic Harrison to task in the Nitieteenth
Century (Feb. 1892) for omitting Calvin from his * New Calendar
of Great Men,' declares: 'To omit Calvin from the forces of
Western evolution is to read history with one eye shut. To
say that Hobbes and Cromwell stand for the positive results of
the intellectual revolution in Protestant countries, and that
Calvin does not, is to ignore what the Calvinistic churches
were, and what they have done for moral and social causes in the
old world and in the new. Hobbes and Cromwell were giants
in their several ways, but . . . we cannot but see that, compared
with Calvin, not in capacity of inteJlect, but in power of giving
formal shape to a world, Hobbes and Cromwell are hardly more
than names writ in water.' Morley then quotes from the
Essays of Mark Pattison (ii. 81) a striking passage concluding,
'Calvinism saved Europe.*

Calvinism has found acceptance chiefly among
the Latin and Anglo-Saxon races, while Germany
has remained predominatingly Lutheran. Yet the
Reformed Church gained an important foothold in

Germany also, which it has never since lost. Its

presence in all the countries into which it travelled
has been marked by the rise of Creeds, or, more
properly. Confessions.

(1) In Switzerland t)xe Reformation had received
its democratic and severely Scriptural character
from Zwingli and other Reformers before the
advent of Calvinism. The principal pre-Calvinistic

Confessions are the First Confession of Basel
(1534 ; still in use in Basel) and the First Helvetic

Confession (1536; 'the first Reformed Creed of

national authority '). After Cah'in's death, in 1666
came the Second Helvetic Confession, composed by
Bullinger— 'the most widely adopted, and hence
the most authoritative, of all the Continental
Reformed symbols, with the exception of the
Heidelberg Catechism' (Schaff, Swiss Ref. i. 222).

It is in strictness a Z^vinglian Symbol, but trans-

fused with Calvin's influence. Its tenth chapter
treats of predestination, but strikingly declares

that we must believe in the love of God to the
world, as attested in Jn 3''. More local in interest

are three documents drawn up by Calvin himself

—the Catechism of Geneva (1541), the Consensus of
Zurich (1549), and the Consensus of Geneva (1552

;

polemical). In the Genevan Catechism predestina-

tion is not mentioned ; the Genevan Consensus, on
the other hand, is devoted to that doctrine.
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(2) It has already been mentioned that the Re-
formation in France was indigenous. Calvin, how-
ever, did much to forward the movement (congrega-

tion formed at Poitiers, 1534; 'Calvin's grotto'),

and it was under his influence and that of Beza that
the French Church was, later, organized. Despite
severe persecution, the adherents of the Reforma-
tion numbered some 400,000 in 1558. The first

National Synod was held at Paris in 1559, when
the Church was formally organized by the adop-
tion of the Gallican Confession of Faith (drafted

by Calvin), and of an order of discipline on the
dalvinistic model (of. Quick, Synodicon, 1692, vol.

i.). The Church continued to hold national Synods
(29 in number) till 1660, when their meetings were
prohibited by Louis XIV., and in 1685 came the
Revocation of the Edict of Nantes. Not till 1872
was the 30th Synod held, when a new and simpler
declaration of faith was adopted (cf. Schaff, Creeds,

i. 498 ff. ). Calvinism spread into the Waldensian
Church, and the Waldensian Confession of 1655 is

based on the Gallican Confession of 1559 (on litera-

ture on the Reformation in France, of. Schaff,

Stviss Eeformation, ii.. Appendix).
(3) Germany, as we have said, was naturally

Lutheran ; but the views of the Swiss Reformers
gained favour in certain of the free Imperial cities,

four of which (Strassburg, Constance, Memmingen,
and Lindau) presented at the Diet of Augsburg in

1530 a separate Confession, known as the Tetra-

politan. At a later period a mild Calvinism gained
the ascendancy in the Palatinate and in Branden-
burg. The chief Reformed Symbol is the justly

celebrated Heidelberg Catechism, drawn up at the
instance of the pious and tolerant Frederick III.,

Elector of the Palatinate, on the basis of drafts by
two young divines of the Reformed persuasion,
Ursinus and Olevianus. It obtained in 1562 the
approval of a Synod at Heidelberg : hence its name.
No other catechism has ever had such popularity.
It does not obtrude the Calvinistic peculiarities

:

the doctrine of election, e.g., is incidentally implied
in a few of the questions rather than expressly
stated (cf. Schaff, Creeds, i. 529 ff.). Brandenburg
also had its Confessions, which subsisted till the
Union of the Lutheran and Reformed Churches in

Germany in 1817.

(4) The Netherlands first received the Reforma-
tion in the Lutheran form, enduring severe perse-
cution, but later, as exiles from other countries
flocked into the cities, a change took place, and
the Calvinistic or Reformed type became predomi-
nant. A Church gradually shaped itself, with the
Belgic Confession and the Heidelberg Catechism as
its acknowledged Symbols. The Catechism has
just been spoken of. The Belgic Confession, com-
posed by Guido de Brfes in 1561, was based on the
Gallican Confession of 1559. It was revised in

1562, and soon after was publicly adopted by
Synods of the Reformed Church (1566, 1568, 1574,
1577, etc.), and finally by the great Synod of Dort
in 1619. Its Calvinism, like that of the Heidelberg
Catechism, is mild in character. The new faith
was the inspiring power in the heroic struggle
which ended in the proclamation of the Independ-
ence of the Seven Provinces in 1581. While, how-
ever, Calvinism was the avowed faith of the
Church, there were always those who maintained
a protest against its doctrines, especially its doc-
trine of predestination. Calvinists themselves
were partly to blame for the reaction, owing to
the extreme lengths to which some carried their
views (see Supralapsaeianism). Ultimately the
smouldering opposition found utterance in the
teachings of Arminius and the Remonstrants (see

Arminianism). The controversy that ensued led,

after much acrimonious disputation, to the Synod
of Dort (1618-19), the decisions of which have al-

ready been adverted to. Holland subsequently
became the chief home of the Covenant theology.
The ' Modern ' School in Holland has departed far

enough from Calvinism, but the Free Churches
have revived it as the basis of their Constitution
(cf. Kuyper, Calvinism).

(5) Doctrinally, the English Reformation was
deeply influenced by Calvinism. Henry vill., in-

deed, prohibited Calvin's books (1542), but even
then and in succeeding reigns the English Re-
formers were strongly Calvinistic in sjonpathy.
' It is not too much to say,' observes Schaff, ' that
the ruling theology of the Church of England in

the latter half of the 16th and the beginning of the
17th cent, was Calvinistic ' (

Creeds, i. 604 ; cf

.

Cunningham, Refs. and Theol. of Ref. p. 168 ff.).

This is sufficiently evidenced by the Elizabethan
Articles, the Lambeth Articles, and the Irish

Articles (see below). The Dean of Chichester,
librarian to King Edward VI., wrote to Bullinger
in 1552, while the Anglican Articles were under
consideration :

' The greater number among us, of

whom I own myself to be one, embrace the opinion
of John Calvin as being perspicuous and most
agreeable to Holy Scripture (Cunningham, op. cit.

p. 181). The Thirty-nine Articles are themselves
moderately Calvinistic. The soul of English
Puritanism was its Calvinism. Neal (in Schaff,

i. 703) defines a Puritan as 'a man of severe
morals, a Calvinist in doctrine, and a Noncon-
formist to the ceremonies and discipline of the
Church, though not totally separated from it.'

Later, the Church of England came to be pre-

dominantly Armipian and, until the Tractarian
Movement, latitudinarian.

(6) It will be questioned by none that the
Scottish Reformation was Calvinistic from its be-

ginning. The Scottish Confession of 1560 ' exhibits

a clear, fresh, and forcible summary of the ortho-
dox Reformed faith, as then held in common by
the Protestants of England, Switzerland, France,
and Holland' (Schaff, i. 683). Though 'decidedly
Calvinistic,' it is free from the extreme statements of

some forms of later Calvinism. This native Symbol
was superseded in 1648-49 by the Confession of
Faith drawn up by the Westminster Assembly,
1643-46. A. F. Mitchell has conclusively proved
{Minutes of Westminster Assembly, p. xlvi ff. ;

The Westm. Assembly, p. 380) that its famous
ch. ill. ' Of God's Eternal Decree ' closely, and in

part verbally, follows Art. III. of the Irish Articles

of Archhp. Ussher (1615). Its place in the fore-

front of the Confession, and its exceptionally strong
and imperfectly qualified statements, give an aspect
of severity to the Confession as a whole, and create

stumbling-blocks at the outset—which is to be re-

gretted. The chapter itself is an attempt at compro-
mise between ' Supralapsarian ' and ' Sublapsarian

'

modes of statement— only with the result, how-
ever, of introducing inconsistency into the total

presentation. In recent years means have been
taken, in both British and American Churches, to

soften its offensive harshness by ' Declaratory

'

Acts and Statements. With the Westminster
Confession are usually associated the Westminster
Larger and Shorter Catechisms— the latter the
best kno\vn popular Calvinistic manual.

(7) Congregationalism in New England was ori-

ginally Calvinistic, but, with Jonathan Edwards,
underwent modification, giving rise to the type
of doctrine known distinctively as ' New England
Theology.' This modified orthodox Calvinism in

many essential particulars. Its ramifications may
be traced in Fisher's Hist, of Christian Doctrine,

1896, p. 394 ff.

From the side both of philosophy and ol science,

with their accompaniment in enlarged Biblical

knowledge, new influences have entered into theo-
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logy in most countries during the last century,
which have had the eflect of largely transforming
0,11 doctrinal schemes. Christianity is increasingly

apprehended more from its human, ethical, and
spiritual sides, and the tendency is to withdraw
interest from the transcendental and speculative

aspects of doctrine. This naturally affects Calvin-

ism in an especial degree. The perennial elements
of truth in Calvinism will no doubt survive, but it

may be questioned whether it will ever occupy so

dominant and exclusive a place in the future as it

has done in many periods of the past.
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and ReuBs, in 2 vols., 1869), new tr. by H. Beveridge (Edlnb.
1879). For further literature, see Erichson, Bibliographia Cal-

mniana (Berlin, 1900). JaMES OrR.

CAMBODIA.—The present kingdom of Cam-
bodia, the remnant of the ancient Khmfer empire,
is bounded on the W. by the Gulf of Siam and the
kingdom of Siam, on the N. by Laos, on the S.

by French Cochin-China, and on the E. by the

Annamese empire.^ Its area is more than a third

of that of France, and it has a population of

1,500,000 inhabitants, three-fourths of whom are

of the Khmfer race, the other fourth representing

Chinese, Annamese, Cham, and Malay elements,
not to mention several aboriginal races : Phndng,
Samrfe, Kuy, Pohr, Jarai, Radfe, etc. The Cam-
bodians reckon also that there are about 500,000
of their race scattered throughout Cochin-China
and Siam.

1. Origin.—The origin of the Cambodians, or Khmfers, as they
call themselves, is obscure ; it seems probable that they belong
to the family of M6n-Khm6r races, to which their language
undoubtedly belongs. They also bear the strong impress of

Hindu civilization.

3. History.—What is known with far greater certainty about
the glorious past of the Khmfers is that, as far back as in the
10th cent., they possessed a huge empire, extending from the
Gulf of Bengal to the China Sea, divided into sixty governments,
conquered after fierce conflicts with the Chams, Laotians, and
Siamese, and mentioned with respect by the Chinese annalists.

Their splendid ca^jital, Angkor-Thom, ' Angkor the Great,' in

the province of Siem Reap (recently reunited to Cambodia),
was undoubtedly built in the end of the 9th cent., and com-
pleted during the first half of the 12th cent, by the erection of

the wonderful temple of Angkor Wat.2 The ruins of its monu-
ments give evidence to this day of culture and artistic gifts so
incompatible with the intellectual apathy of the Khmfere, that
some scholars are inclined to think that the grandeur of their

empire was due to a Hindu colony which governed the country
from the 8th to the 14th century.

In the 13th cent, the Khrafer empire began to decline, under
the attacks, first of the Siamese, and then of the Annamese.
Continual civil wars, caused by anarchy in the royal family,
hastened its decadence. At the end of the 18th cent., reduced
to a few provinces, it was the vassal of both Siam and Annam.
The French intervention, in 1862, secured peace for it ; and
since then, by retrocession from Annam or Siam, several lost

provinces have been given back to it.

1 In the language of the natives, the name of Cambodia is

»r6k Kampuia (Kainbuja) or srdk Ehrti^r (ertfi = 'country,'
'kingdom')-

2 Wat in Khm^r (Siamese vat) means ' Buddhist monastery.'
In the transcription of Khmfer words we have followed, as far as
possible, that of Finot (see Literature). The consonants have
almost the same sounds as in the usual Sanskrit transliteration.

It is the same with the vowels, with the exception of a, which
= ea, and o', which = German d.

3. Physical appearance and modes of life of the people.

—

Of averat^e height, and well-built, strong, and vigoroun, upfiear-

ing to the obaerver either Blender, with straight nose, or thick-

set, with flattened nose and Mongolian aspect (two types* wliich

survive in Cambodia like the peraistence of two dilferent races),

the Khm6r, in spite of bis dark colour and his large, aligbtly

almond-shaped eyes, is a fine specimen of humanity. The
women are smaller, and as a rule have beautiful llgures. Very
proud of their nationality, ceremonious, careless, even thought-
less, but gentle, patient, very hospitable, yet never allowing a
stranger to take up his abode inside their houses, very hard
working and patient in rural districts, of disconcerting apathy
everywhere else, sincere, honest, and disinteresled, In the opinion
of travellers who have loved them least, these Cambodians are,
nevertheless, capable of great internal solidarity, are very gentle
and affectionate in their family life, with great love for their

Erinces and their traditions, pious even to superstition, but
aving the greatest tolerance for others.
The men wear a saifipdt—a piece of cloth rolled between the

legs and round the loins so as to form wide breeches—and, very
often, a straight buttoned jacket. The women also wear the
sajfipOt (and sometimes, in the provinces far removed from the
capital, a petticoat, or languti, forming a skirt), and a tunic tight
at the waist and wrists and open at the breast. Very often the
place of this tunic is taken by an accordion-pleated scarf, of a
bright colour, which leaves the back and the arras uncovered.
Both men and women wear their hair cut Uke a brush, or very

short and pushed back. They are quite ignorant of savage
mutilations. In the country the women still continue to have
large holes pierced in their ears, in which they wear wooden or
metal studs ; this custom shows a tendency to disappear com-
pletely.

The Cambodians prefer to live in the plain, on the banks of

their great river, the Mekhong, and its chief tributaries, orb}'
the side of the Tonl6 Sap—the name given to the large fresh-

water lake—and the arm which joins it to the Mekhong. Their
huts, built on piles, are often large and well kept. The furni-

ture is clean and very simple, however rich the owner may be,

except perhaps at Phnora P^nh. The building of houses involves
special rites. When the Cambodians go to the forest to cut
down the wood for the supporting pillars of the roof, the tree

chosen must fall flat to the earth, without coming into contact
with any obstacle, either during its fall or on the ground. If

it met with aay obstacle it would be abandoned, as bein^ likely

to brin^ misfortune. The sorcerer determines the site, the
orientation, and the day propitious for the building. The holes
for the foundation pillars are not dug until a sacrifice has been
offered to the spirit of the earth, as if to beg his pardon for

encroaching upon his domain. The pillars are set up while the
sorcerer looks on, and are covered at their upper ends with cloth
amulets, in order to drive away the evil spirits that might still

be dwelling in the wood. The central pillar is fixed first, to the
sound of musical instruments. Doors, windows, and steps must
all be odd in number. Women must not enter a house in process
of construction ; thej' would bring misfortune to the future
inhabitants. Bonzes come and bless the house when it is almost
finished. On its completion, first of all a cat is put into it, then
the owner appears, laden with pieces of furniture. Before he
crosses the threshold, a friend, purposely stationed there to
intercept him, asks him where he comes from. He replies that,

when coming from Lafika (Ceylon) he was shipwrecked and
cast upon the shorfi, and, being homeless, he has come, with all

that he has managed to rescue, to take up bis abode in this

house, which is not inhabited. After this little comedy he
need not fear the evil spirits.

The Cambodian house, which is nearly always surrounded
by an orchard, has never more than one storey. In fact, a
Khm6r would never consent to live under anybody—a custom
which is 80 deep-rooted that no one has the right to put even a
handcuffed prisoner under the raised floor of a house. It may
be for a similar reason that the Cambodians do not allow any
person to pass his hand over, or lay it on, their heads. In the
case of an adult, this familiarity is a serious insult ; such a
caress given to a child may bring misfortune.

The ladder which serves as the entrance to the house is, at its

inauguration, bound with cotton thread. This ladder is sup-

posed to be given into the charge of the male spirits, while the

females inhabit the interior of the hut. In the evening, when
the ladder is drawn up, so that the house may be isolated

during the night, the last rung must be left sticking out, so that

the guardian spirits may take their stand on it, and prevent
ghosts or hostile spirits from entering. The rungs of this

ladder are always odd in number; the ladder used for exhuming
the dead being the only one that has an even number of rungs.

Worn-out rungs must not be disdainfully thrown away or put
in the fire. When a ladder breaks during a marriage ceremony
the celebrations are continued ; but the marriage is not con-

summated the same day, else the risk is incurred of seeing one
of the newly-married pair die within the year.

The Cambodians, like almost all the races of the Far East, are

extremely frugal, their chief food being rice. Fresh or salt fish,

tuberous and leguminous plants, and sometimes pork, are also

eaten. This tasteless fare is highly seasoned by means ol prah6k,

a condiment of fermented salt fish, the sickening smell of which
is most disagreeable. The Cambodians drink water or tea, very

seldom alcohol. They use tobacco and chew betel ; the use of

opium is a vice confined to a few of their rich mandarins. It

should also be mentioned that the Khm6rs eat fruit without
waiting until it is ripe.

The Khmfers, being of sedentary and rather lazy habits, confine

themselves chiefly to cultivating the products which their
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country readily offers : they are mostly fishermen and farmers,

hunters and woodcutters. They cultivate a good many varieties

of rice.i catch enom-ous quantities of fish, to be consumed
fresh, salted, or fermented, and extract yearly about 3,000,000

kilogr. of palm-8Ugar.2 Their industry and commerce are not
very brisk ; but they weave silk and cotton materials which
are very harmonious in colouring and design, they are very
clever silver-smiths, and they manufacture splendid canoes out
of single tree-trunks.

4. Religious beliefs.—The Cambodians, although
very religious, are absolutely tolerant. At the
present day the official reli^on of the Khmfers is

Sinhalese Buddhism. Their sacred books are

written in Pali, the language that they call BcilH
Mokoth ( = Pall Magadha, ' Pali of Magadha ').

They have preserved manifest survivals of ancient
Brahmanism, and ritual practices which are un-
doubtedly aboriginal.

i. Buddhism.—It seems now to be generally
agreed that the Buddhism of the North was intro-

duced into Cambodia between the 5th and 7th
centuries. From the 7th to the 13th cent., tainted
by Saivism, it struggled hard everywhere against
Brahmanism, which was the official cult of the
Khmfers. It seems to have triumphed at the be-

ginning of the 14th cent., but probably did not
implant indestructible roots in the hearts of the
Khmfers until towards the 15th cent., through the
introduction of the Pali canon and the doctrine of

the South, which completely supplanted that of

the North. We need not repeat here what is said

elsewhere under art. Ceylon Buddhism.
(1) Clergy.—Although the Buddhism of Cam-

bodia is that of Ceylon, it does not follow that
its clergy recognize the supremacy of the Ceylon
Church ; they regard it as the seat of the perfect
doctrine, and sometimes send monks to be taught in

Kandy or Colombo, but admit no other connexion.
The chief official of Buddhism in Cambodia is

the king, who is its temporal head as well as the
most devout worshipper. He can neither alter its

doctrine nor confiscate its property. The heads
in spiritual matters are two monks : the somdai
prdh' sahghrdd ( = Skr. sahgharaja), 'the king of

the assembly of monks,' who appoints superiors to

the monasteries on the ' right,' and the Idk prdh
sSkdn, ' Lord Bishop,' who nominates superiors for

the monasteries on the 'left.' Each superintends
a monastery, and they rule almost equal parts of

the kingdom. The second is inferior to the first,

but is not at all dependent upon him, and never con-
sults him. Under them are the elected provincial
superiors, the abbots or heads of monasteries. The
members of this hierarchy possess purely disciplin-

ary power, and are in no way subordinated to each
other.

The teaching of the young is entirely in the
hands of the monks, or bonzes, who are called I6k
sah, ' lords of the assembly ' ( sahgha). They teach
children of from six to eight years of age. A
boy at the age of twelve is received into intimate
communion as a 'disciple' (Khm. sctmree = Pali
samanera), and may then wear the yellow robe.
On reaching his twenty-first year, if he can give
certain moral, physical, and social guarantees, he
may be ordained by a chapter of at least twenty
monks, and then receives the name of phik (Pali

bhikkhu — Skr. bhiksu, 'mendicant'). Any monk
may leave the Order, after obtaining permission
from his superior, who can never prevent his final

withdrawal, except for a short time.
The bonzes in Cambodia enjoy great privileges

;

they are exempted from public work, military ser-

vice, and taxes—in a word, from all civil duties.

They cannot raise actions at law, and they give
witness only by conventional signs. In cases of

1 The Annamese have names for eighty-nine varieties.
2 Produced by the tndt i^Borassus Jiabelliformis, Murray).
3 Pr&h (Burm. bhura^, Cham 6ara, Jav. bra, Siam. phrah

;

cf. Skr. vara) is an honorific title placed before the names of
divinities and kings.

crime or very serious fault (fornication, use of fer-

mented drinks, etc.), the monastery hands the
offender over to the secular power. The life of
the bonzes is occupied with prayer and the instruc-
tion of the young. They subsist by means of

voluntary alms, and take only two meals a day,
between sunrise and midday. Very gentle, toler-

ant, and, as a rule, pure in their lives, they are
much respected, and no one would dare to prepare
a meal without laying aside a share for them.
The name of ddn 6i, ' religious women,' ' nuns,' is

given to certain girls or married women, who, after
a form of taking of vows, wear white clothes, and
live near the monasteries, in the most saintly way
possible, rendering such services to the monks as
can be performed outside the monasteries. Some
widows, in order to show their deep sorrow, even
submit themselves to this life for three years, which
calls forth great regard for them.

(2) Monasteries, temples, and pagodas.—These
are far from equal in magnificence to the Brahmani-
cal temples of the ancient Khmfers. The only stone
temples, and the most beautiful ones, are some
rather small, ancient Brahmanical temples which
have not been used as such for centuries. The
monastery (w&t) is nearly always in the middle of

a park planted with Ficus religiosa and other large
trees. Behind the pagoda there are small thatched
cells, or koth (Skr. kuti), where the monks live ; in
front is the sala (Pali sdla= Skr. Sala, ' hall '), a
public hall which is used both as a meeting-place
for monks and people and as a shelter for travellers.

The pagodas, properly so called {prdh ?JiMr= Skr.
vihdra, ' monastery '), or temples containing a
statue (frequently a huge one) of Buddha, are
built on small terraces or rectangular platforms,
supported by thick walls, and especially by strong
inside pillars of carved wood, and feebly lighted
by a few narrow windows. They are especially
distinguished by the elegance and lightness of their
storeyed or sloping roofs, the corners of which end
in a finial in the shape of the reared-up tail of a
serpent or dragon. Some pagodas, and particu-
larly that of Udong, are covered with earthenware
painted with fine artistic effect. The entrance,
with very few exceptions, is on the eastern side.

The interior of the pagoda is adorned with mural
paintings representing various legendary scenes,
and contains a profusion of European petroleum
lamps hung near the altar of the Buddha, whose
statue is gilded. A wooden pulpit, supported by
garudas, completes the furniture of the pagoda.

Besides the temples there are sometimes deteiy
{Va,\iehetiya= Skr.chditi/a, 'monument,' 'shrine'),

large bell-shaped structures of dried brick which
contain the ashes of great and saintly people.

ii. Brahmanism. — Brahmanism, which pre-
vailed in Cambodia for such a long time, could
not disappear without leaving material and moral
survivals, in the first rank of which we must
mention the ruins, sometimes very magnificent, of

the ancient temples (Angkor Wat, Angkor Thom,
etc.), the remains of Brahmanical statues, the
lihgas which are still found in Buddhist temples,
and the caste of bakus, or prSm ( = Skr. brdhmana),
also called barohet (Skr. purohita, ' household
priest').

(1) Bakus.—Although it is still difficult to give a
satisfactory etymology of the word baku, it seems
certain that the bakus, are direct descendants of

the ancient Brahmans. The title barohet (puro-

hita) marks their functions as palace-chaplains.

The caste of bakus includes from nine hundred to

a thousand male persons. Obliged formerly to

marry only among themselves, the bakus at the
present day may marry a woman of any race
whatever, but they do not readily marry outside
their caste. Although they are Buddhists like
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the other Cambodians, they are distinguished from
them l)y certain observances and real privileges,

the relics of their former power. They still render

a very marked cult to Viijnu and to Siva, and have
not the same scruples as the bonzes about killing

any animal, or causing it to be killed. On the

other hand, they are bound to perform all sorts of

purifications ; they cannot touch any cooking or

table utensil without covering their hands with a
cloth to avoid defilement, and they do not willingly

eat of any dishes except those prepared at their

homes, unless they have made sure tnat the person

who has prepared them has been well purified

previously. The bakv^ wear their hair long, and,

rather than give up the custom, they prefer never
to become officials. Forty years ago all bakus
were exempted from taxes and public works

;

gradually the kings cut down these privi-

leges for the good of their treasury. In case of

misdemeanour or crime, bakus may be brought
only before their peers. In the case of a capital

crime, the baku is not executed, but is exiled to

a distant province under supervision ; if he is

sentenced to the chain, he receives it from
the head of the caste, and suffers his term of

imprisonment in the house of one of the other
bakus.
The bakus are exempted from the law which

adjudges as perpetual servants of the king all the

twins born m the kingdom, and, if any one of

them dies childless, his property goes to the
corporation, and not, as is usual, to the royal

treasury. They may marry princesses. One of

their chiefs in the burlesque festival of mclkh

( = Skr. mdgha), the 11th lunar month, which
corresponds to Jan.-Feb., used to become king
of Makh, and for three days enjoyed the sem-
blance of royalty, and the very appreciable privi-

lege of receiving the revenues of the kingdom
during that time. Norodom ( = Skr. Narottama),
the predecessor of the present king, did away with
this curious custom, but the seven or eight great
dignitaries of the bakus still receive annually all

the traditional presents—buffaloes, rice, etc.—from
one of the great provinces of the kingdom. There
is a belief deeply rooted in the popular mind,
although not inscribed in any act, that, in the case

of extinction of the direct royal line, the bakus
have a right to the throne in preference to distant

members of the royal family. The bakus claim
that these privileges are nothing in comparison
with those which they formerly enjoyed. The
bakus are obliged to take charge, in turn, of the
Brahmanical statuettes, and the palladium of

Cambodia (the Prdh Khan)—the sacred sword pre-

served in a building adjoining the royal palace.

They are all qualified to share in this, but whereas
the majority among them practise agriculture or

commerce in order to live, their seven or eight
chiefs, with pompous titles of Sanskrit origin, are
the barohets (purohita), or royal chaplains, and the
only real priests of Cambodia.

It is the bakus who offer the lustral water in sea-shells to the
king during the great New Year festival, and, in his absence,
themselves wash the Brahmanical idols. It is they who, during
the coronation-festivals, at the cutting of the fore-locks of

princes, and at the great water-festivals, play the principal

part. They also present the lustral water to the king on the
occasion of the celebrations of his birthday. In case of war,
they perform on the king the ritual aspersion of 'water of

victory,' some drops of which they throw also on each army
corps to ensure their success ; they follow the king in the field,

carrying with them the sacred sword, the gift of Indra, and the
Brahmanical idols. This explains how the worshipped weapon
happened on two occasions (1812 and 1840) to fall into the hands
of the conquering Annamese. They also consecrate the water of

the oath which every mandarin must drink when entering upon
his duties and at tne coronation of every new sovereign.

Being the guardians of all purity, the bakus, standing at the
top of a specially constructed platform, at every oilicial entry
of a new white elephant into Phnom P6nh, sprinkle it with
lustral water, in order to purify it from the defilements of the

forest. When one of the king's wives becotnes pregnant, the
bakuti come and put a gold chain, the gift of the king, round
her neck, and recite clmrinH over it. It will then preserve her
from the accidents of pregnancy. The new mother keeps thU
chain ever afterwards, as a sign of honour and fertility.

(2) Aidrs {Skr. ackarya, 'teacher').—Below the
bakus we might rank the aidrs, who very often

take their place in the midst of the family for the
cutting of the fore-lock, and who are lay-devotees,

versed in theology and traditions, irreproachable
in their mode of life, and held in veneration by the

people for their knowledge and their holiness.

iii. Popular religion. — Although all the
Cambodians are very much attached to Buddhism,
a very pure and very strict religion is not to be
expected of them. The mass of the people, besides
the cult which they render to the Buddha, worship
Brahmanical relics preserved by the bakus or kept
in certain pagodas, without realizing what the
words imply. All their superstitious piety is

directed in the first place to the good or evU spirits

and genii who animate all space. Under Buddhist
names, so far as the bonzes and the very small
minority of learned men (who try to identify these
genii with the prU [ = Skr. pretax, 'ghosts,' the
j/fJ/cM [= Pali yakkha, Skr. yaksa], 'ogres,' the rSc

sei [= Skr. raja simha], ' fabulous lions,' the kruth

[ = Skr. garuda], 'mythical birds,' and the nolk

[ = Skr. naga], 'fabulous serpents' of India) are

concerned, the people unconsciously perpetuate
the aboriginal cult—primitive Animism. It is this

religion of very inferior ideas that dominates their

whole daily life.

(1) Ndk td.—In the first rank of good spirits

must be placed the ndk td, who seem to be local

tutelary divinities, set apart, the Khmfers say, by
Prdh In (Indra) to guard a particular portion of

land, or a certain mountain, river, or tree. Ac-
cording to some, the ndk td would correspond to

the Hindu ^i^ris (manes). They dwell in the fine

old trees which nobody would dare to cut down,
and which are called ansd srdk, ' the trunks, the
roots of the country.' There is always one for

each province, and sometimes one for each village.

It is under the canopy of their foliage that the
people come to worship the spirit, who can take
the most diverse forms—a stone, a strangely shaped
root, the ruins of a Brahmanical statue, etc. The
ndk td are involved in cases of serious illness,

epidemics, prolonged drought, or too heavy rain-

falls. The oblations which they love are of three

kinds : offerings of living animals, which, in the
name and presence of the ndk td, are given their

liberty ; offerings of food ; and sacritices of living

animals. In the last case the butialo or ox chosen
is slaughtered in the midst of a large assembly of

the people, who terminate the festival with a meal
and rejoicings. At the installation of a governor
in his new province a buffalo is always sacrificed

to the ndk td. In this case the animal is killed

with great cruelty, its neck being sawn for a long
time, as the duration and intensity of its bellowing

are signs of prosperity for the new governor.
In former times the ndk td had to be honoured by more cruel

offerings, for in certain provinces of Cambodia, about 1840, it

was the custom to sacrifice to them those who had been con-
demned to death. And even at the present day, persons who
have been condemned to death are executed in the presence of

the ndk td of the province to which they belong ; they thus
become offerings to the spirit as well as victims punished for

their misdeeds. In this there is very probably a reminiscence

of human sacrifice.

(2) Ardk.—Alongside of the ndk td we find the

drdk (= Pali arakkha-devatd, 'tutelary deities'),

good spirits, or tutelary genii, who dwell in trees

or in houses, and take special care of individuals.

The drdk seem to be the human ancestors, as the

ndk td are the Divine ancestors. The drdk of the
family is nearly always a relative or friend long

dead, who has constituted himself the protector of

the group loved by him. He is the best and the
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most precious of the ddn td ( = ancestors, in the
sense of grandfathers) of his prot((/is. The drdk is

invoked especially in cases of illness, as this is

almost always, in the eyes of the Khmfers, the
work of evil spirits. Then a kru ( = Skr. guru,
' spiritual preceptor ') is called in, i.e. a sorcerer,

male or female, who gets into close communion
with the drdk of the sick person, causes him to

become incarnate in himself, and, armed with his

power, asks who is the evil spirit that is torturing
the patient. Then, to the sound of songs and a
small band, he exorcizes it by spraying rice-wine
that he has in his mouth over the patient in very
minute drops. The patient is also slightly pricked
or gashed, in order to chase away his tormentor.
Every year, in Jan.-Feb.-March, a great festival

in honour of the drdks takes place. It is called

Id'h r6n, 'the exaltation of the shed.'' To this

feast the kru gathers all his pupils, i.e. all the
clients cured by him, and in their presence he
proceeds to call up all the drdks, and becomes
possessed by these spirits, with much stamping
and a fit of hysterics, which is apt to infect his

audience. Blossoms from the frangipani tree
(Plumeria alba, Linn.) are offered to the drdks.
Many of the Cambodians have really no other cult
than that of their drak.

(3) Prdy, khmdc prdy.—Ndk td and drdk have a
hard task in combating the evil spirits, or prdy.
Perhaps the most dreaded are the khmCc prdy,
' wicked dead,' and, among these khmdc, women
who have died in childbed. These, hidden in the
trees, frighten people by laughing and by throwing
stones, and try to make them mad, or to kill them.
The woods are also inhabited by elves, who are
supposed to cause incurable diseases among men.

(4) BSisai,—The Cambodians must also beware
of people who have died a violent death, the beisai

(= Pali pisdcha, Skr. pisdcha, 'goblin'), famished
souls, stripped of everything, who return from the
hells to demand food, and, if any one refuses to
pay heed to them, take revenge by inflicting all

sorts of evils on him. They are appeased by the
placing of rice and other food for them among the
brushwood, while the prdy will not accept ofl'erings

unless they are laid on a winnowing fan.

(5) Smer.—There are also terrible wer-wolves,
male and female, known by the name of smer.
Sometimes these are, according to Aymonier,^ ' men
who, as the result of certain magical incantations,
are endowed with special powers and properties,
e.g. being able to swallow dishes. In order to
deprive these wer-wolves of their power it is

necessary to strike them with a hook on the
shoulder.' Sometimes they are women, who,
after being rubbed, voluntarily or involuntarily,
with oil consecrated by a sorcerer, lose their
reason and flee to the woods, where, after seven
days, they change into wild tigresses, unless a
man skilled in sorcery, and rubbed with the same
oil, gives them a knock on the head with a bar,
while repeating magical words, and brings them
back to reason.

(6) Sorcerers, sorceresses, and soothsayers.—The
popular religion of the Khmfers, by its very char-
acter, implies belief alike in magic, astrology, and
the most minute performances in order to fand out
whether the apparently simplest action in daily
life does not run the risk of being unlucky.
Wizards and soothsayers are the indispensable
priests of the popular religion of the Cambodians.
A distinction is drawn between the sorcerer-sooth-
sayers, dp thmdp, who foretell destinies and days,
sell philtres and charms, and make use of spells
either from wickedness or avarice, and the

1 This festival is alw.a3-s held in a temporary Bhed, specially
built for the purpose.
sin Coehinchine Jran^ise, xvi. 188.

medicine-sorcerers, or kru ( = Skr. guru), who add
to these many gifts those of curing and exorcizing,

and thus being able to counteract the wicked
power of the dp thmdp. These two kinds of

offices may be filled indifferently by sorcerers or

sorceresses (mi thmdp). To cause a person to fall

Ul, or die, they have several processes : by means
of incantations they transform a buffalo skin and
some grains of rice, or some shavings of wood, into

a huge black beetle, or into worms which enter
the stomach of the victim, cause him to become
ill, and kill him, unless a more skilful sorcerer

intervenes to save him. Areca nuts, and certain

prat&l, or tubers, after conjurations by the sorcerer,

also cause a slow and most painful death to the
person who touches them. Two human skulls,

whose upper parts have been removed, placed one
upon the other (top to top), and secretly laid (after

certain incantations) under the bed of a man who
is perfectly well, have equally disastrous results.

The sorcerers also cast spells over people by means
of a little wax figure which they prick with a
needle at the spot where they wish to affect the
person against whom they have a grudge. On the
other hand, they sell protective amulets and love-

philtres, or khndc, small phials of baked earth filled

with consecrated oil, which secure the favour of

the king, success at play, or with women, for the
man who is rubbed with it.

(7) Ghouls or sorceresses.—Lastly, there are the
srSi dp, a kind of ghouls or sorceresses, some of

whom become so involuntarily, and others as a
result of studying magic. At night their heads,
accompanied only by the alimentary canal, wander
about to feed on excrements, in search of which
they will even look among the intestines of people
who are asleep. Recognizable by their bloodshot
and haggard eyes, these ghouls can throw a spell

over any one by merely wishing it, and on this

account they are dreaded far more than the sor-

cerers. If a srSi dp is denounced in a village,

either the authorities condemn her to a penalty
—exile or death according to the gravity of

her alleged misdeeds—or the inhabitants of the
village themselves destroy her. The same fate

was formerly shared by some of the thmdp.
5. Medicine.—It is natural that in the state of

mind above described the doctor in serious cases is

always the kru ( = Skr. guru), or sorcerer-doctor.

As regards the doctor, properly so called, or kru
pU, his whole science is summed up in the know-
ledge of simples, the combination of medicines,
and the recitation of mantras ('charms') at the
time of administration. His medicine books are
merely treatises similar to the a.nc\&vA, Antidotaries,
including, besides a few clinical references, a great
many very complicated formulas of medicaments,
followed by their method of administration and
preparation, according to the symptoms of the
various kinds of diseases. Medical skill is gener-
ally transmitted from father to son, but sometimes
practitioners instruct in their art intelligent young
men, who then become their disciples. Like the
Chinese, they attach great importance to the
examination of the pulse in the diagnosis of

diseases, and think that the latter are due to

the evil winds that circulate through the whole
system of mankind. Their medicines are borrowed
from all countries, but consist chiefly of vegetable
species. Various kinds of Strychnos, the Cannabis
indica, the Datura, the gamboge, the rayed aniseed
(Illicium anisatum), etc., are extensively used. The
horn of a stag or a rhinoceros, an elephant's tooth,
pangolin scales, etc., are supposed to be efficacious

in smallpox and certain fevers. Bezoars and gall-

stones are reputed febrifuges. The medicines vary
according to the part of the body M'liere the disease
starts, the build of the person, and the day on
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which he is to drink the potion. In a case of

dysentery, one is advised to cut the bark of the
p6n (?) on the tree itself, at a height a little

above that of the navel of the invalid. In heart
disease a decoction of the heart of ebony wood and
iron wood, or a decoction of ivory and plough-
share, is prescribed. Eagle-wood is regarded as
being especially pleasing to the spirits. In external
maladies the part affected is rubbed with it ; in

internal, the sides of the vessel containing the
potion to be drunk. Massage, pinching the skin,

and the use of moxas are extensively resorted to.

Surgery is not practised. In fractures, eo-aptation
is never attempted ; but care is taken simply to

keep the dislocated limb in place by ingenious
splints of straight bamboo blades covered with
carefully kneaded potter's clay. Before ad-
ministering any medicine whatever, the physi-

cians invoke Dhanvantari, the physician of the
gods. The doctor is never paid until after a cure,

and he almost invariably receives five arms'
lengths of white calico, four betel leaves, some
areca, four handfuls of cooked rice, and a wax-
candle stuck on a slice of bamboo-trunk.

(1) Smallpox.—All that is done is to place some
amulets beside the patient, and lay him on
banana-leaves near which a fire is kept burning.
Care is taken to avoid speaking of itchiness, mats
are not shaken before him, so that he may avoid
scratching himself, and a white linen cloth is laid

beside him to make his pustules whiten by sym-
pathetic magic. The medical formularies do,

indeed, include remedies for the different stages
and accidents of smallpox, but they are seldom
employed.

(2) Phthisis.—Consumptives are never cremated,
but buried, with a piece of broken earthenware on
their faces, so that the evil spirit which is in them
may not pass to their children. They are not
exhumed in order to be burned until several years
have elapsed, and then only if none of their heirs

has suffered from the terrible disease.

(3) Births.—These take place with the help of

matrons. In cases of difficult delivery a special

potion is administered, and areca, betel, prepared
betel-quids, and fragrant joss-sticks are offered

to the ' god of medicine,' after which the mid-
wife recites mantras. If a woman dies without
being delivered during the 7th, 8th, or 9th month
of pregnancy, this is believed to be due to the
vengeance of the prdy ; she and her fetus become
dreaded ghosts. When a miscarriage takes place,

the sorcerer is hurriedly called. He puts the
fetus in an earthenware jar, and, armed with a
sword in his right hand, with which he threatens
the jar in order to prevent the evil spirit of the
fetus from coming out, goes to the nearest stream,
pronounces imprecations, breaks the jar with a
blow of the sword, and leaves everything in the
water. Usually, however, the sorcerer makes a
pretence of this ceremony, hides the fetus, which
is supposed to be animated by a spirit as intelli-

gent as it is powerful, roasts it over a fire isolated

by seven cotton threads stretched round the
hearth, coats it with soot and varnish, and sews
it into a little bag which he will always carry with
him. Henceforward he will succeed in all his

enterprises, and in cases of danger his kdn prdy,
' son of the sjiirit ' (the name given to the fetus
prepared in this way), who considers him now as a
father, saves his adoptive parent by his warnings.
The adoptive father is obliged merely to give a
few grains of rice at each meal to the spirit, who
otherwise would take flight, thinking himself
badly treated. This belief has such a strong hold
on the mind of the Cambodians, that sometimes,
we are told, sorcerers, or simply bold men, come,
three days after the burial, to the grave of a

woman who has died with child, to demand from
her and take the fetus which is still in her womb,
in order to make a k6n prdy of it by means of the
above-mentioned ceremony.
Faith in the supernatural power of the fetua led formerly,

and apparently still leads (but only in quite exceptional cases,
which are rightly regarded as crimes punishable by law), to
unnatural acts. The power of the fetus is specially great when
it is the first child of a couple married for the first time. In
order to get possession of such a fetus, the husband used to ask
his wife, as if in jest, about the fifth or sixth month of preg-
nancy, for the possession of the future child. If the woman
entered into the joke, and replied, without thinking, ' It is

yours,' the husband would lead the unfortunate woman to a
secluded spot and kill her in order to get the fetus, which,
when cooked and blackened as by the sorcerer, rendered him
henceforward invulnerable and successful in his smallest under-
takings. This detestable practice must have been fairly wide-
spread, for, even at the presentday, in a case of first pregnancy,
the parents of the woman, with whom as a rule the young
couple live, anxiously and constantly watch the shortest
absence of the future mother.

6. Astronomy and astrology.—At one time as-
tronomy was held in great honour in Cambodia,
where special experts, the ndlc hdra (Skr. hora ;

cf. Gr. ibpa), ' astronomers,' ' soothsayers,' deter-
mined the solar and lunar eclipses, noted the
variations of temperature, and fixed the calendars.
At an early period these studies took the form of

astrology, and treatises on this subject are plenti-
ful in Cambodia. At the present day, hdras,
headed by two respected and well-remunerated
chiefs, are connected with the royal palace, and
each year compose a calendar or sahkran (Skr.
sankrdnti, ' passage of the sun or other planetary
body from one zodiacal sign to another '), including
—besides the usual particulars, such as eras,
eclipses, etc.—predictions about rain and fine

weather, or the returns of the crops, etc. The
Khmfers apply to them to learn the best time for a
marriage, the naming of a child, a journey, the
building of a house, the success of an enterprise,
illness and its issue, the sex of an unborn child,

the next betrothal, war and peace, rain and fine

weather, etc. , all of which the hdras determine quite
readily by consulting tablets similar to the Malay
kotikas. Moreover, by means of formulae and
prayers, they can prevent the evil effects which they
foretell. Among the common people the hdras are
called kru mol, ' the teachers who see,' for, in-

dependently of the official astrologers of the king's
palace, there are other hdras scattered throughout
the whole kingdom.
The belief in lucky and unlucky days exists

in Cambodia as in the neighbouring countries.
Friday, for instance, is regarded by everybody as
a particularly lucky day for putting on new clothes
for the first time, or finishing a piece of work which
has been begun ; this day is chosen for cutting the
thread of a woven piece of cloth.

Eclipses are attributed, as in India, to Rahu ;

'

hence the expression ra (—rahu) tap t&n, 'the
monster is seizing the moon '

=
' there is an eclipse

of the moon.' At the time of an eclipse, monks
and bakus assemble at the royal palace, where, in

anticipation of a possible catastrophe, which an
eclipse may produce, the kin" is purified and gives
abundant alms. On the other hand, shaving a
child's top-knot of hair at this time ensures good
fortune for him. Pregnant women render worship
to Rahu, to prevent their future children from
being deformed or weakly. In the same way,
if an eclipse occurs, the pillars which have been
set up for the building of a house must immedi-
ately be placed on the ground and covered so

as t" be hidden from the eclipse. If they were
used without this precaution, misfortune would
follow.

7. Superstitions and various beliefs.— (1) Natural
objects.—The Cambodians ascribe powers either

beneficent or dangerous to almost all natural ob-
1 This belief is e^eneral in the Far East.
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iects ; hence the reverence and fear which they
inspire, and the complicated rites and practices to

which they give rise.

Dew (anad'm) is supposed to be vivifying. During the dry
season, fog predicts an epidemic. Reviling the wind would
cause ulcers, tumours, or humps. Pre-historic objects of stone
or bone (Khm. kdm runiahy ' thunder-bolts ') are regarded as

bringing good fortune, especially flint a,\es, which are carefully

preserved in the house. Trees whose roots spread under the
house bring bad luck to it. When one wishes to get in marriage
a virgin, and not a licentious woman or a widow, he must offer

buds to the Buddha, and not full-blown flowers on which the
bees have already alighted. The first fruit of a tree must
never be gathered, for fear it should bear no more, and the
people should be careful not to beat down the next crop with a
thin bamboo pole, lest henceforth the tree may produce fruit

as thin as the pole. Indian hemp (kanthd) must be gathered
with laughing and jesting, and feigning the intoxication it is

to cause, in order to preserve its full power. The cotton-plant
(krabas) and the bamboo (ros^) should always be planted far

from the house ; else, as soon as they have grown higher than
the hut, they would like, in order to show their gratitude, to
serve as funeral cushion and matting for those who planted
them. So the young people always leave the work of planting
them to an old man, who puts below what he has just planted a
piece of jar or earthenware and says to the tree :

' Do not
think of taking me until this potsherd has rotted !

' The
tamarind {mnpiV) and the frangipani tree (dorjipei.) possess
powerful virtues, so it is unlucky to see them growing too near
the house. A stick of tamarind-wood allows its owner to
wander fearlessly during the night under the protection of

the prdy. A box, or the finger-board of a musical instrument,
made from the heart of a tomarind or frangipani tree, serves
to gain the love of women and the favour of the king. A
knife-handle made from the wood of a tamarind which has
grown near a house would lead the prdy of the tamarind to
devour the fetus in the womb of the mistress of the house, and
to make all her pregnancies miscarry. So married men keep
this tree at a distance from their houses. The koki (Eopea
dealbata, Hance), the king of trees, must be planted only by
kings or bonzea. When others carry ofi a cartload of this

precious wood, they must first invoke the spirits, and light
some sweet-scented rods on the beam of the cart.

Although the tiger (kid) is verj' much dreaded by the Cam-
bodians, who believe his whiskers to be a strong poison, and
regard his appearance m a village as a sign of coming epi-

demics, the elephant (dajfirei) is greatly revered, especially the
white elephant {daijirSi sa), which is considered as an un-
rivalled bringer of good fortune—an idea which is held also by
neighbouring peoples, since, at the time when Cambodia was
the vassal of Siam and Annam, it had to give to its two
•uzerains all the elephants of that colour caught in its terri-

tory. The French intervention has secured for it the free dis-

posal of these venerated animals. The Khmfers, like the Malays
of Java, absolutely refuse to kill the monkey (svd) or to eat its

flesh ; they show great displeasure on seeing it hunted bj-

Europeans. The Jchti'A pos, 'serpent bison' (Bos gaunis, H.
Smith), is considered to be very redoubtable. The Khmdrs
think that it feeds on serpents, which it kills by squirting its

saliva on them. A ring made from a khtiiVs horn is an antidote
against reptiles' bites. Care must be taken, however, not to
gather the hairs of its head, which sting as dangerously as
serpents. The bones of a hare (tonsdi) which has died a natural
death are used in the preparation of powerful spells. Buffaloes
(krahiy) and oxen (Jc6) which, on entering or leaving their field,

scrape up the earth, and throw it in the direction of the field,

foretell good fortune for their master ; but if they throw it in
the opposite direction it is a sign of adversity, and the master
must get rid of them. The goose (k(vi\an) should be reared
only by well-to-do people. To the poor it would bring an
increase of wretchedness. Little chickens with curly feathers
(TMfln. &i) should be reared only by a man who, without ap-
parent cause, has lost several children, by way of a preservative
for the coming children ; or by a man in intimate relationship
with the drak, in order to be offered in sacrifice to them. The
kite (khUfi) hovering over a house signifies misfortune, and
warns the family to abandon it. The same thing is foretold
by the entrance unawares of the little palm-tree rat (Sciurus
palmartim, k6iji-pr6k). When a large butterfly {mi ajfibd)

comes flying into a house, it is a bad omen ; a grasshopper
(kand^pj, on the other hand, on the thatch of the roof foretells

a piece of luck. The crow (ka^k), according to the direction of
its cry, foretells the return of an absent one, or a reverse of
fortune. Cranes (krdl, rondl) flying and crying in a flock above
a village denote that there will soon be some love-escapades
among the girls. The cr^' of the via sUk ('screech-owl'), a
nocturnal bird of prey, and that of the khli^ srak (Strix
dammed) foretell death.

(2) Various objects.—A winnowing-fan cannot be made by an
unmarried man without bringing him misfortune. The person
who carelessly sits down on a winnowing-fan will later lose
his way in the woods. Although cracked metal objects, e.g.

gongs, must never be kept in the house, but have to be thrown
away, a curse would fall on the person who threw a worn-out
cauldron among the rubbish below the house ; it must be hung
up in the house or thrown into the river. A pillow which has
become useless must also be committed to the water, for it is a
powerful vehicle of misfortune. A broken hearthstone meets
with the same fate. On the other hand, when there is a storm

or an excessive rainfall, a knife is placed among the cindera on
the hearth. Any one who, when in a foreign country, negli-

gently throws away rubbish, such as a piece of an old worn-out
garment, lays himself open to reverses. A^ain, when one ia

abroad, the water with which the mouth is rinsed must be
swallowed, or it will facilitate the attack of evil spirits. To
veil the face, even inadvertently, with white cotton, like the
dead, or the condemned at the place of execution, is to draw
down very grave misfortunes. Instruments of torture, stocks,

fetters, irons, etc- , must never be put away in a house or shed,
but must be left in the open air under a tree ; and the execu-
tioner, after beheading a man, must quickly turn away his

eyes, lest some day he be overtaken by the same fate. When a
hunter wishes to secure a good bag, he must, before setting
his net for wild animals, hold a traditional dialogue with a taU
tree, on the north side of which he places his net. He himself,

of course, utters both questions and answers, as he seeks for

the tree's permission to take some of its flock. Then he places
an offering of bananas at the foot of the tree, sets the trap, and
returns home, taking care not to shake or break any big
branches on the way. If, however, the net remains empty,
the hunter takes off his clothing and pretends to hang himself,

as if by mistake, in the meshes of the net which he has just

set. After this his hunting is sure to be successful.

The following is a similar superstition. In May, on the day
he proposes to oegin ploughing, the farmer invites a few friends
to his house. He puts his oxen to tlie plough in front of the
house, after placing on a piece of white cotton beside it a brass
bowl containing water, betel, boiled rice, fish brine, a boiled

chicken, and a bottle of rice-spirit. He sets a portion of this

food at each of the four corners of the plough, and invokes the
ghosts of his ancestors in these words : * Hasten, all ye departed
ancestors, give us prosperity on this occasion. Through your
protection, may our oxen and buffaloes escape all diseases,

and our ploughmen all shocks.' The old men in the company
now drink the rice-spirit, the young ones eat the food, and
then work goes forward without mishap.
During harvest, a reaper must not use a sickle whose handle

is made from the horn of a domestic animal, such as a cow or
a buffalo, as these have already borne their share of toil and
fatigue in ploughing. Any one who neglects this rule %\'ill

bring trouble on hSnself. When the proprietor of a stable

means to castrate a bull or a buffalo, he must first warn the
animal by telUngj it not to think that he performs this opera-
tion capriciously, but mth good reason, and then beg it not to

bear him a grudge either in this or in any future life. The
operation is preceded by a sacrifice to Prdh Pisnukar (Skr.

VUvakarmaii), the spirit of all industries. Immediately after

the operation, two men throw to each other, over the animal,
first a pumpkin and then a cock three times each, saying ;

' Be
as big as this pumpkin, and return to your stable regularly in

the evenuig ; be as fleet as this cock, and know your dwelling-

place as he does.' If the pumpkin or the cock falls to the
ground during these motions, this presages the death of the
animal in question.

(3) Uetamorphosis.—The Khmfers, like the Annamese, beheve
in the transmutation of species and in metamorphosis. Thui
the fresh-water tortoise (JkanthAi) may spring from a heap of

worms which have collected during rain. Sometimes the
snake (antdfi) is born from bindweed (trbs), which grows beside
water, and can then change itself into a skdr, a kind of brown
weasel. The Cambodians believe also that nocturnal birds,

such as choughs, owls, screech-owls, are born from the four
material substances of the dead—blood, flesh, bone, impurities.

We have already noticed [§ 4. iii. (5)] that certain women, after

being rubbed with oil from a magic vial, are changed in seven
days into tigresses.

8. Festivals.—Indolent, gay, careless, and very
religious, the Cambodians are extremely fond of

festivals. Most of these assume to-day a distinctly

Buddhist character, although it is possible to find

in some of them quite a different origin, doubtless
aboriginal.

[a) The following are the chief periodical re-

ligious festivals :

—

( 1 ) Thvo' bhn c6l dhnamj * Festival of the entrance
into the year,' takes place in the first month of

the Cambodian year (15th March-15th April).

The festival lasts three or seven days ; it recalls

the New-year festivals of the West.
On the first day the pagoda undergoes a thorough cleansing

both outside and inside. Then eight phnom, or heaps of sand,
are raised in honour of the devatd (Khm. Upoda), or protecting
deities. On the second day the faithful flock together, dressed
in their best clothes, and laden with fine sand, sweet-smelling
joss-sticks, and tapers. They make an offering of the wands
and tapers to Buddha in the temples, and then march in pro-

cession round the pagoda, scattering their sand on each of the
phnom. The whole ni^ht is spent in singing, pLiying, and
dancing within the precincts, so that they may be able to keep
watch over the mounds, as in the popular estimation any
damage done to them would lead to great misfortunes by
driving away iepoda or tivodas. On the third day the women
come, carrj'ing provisions and kitchen utensils, and install

themselves in the enclosure, not of the pagoda this time but
of the monastery, to prepare the presents destined for th«
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monke, and the dishes (or their own (amillea to con»uine.
iFrom eight until eleven o'clock in the morning, set prayers are
said by the bonzes in the brilliantly illumined pagoda, before
all the functionaries and the people. When these are per-
formed, the bonzes come outside to receive the presents of the
laity, and, after offering the first of their rice to the animals
and birds, partake of a meal in public, which lasts for a quarter
of an hour. The laity eat and play all afternoon in the en-
closure. On this day, too, the rich give large alms to the
poor. In the evening the statue of Buddha is washed, and so
are the bonzes and aitii'S ; in the houses the children and grand-
children respectfully wash their parents and grandparents.
In pious households all sexual relations are broken off during
the first three days of the year. For the firstseven days no living

being or animal may be killed, no business matter concluded,
all insults or controversies must be avoided, neither lies told
nor hardness shown to any one, if the year is to be well begun,
and therefore stand a good chance of also ending well,

(2) Thvd' bin bambuos phUckh, ' Festival of the
ordination of a monk ' (Pali bkikkhu)

; (3) Thvd'
hdn bambuos nin, ' Festival of the ordination of a
novice

' ; (4) Thvd' bbn sdh prdh, ' Festival of the
erection of a statue to Buddha

'
; or Thvd' bin bd'k

prdh nit prdh, ' Festival of the opening of the
sacred eyes of Prdh '( = Buddha). These ceremonies
may take place only during the 2nd, 3rd, and 4th
months of the ordinary year, and also during the
5th month of an intercalary year, that is to say,

from 15th April to 15th July, or else from 15th
April to 15th August.
The first two festivals may last from three to nine days, with

feasting and games at the expense of the parents of the candi-
date, who himself takes only a very passive part in the proceed-
ings, which end in his ordination. The candidate, dressed in
white or else in his best clothes, rides in great pomp on horse-
back, preceded by an orchestra and shaded by a parasol of
honour, right through the village from his owii house to the
monastery amid the joyful cries of the crowd, in spite of the
army of Mara { = Mdra\ Buddha's enemy, symbolized by a few
masked figures, who try to stop him on the way. After the
fyratdks^n (Skr, %)radak^ixt^a), or sunwise circumambulation of
the whole gathering round the temple, and a last intervention
of Mara and his followers, the candidate enters and takes his
place in front of the statue of Buddha, facing the ordainer, who
addresses to him the ritual questions, gives him the customary
advice, and consecrates him. The festival for erecting a statue
to Buddha also lasts three days, the first being employed in
making an enclosure round the statue and in pretending to
shave it and to * open ' its eyes with two long needles. The
other two days are specially devoted by the people to the
worship of the statue. This festival, being somewhat rare,

always attracts many of the faithful and devout.

(5) A still rarer festival is the Thvd' bon bancOh
setnd, ' Festival for the burying of the semct,' which
recalls the laying of the foundation-stone of a
church in the West. It is lield only on the occa-
sion of the erection of a new pagoda, or the build-

ing of a neAV monastery. These semd, or carved
stones, which serve as the evidences of the in-

auguration ceremony, are nine in number. One
of them, the semd kil, ' buried semd,' is placed in a
hole in the ground four cubits deep, in front of

the principal altar inside the pagoda, into which
the believers have first thro'vvn new clothing,

jewels, gold, musical instruments, hair, parings
of nails, and even a few drops of their blood.

The feast lasts at least three days, during which the crowd
eat, sing, and rejoice, after making the necessary offerings of

food to the bonzes. On the last day, at an auspicious time de-
termined by the diidr, the bonzes begin to pray ; and nine men,
at a signal from the didr, place the semd kU in its hole, and
cover it up amid cries of joy from the crowd. As soon as this

is performed, several other men go to place outside the pagoda
the eight sl^k semd, or ' leaves of semd

'

—stones carved and
often hollowed out to form niches, in which the faithful light
sweet-scented sticks. These stones are placed at the four
corners, and at the middle of the four sides of the pagoda, to
form the pillars of the invisible rampart which will defend the
pagoda from evil spirits and demons. The expression ' eight
leaves of seind' recalls an ideal lotus-fiower, of which the semd
buried within the pagoda would be the heart (alabastnim), and
the sUk sejnd the petals. These last also represent the eight
regions of space.

(6) Thvd' bon cdl prdh vosd, ' Festival of the
beginning of the vosd (= Pali vassa, ' rainy season '

or ' season of retreat'), takes place about 1st July,
and is a time of fasting, meditation, and prayer,

lasting three or four months. The faithful bring
to the monks cuttings of cloths, and an enormous
candle which has to burn incessantly during the

whole time of retreat, under the care of the
monks.

(7) Thvd' bbn kdn bSn (Skr. pinda, ' ancestral
cake '),

' Festival of the customary pinda,' i.s the
festival of the n&k td, considered as the ancestor.-!

of the Khmfers. They are presented with offerings
of food.

(8) Thvd' bin ph66m bSn, ' Fe' tival of re-union
round the pinda, or cake, offere . to the ancestors,'
is the occasion when the fai'nfnl bring to the
pagoda cakes and delicate f/ods, which, placed
round the altar of Buddha wiUi candles and sweet-
smelling rods, rejoice the ddn td, or ancestors ol
the family, and call down benedictions and pro-
sperity upon its members.

(9) Thvd' bin tin, prdh vosd, ' Festival of the end
of the season of retreat,' is celebrated fifteen days
after the preceding, that is to say, about the end
of September. It consists of ofl'erings of rice to
the bonzes and the launching on the river of little

rafts, made from the trunk of the banana tree,

laden with provisions, zinc coins, and some lighted
candles, and leaving them to follow the course of
tlie water, after saying to the ancestors, who are
believed to have their places on them :

' Go to the
country, to the fields you inhabit ; to the moun-
tains, under the stones that serve you for liouses ;

go ! return !
' whereupon the souls of the dead

regain their mysterious dwellings.

(10) Thvd' bin hi leak tdn (Skr. dana, 'gener-
osity '),

' Festival of the procession of the abounding
gifts (to the priests),' ' one of the most picturesque
ceremonies of Cambodia, lasts only one day for
each monastery.

All the inhabitants of the province or village, headed by their
chiefs and decked in their most beautiful clothing, proceed to
carry to the pagoda the numerous and varied presents which
the governor has bought with the money of the faithful. These
presents—parasols, piastres concealed in a candle, fans, stuffs,

fruits, etc., are carried on litters ; shaded by a parasol, and
preceded by an orchestra, they lead the procession. Behind
come the governor and the mandarins with all the insignia of
their rank, then the women, in hierarchical order, all grouped
behind the prapon tho^rfi, ' the chief wife,' of the governor.

(b) Two Buddhist festivals have stiU to be
noticed :

—

(11) Thvd' bin hi phka, ' Festival of the flowers,'

is the pilgrimage which a family, or more usually
a whole village or district, makes to some famous
pagoda to offer flowers, fruits, provisions of all

sorts, and yellow cloth on bamboo hand-litters.
The village visited would be dishonoured if it did
not immediately proiade an abundant feast and
rejoicings in honour of its pious guests.

(12) Thvd' bin nimont Idk sahkh cik oi sampdi sa,

'Festival to invite {nimont =Ya,\i nimantana, 'in-

vitation') the monks to a distribution of white
cloth,' may take place any time during the year ;

before accepting the cloth, the bonze spreads it out
on the heads of the donors and sometimes of all

their relatives, at the same time repeating prayers
conferring great blessings on them. Those who
are too poor to make an ofi'ering of their own try
at least at this time to touch the cotton cloth in

order to share in the blessing pronounced.
(c) Festivals of Brahman origin are the foUow-

>"g :—
(13) Thvd' bon ahkdm, bik sampdh prdh khi,

' Festival of paddy pounded to render homage to
the moon,' is celebrated in the 8th month of

ordinary years, and the 9th of intercalary years,
sometimes in the monastery, btit more frequently
in the village.
Each housewife broils and pounds a bowl of glutinous rice

iOryza glutinosa, Linn.). This bowl is exposed to the rays of

the moon in the midst of trays laden with cakes and fruits,

amongst which there must be one or two coco-nuts. On some
matting on the ground is laid a cushion covered with five cubits

1 Or better, 2%ofi* b6n hh kath^ (Pali ka^hina, ' robe made for a
Buddhist priest within a single day and night '),

' Festival of

the procession of gifts of clothing to the monks.'
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of white cotton cloth, on which is placed a young' banana-leaf
rolled up to resemble a hare's ears. Two posts are fixed three

cubits from one another, and with them is connected a hori-

zontal stick, furnished with five areca leaves, five betel leaves,

some flowers, five bees'-wax candles, and five sweet-scented
sticks. At the end of each post are attached horn-shaped bags
made from banana leaves, called 'horns of plenty.* Between
11 p.m. and midnight the women and f^irls, kneeling; on the
ground, thrice raise their hands, joined together, as high as their

faces, towards the bright moon. Then, one after the other,

they go and kneel on the cushion, take up the leaf shaped like

a hare's ears, and salute the moon three times, saying: 'To-
day is the full moon of the month of krddeh(Skr. kdrttika, Oct.-
Nov.); to-day, in every family, they do as we do. We invite

all the divinities of heaven to come and take their share of these
bananas, of this glutinous rice, crushed and cooked by us

:

come and drink of the water of these coco-nuts and protect us

;

grant that we may be happy during this life, and that our pos-
sessions may increase in our hands.' When they have finished,

the head of the family takes a lighted candle and lets the wax
which runs down drop into a vase full of water. The drops,
more or less numerous, falling into the water will foretell rains,

;id, accordingly, more or less abundant harvests ; so the whole
>.mily watches the operation with an anxious curiosity. Then
^e young *^en convey the presents offered to the divinities to
the mouths of the maidens, and soon the whole gathering is eat-

ing and laughing and praising the moon.

(14) Mention may also be made of the hon ph^k
ilk saicif 'Ceremony of the drinking of the water
'f the oath

'
; the bdn 6rat prdh ahkaXy * Ceremony

)i the opening of the furrow
'

; and the anniversary
of the birth of the king. The eighth day of each
moon, waxing and waning, and the day of full

moon of each month are also feast days [bhn sU).

(15) The ' Festival of the cutting of the top-knot'
(Pali Chuld-kantana-mahgala) is common to the
Cambodians, the Siamese, and the Laotians of the
countries bordering on Cambodia and Siam, and is

''ompulsory on girls and boys of all ranks in their

^h, 11th, 13th, or 15th year (never during an even
year), and marks their transition from childhood.
Without it boys cannot enter monasteries as
novices. Of Brahman origin, this custom has be-

come an essential rite of the Buddhists. It is pre-

ceded in the first month after the birth of each
child by a shaving, without any pomp, of all the
hair, called kdr sdkprei^ * shaving of the wild hair.'

This shaving is followed by many others, in which
care U taken to leave a little tuft of hair on the
top of the head ; this tuft is usually rolled on a
valuable pin, and surrounded with a little crown of

white Howers, giving a most charming efiect. It is

this tuft which must be shaved with such cere-

mony. Only 77 or 78 days in the whole year are
favourable for this operation, and the particular
day is fixed by the hdi-a or the d6d7\
The ceremony usually takes place in May, and for princes

assumes great splendour. It lasts as a rule four days, the first

three days being spent in preparatory prayer. At the same
time, in the court of honour at the palace, an artificial mountain
is built, made of painted wood and cardboard, with grass and
branches of shrubs stuck on to imitate vegetation, i Two
paths, oriented the one to the east and the other to the west,
for the king, who officiates, lead to the top of the mountain.
Round the mount are trays laden with offerings dedicated to
Vi^pu, the Devatas, and the Buddhas. At the top of the moun-
tain, on a little platform, a light pavilion of cloth, closed in by
silken curtains, screens a vat and an arrangement for spraying
water, which will allow a rain of Mekhong water to fall on the
neophyte at the desired time. A consecrated cotton thread
isolates this pavilion, and preserves it against the attacks of
evil spirits. On the other hand, in the throne-chamber, at the
very foot of the throne, a couch of carved wood, covered with
embroidered silk, is erected for the king ; then, a little to the
ripht and in front of the throne, a large carpet is spread out,
with a flat cushion for the hero of the festival. Just opposite,
a trunk of a banana tree, covered with a fine piece of silk and
"laving an enormous ring set with diamonds at its summit,
^'mbolizes mount Meru. Golden trays laden with fruits are
ilaced round this mount. Twelve bonzes, with their superior,
/ray without ceasing in the hall, but it is four bakus who
officiate along with the king. Inside the hall, round the central
yillars, there is another eord, made of eight threads of red
cotton, which paases round an altar of 6iva, and ends in a sort
jf crown placed on white cotton i;loth.

About five o'clock on each of these three evenings there is :i

very brilliant procession, in which the candidate is borne in

great state in a palanquin lavishly ornamented with gold, sur-
'ounded by all the functionaries and court ladies, to make the

1 This represents Alount Kailasa in the Himalaj'as, which, as
ure know, is the heaven of Siva.

pradak^iQ.a round the palace. Each time the bakusgo in front

of him, sounding a conch to frighten away the evil spirits, and
he descends from bis portable throne and takes his seat on the
carpet, leaning on the little pillow set opposite the bonzes, with
the bakus on his left hand. The king, who follows him, does
not ascend his throne, but takes his place on a cushion in the
middle of the hall. Then the prince makes to the king, the
bonzes, the altar of Siva, and Mount Meru a salutation which re-

calls the afijali of the Hindus, th^ bonzes recite formulas in

Pali, which those present repeat in a low voice. After some
rather lengthy prayers the kmg and prince withdraw to their

apartments, and the bonzes to their pagodas, with presents from
the king. On the fourth day this procession takes place in the
morning, when the prince in hia gilded palanquin, dressed in

golden brocade, and preceded by the king, enters the throne-
room. The bonzes bless the preservative cord, and the bakus
sound the conch to keep away the evil spirits. Then the bonzes
recite the most important of their prayers while the bakus undo
the prince's hair, divide it into three locks in honour of the
Tntnurti (triad of Brahma, Visyu, and Siva), and tie each lock
round a golden ring; the king, armed with a pair of golden
scissors, cuts the three locks, and pretends to give the first

stroke of the razor ; the bakus make a pretence of gi\ing
another, and the shaving is finished by a barber. At the last

stroke of the razor the bakus again sound the conch, and the
bonzes repeat a text in Pali. After this ceremony the whole
assembly goes to the court beside the structure representing
a mountain. The recipient, clad in white cotton, along v/ith

the king in a white muslin mantle, mounts to the paviilon,
where, from the spray placed at the top of the mountain, he
receives on his head, shoulders, and body a heavy shower of

Mekhong water (the name signifies 'the mother of waters').

Then the king pours on his head five jug-fulls—in memory of

the five rivers which descend from the Himalayas—of perfumed
lustral water, and a crown of raw cotton is placed on his head.
He must wear it conscientiously for three days.

The festival terminates with great banquets
whicli the king gives to all his functionaries, and
the receiving of presents—rolls of piastres and bars
of silver—which these functionaries give to the
young prince. On the occasion of the cutting of

the top-knot, whether of the high or of the lowly,

the hero of the festival receives presents from all

his friends and relatives. Those which are pre-

sented to a prince, the son of a king, are carefully

inscribed with the names of the donors, so that the
king may be able to give them equally valuable
gifts when they themselves celebrate a similar

ceremony. The prince on this occasion receives a
new name, which is inscribed on a leaf of gold, but
which he will nuver bear in ordinary life.

(16) A Avater-festival, L6i prdh tip, * Festival of

boating games,' a kind of regatta, is held every
year at Pnnom-P6nh, in October, when the waters
of the Mekhong begin to abate. Only the bakus
play a prominent part, and the king invokes Prdh
hdni Sramot, 'the god of the seas' (Varuna?),
asking him to keep the overflowing Mekhong
within bounds so that it may fertilize and enrich
the country.
The festival is held on the right bank of the river facing the

royal wharf. A huge raft bearing a big shed decorated with
rich draperies is built for the king and his court. All the rich

royal canoes and nearly all the vessels of the whole kingdom
are there, freshly painted and beflagged, and filled for the most
part either with spectators or with competitors for the regatta.
The racing boats, of a special shape, are drawn up at a fixed
place, ready to go. The festival lasts three days and three
nights, with no respite except in the mornings. The regattas
take place to the sound of royal music and the guttural cries of

the rowers, excited by the jovial bantering song improvised by
a sailor standing up in the boat. The number and the rapidity
of the barques give quite a fairy aspect to the river. The signal
for each race is given by a baku dressed in green, who, followed

by the canoes, goes in a boat, a sword in each hand, and cuts a
strip of black leather, an object held sacred by all, placed be-

tween two canoes. He makes three attempts at it, as though
full of fear of committing a sacrilege, murmurs a prayer ui

Sanskrit, cuts the cord, and hurriedly departs. While the
race-lxjats are taking their fiijj^ht, amid innumerable cries, the
chief of the bakus offers the kmg and all the members of the
royal family a conch containing some of the water of the river,

with which they all perform purifying; ablutions. After night-

fall, the people launch on all sides tmy rafts of banana-woo6.
furnished with lighted candles and offerings to the spirits an<
ghosts, which illuminate the whole river. The night is spent,
on board the royat raft as well as on the other boats, in feasting,

games, and music.

9. Organization of family life.—(1) Relation of
the sexes.—The or'^anization of the family in

Cambodia is strongly knit, and their morals are
stricter than those of most other peoples of the
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Far East. As soon as the buys have undergone
the cutting of the top-knot, if they are goinjj to be
educated or to become novices, tiiey sleep in the
monastery. Afterwards, until their niarri.age, the}'

pass the night in the sdlCi, or common house.
Until they are of marriageable age the girls are

called prohmocdrii ( = Pali bra/imac/mri, ' chaste '),

and are looked upon as brides of Prdh En ( = Indra).

With the lirst signs of puberty they take the name
of hramiim, 'young girl,' and they 'go into the
shade ' {cdl ineldp). The relatives tie cotton thread
round their wrists, and offer a sacrilice to the
ancestors to announce the event to them. On the
same day, to the north-east of the house, they
plant a banana tree, the fruit of which may only
be eaten by the young girl or sent to the monks.
To behave herself correctly and according to tradition, the young

girl must not now allow heraelf to be seen by any strang;e man,
nor must she look on any man even by stealth ; like the monks,
she must abstain from food from midday onwards, eat only rice,

salt, coco-nuts, peas, sesame, and fruit, "but neitiier fish nor flesh

of any kind ; she must bathe only after dark when no one can
see her, and never without her sisters or friends ; she must work
only in the house, and never go out even to the papoda. This
strict retreat lasts only for a few da^'S among the poor, some-
tiuies for years among the rich. It is interrupted only by the
occurrence of an eclipse. Then the * maiden in the shade,' like

the pregnant woman, puts an areca knife and a little box con-
taining lime in the knot of her saippdt, lights candles and sweet-
smelling sticks, and goes out to worship Rahu, the monster who
causes the eclipse : he will crown her desires with good fortune.
She then returns to her retirement. The 'coming out of the
shade ' (iiifi mfldp) is marked by the banzes coming to the house
to repeat prayers, and by a banquet. It often ends in another
ceremony preparatory to marriage, at which they * do the teeth '

(thvd' thm^il). This is presided over by an d6dr, who spreads
white cotton cloth on the ground, and places eight bits of straw
on it in the directions of the eight points of the compass ; in the
middle a coco-nut porringer, a shuttle, a small cup of saijirlt

(bronze alloyed with a little gold and silver), and a metal model
of a boat are covered with as many measures of paddj' (fetched
by the diHr himself from the granary of the house) as the years
of the girl's age. She sits down on the well-arranged heap, an
old couple mix up the lacquer for her teeth in front of her, while
seven young boys encourage them by singing and pretending
themselves to pound. This lacquer is then applied to the teeth
of the young girl, who is required to preserve it until the
morning. After a series of jokes and fun from the boys, who
imitate the exorcisms of the prdy, and a banquet, the young
girl goes out in the morning three times to worship PrAli AtXt
(Skr. dditya), the i-ising sun. Her teeth are then covered with
lampblack, and she does reverence to the domestic altar, and
henceforth is ready for marriage.

It can be understood that under these conditions
seduction is rare ; or, if a case occurs, abortive
potions help to hush up the matter. But, as a
general rule, Cambodian girls are very reserved,
go out little, and conduct themselves well. Boys
and girls usually marry when about sixteen. Mar-
riage between too close relatives is forbidden

;

it is allowed between first cousins only when the
father and mother of the bridegroom are older
than those of the bride. The incestuous union of

a brother and sister, even when bom of different

mothers, is forbidden, under penalty of a heavy
fine or confiscation of goods, and obligatory separa-
tion. Formerly, the incestuous couple were beaten
with rods, tied to a raft, and abandoned to the
mercy of the river, where they soon died of hunger ;

for no one would consent to help them out of pity.

The king alone, who in Camoodia is above the
law, may many his aunt or even his half-sisters.

(2) Marriage.—A man'iage is often arranged by
the parents without the young people being ac-

quainted with each other, but is scarcely ever
carried out without their consent. Three female
intermediaries from the home of the boy go to that
of tlie girl and sound the relatives, with becoming
deliberation and circumlocution. If the signs are
favourable, new official intermediaries of a more
exalted character come to make the official demand,
and bring the presents of the suitor on trays. The
girl has been approached beforehand, and her
silence is taken for a formal acquiescence. After
inquiry has been made into the parentage of both
young people, if the omens are favourable, they

are oflicially betrothed. The lianc(5, who has not
yet put in an appearance, is now brought to live

witli his future parents-in-law to 'do service'

(thvd' bamro'). He lias to sleep in the kitchen, carry
the water and the wood, and be under the com-
mand of the parents of the girl, who, in return, is

expected to prepare his food and his betel. This
stage lasts only a few months in the case of people
in easy circumstances, for fear of a too speedy
pregnancy ; one or more years with the poor,
who often have two or three children before
marriage. For, on the other hand, marriage in

Camliodia is a very onerous affair. The obligatory
betrothal presents include 100 areca nuts, 200 betel

leaves, a pound of gambler, a gourd of wine, a
pound of tobacco, not to mention the building of a
new cottage, near that of the young girl's parents,
to shelter the youn<j couple. The presents of the
marriage proper, always borne, according to the
ancient custom, by the bridegroom, are fixed at
5 piculs ( + 300 kilogr.) of pork, 50 hens, 30 ducks,
100 bottles of rice-wine, 30 special cakes, not to

speak of jewels, cloths presented to the fiancee, and
a sum of money called khan sld, ' presenting the
areca and the betel,' which, under the name of a
marriage present to the bride, is in reality handed
over to her father. The tianc6 must also give to

the girl's mother the prdk sn&p tik ddh, ' price of

the mother's milk, the nursing indemnity,' along
with a bouquet of areca flowers ; to his own
parents, on the last day of the marriage, huge
wax candles ; besides the innumerable traditional

gratuities, however humble, to be distributed on
this occasion. On the other hand, the young man
who has undertaken all these expenses and has
gone to ' serve ' with his future parents-in-law runs
the risk of being sent away in disgrace and without
any compensation, as guilty of a lack of respect

—

a charge easily incurred if he does not manage to
please them and his fiancee. He therefore tries

above all to win her good-will and favour in order
to escape a costly repudiatioUj which would, in

addition, make him ridiculous in the eyes of the
village. The matter is usually easy enough, the
betrothed having, in the eyes of the public and
even of the law, the same rights as husband and
wife. The fianc6 who has seduced his bride can
never withdraw ; he who withdraws without cause
is condemned to a heavy fine and the loss of his

betrothal expenses. The fiancee cannot without
infamy be sought by another suitor j in case of

flagrant infidelity, she suffers the punishment of an
adulteress. On the other hand, the children of a
betrothed couple are considered legitimate. Only
the parents of the young ^'irl are affected by such
proceedings, which make it impossible for them to

send away their future son-in-law if he displeases

them. If they send him away without cause they
themselves will be held responsible for an in-

demnity, and have to give back the betrothal

presents.

Marriage by capture takes place in Cambodia
when the parents of the young girl refuse their

consent and the lovers agree. Tlie young man is

free from blame after the abduction, when he has
made his apologies to his parents-in-law.

The law allows three legitimate wives, besides

concubines ; the masses, however, through poverty,

are monogamous. Only one of the wives, the
prap6n thorn, ' the chief wife,' enjoys authority
and the prerogatives of the legitimate wife. She
also is the only one who is married with a com-
plicated ceremony. Polyandry, although very rare,

IS tolerated, and appears to the Cambodians odd
rather than scandalous.

Religious intervention is very seldom invoked at
weddings in Cambodia. When it does happen to

occur, which is about once in four occasions, it ie
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confined to prayers and the sprinkling of holy-

water on the two young people by the bonzes.

Nor does the civil law meddle with marriage. It

remains a purely domestic ceremony. Marriage,
we have seen, cannot take place between too near
relatives. It may be celebrated at any time of the
year except during the three months' retirement of

the monks.
A special shed is built near the home of the fiancee, with a

roof of foliage, and hung on the inside more or less richly with
red draperies. On the morning of the marriage day the bride-

groom, dressed in his best, goes in state to the house of the
bride, and sits at her ri^ht hand, both on one mat. All the
guests surround them, with areca flowers in their hands. The
bridegroom himself, after bowing three times, offers one of the
flowers to each member older than himself of the bride's family,

beginning with the father and the mother. They lay the flowers
they have received on plates in front of them, and on these the
young man's parents place a sum of money varying according to

the degree of the person : usually 9 damlSft (about 20 fr.) for the
father, 7 for the mother, etc. Then the (iaA dai, * binding of the
hands,' takes place ; the parents of the two pass a bracelet of 7
threads of untwisted cotton on the wrist of each of the pair, the
relatives and friends do the same on the fingers, and at the same
time offer them presents, which are often very rich : jewels,
cloths, animals, slaves, land. After this the parents, holding a
lighted candle, walk three times round the bride and bride-

groom, who, along with the old ladies, go into the house to
change their gala dresses for more simple costumes, before they
serve the wedding breakfast to their guests. When the feast

begins, the guests are grouped by sexes, and placed in order of

rank, of relationship, and of age. The long and sumptuous
meal is preceded by prayers to their ancestors, who receive as an
offering the first of each dish. The ceremony ends with the
phsdm dainiT-eky * the union in the same bed,' in the conjugal
house. Respected matrons arrange the nuptial sleeping-mat,
and present the newly-married pair with the cakes or rice-balls,

a portion of which each places in the mouth of the other, to show
henceforth their unity ; the matrons lightly knock the heads of

the husband and wife together, saying, ' Be united and happy,'
and leave them. For a second or third wife, or when a man
marries a widow, the marriage ceremony is confined to a hearty
feast. Members of the royal family are married by the baktis,

who sprinkle them with holy water.

(3) Divorce.—Divorce exists in Cambodia, but is

seldom put into practice. It is nearly always
demanded by the wife. In the case of separation by
mutual consent, the wife gives up to the husband
the wedding presents she received, and all that he
possessed at the time of their marriage. If there
are children, everything is considered common
property ; the husband receives two-thirds and the
wife the remaining one-third. The children, if

they are of tender years, are entrusted to the wife,

to return in the end to the husband, or else they
are divided, or, if they are grown up, are allowed
to choose for themselves. If the divorce is de-

manded only by the wife, she is liable to pay
double the amount spent by the husband on the
marriage, and can claim only her dowry and one-
third of all goods acquired since the marriage.
But, as a rule, unions in Cambodia are lasting : the
wives have a keen sense of duty, and the husbands
have a great regard for their wives, and spare them
too hard work—which contrasts very favourably
with the loose and selfish marriages of the An-
namese. Widows may marry quite honourably if

they cremate their first husband properly and
preserve their widowhood for three years.

(4) Birth.—The Cambodian wife, who, without
great outward authority, is well treated in her
home, is accorded very particular attention during
pregnancy. The confinement always takes place
without the aid of a doctor, but with the inter-

vention of expert matrons, who employ empirical
manoeuvres, accompanied by the recitation of
mantras and by sacrifices. The vigorous con-
stitution of the Cambodian mother does the rest.

The umbilical cord is not cut until after the issue
of the placenta. The child is immediately washed
and wrapped in swaddling-clothes. The mother is

bathed in warm water, a warm oval stone is placed
on her abdomen, and she is laid on a camp-bed,
under which a tire is kept burning for the space of

from 9 to 30 days. The wood with which the fire

is fed differs according as the child is the first-born

or not. A cotton thread blessed by a kru or an
Aidr surrounds the room, to preserve it from evil

spirits. The mother suckles her cliild until tha
age of three or four, not without stuffing it at the
same time with rice and bananas, which is the
cause of the enormous abdomen which marks all

Indo-Chinese children. At six months the child
receives the name of a flower, an animal, a mineral,
or some other object. At the cutting of the top-

knot this name is exchanged for a new one.
Patronymic names are unknown in Cambodia.
The birth of twins is considered unlucky, as also

is that of albinos, dwarfs, and deformed infants.

These unfortunate children, except when the off-

spring of hakus, become, from their very birth,

life-long slaves of the king.

Adoption takes place with extreme facility in

Cambodia, and to it is joined the custom of con-

cluding a friendship, which binds the contracting
parties closely together and ends only with death.
They mix a few drops of the blood of each with a
little water, and divide and drink this, after pro-

nouncing the oath to be brothers for ever ; such are
the rites of the compact. Cf. art. BROTHERHOOD
(artificial).

(5) Disposal of the dead.—Cremation Is the
general custom in Cambodia, but the ceremony,
which among the very poor takes place immediately
after death, is among the rich often deferred, for

various reasons, for several months or even years.

In the latter case they either bury the body and
leave it to be exhumed at the desired time, or they
preserve it in the house. To preserve the body
they pour a certain quantity of mercury into

the mouth and place the body in a coffin of

hard wood hermetically sealed, except for a small
hole to which is fixed a bamboo tube which carries

out of the house the gases that are formed. Some
devout Buddhists, however, order their flesh to be
cut into small pieces to feed the birds of prey.

King Aug Duong ordered this to be done with his

body when he died, about the end of IS.'iQ.

As soon as an invalid enters on his death-agony
the bonzes are called, in order to repeat the prayers
for the dying. Until the actual moment of death
all present repeat in a loud voice, the patient
joining in as long as he has the strength, ' Arahah !

arahah !' ' the saint ! the just one !
' (Pali araham

=
' the saint,' ' one who has attained final sanctifica-

tion'). When the last breath has been drawn, the
children of the dead man close his eyes and mouth,
and wash the body with holy water. If, in default

of direct heirs, this pious duty is performed by a
slave, he is henceforth free. Then a small ingot of

gold or silver is put in the dead man's mouth

;

small squares of gilded paper are applied to the
orifices of his face ; and he is clothed in white.

His hands are joined, and in them is placed a
rolled-up banana-leaf containing three betel leaves,

a candle, and three sweet-smelling sticks. The
body is placed in a wooden coffin, more or less

costly according to the fortune of the deceased, and
is kept in position by sawdust, cotton, paper, and
pounded guava leaves in such a way that it cannot
move. On the neck of the corpse is placed a white
cotton collar, which communicates with the outside

by a long cord, attached to a band of cotton, and
passing between the coffin and its lid. Then the
family, the servants, and slaves go into mourning
—that is, they shave their heads and put on white
clothes. Every day, at the usual meal-times, trays

laden with food are brought near the coffin, beside

which is a tray with a betel-box and a change of

clothing for tlie deceased. The whole day a
number of bonzes remain beside the coffin in

prayer, with their hands on the white band which
communicates with the deceased's collar.

They usually proceed with the cremation after
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three days. The coHin is carried from the death-
stricken nouse to the pyre, on a huge hearse with a
fringed canopy laden witli garlands of leaves and
flowers. Four bonzes take their places, standing
on the hearse at the four corners of the coffin,

which is covered with flowers, ornamented with
hgures cut out of gold paper, and furnished, where
the head is, with lighted candles and burning
scented sticks. Just in front comes a child, the
son or grandson of the deceased, carried on a
palanquin, his forehead adorned with a band of

plaited bamboo, to which is fastened the cotton
cord from the coffin. After the burning of the
body this ohiUl receives the dress of a novice from
a bonze, quite near the pyre. If the deceased has
no direct male descendant, a slave may fill this

rdle, and receives his liberty through this fact of

entering into the monastic order. This palanquin
is often preceded by another covered with a yellow
parasol, and bearing a bonze. In front of all goes
an AiAr on foot, holding a white banner called
' flag of the soul ' (t6h prdhlih [Skr. lihga, ' sign ']).

From the handle of this flag hangs a pot full of

uncooked rice. In a wallet which he carries the
acar has put all that is required for preparing
betel-quids. Behind the hearse there generally
walk a small orchestra, a young girl throwing
small pieces of money to the poor, hired mourners,
the family, and friends. Except in the case of

kings and princes, who are burned in a special con-
struction called a 'm6n, the dead, as a rule, are
burned in a building which bears the name of

pknom y6h, ' mountain of deliverance.' After the
thrice-repeated pradalcsina round the cremation
catafalque, or phnoin y6n, the coffin is placed on it,

and left there for three days. The family and
friends establish themselves in the vicinity under
leafy shelters. The coffin is placed open on its

pyre, the face of the dead man is washed for the
last time with coco-nut milk ; and then the diar
walks three times round the pyre, swinging a
lighted torch so as to set fire to it. At the first

crackling of the flame the young ' conductor of the
soul ' is consecrated, and the music plays. When
the combustion seems sufficient, the d6ar, his

assistants, and the others present extinguish the
fire by throwing jars of water on it. The rice,

cooked in a pot on the funeral fire, and the betel-

box are put near the ashes of the body. Out of

the ashes the dear and his assistants fashion a
human form, which they carefully place facing in

the direction which appears most suitable. Over
this figure, which is covered with white cotton
cloth, the bonzes recite prayers, and all present
prostrate themselves. Then each one begins to
look among the ashes for the bonee that remain

;

these bones are washed with holy water, placed in

a cloth bag, or an urn of porcelain or some precious
metal, and then buried in the neighbourhood of a
pagoda, or piled up near a Ficus religiosa ; or, in

the case of rich persons, they are placed in small
structures of masonry called t-eigiy, built on a piece
of consecrated ground. Prisoners abandoned by
their family, and jieople who have died through vio-

lence, suicide, accident, or assassination, are buried,
not burnt. The two last are not long in appearing
on earth again in the form of some dreadful ghost.
The body of a criminal is abandoned to birds of
prey, unless the relatives buy and bury it.

(6) Mourning.—Mourning consists in shaving
the head every fortniglit, dressing in white, wear-
ing no jewels or ornaments, and fasting once a
week, on thhai sU (Pali sUa), which is equivalent
to our Sunday. Mourning is worn only for persons
who are older or are in a higher position than
oneself. Mandarins and functionaries wear it for

the king until the cremation, which is sometimes
put off for years. Children and grandchildren.

whether by birth or adoption, wear mourning for

their parents and grandj)arcnts for three years

;

the widow wears it for lier husband for the same
length of time ; brothers and sisters wear mourning
only for their elders ; nieces, nephews, and cousins
wear it only until the cremation. Parents, grand-
parents, and widowers do not wear mourning for

children, grandchildren, and wives respectively.

(7) Ghosts.—All Cambodians believe in the
appearance of ghosts who issue from the decaying
dead body ; when there is no putrefying matter
left, the apparitions cease, the human remains
being changed into nocturnal birds of evil omen.

(8) Festival of the dead.—A solemn festival in
honour of the dead is held in September— the
phidm, ' reunion,' ' assembly '—when all souls have
the right to leave their Hades and come to enjoy
the ott'eringa which the Cambodians never fail

dutifully to prepare for them.
10. Political and judicial organization. — (1)

Government.—At the head of the political organi-
zation of Cambodia stands the king, absolute
sovereign and by right of birth possessor of all

life and lands in his kingdom. Indeed, his power
Is limited only by the rivalries or intrigues of his
troublesome relatives ; the audacity of certain
great functionaries, who at one time showed a
great inclination, for their own interests, to lean
upon the Siamese or the Annamese ; or by revolt
on the part of his subjects. The king governs with
the help of a council of five great mandarins, who
are chosen by himself,and who have no power except
what is accorded them by the good sense, favour,
or laziness of the king. The order of succession
to the throne of Cambodia is badly established and
variable : it is in the male line, but sometimes
from father to son, sometimes from brother to

brother, in order of birth. Women may be and
have been called to the throne. If there is no
heir belonging to the royal faniUy, the mandarins,
says a very credible tradition, may call one of the
bakus to the throne.
The coronation celebrations, and those at the

cremation of a high personage in the royal family,
are the most superb to be seen in Cambodia.
Coronation celebrations are continued for eight
days, the last being occupied with the actual
crowning. This ceremony is purely political, not
religious, except in its first part, when the chief of
the bakus pours on the king's head the so-called
lustral water of investiture, while the bonzes pray.
Then the bonzes disappear, and if the bakus remain
and take a very active part in the ceremony, it is

less in the r61e of unconscious representatives of

the ancient Brahman religion than as trustees of
the traditions of a glorious past. On the coronation
day, all the functionaries, high and low, hand over
their resignations to the new king, who reinstates

them the next day, after they have taken the oath
of fidelity. It is worthy of notice tliat, when the
newly crowned king returns to his palace, he is

accompanied by a group of female followers, one
carrying his parasol, another his sabre, a third his

betel-box—in short, everything he needs for daily
use. Another group follows, carrying a cat (the

first living creature to be introduced into a house
before it is inhabited), rice, ivory, a rhinoceros'

horn, a gourd, haricots, grains of sesame—all the
symbols of abundance and well-being. All services

within the palace are performed by women. The
Khmfers have a profound and r&«ipectful attachment
to their kings.

(2) Society.—Cambodian society next to the king
is no longer made up of castes but of classes, very
clearly defined and often very exclusive : (a) the
royal family {Prdh Fo««( = Skr. vam§a, 'race,'
' lineage ') ; (6) the Prdh Von (Skr. vamia)

; (c) the
bakus and bonzes ; (d) free men : and (e) slaves.
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(a) The roj'al family includes relatives to the
fifth degree, and persons who have gained this

position by marriage with princesses nearly related

to the throne. On account of polygamy, it forms
a veritable population, exempt from taxes and
compulsory service, and provided, according to

their quality, with incomes and titles more or less

considerable. Their possessors too often abuse the
spirit of loyalty of the Khmfers, in order to oppress
them and put themselves above the law, but are,

at the same time, directly and very effectively

dependent on the king, their chief and absolute
master. The importance of the princes of the
royal family is in direct proportion to their intrigues
or their popularity.

The following is the order of rank of these personages : the
appaydrdd (Pali upayuoardjd, ' vice-heir-apparent '), king^ who
has abdicated, preserving the right to a eix-storeyed parasol

;

the oppardd (Pali upardjd, ' viceroy '), second king, and often
heir-apparent, who must he content to be shaded with a
parasol of only five storeys ; the prdli vorrdcini (Fali varardjinl,
'chief queen'), the queen dowager, mother of the king; the
ak jiiohesei (Pali aggainahe&i, * first queen ') the queen, first wife
of the king and mistress of the harem, who usually owes her
title more to high birth than to favour. These positions of

dignity may be vacant for want of the personages themselves
or because the king wills it so. All, according to a pre-deter-
mined order, are possible successors to the throne.

(6) The Prdh Von are descended from the royal
family, but more distantly related. From their

illustrious origin, they retain the privilege of being
designated ' Prdh ' and of paying fewer taxes than
the king's other subjects. Otherwise they live

just like them.
(c) The bonzes and the bakus have already been

discussed [§ 4. i. (1) and ii. (1)].

(d) The free men (prei nS) furnish the function-
aries of all degrees.

(e) Slaves are divided into (a) slaves for debt, and
hence redeemable ; and (;3) slaves who are irredeem-
able, comprising prisoners of war, former rebels not
put to death, and unfortunate savages who have
almost always been kidnapped on the frontiers.

The children of irredeemable slaves are themselves
slaves from their birth until the end of their lives.

Slaverj', although of a mild form, owing to the
moderate character of the Khmfers, has none the
less been till recently the open sore of the country,
and has tended to augment the general apathy and
economic mediocrity.'

(3) Civil law.—In theory, individual property
does not exist in Cambodia, the king being the
possessor of all the territory. The legality of this

theory is affirmed by certain legal provisions.

Thus, in the case of large successions without
direct heirs, the king inherits all or part of the
goods ; all land not cultivated for three years
returns to him ; when expropriating land either

for the general good or for his own particular
advantage, if he gives an indemnity, it is of good-
will, not of necessity. But, as a matter of fact,

individual property is perfectly recognized in

Cambodia : any individual who, subject to certain
formalities, asks the king for a piece of land from
the public ground, which represents four-fifths of

the whole territory, obtains it without difficulty.

If after three years he has brought it under cultiva-

tion, and transformed it into rice-fields or meadows,
and if he continues to cultivate it, it belongs to
him. He may let it, sell it, transfer it by gift, or
leave it to his children, always on condition that
he pays the taxes which are levied on all land in

the kingdom. It cannot be taken from him except
when he fails to make use of it, or when, after
cultivating it, he abandons it for three years.
Private property consists of the moveable and
immoveable possessions which the husband and

1 The new king of Cambodia, Sisovath (Skr. ^rl Saasti), who
ascended the throne in 1904, has abolished slavery, which had,
indeed, been greatly ameliorated since the arrival of the French
in the country.

wife brought with them at the time of their

marriage, and of which, in the event of a dissolu-

tion of the marriage, each claims his or her own,
after dividing the common gains. By a very
Asiatic extension of paternal rights, children are

considered the property of the father, who may, if

he wishes, sell them while they are minors. Except
in case of extreme misery, Cambodians very seldom
avail themselves of this right.

(4) Law of inheritance.—This varies according
as the husband has had one wife or more. In a
monogamous household the surviving parent has
the guardianship of the children, and the admini-
stration and the usufruct of all the property. The
children inherit without distinction as to sex, but
the eldest and the youngest always receive a
double portion—the one because he has had to

carry his brothers, the other because he has had to

rejoice his parents' old age. Children by adoption
enjoy the same rights as children by birth. Usually,
too, children who have taken part in the cremation
of their parents reap some special benefit.

(5) Penal law.—T\xs Khmbr penal law is ex-

tremely rigorous in theory, and boasts no fewer
than some twenty ways of inflicting death, with
or without ingenious tortures. In practice, the
penalty of death is i eserved for usurpers,rebels, those
guilty of high treason, and repeatedly convicted

offenders. In the first case, the condemned man's
head is cut ofl' and exposed in the middle of the
market-place, while the body is quartered and
placed at the four cardinal points of the royal

palace. In the last, the head is cut off and placed
on the end of a piece of bamboo firmly fixed in the
ground. The body is given back to the family if

it is claimed, or is left to be buried by the police.

Incorrigible elephant thieves are crushed by ele-

phants. This terrible punishment is, of course,

rarer than the offence. At one time thieves were
punished by death, mutilation, slavery, or confisca-

tion of goods ; to-day they are liable to a penalty
varying with the oft'ence ; in cases of insolvency,

this may take the form of selling the ofl'ender into

slavery. The general tendency is for the judges

to commute the barbarous punishments of former
days into profitable fines, which are divided amongst
the judges themselves, the royal treasury, and the
plaintitt' or prosecutor, if there is one. Any one
who cannot pay the fine imposed is sold as a slave.

In cases of accidental homicide there is a sort of

wergeld, varying with the quality and condition of

the person killed. The woman taken in adultery

is marched for three consecutive days through the

town, her face covered with a basket of plaited

bamboo, red flowers in her ears, forming a collar,

and on her head, avowing in a loud voice her fault

and her repentance. This march may be exchanged
for a fine levied on the personal property of the

woman and her lover, part of which is nanded over

to the husband, unless he is proved to have been a
consenting party to the infamy of his wife. The
fine varies with the position of the woman in the
household ; the ' chief wife ' is more heavily pun-
ished than the mere concubine or any other wife.

The husband is entitled to kiU offenders taken in

flagrante delicto, but on the strict understanding
that he kills them both. The punishment of rape

is a fine which varies deoreasingly according as the

victim is a married woman, a young girl, a widow,
or a slave. The seducer may be put to death by
the young girl's parents, if he is caught inflagrante

delicto and is acting without their implied acknow-
ledgment ; but no proceedings are taken against

a seducer, failing a complaint by the victim or her

parents. The penalty varies with the condition of

the person seduced, and according as there has been
pregnancy or not. The gravest case is pregnancy
followed by death in child-bed. Abduction is
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punishable by a tine in ])roport.ion to tlie condition
of the female carried off, the distance covered, and
tlie natural obstacles, riv ra, or mountains crossed.

Sexual intercourse witn animals meets with igno-

minious punishments, such as having to feed on
the grass of the fields, or to lap water from the
boiling of rice. As a rule, the punishments are
simply punitive and do not involve degradation :

a functionary who has served a terra of imprison-
ment for breach of trust resumes his duties freely.

Legal proceedings in Cambodia are slow, involved,

and expensive. Accused and accusers have the
right 01 being represented at the tribunal by a
kind of advocate called the ' shoulder of the case

'

{smd ked&i). Liberation on finding sureties is

frequently practised. A crime may be proved
either by witnesses or ordeals.

(6) Ordeals.—The principal judicial tests still in

use are the following:—(a) Water: both parties dive,

and the one who rises first is guilty ; or they swim
across the arm of a river, and the last to arrive is

guilty. (5) The test of the molten tin, into which the
accused must plunge a hand without being burned,
(c) Burning coals, over which he must walk with-
out hurting his feet. There are other tests quite
as illusory, but much milder. Very often the judge
does not hesitate to order the suspected person to

be tortured, in order to obtain either his confession
of a crime or the names of his accomplices. The
greatest scourge of Cambodian justice is not its

laws, but its judges—functionaries who are often
unjust because they are ignorant and greedy.
Having paid a large sum to the royal treasury
before entering on office, they set about recouping
themselves, at the expense of litigants, by a sad
misuse of justice. There is, indeed, a law which
enacts that an unjust or ignorant judge shall

receive a sentence equal to double that which he
has wrongly inflicted, not to mention the chastise-

ments reserved for him in the after life. But those
who ought to apply this law are only too often so
deserving of the same treatment that they dare
not make use of it.
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du Cambodge, Paris, 1883 ; P. Pelliot, ' Mdmoires sur les

coutumes du Cambodge par Tcheou Ta-kouan, tr. and ann.'
(BEFEO ii. [1902] pp. 123-177).

Antoine Cabaton.
CAMBRIDGE PLATONISTS.—The title

' Cambridge Platonists ' has come to be applied
to a school of philosophical divines—members, for

the most part, of two colleges, Emmanuel and
Christ's—wno fJoiirished at Cambridge between
the years 1633 and 1688. The names with which
this article is properly concerned are those of

Whichcote (1609-83), Culverwel (t 1651), Smith
(1618-52), Cudworth (1617-88), and More (1614-87),
all resident teachers at Cambridge within the
period mentioned ; but, in so far as the influence
of their teaching made itself felt outside, some
other names, belonging to tliis period and to the
time after, must also be noticed—Glanvill, Norris,
Cumberland, Shaftesbury, Clarke, aud Berkeley,

repre.senting the religious and philosophical as-

pect of this influence ; and Taylor, Stillingfleet,

Burnet, Patrick, Bust, Tillotson, and Fowler,
representing its ecclesiastical and political aspect.

The first thing which the student of a school of

religious and philosophical thought must alway.s
see to is that he realizes the social environment
in which the thought of the school lived and
moved ; study of the mere equipment of the
thought, apart from the use to which that equip-
ment was put, is idle. And no student has more
need of this caveat than the student of the ' Cam-
bridge Platonists.' They are writers—especially
the tliree greatest of them. Smith, Cudworth, and
More—whom one is peculiarly tempted to read
without thinking of ' social environment,' without
troubling oneself about the state of England in

their time. There grows upon one, as one reads
them, the sense of a cloistered piety and learning
cultivated apart in some paradise—such as Henry
More made for himself in his lifelong home at
Christ's ; and one is too apt to be impatient, as of

something irrelevant, when one is asked to re-

member where this paradise was— that it was in

the England of the Civil War, the Commonwealth,
the Restoration, the Revolution, the England of

Laud, of the Covenant and Westminster Assembly,
of the New Model, of the St. Bartholomew's Day
Ejectments. But this is exactly what it is most
necessary to remember. The question which a
scientific study of the Cambridge Platonists must
make it its chief object to answer is exactly this :

how were these cloistered lives related to that
troubled world without?—for it was certainly not
by mere accident that these lives found their peace
in that stormy time.
Burnet, who met Cudworth and More when he

visited Cambridge in 1663 as a young man, and
who, throughout his whole subsequent career, was
in sympathy with the ecclesiastical position of the
Cambridge school, describes its members generally
in the following terms (Hist, of My Own Time,
Oxford, 1823, i. 323 ff.):

'All these, and those who were formed under them, studied
to examine farther into the nature of things than had been
done formerly. They declared against superstition on the one
hand, and enthusiasm on the other. They loved the constitu-
tion of the Church and the liturgy, and could well live under
them : but they did not think it unlawful to live under another
form. They wished that things might have been carried with
more moderation. And they continued to keep a good corre-
spondence with those who had differed from thera in opinion,
and allowed a great freedom both in philosophy and in divinitj^

:

from whence they were called men of latitude. And upon this

men of narrower thoughts and fiercer tempers fastened upon
them the name of Latitudinarians. They read Episcopius much.
And the making out the reasons of things being a main part of

their studies, their enemies called them Socinians. They were
all very zealous against popery. And so, they becoming soon
very considerable, the papists set themselves against them to
decry them as atheists, deists, or at best Socinians.*

From this account, the result of contemporary
observation, we gather (1) that these 'men of

latitude ' took up a position midway between the
Puritans (the early upbringing of most of them
had been Puritan) and the Prelatists of their time
—that they oscupied, in respect to these extremes,
what another contemporary account (S. P.'s Brief
A ccount of the new Sect of Latitude-Men : together
with some Refections on the New Philosophy, 1662)
describes as ' virtuous mediocrity ' ; and (2) that
it was deliberately on a philosophical basis that
they founded the position which they took up—

a

position from which they advocated toleration

and comprehension even where considerable differ-

ences of religious opinion and practice, not only
outside, but within the Church of England, were
concerned.
Turning to their writings, we find this philo-

sophical basis of their advocacy of toleration and
compreliension fully and clearly set forth in their

doctrine of the place of Reason in Religion.
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Truth, they tell us, is Natural and Revealed,
and reason is the faculty which apprehends and
judges both kinds. It is the same reason which,
on the one hand, apprehends the truths of morality
and of natural science, and, above all,—for ' God is

most knowable of anything in the world ' (Which-
cote, Select Sermons, ed. 1698, p. 112),—the truths
of Natural Religion, that God exists, and is good
and wise ; and, on the other hand, apprehends, in

addition to the truths contained in our ' natural
knowledge of God,' the truths contained in the
' revelation of His will,' which is made to ns in

the Scriptures. And these truths of Revealed
Religion reason finds no less 'reasonable' than
those of Natural Religion.

* Our Reason is not confounded by our Religion, but awak-
ened, excited, employed, directed, and improved ' (Whichcote,
op. cit. p. 298).

The Scriptures are, indeed, we are told, exactly
suited to our reason. They offer, in the plainest

way, matter upon which we can employ our
reason with the greatest profit to our lives, and
with the surest guarantee, from that faculty itself,

that we are not deceived. At the same time, by
the very prominence which the Scriptures give to

this matter, so suitable to reason, so capable of

engaging it where its employment is most useful

and least likely to lead us astray, they make it

evident to us—the more evident, the more truly
' rational ' our study of them is—that a minute
employment of reason in religion, about things not
plainly included in the matter to which prominence
IS given, is unprofitable, and, indeed, even irra-

tional. Such a procedure brings with it no univers-
ally acceptable guarantee of its own correctness, and
so divides those who fall into it from one another,
one minute reasoner making this non-essential, or,

it may be, extraneous, matter all-important in

religion, another, that, and so on, whOe that
which is essential, that about which all would be
of one mind, if they used their reason in the way
religion requires, is left out of sight.

To the two opposed parties of their day

—

Puritans and Pretatists—the ' men of latitude

'

said :
' Unite on the broad common ground of

that which is essential in religion, and agree to
ditter about things that are non-essential. That
which is essential is contained in the Scriptures,
and is so plain that you cannot miss it if you
employ your reason in the right way, each man
for himself, upon the Scriptures.' It is here that
we come down to the bed-rock of the philosophical
basis on which the Cambridge school founded
their doctrine of toleration and comprehension : it

is because God is, from the very first, its true
object that man's reason marks securely, in the
end, that which is essential in the revelation of

God's will as contained in the Scriptures. The
improvement of man's reason, then, by employ-
ment in the fields of science and of moral conduct,
and, above all, by employment about the truths
of Natural Religion, without the light of which
the principles of science and conduct cannot be
seen at all, is a process by which man grows in

knowledge of that which is most knowable, of
God—a process by which he becomes more and
more ' like unto God,' till the perfection of reason
is reached in that ' Divine sagacity, ' as More calls

it (Pref. General to Collected Works, ed. 1662, p.
ix), that ' nativity from above,' as Whichcote calls

it (op. cit. p. 350), which makes a man, at last,

a sure judge of what is essential in the teaching
of the Scriptures.

It was a charge commonly brought against the school that
thej' preached mere morality, and ignored the importance of
articles ' of religious belief. Their teaching on the subject of

' Divine sagacity ' is their answer to this charge. The morality
which they preach is ' morality * which the moral agent's sense
of the real presence of God, as a vital principle central in his
soul, has transformed into piety—it is the condition of one who

' imitates God ' in ' the holy and virtuous life,' and so ' knows
Him ; and, knowing Him, can interpret His revelation of Him-
self made in the Scriptures, and get hold there of the essentiOA
* articles ' of religion.

So much for the way, peculiar to themselves, in

which the Cambridge Platonists held the doctrine
that the Scriptures are to be interpreted by the
reason of each man. This doctrine itself reached
them by two streams of influence, each of which
was, otherwise also, of great importance in deter-

mining the outlook, and equipping the thought,
of the school—the one having its source in Ar-
minianism (q.v.), which had appeared in Holland
towards the end of the previous century, the other
proceeding from the Italian Renaissance of the
century before.

In England, Arminianism found a footing towards the end of

the 16th century. The distinctive tenet with which it opposed
the Calvinistic doctrine of predestination had, indeed, to con-
tend against great odds, for at this time, in England, Calvinism
was widel^y spread among the people, and was already en-
trenched m the Articles of the Church ; but the temper of

Arminianism, what may be called its ' Humanism,' especially as
sho^vn in the substitution of the psychological for the dogmatic
way of interpreting the Scriptures, commended itself more
easily to educated minds. It was, after all, the temper which
Colet and Linacre, and other English friends of Erasnms, and
Erasmus himself—resident during various periods in England,
and notably, from 1511 to 1514, at Cambridge, where he was
Lady Margaret Professor of Divinity and occupied rooms in

Queens'—had already recommended, by their example and
teaching, to students, in England, of the ancient classical and
Christian writers. The Universities—and perhaps Cambridge
especially—were thus prepared to receive the new Arminian
Humanism ; and the clergy of the Church of England at these
places of learning were, more than others, exposed to ita

influence. As a matter of fact, when we reach the times of

Charles I., we find that Arminianism—so far, at least, as
opposition to Calvinism was concerned—had become widely
dilTused among the clergy of the Church of England, the Dis.

senters, together with a large number of the lay members of

the Church of England, remaining Oalvinists. That the Cam-
bridge *men of latitude' should 'read Episcopius much,' as
Burnet tells us they did, that they should be on the side of the
psychological, against the dogmatic, interpretation of the
Scriptures is, therefore, just what the vogue of Arminianism
in the Church of England at this time would lead us to expect
from divines at home in a university which was otherwise—in

letters and natural science—showing itself singularly receptive
of Humanism.
The other influence operative in forming the Cambridge view

of the method of Scripture interpretation can be traced back
to the ' Platonic Academy,' which flourished, during the latter

half of the 16th cent., at Florence, and especially to the work,
in it, of Marsilio Ficino. His Latin translations from the
newly-recovered Greek, and his commentaries, gave Plato and
Plotinus to Italy and then to Europe, and substituted, for the
skeleton to which the Church and her schoolmen had reduced
the system of Aristotle, what was everywhere welcomed as a
living philosophy. It was a philosophy in grasping the inward
sense of which the men of the Renaissance, become so curious
of new things, found a new thing which arrested their attention
beyond all else, namely, a bit of vivid personal experience. It

was not the sober ethical and political philosophy, and the
logic, of Plato that interested Ficino and his Platonists verj'

much ; their chief interest was in the other—the mystical

—

side of Plato's teaching, especially as apparent in bis doctrine
of * Eternal Beauty,' object of Philosophic Love, set forth in

the SpinposiuTti and elsewhere. Hence it was that Ficino
and his Platonists went eagerly on from Plato to Plotinus, in

whose writing they found fuller satisfaction than in Plato's

of their craving for vivid personal experience, and discovered
a philosophy which ofTered, not so much propositions to be
apprehended, as moments to be lived. Ecstasy, immediate
contact with the One, union of self with God—this was the
formula in which the new philosophy of the Platonic Academy
(set forth by Ficino as a philosophy in perfect concord with
Christian faith) was wholly included. The Enneads of Plotinus,

translated into Latin by Ficino and printed at Florence in

1492, were first printed in Greek at Basel in 1580, and were
being studied at Cambridge by 1633, if not earlier.

Burnet tells us that Whichcote, who began to

teach at Emmanuel in 1633, 'set young students
much on reading the ancient philosophers, chiefly

Plato, Tully, and Plotin ' (Hist, of My Own Time,
i. 321), and Whichcote's pupU Smith, and the rest

of the school, certainly show intimate knowledge
of the Greek text of the Neo-Platonic philosopher,

and bear ample testimony to the profound influence

wliich he exercised upon them. It was the doctrine,

01 experience, of ecstasy—understood by them,
however, not as an occasional and temporary state

of religious exaltation, but rather as habitual con-
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centration of afl'ection, will, and understanding
upon God, ' because of His own loveliness, ex-

cellency, and beauty' (Whichcote, op. cit. p. 213)

—

it was the Plotinian doctrine, or experience, of

ecstasy, thus understood, that the Cambridge
Platonists put in the very centre of their Christian

philosophy. It became, in their teaching, equiva-
lent to 'justification by faith,' to the 'sanctilica-

tion ' of men's souls by means of a ' vital efflux

'

from God upon them, making them partakers of

His life and strength (Smith's Select Discoumes,
Worthington's ed., 1660, p. 312)—it appeared as
' nativity from above ' (in Whichcote's phrase), as
' Divine sagacity ' (in More's phrase), the crowning
gift of God bestowed only upon those who m-actise

the a(7KTi<ns of a holy and virtuous life. The in-

fluence of Plotinas thus modified profoundly, even
transformed, in the Cambridge Platonists, the
notion of Scriptural interpretation with which
mereArminianism opposed the Calvinistic and other
dogmatic interpreters. The Arminian teaching
carried the Cambridge Platonists only thus far

—

that the reason of the good man, of the man in

earnest about the holy and virtuous life, is the
faculty by which the Scriptures are to be inter-

preted, and the essentials of religious doctrine and
practice distinguished broadly (as they are never
distinguislied by the reason of the mere tlieologian)

from the non-essentials. But the Cambridge
Platonists could not rest witli this. Reason must
be sublimated into ' Divine sagacity ' by the real

presence of God in the soul. The interpreter of

inspired Scriptures must be himself inspired.

It may be asked why Christian experience alone
was not accepted hj them as warrant for this

far-reaching conclusion—why they appealed, in

support of it, also to pagan experience and pliilo-

Rophy. The answer is, briefly, that for them
the religious faculty is reason, which, though
informed by the immediate presence of God, is

still man's reason. Religion is ' reasonable,' and,
especially on that part of it distinguished as
' Natural Religion ' (which, indeed, is the founda-
tion of Revealed Religion [see Whichcote, op. cit.

p. 87 f.]) much light is thrown by philosophy, by
the best thoughts of the best men, of all ages and
faiths, who have employed their reason about the
soul, the world, and God. These divines, then,
naturally mixed Religion and Philosophy. Even
the mediseval Church, although holding no brief

for human reason, had recognized it in Aristotle
as ancillary to Catholic belief. But the Cambridge
Platonists, as Christian Humanists, held a brief

for reason in religion, and were very specially and
strictly concerned to show that reason had not
failed man, even outside the Christian dispensa-
tion, in his endeavour after religion.

How seriously they regarded the obligation upon them to
bring the philosophy of the Greeks and Romans into evidence,
may be judged from the mass of classical erudition which
cumbers the pages of most of them—especially of Cudworth and
More. It is an uncritical, pre-Bentleyan erudition which—to

take one curious instance of its general character—not only
accepts, but dwells on and elaborates, the notion of the Mosaic
origin of all that is good in Greek philosophy, especially in the
teaching of the Pythagoreans and of Plato (described as Moses
Atticus)—a notion which, it may be thought, stultifies the appeal,
undoubtedly intended and made, to that philosophy as witness-

ing to the truths of Natural rather than of Revealed Religion.

But, after all, the distinction between Natural
and Revealed Religion was not one to be very
clearly defined by those who, on principle, mixed
Religion and Philosophy, as the Cambridge Platon-
ists did. Although there were some truths which
plainly belonged to the realm of Natural Religion,
there were others which belonged indeed to the
realm of Revealed Religion, inasmuch as without
the revelation contained in the Scriptures we should
not have known them at all {e.ff. that the Godhead
is undivided Trinity, and that we are justified by

faith in Jesus Christ), but yet were to be detected,
by those who already had tnem through revelation,
as also obscurely appearing in the philosophical
systems of men who had walked merely by the
light of Nature— the 'candle of the Lord,' aa
Culverwel calls it. Thus we find the Cambridge
school making much of the ' Trinity ' of the Neo-
Platonists ; and we have seen that they connected
the ecstasy of Plotinus with that ' nativity from
above ' in which their Christian experience realized
the meaning of the doctrine of justification by faith
in Jesus Christ. In fact, when they appeal to the
Platonic or Neo-Platonic philosophy, they take
little account of the distinction between liatural
and Revealed Religion : perhaps because Plato, as
being Moses Atticus, records revealed truths; but
also for the deeper reason that revealed truth,
limited by them to the essentials of religion which
' Divine sagacity ' marks ofl' from non-essentials,
is, after all, only natural truth raised to a higher
power, as it were—natural truth, no longer re-

garded from without as the object of theological
science, but become the inward experience of one
who has ' found religion.' The ecstatic condition
of union with God described by Plato and Plotinus
seemed, to the religious minds of men like Smith
and More, to be an experience essentially the same
as that of the man ' in whom Christ liveth '—the
man for whom alone ' revealed truth ' has vital

meaning. In ecstasy, then, the Christian Religion
and the Platonic Philosophy are mingled with each
other, and that so intimately that the distinction
between Natural and Revealed Religion seems to
vanish in the result.

While their interpretation of the Platonic philo-

sophy is thus as psychological, and as expressive
of personal experience, as their interpretation
of the Scriptures, their interpretation of ancient
philosophy other than Platonic, notably of the
atomic philosophy of Democritus, is not psycho-
logical, but dogmatic. The Platonic philosophy
they found no difficulty in interpreting in the light

of their own religious experience—they felt no
temptation to read the dogmas of theological
science into a philosophy which tallied so well
with that experience. Their interpretation, accord-
ingly, of this philosophy is good. But ancient
philosophy other than Platonic, tallying with no
personal religious experience of their own, they
interpreted badly, reading into it the natural
science of their day. So we find them (1) compar-
ing the atomic philosophy of Democritus closely

with the mechanical philosophy of Descartes ; and
then, as the former is obviously 'atheistic,' while
it is necessary to show that the latter, though
closely resembling the former, is not 'atheistic,'

(2) arguing back to a common source of both—to

a theistic Mosaic atomism, which Democritus per-

verted into atheism, but Descartes has revived in

its original purity (see Cudworth's Etern. and
Immut. Morality, bk. ii. ch. 4). Similarly the
revolution of the earth and the other planets round
the sun—the greatest discovery of the modem
mechanical philosophy—was already known to the
Pythagoreans, and to Numa Pompilius, who, indeed,

symbolized it by making the temple of Vesta
circular with a fire in the centre ; but they
had derived their knowledge from the Jews, who
had it by Kabbalistic tradition from Moses (see

More's Append, to Defence of the Philosophick
Cabbnla, ch. 6, p. 126, ed. 1662). Thus in Demo-
critus and the Pythagoreans was found the authority
of Revelation for the methods and results of modern
science. There could not be a greater contrast
than that between the childish exegesis of the

Cambridge School, where, on the one hand, a

philosophy, like that of Democritus, is concerned,
which appeals, not to their personal religious ex
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perience, but to their acquaintance with modern
science, and, on the other hand, their illuminating
exegesis of a philosophy, like that of Plato and
Plotinus, into which they read, not their modern
science, but rather, as it were, themselves.
The Cartesian philosophy has been incidentally

mentioned ; it is now time to consider it as one of

the most important factors in the environment of

the Cambridge Platonists—as the body, to quote
More's phrase (Preface General to Collected

Works, p. xviii), of which Platonism is the soul.

This philosophy, so eminently rational, doubting
all that rests on any authority except that of
' clear and distinct ideas,' making its ideal the
explanation of the world according to mechanical
principles mathematically expressible, naturally
recommended itself to all those who, like the
Cambridge ' men of latitude,' were contending
for reason against authority. Cartesianism was,
indeed, itself only a product of the Humanistic
Renaissance, the air of which such men breathed
everywhere, at this time. Thus we find Spinoza,
who in his close association with the Remonstrants
and CoUegiants was in the same atmosphere, also
naturally attracted by this rational philosophy of

clear and distinct ideas, and writing his earlier

works under its strong influence. Humanism, we
must remember, not only gave new life to the
study of classical literature and ancient philosophy,
and was instrumental in bringing about great
alterations in religious doctrine and practice, but
was also the renaissance of Natural Science. Lin-
acre, Harvey, Gilbert, Bacon, Galileo, Descartes,
and many others were as truly products of
Humanism as Fieino, Pico della Mirandola, Aldus,
Erasmus, Colet, and Montaigne.
The mechanical philosophy of Descartes, then,

was quite naturally adopted by the Cambridge
School—with certain reservations, as we shall see.

Smith, his friend Worthington tells us, was chiefly

instrumental in introducing the study of it at
Cambridge. Culverwel, More, and Cudworth made
large use of it, and important letters passed between
More and Descartes in 1648, which were printed in

More's Collected lKorfe(1662), and specially referred
to in his Preface General to that edition. But the
Cambridge Platonists, we can see, felt themselves
placed in a somewhat awkward dilemma in regard
to the Cartesian philosophy. They were bound, as
Humanists, to adopt it, for its mechanical principles
were those in the light of which the Natural
Sciences were making such notable advances at
this time—advances to culminate ere long in the
mathematical and physical discoveries of Newton,
who was already in 1665 a graduate of Cambridge,
and in 1669 Professor of Mathematics, although
the publication of the Principia was to be delayed
for many years.

The ' men of latitude,' then, were bound to accept
the philosophy of Descartes, but could not conceal
from themselves that it might easily be abused in
the cause of ' materialism and atheism '—in fact,

was being widely so abused, especially by those who
had fallen under the growing influence of the writ-
ings of Hobbes. So, in order to divert the tendency
of the Cartesian philosophy from materialism and
atheism to the support of religion and a spiritual

theory of the world, it was necessary, they felt,

to insinuate into its very substance, as it were,
another philosophy of an entirely different kind.
This was their philosophy of the ' plastic principle,'

or ' soul of nature ' — an immaterial principle,
spiritual, but unconscious, which pervades the
universe, and, like the Platonic anima mundi, or
the Aristotelian (piiris, is the immediate and im-
manent cause of all the beautifully contrived
processes and products of the organic and inorganic
worlds. Descartes, indeed, posits an immaterial

spiritual substance—-God—as First Mover of the
world ; but leaves Him afterwards out of account

:

for the movements of the world, although started

by Him, are explained as going on according to

their own necessary mechanical laws ; and it is an
easy step, from this position, to dispensing with
God altogether, and recognizing only those laws.

So, into the Cartesian complex of mechanical
laws, to be retained merely as a system of bare
quantities lending themselves conveniently to exact
computation, must be infused the vital quality of

the ' plastic principle.' Thus, through the lieuten-

ancy of a spiritual, though unconscious, principle,

God penetrates the world mth His beneficent
organizing activity, instead of remaining outside,

a mere Force, while within, not He, but Necessity,
rules. The argument for God's wisdom and good-
ness, ' from design in Nature,' which Cartesianism,
by the prominence wliich it gives to mechanically
necessary laws, invalidates, or even destroys, is thus
rehabilitated by the theory of a ' plastic principle.'

We can now regard those laws as so many quantita-
tive expressions of a vital quality with which God
continually inspires Nature in order to the accomp-
lishment, through her, of His ends. Teleology is

grafted upon the mechanical philosophy—we can
infer Divine wisdom and goodness, not merely
existence and power (see Cudworth's /wieW. Syst.,

ed. 1845, i. 274 ff.). As for the other cardinal doc-

trine of religion, beside that of the existence of a
wise and good God—the immortality of the soul—it

also rests on the theory of the ' plastic principle.'

No finite soul can exist without a material vehicle,

and it is the ' plastic principle ' present in a soul

which moulds matter — terrestrial, aerial, or

ethereal—into a vehicle suitable to that soul's

condition here on earth, or, after the death of this

body, as a ghost in the air, or as a blessed spirit in

the ether of heaven. Without the vehicle-building

power of the ' plastic principle ' within them, souls

must perish, or, at least, pass into a state of eternal
unconsciousness. Stories of ghosts appearing, and
of witches transforming themselves into hares, are
recorded—with especial empressevient by More (in

his Immortality of the Soul, and Antidote against
A theism)—as evidence of the survival of the soul

after terrestrial death, and of the continuance of its

vehicle-building plastic power, whereby it moulds
an aerial body in place of the discarded terrestrial

body, and—such is the force of habit—an aerial

body resembling that terrestrial body, so that we
can tell ' whose ghost it is ' when a deceased
person thus appears to us in his aerial body.
The *demonology' of the Cambridge Platonists la a topic

which no estimate of their intellectual and religious position
can omit to take serious account of. They shared in the
popular superstitious beliefs of their time : but that is not so
astonishing as the deliberation and ingenuitj' with which they
used both Stoic physics and the current scientific notions of
their own day for the establishment of these beliefs, in the
interest of rehgion. More (assisted later by his Oxford friend
Glanvill, the author of Sadduciemus trimnphatus, 16S2) goes
further than the others in this direction ; while Smith, judged by
his Huntingdon Sermon (Select Discourses, 1660, Disc. 10), is the
sanest of them. It is difficult for us to comprehend how these
enlightened men should have given themselves so deliberately

to superstition ; but perhaps, after all, it is not more difficult

to understand than that ' Cudworth, Newton, and Locke should
all have concentrated their interest upon a literal interpretation
of an obscure vision in Daniel ' (TuUoch, Ratiojial Theology in
E7ifjland in the 17th Century, ii. 212).

There were other things in Descartes which the
Cambridge Platonists did not like. His distinction

between matter as ' extended substance ' and spirit

as ' substance without extension ' they denounced as

tending to atheism—More, in the Preface to his

Divine Dialogues {166S), eventually receding from
the friendly position of his Letters to Descartes

(1648), and charging that philosopher himself with
actual atheism. Spirit, both Cudworth and More
argue, has extension, for extension is not necessarily

material. If spirit were without extension, God
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would be nowhere, instead of bein^ everywhere.
Space is extension, but not the extension of matter ;

therefore, unless there is extension of Nothing,
space must be the extension of Spirit. In infinite

space we have the extension of infinite Spirit (see

Cudworth's Intell. Systein, iii. 232, ed. 1845). This
notion is one of the most interesting in the meta-
physics of the Cambridge School, and was associ-

ated in tlieir minds with tlie victory of tlie

Copernican over the Ptolemaic system of the

heavens (see More's Philosophical Poems, p. 409,

ed. 1647).

Another point on which we find the Cambridge
divines insisting against Descartes is that the
distinction between True and False, Right and
Wrong, depends, not, as he teaches, on the will of

God, but on the eternal nature of things, or law of

the ideal world : the distinction is ' essential,' not
' arbitrary ' (see Cudworth, Inicli. Syst. ii. 533).

This law of the ideal world, logically prior to the
will of God, as being tlie rule, or ratlier system
of rules, according to which that will is always
exercised, is equivalent to the rrjiros voTjrbi of Plato,

and the Divine aocpla. of hisl later followers. The
Cambridge divines thus correct Cartesianism in

this instance by means of the Platonic doctrine of

Ideas, as they correct it elsewhere by means of the
Platonic anima mundi, or ' plastic principle.' And
the use which they make here of the doctrine of

Ideas is as important in its bearing on their episte-

mology as it is on their theology, or philosophy of

religion, and on their ethics. In accordance with
this doctrine, knowledge is explained as man's
participation in the mind of God by means of the
Ideas, or eternce rationes rerum, wliich are at once
His thoughts, from which, by act of His will,

sensible phenomena are produced, and at the same
time the mental forms in us, by the activity of

which we take hold of these phenomena, and
organize them into a rational experience. Here
epistemology and theology are one, as they are in

the kindred philosophy of T. H. Green. This
theologico-epistemological use of the doctrine of

Ideas, made by the Cambridge Platonists generally,

is perhaps most clearly exemplified in the writings
of More s Oxford correspondent and warm admirer,
John Norris of All Souls, who, adopting the
language of Malebranche, speaks of knowledge
as ' seeing things in God ' (Reason and Hcliqion,

1689, pp. 187-194). In ethics, the doctrine of

Ideas was used by the Cambridge divines mainly
against Hobbes, whose philosophy they regarded
with genuine alarm. If Cartesianism is the
matter out of which—with certain rejections

—

the plastic power of Platonism, the sonl of their

philosophy, moulds a body for itself, Hobbism is

the poison which kills philosophy body and soul.

Against the ' materialism and atheism ' of

Hobbes the arguments brought by the Cambridge
Platonists were those which we have seen them
using against Descartes, so far as that philosopher
seemed to them to be dangerously defective or
erroneous in his teaching about God and the soul.

But their contention that the distinction between
Bight and Wrong is essential, not arbitrary,
directed against the Cartesian conception of God,
admitted— they at once saw— of extended use
against Hobbes's conception of political sovereignty

;

and so we find them vigorously combating that
conception with this same well-tried Platonic
weapon. Further, since the counterpart of

Hobbes's morality-making absolute ' sovereign '

—

whether monarch or assembly—is his 'subject'

wholly actuated by self-regarding motives, to meet
this side, or aspect—the ' subject ' side—of Hobbes's
political theory, we also find them armed, and
with a weapon peculiarly their own, their employ-
ment of which gives them a most important.

though imperfectly recognized, place in the history
of English Moral Philosophy. It is to the psycho-
logical observation of the Cambridge Platonists
that English Moral Philosophy primarily owes the
conception of 'a naturally good temper,' or of
' fellow-feeling,' which Shaftesbury undoubtedly
got from them, and lianded on to successors who
made it a cardinal point of moral theory. Shaftes-
bury first (jrinted liis Inquiry in 1099, and in the
Preface which he wrote m 1698 to his edition of

Whichcote's Sermons a passage occurs which makes
it plain that it was the Cambridge Platonists who
not only originated, but gave, once for all, definite
direction—the direction which it always retained
—to that movement of reaction against Hobbes
which may be said to constitute English Moral
Philosophy as evolved throughout the 18th and
the first half of the 19th century.
To Whichcote and his school—Cumberland being

with them—belongs the credit of having put 'a
naturally good temper,' or ' fellow-feeling,' in the
position of paramount importance which it has
ever since occupied in English Moral Philosophy.
Hobbes, while it must be admitted that he made
it quite clear that the public good is the end—here
he was misunderstood by his critics—maintained
that the ' sovereign ' (monarch, or assembly, with
carte blanche) is the only judge of the means to-

wards this end ; the Cambridge Platonists, followed
by Shaftesbury and a succession of moralists down
to J. S. Mill, maintained, against Hobbes, that
the means to the public good are such only as the
people—not the ' sovereign ' wielding uncontrolled
power, but the 'subjects united by fellow-feeling
—when consulted from time to time, themselves
determine. And this was the doctrine which Locke
afterwards made popular.
There are, doubtless, important differences between the

philosophy of the Cambridge Platonists and that of Locke ; but,
so far as political theory is concerned, the differences are quite
superlioial. The Cambridge Platonists are as entirely with him
on the political question of the 'liberty of the subject' as they
are on the religious question of toleration. Locke's friendship
with Cudworth's daughter. Lady Masham, is an episode in the
history of philosophy which those who look beneath the surface
of those times, wliile they do not attach too much significance
to it, cannot but regard with sympathy.

Their attitude to Hobbes and his influence thus
exhibits the position of the Cambridge School more
clearly than anything else in their philosophy.
We see how firmly and consistently they hold by
the maxim of Humanism—that the judgment of

the well-instructed and virtuous man is to be
trusted in religion, morals, and politics. In these
branches they are for reason against authority, for

social feeling against self-regarding motives, for

religious toleration and comprehension against
sectarianism of Puritan and Prelatist, for the easy
liberty of the subject, under a system of fair re-

presentation, against autocracy whether of monarch
or of assembly—in short, they are against centrali-

zation, either in religion or in politics, whereby the
judgment of the private man is suppressed in the
one case, and his reasonable freedom of action in

the other: that is, they are in favour of personal

religion, and of individual initiative in the common
work of eff'ecting the public good. The ready-
made religion which the political superior supplies

to his subjects in Hobbes's polity is not religion,

for it is not personal ; and, on the civil side, the
measures taken by that superior do not really

conduce to the public good, for they exclude all

initiative on the part of subjects united by fellow-

feeling in the task of M'orking out a common end
It was, of course, in personal religion that the
Cambridge divines were chiefly interested ; and
the fact that Hobbes, by divorcing reason and
religion, made personal religion impossible, was,
doubtless, a ground for opposing him which came
home to them with peculiar intimacy. And oui
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admiration of their courage is increased when
we consider that in fighting Hobbes for rational

religion against authoritative religion, for personal
religion against official religion, they stood almost
alone. Puritans and Prelatists alike were on the
side of authoritative and official religion—the

religion of Protestant Confession, or of Catholic

Church. The influence of Bacon, too, as well as

that of Hobbes, was against the Cambridge divines
;

almost everybody in England said, or implied, that
reason and religion must be kept apart. The
Cambridge divines stood almost alone in maintain-
ing that theology and the Christian life require the
independent application of the private man's reason

to the problems of religion, natural and revealed.

These are problems, they maintained, which admit
only of a personal solution within the Christian

experience of each man.
We must now make brief mention of some con-

temporaries, not belonging strictly, or at all, to

the Cambridge School, but either sharing their

views independently or influenced by them.
The greatest of these is Jeremy Taylor. He

entered Caius in 1626, the year after Milton entered
Christ's. He became Fellow of Caius in 1633, but in

1636 migrated to All Souls', Oxford, where he came
within reach of the influence of Falkland and his

Great Tew set, including ChUlingworth, whose
Religion of Protestants was published in 1637.

This influence, tending in the same direction as

that of Whichcote, who was beginning to be well
known about the time Taylor left Cambridge, was,
we must believe, one of the causes which produced
the Liberty of Prophesying ,

published in 1647. At
any rate, this work is a plea for reason in religion,

and for toleration and comprehension (see Tulioch,
op. cit. i. 384).

The next name that should be mentioned is

Stilling^eet. By 1690, as Bishop of Worcester, he
had hardened into orthodoxy, and was ready for

his attack upon Locke ; but in his earlier days his

sympathy was with the Cambridge School. During
all the seven years he was at St. John's, Cambridge
(1648-55), Whichcote's Trinity Church Lectures
wui e going on ; and in 1659, the year before the
Restoration, Stillingfleet published his Irenicum,
written entirely in the spirit of Whichcote's teach-
ing, and urging men to sink their religious difter-

ences, even to the extent of trying to find common
ground on which Presbyterians and Episcopalians
might be united in one Church. The Restoration,
however, put an end to that idea ; and Stillingfleet,

we must suppose, suffered disillusion. It was
scarcely in the spirit of the Cambridge Platonists
that he carried on his polemic with Locke.
As Taylor urged Latitudinarian views upon

England at the time of the Civil War, and Stilling-

fleet at the end of the Commonwealth, when men
were prepared for the Restoration, so Burnet,
standing closer to the Cambridge School than
either, was one of those chiefly instrumental in

giving practical ett'ect to these views in the settle-

ment of affairs, civil and ecclesiastical, which
followed the Revolution of 1688. As we have seen,
he visited Cambridge in 1663, when a young man,
making there the acquaintance of Cudworth and
More. The ' notions of the Latitudinarians,' then
imbibed, brought Burnet into much trouble after-
wards, till, at the Revolution, in 1688, he became
Bishop of Salisbury, and, during his long tenure of
25 years, found it possible to give some effect to
them.

Patrick, whom Burnet mentions in his Autobio-
graphy and in his History of My Own Time, was a
Fellow of Queens', Cambridge, when Smith, also a
Fellow of that College, died in 1652, and he
preached the funeral sermon appended to Worth-
ington's edition of Smith's Select Discourses (1660).

Patrick, as this rather florid, but evidently sincere,

encomium shows, was an enthusiastic admirer of

Smith ; and, in his various preferments, ending
with the See of Ely, must be regarded as one of
those who helped to keep Latitudinarian principles

before the country.
Rust, educated at St. Catherine's, became

Fellow of Christ's in 1649, and was a friend of

More. Soon after the Restoration, at the invita-

tion of his friend Jeremy Taylor, he went to

Ireland, where he was ordained, and, after many
preferments, succeeded Taylor as Bishop of Dromore
in 1667. Among other works he published, in

1683, A Discourse of the Use of Reason in Matters
of Religion . , . against Enthusiasts and Deists.

Tillotson, who appears in Burnet's list of ' men
of latitude,' was closely allied with the Cambridge
School, and preached the sermon at Whichcote's
funeral.

Fowler was the author of Principles and
Practices of certain moderate Divines of the Church
of England abusively called Latitudinarians, in
a Free Discourse between two intimate Friends,
published in 1670, which, together with Burnet's
records and S. P.'s Brief Account, is our principal
authority for the impression which the Cambridge
divines made on their contemporaries. He became
Bishop of Gloucester.
Turning now from public men to philosophical

writers who shared independently, or were in-

fluenced by, the doctrine of the Cambridge School,
we find six names standing out prominently

:

GlanviU, Norris, Cumberland, Shaftesbury, Samuel
Clarke, and Berkeley.

Glanvill (1636-80) was of Oxford. His Vanity
of Dogmatizing (1661) is a philosophical piece
entirely in the spirit of the Cambridge Platonists

;

and his later work on witchcraft (Sadducism,us
triumphatus) was produced in collaboration with
More.
Norris was also of Oxford ; he entered Exeter

College in 1676, and became Fellow of All Souls' in

1680. In 1683-84 he had a correspondence with
More which he published in 1688, the year after
More's death. His Reason and Religion was
published in 1689, the year he left Oxford for a
country living and married. In 1701 and 1704 he
published, in two parts, The Theory of the Ideal
and Intelligible World. His philosophy closely
resembles that of Smith and More : by grasping
the Eternal Ideas man enters into the mind of God
—this is Malebranche's ' seeing things in God

'

;

and it is in ' ecstasy ' that a man so enters into the
Divine mind. The ecstatic habit can be cultivated

;

and Reason and Religion, with its ' Contemplations,'
each followed by an 'Aspiration,' is a practical

Devotional Treatise, ' written,' as its author teUs
us in the preface, ' for the use of the Learned
Reader, who, perhaps, needs as much to be assisted

in his devotion as the more ignorant.' While
Norris is thus a close follower of the Cambridge
divines in philosophy, he apparently had not much
sympathy with their ecclesiastical position. At
any rate, in 1692 he became Rector of Bemerton
near Salisbury, in Burnet's diocese—a poor man
with a gro\\'ing family, he complains, but with no
hope of preferment from his Bishop. He was, it

would seem, a strong Anglican and Tory, opposed
to Nonconformists and Whigs.
Cumberland entered Magdalene College, Cam-

bridge, in 1648, and became Fellow in 1656. He
was thus a contemporary, during his residence at
the University, of the leading members of the
Cambridge School. In 1661 he was Rector of

Brampton in Northamptonshire. In 1672 he
published his de Legibas Natiirce, and in 1691 he
was made Bishop of Peterborough by William III.

In the de Legibus Natures he opposes Hobbes with
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arguments similar to those used against him by
Cudworth and More ; and, with Whiclicote,
dwells especially on good-nature, or social feeling.
' Obligation to the exercise of the moral virtues,'

he maintains, ' flows immediately from hence, that
such actions are enjoined by the Law of Nature,
which, in its ultimate form, is Benevolence to all

Rationals,' although he adds (what Whichcote and
his school would have put otherwise) :

' and the
sanction of that law is briefly deduced from the con-
sequences which attend such a Benevolence, at the
appointment of the Author of Nature.' Whichcote,
with the approval of Shaftesbury, insists most
strongly on the natural, not arbitrary, connexion
between virtue and reward, vice and punishment

:

we ai'e punished for our sins, not because God so wills

and appoints it, Imt because sin naturally produces
misery. This ditl'erence between Cumberland and
the Cambridge School does not, however, as it

happens, amount to much ; it does not affect

Cumberland's attitude towards the common enemy,
Hobbes, and it is to be accounted for by the
difference between the juridical technique of a
writer deeply influenced by Grotius, and the
Platonic technique of the Cambridge School.
We have already seen how considerable Shaftes-

bury's debt is to Whichcote and his followers, and
need only add now that Shaftesbury also owed
something to Cumberland's insistence on the notion
of the public good as the object of benevolence.
We assist here at the birth of Utilitarianism,
which, in one form or another, has ever since held
the field in England.
Samuel Clarke was an important man in his

day ; but his Boyle Lectures (1705-6) are wearisome
reading now. He has nothing new or suggestive
to say. His system is, in skeleton, that which the
' men of latitude ' had brought forth in living flesh.

Obligation to virtue is laid upon us by our reason
apprehending ' the eternal fitness of things

'
; but

this ' eternal fitness ' Newton's pupil looks at with
the eye not of the Platonic mystic but of the pure
mathematician.

In Berkeley's Siris (1744) the Cambridge philo-

sophy for the last time is embodied concretely in a
single work—and in a work which might almost
have been written, a century earlier, by Henry
More. Its immediate object is to press the claims
of tar-water as a panacea. Tar, the exudation of

the pine, contains the vital virtue of the universal
soul of Nature in a concentrated form. From tar-

water, so informed, Berkeley ' soars very high,' on
Platonic wings, up into the metaphysics of religion

and morals.
To sum up : the Cambridge Platonists hold their

place in an ' Encyclopsedia of Religion and Ethics

'

on four main grounds : (1) They present the idea
of ' personal religion ' in a veiy impressive way,
and with great sincerity. (2) They were preachers
of religious toleration and comprehension, at a
time when everything seemed to be against the
prevalence of these ideas. (3) They gave direction

to English Moral Pliilosophy by supplying Shaftes-
bury and his followers, down to the Utilitarians of
the 19tli cent., with the notions of ' ^ood-nature

'

and ' fellow-feeling,' as dispositions relative to the
' public good.' (4) On the other hand, their use of

the Platonic doctrine of Ideas, in theology and
epistemology, presents them as contributing also

to the idealistic side of English Moral Philosophy.
T. H. Green's ' reproduction of the Eternal Con-
sciousness in my consciousness' bears close com-
parison with the Cambridge tenet— ' participation
of man's mind in God's mind through apprehension
of the eternm rntiones reruvi.' Comparison of
Green with the Cambridge divines makes it clear
that his philosophy is a phase of Christian Platon-

LiTBRATOKK.— J. Tullocli, liational Thcotc^y and Christian
PhittiUDphl/ in England in the S'-aenteentk CentuTy, Eflin. 1872,
V.\\'iis Lhe fullest and moat ofjnnected account of the 'Canibrid^'e
PlatonistB' and their religious environment. The present
writer wishes to nol<no\vled|,'e inuiiy oblij^ations to this standard
work, fts wull as to the ItS H. Westcott's paper on ' Wiiichcote

'

in his Untiniifim Thmuiht in tlic H'.'jd!, London, 1891, is illuininat-

ini^: and Inge in his Christian Mystici^nn, London, 1899, deals
briefly, but in a sympathetic and sutrt'estlve way, with the
teaching of the ychool. Campag'nac's Introduction to his
Cambridge Ptafoniatu (selections from Whichcote, Culverwel,
and Smith. Oxford, 1901) is a good piece of worli, which the
student will Ihid usefid. Mention may also be made ol Symon
Patrick, tVorku, including his 'Autobiography,' ed. with In-
troduction, by Alex. Taylor, Oxford, 1858.

J. A. Stewart.
CAMEL.—I. In Arabia.—The camel is the

animal essential to Bedawi life. On account of its

meagre demands, its endurance, and its swiftness,
it is the usual vehicle for long journeys across the
desert. Camel-rearing is one of the most important
arts with the Bedawin, and tribes vie with each
other for the honour of producing the finest camels.
The breed of mahris—a name now used to designate
saddle-camels—was introduced by a tribe of South
Arabia, the B. Mahra. As a general rule, the
male is the pack-animal (rdkib), and the female
the mount {radif).

The words used in ancient Arabia for the
chief actions in the process of harnessing camels
have come down to us, but they are not in entire
agreement with modern terminology. The Arabic
language has quite an extensive vocabulary reserved
for the camel itself. Besides epithets which do
duty as names of the camel, and general words
like/arrea/ (which has, through /cd/i7)Xos, spread into
the languages of Europe), 'ihil, ba'ir, and ndqa,
Arabic has a large number of words to designate
the animal according to its age and its economic
r61e. The word mdl appears to have meant
' camels ' before acquiring the meanings of ' large
cattle ' and ' moveable property ' (cf. Lat. pecus,
pecunia). The designation, 'ship of the desert,'

applied to the camel, seems strange when we think
of the exclusively inland life of the Bedawin, and
was apparently unknown to ancient poetry (see,

however, Jacob, Altar. Beduinenleben, p. 61 f.), but
it exists in modem poetical works of quite a
Bedawi type, e.g. in the following lines given by
Musil (Arab. Pet. iii. 253) :

' What thinkest thou of

this ship without mast ? How it moves on ! It is

the female camel of the chief, which is ridden by a
gallant cavalier.' The explanation of the phrase
seems to be as follows : the root rkb, conveying
the idea of ' bestriding an animal,' gave rise to the
word markar, with the sense first of ' mount

'

(horse or camel), then of 'ship' ; and by a sort of

backward play of words the idea of ' ship ' has
come to displace that of ' camel.' Besides, the form
of the classic palanquin of the desert, the doli, has
always called up to the minds of travellers the
image of a barque.

In the ancient literature of Arabia, just as in

practical life, the camel has a pre-eminent position,

both alongside of the horse and before it. There is

not a single poet of the desert but sings the praises

of his camel and, by a play of imagination that is

something of a shock to Western minds, compares
his mistress to it, often carrying the analogy to

minute details. Snouck Hurgronje (Mekka, 1888,

ii. 188) recalls the cry of women lamenting a dear
husband :

' O my son, my eye, my camel,' inter-

preting it in the sense of ' thou who wast my
help in supporting life's burden.' This precious
animal is what the generous host offers as a feast

to a hungry traveller. The legendary host of

ancient Arabia, {Jatim at-Ta'i, found a means of

making this gift, after his death, to the Yemenite
chief who fell asleep near liis tomb. The camel is

also the most perfect sacrifice that the Bedawi can
present to his gods. But, besides ottering it as a
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victim, round which a small social, family, or

trilbal group sat at table in a ritual feast, the
Bedawi also consecrated hia camel as a living

oft'ering to the pre- Islamic deities ; and Nilus,

writing in the 5th cent. A.D. , has described a
heathen Arab camel-sacrifice in considerable detail

(summarized, from PG Ixxi. 612 ff., in art. Arabs
[ancient], vol. i. p. ees*"). Owing to the prohibition
contained in the Qur'an (v. 102), traditionists have
furnished valuable though contradictory details on
certain pre-Islamic usages relating to the camel.
The words sd'iba and wasila meant camels which
had had ten young ones and had therefore become
hardm, i.e. sacred. After this no one was allowed
to mount them or milk them ; they were tabu,
under the protection of the god. Their last off-

spring was generally sacrificed and eaten in a
solemn feast, from which women were usually
excluded. The name sa'iba was also given to the
camel which a man in a position of danger

—

e.ff. in

the course of an adventurous razzia—promised to
consecrate to a sanctuary if ids hopes of success
were fulfilled. The sd'iba was hardm for every-
body except the guardians of that temple in whose
sacred enclosure (hivid) it passed the rest of its

life. The same treatment was given to the stallion

with a numerous posterity, the hdmi. If these
sacred animals wandered from the himd, they had
to be led back with due veneration. They were
easily recognized by the mark (vxism) stamped on
a conspicuous part of their body by means of a
red-hot iron. Similar marks distinguished the
victims destined for sacrifice. Although this

cnstom had a religious significance which roused
the opposition of Muhammad, the Prophet retained
the practice of putting an external mark on the
animals destined for the solemn sacrifice made by
pilgrims at Mina on the 10th of Dhu'l-hijja. The
camels have a collar formed by two sandals hung
on a grass rope. But the marking of flocks, and of

camels in particular, was not confined to those
beasts consecrated to a deity ; in ceremonies begin-
ning with a sacrifice, and with the object of
protecting a flock from epidemics, and at annual
gatherings, which they held at a fixed time, the
Bedawln used to mark all the young beasts with a
tribal and individual wasm. In this way the
owner, besides performing a religious act, obtained
a practical means of recovering lost or stolen
animals. The marking of camels, which is attested
by the earliest Arabic literature, and, in various
regions, by rock-pictures, the date of which it is

difficult to determine, is still a living custom ; its

economic importance is paramount. But the hospit-

able and religious sacrifice of camels is tending to
disappear, the victims nowadays being less valuable
animals.

It is impossible to fix with certainty the antiquity
of the camel in the Mediterranean countries. Ac-
cording to arguments derived from texts, it was
introduced into Syro-Palestine at the time of the
Judges, and into Egypt with the Assyrian conquest.
Its introduction into North Africa we must, with
Ren6 Basset, carry back to the time of the Arabian
conquest.
The camel plays an important r61e in Musalman

history. We learn from the Qur'an (vii. 71-77, xi.

64-71) that Allah sent a prophet named Salih to
the B. Thamud to preach the worship of the true
God ; he consecrated a female camel to Him,
according to the rites which have been discussed
above, and threatened a terrible judgment on any
one who should prevent the animal from pasturing
freely on the land of Allah. The B. Thamud were
obstinate in their idolatry, and, disregarding the
tabu of the holy camel, they hamstrung and killed

it, as a punishment for which they were destroyed
by fearful storms.

The war which, according to the Arab traditions,

raged for forty years between the B. Bakr and the
B. Tarlib, and which is called the War of Basus,
originated in the slaying of the camel Sarab and
its young one by Qulaib b. Kabi', chief of the B.
Tarlib.

It is well known that the battle in which 'Ali
met his chief adversaries, ' A 'isha, Talha, and
Zubair, near Basra in Jumad-al-Awwal, A.H. 36
(Nov. 656 A.D.), received the name of the Battle of

the Camel. In the last hours of the combat the
palanquin of 'A 'isha, borne on a camel specially

bought for the purpose, served as the centre for the
final resistance of the vanquished. The historians
tell us of the groups of warriors, small tribes, or
fractions of tribes, who came up in turn to surround
the ' Mother of Believers,' and in turn disappeared
in the confusion of flight ; sixty warriors seized the
camel's bridle in their hands, and perished or lost

the use of the hand. Finally, to stop a fratricidal

struggle, a rally of the last defenders who were
fighting under 'All's standards succeeded in ham-
stringing the camel, and so put an end to the
combat. Now, all this description, down almost
to its very details, is the same as that derived from
modern observation of Bedawi life : when they are
setting out to fight, the daughter of the chief, in

bridal attire and wearing heavy jewellery, mounts
the doli, and, standing upright in it, takes part in

the fight. Surrounded by faithful followers, she
is the rallying-point of the riders, in the successive
movements of sudden charge and rapid flight that
compose the whole strategy of the desert. She
stimulates the warriors of her tribe by her presence
and her impassioned words of encouragement, and
it is round her camel, fallen prostrate on its ham-
strung legs, that they offer their last struggle.
Literature.—Jacob, Attarabisches Beduinenlebsn, Berlin

1897, p. 61 f, ; Lefebure in A cten Ccnw. Orient, 1905, pt. ii. SGC,

vii. p. 24 ; Flaraand, ib. p. 63 ; Rene Basset, ib. p. 69

;

Jaussen, Coutumes, Paris, 1907, p. 269 ; Musil, Arabia Petrcea,
Vienna, 1908, iii. 253. GAUDEFROY-DeMOMBYNES.

2. In OT and Talmud.—The camel is mentionea
with great frequency in the OT as belonging to

the rich and as a beast of burden (for data see, for

example, HDB i. 344 f. ; EBi i. 633-636 ; PEE^ ix.

729-731 ; JE iii. 520 f.) ; but here it has, of cour.se,

no religious significance, although it was unclean,
and might not be used for food (Lv U'', Dt 14' ; on
various theories regarding this prohibition, cf. PEE'
xxi. 746). In later times the camel came to figure

in proverbs, of which the best known are naturally
the two quoted by our Lord :

' It is easier for a
camel to go through the eye of a needle, than for a
rich man to enter into the kingdom of God ' (Mt
19-'' and parallel passages), ^ and ' to strain at a
gnat, and swallow a camel ' (Mt 23^').

Tile Talmud also contains several proverbs about the camel.
' For instance, '* In Media the camel can dance on a bushel-

basket " (Yeb. 45a), meaning that in Bledia everj'thing is

possible ;
" as the camel, so the burden " (5o(a 136) : "the camel

asked to have horns, so his ears were cut short " (Sank. 106a)

;

'* there are inan.v old camels who must bear the burdens of the

younjr ones " (ib. 62a)' (Krausa, in JE toe. cil.).

3. Among the Iranians.—Outside Arabia, it is

among the Iranians that we find the chief allusions

to the camel. Zarathushtra beseeches Ahurn
Mazda to grant him 10 mares, a stallion, and a
camel {Yasna xliv. 18); camels are classed among
sacrificial animals (

Vendlddd xxii. 3), and are part
of the riches of Airyaman (ib. xxii. 20) ; while to

him who has offered a perfect sacrifice the personifi-

cation of Benediction (dfriti) comes ' in the form of

a camel of prime quality, most rutting in intense
rut' {PursiSnlhd xxxii., ed. Darmesteter, Le Zerd-
Avcfta, Paris, 1892-93, iii. 66). To the Iranians

the camel was evidently the most valuable of all

1 The Talmud (Berahhoth 5^b, Baba me^Va 3S&) has a similar

proverb, excep* chat 'elephant' is substituted for 'camel'
and the NT saying recurs in the Qur'an (vii. 38).
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the larger kind of cattle, for Vendldad ix. 37 [ire-

scribes that
* a priest thou Bhait purify for a pious benediction ; the country-

lord of a country thou shalt purify for a nmie camel of prime
quality ; the diatrict-lord of a diHtrict tliou shalt purify for a

stallion of prime quality ; the village-lord of a village thou shalt

purify for a bull of prime quality ; the house-lord of a house
thou shalt purify for a cow that is with calf ' (cf. also Vendiddd
vii. 42, xiv. 11).

The camel is vividly described in YaSt xiv. 11-13

as the fourth of the ten incarnations of Vere9ra7na,
the god of victory, but the passage has no particular

religious value as regards the animal under con-

sideration.' It is more interesting, in this con-

nexion, to note that, according to Strabo (p. 733),

an apple or a bit of camel's meat was eaten just

before the consummation of marriage, doubtless

witli reference to the salacity of the animal, to

which the Avesta repeatedly alludes. In the
Avesta, uStra, 'camel, not infrequently forms a
component of proper names (Justi,/ran. Namenbuch,
Marbur", 1895, p. 515), as Frasaostra, ' having
camels that press for\\'ard' ; Vohuustra, ' possessing

good camels ' ; and—foremost of all—ZaraSustra,

the great Iranian reformer himself.^

4. In India.—Here the camel is a relatively un-

important animal, and in the earlier period ustra,

the Indian counterpart of the Avesta uitra, ' camel,'

meant ' buffalo ' (Spiegel, Arische Periode, Leipzig,

1877, pp. 49, 51). The main habitat of the camel
in India is Rajputana (Lassen, Ind. Alterthums-
kunde, Leipzig, 1858-74, i.^ 349), and in northern
India ' the bones of the camel are very useful for

driving off insects from a sugar-cane held, and
buried under the threshold keep ghosts out of the
house. Pliny says that a bracelet of camel's hair

keeps off fever' (PR ii. 36). The camel figures,

however, to some extent in Sanskrit proverbs.

Some of these represent the animal in an unfavour-
able light, as greedy, stupid, etc. 'A camel in a
garden looks only for thorns

'
; 'a camel will

trample down a screwpine [a bush noted for its

fragrant flowers] to get at thorns ' ; and to touch
a camel or an ass is even more polluting than to

touch a dog, a cock, or a Chandala [a member of

the lowest Hindu caste] ; but, on the other hand,
the camel receives praise for its perseverance in

getting sweet fruit from unusual places (Bijhtlingk,

Ind. Spruche, St. Petersburg, 1870-73, Nos. 1548,

2885, 6597, 6216). In modern India the camel is

occasionally found as a dramatis persona in folk-

tales from the north (Swynnerton, Indian Nights'
Entertainment, London, 1892, pp. 15-17, 34-36,

269 f., 310 f. ; Crooke and Rouse, Talking Thrush,
London, 1899, pp. 33-35, 43^6).

5. In Africa and in Europe.—The camel is not
indigenous in Africa and Europe, and it plays a
role of no religious importance. In the latter con-

tinent it has never had any real economic value,

though its name in various forms (on these, see
especially Schrader, Reallex. der indogerm. Alter-

tumskunde, Strassburg, 1901, pp. 404-406) is found
'^a every European tongue.

'•iTERATURE.—Homme], Die Namen der Sdttgetiere bei den
-iMiSemit. Volkern, Leipzit,', 1S79, pp. 144-46 ; Hahn, Haustiere
twid ihre Beziekuiuj zxir Wirtsckaft des Menschen, Leipzig, 1896,

p. 220 fT. ; Geiger, Ostiran. Kultur inb Altertuin, Erlangen,
1882, pp. 356-61. Reference may also be made to the biblio-

graphies appended to the various encyclopiedias mentioned in

the text. Louis H. Gray.

1 The Pahlavi Dinkar% ix. xxiii. 2 f . (tr. West, SEE xxxvii.

224) preserves a tradition that Vae, the (good) wind-god, was
temporarily transformed into a camel by Kai Khusroi, who then
rode him over vast distances.

2 On the suggested explanations of Zoroaster's name, see
especially Jackson, Zoroaster, New York, 1899, pp. 12-14,
147-149 ; Jiiati, op. cit. p. 381 ; a worthless guess of Hiising
and HolTmann-Kutschke, that Zaraflustra stands for zauQra-
vastra, alleged to mean ' having sacrificial shrubs [for the haoma
lacrifice],' is still seriously advanced by Fraiek, Gesch, der
Veder und Perser, Gotha, 1906-10, ii. 122 f., who ignores
Bartholomse, Zum alliran Worterbuch, Strassburg, 1906,

p. 240.

CAMISARDS.— 'Camifiard.i' is the name given
to those Protestants of the Cevennes who for

several years resisted by force of arms the attempts
made by the government of Louis xiv. to convert
them to Roman Catholicism. The word is d(«<tt-

less derived from camisa, a dialectic forin n*

chemise ; and its use in this connexion arises eiine»

from the practice of fighting in white shirts or

blouses, or from an incident at the siege of

Montauban in 1629, when such a blouse was used
as a signal. The word camisade appears in early
military French as tlie equivalent of 'night-

attack.

Geographically, the name 'Cevennes' is given to the long,
curving line of broken ridges extending nearly from Lyons to
Narbonne, which marks the edge of the central table-land of
France, where it breaks down eastward to the basin of the
Rhone. Locally, however, ' the name is limited to a tanjfle of
schist ridges and deep-cleft ravines constituting that portion of

the arc which is between the Coiron and the limestone plateau
of Larzac ' (Baring-Gould, Book of the Cevennes, 19D7, p. 2).

This ' inextricable network of mountains and deeply furrowed
valleys ' is drained by the rivers Allier and Lot, Ardfeche and
Gardon, and represents to-day the upper parts of the Depart-
ments of the Loire, and the Loz6re, the Ardfeche and Gard.
In the 17th cent, the population of this bleak highland district

was prevailingly and intensely Protestant, and had already
offered a stubborn resistance to the repressive measures that
went before the Edict of Nantes.

The immediate cause of the troubles and the
hostilities in the Cevennes was the exterminating
policy of Louvois against the Protestants, which
was set free from any legal trammels by the
Revocation of the Edict of Nantes in 1685. That
Edict, reluctantly granted by Henry IV. in favour
of the Protestants who had raised him to the
throne, had itself fallen far short of their claims
and rights as citizens. But for many years before
its revocation it had been so administered, and so

disregarded, that the situation of the Protestants
was already very hopeless. The condition of

affairs is thus described by Jean Claude in a letter

to the Marquise de Regnier (1685)

:

' The severities which are practised in France are of such a
kind that human nature is no longer able to resist. If it were
possible to foresee a termination of them, one might resolve to
face them, and death would be a motive for constancy, instead
of a temptation. But the horrors that are practised, incon-
ceivable in themselves, not only have no end, but go on
increasing, and are of such a kind that we are bound to fall

either into despair, or into frenzy and an entire loss of reason,
or into apostasy.'

Tills situation became even more acute after the
Revocation. The first blow was the banishment
of the Protestant clergy, of whom six or seven
hundred quitted France. The next was the pro
hibition of emigration for the Protestant laity.

Then followed the wholesale demolition of Pro-
testant churches, imprisonment and torture for

those who refused to conform, and the galleys for

thousands of those who resisted. Louis xiv. had
allowed himself to be persuaded that the Re-
vocation would not cost a drop of blood. Before
its work was done, 12,000 Protestants had been
executed in Languedoc alone, and at least half a
million had quitted the country, taking with them
much of its best blood, its best character, and its

highest industrial skill.

The administration of the Decree in Languedoc
was committed to Lamoignon de Baville, a man of

unflinching severity against the Protestants, though
by no means a blind admirer of the Catholic clergy.

He continued to govern the province for thirty-

three years, at the end of which he had crushed
Protestantism, but almost depopulated the country.
The resistance in the Cevennes divides itself into

two periods, the first from 1686 to 1698, when it

was mainly passive, the second from 1700 to 1709,

when it was marked by fierce outbreaks of active

warfare, one of which lasted for eighteen months.
The banishment of the pastors and the prohibition

of public worship drove the people to private

assemblies and the ministrations of lay preachers
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Among the latter, who were known as ' predicants,'

Fran9oi3 Vivens and Claude Brousson (formerly an
advocate at Toulouse) were specially conspicuous.
Bftville, vigorously assisted by the Duo de Noailles

and the Marquis de la Trouse, turned the soldiery

loose upon these assemblies, slaying and hanging
the worshippers and arresting the predicants. Many
of the latter were executed, burnt alive, or broken
on the wheel ; many more, with thousands of their

followers, were shipped off to the galleys. What
that meant of shame and torture may be learnt

trom the narrative of Jean Bion, himself a Catholic
chaplain on one of the ships. It was always open
to the Protestants to escape by recanting, and large
numbers gave way under the terror of persecution,
but many still remained firm. Their endurance
was largely fortified, and their enthusiasm inflamed,
by the writings and correspondence of Pierre
Jurieu, the learned antagonist of Amauld, Bossuet,
and Bayle, who, from his place of exile in Rotter-
dam, and chiefly by means of his ' Pastoral Letters,'

exercised an immense influence over the Protestant
remnant in France. His prophecies of speedy
deliverance, based on his interpretation or the
Apocalypse, raised the hopes of the people. The
prediction of Claude was verified. Many of the
Protestants of Languedoc, avoiding renunciation
of their faith, fell into frenzy. An infectious
ecstasy seized people of all ages and of both sexes.

They heard supernatural voices. They spoke with
tongues. Children of the tenderest years were the
subjects of most extraordinary manifestations.
Quite uneducated persons gave utterance, when
' seized by the Spirit,' to prophecies in the purest
French. Many of these prophecies were taken
down, and a long series of them, uttered by Elias
Marion, is printed in A Cry from the Desert.
Animated by such enthusiasm, the resistance was
maintained over a period of ten years, and it was
not until the capture and e.xecution of Brousson
broke the heart of the people that B^ville could
claim even a partial and temporary success.

The death of Brousson was followed by a year or
two of comparative calm ; but it might be thought
that B&ville foresaw the outbreak that was to
come, seeing that he kept his troops busily employed
in constructing a network of roads, practicable for

cannon, throughout the whole district. The flame
of enthusiasm was kindled anew by the ecstatic
utterances of atravelling sempstressfrom Dauphin^.
It spread like wildfire through the Cevennes,
though B^ville did his utmost to extinguish it. At
last the people were goaded into open war. A chief
object of their execration was the Abb6 du Chayla,
the arch-priest of the Cevennes, in whose prisons
at Pont Montvert in the Lozfere many Protestants
sufiered unspeakable tortures. Under the leader-
ship of one Seguier, a body of the Camisards
attacked his house, delivered his prisoners, and
slew him (1702). BavUIe inflicted terrible reprisals,

but the spirit of the peasants was roused to fury,
and for some two years they sustained an open
war with the armies of the king. Calling them-
selves ' les enfants de Dieu,' and their camp 'le

camp de I'Eternel,' they regarded themselves as
God s instruments for the destruction of ' Babylon
and Satan,' the Roman Church and priesthood.
Their principal leaders were Laporte, Roland, and
Cavalier—the latter but a youth of seventeen, who
had been a baker's apprentice. The number of
fighting men probably never exceeded four
thousand ; but their methods of guerrilla warfare,
and their knowledge of their own rocky fastnesses,
compelled Baville to collect from 40,000 to 60,000
men to hold them in check. Shocking cruelties
were perpetrated on both sides. A great tract of
country was devastated and almost depopulated."

"

'

At

length Montrevel was superseded in the command
of the array by Marshal Villars, whose more
diplomatic methods met with better success. He
oBered an amnesty, freedom of conscience, and the
right to leave the country, to such as chose to

accept it. These terms were accepted by Cavalier
and some of his followers. He himself quitted
France, and, after serving with credit in Italy and
Spain, entered the British army, where he rose to

the rank of Major-General, and died as Governor
of Jersey (1740). Others of the Camisards, many
of whom thought that Cavalier had betrayed the
cause, attempted to carry on the struggle ; but
after the fall of Roland, the most chiv£urous of
their leaders, their powers of combination and
resistance were broken ; and, except for a fruitless

rising instigated by Abraham Mazel in 1709, the
Camisard movement was at an end.

For a brief time the Camisards constituted a
small English sect known as French Prophets, and
in their land of refuge showed forth their most
unlovely and fanatical traits. They claimed to be
able to prophesy and to work miracles, advocated
communism of property, and asserted that the
Messiah was about to establish His kingdom with
terrible doom for the wicked. They gained a con-
siderable following even among the English, but
their meetings became so disorderly that legal

proceedings were required to check them. Finally,

in 170S, they overreached themselves by claimin<T

that one of their number, Thomas Ernes, would
rise from his grave on May 25 of that year ; but
the resurrection did not take place, and the
resultant disillusionment brought about the speedy
decay of the sect.

Literature.—Apart from the general histories of the Church
in France, the following works may be specified out of the
copious literature: (A) Protestant: Benoist, UisL de I'lidit

de Nantes, 5 vols., Delfb, 1693-95, esp. the last volume, which
has a useful appendix with lists of prisoners in the galleys, and
a collection of the edicts against the Protestants ; Jean Claude,
Les Plaintes des Protestans, etc., Cologne, 16S6, new ed. 1885 ;

Cavalier, Memoirs of the War of the Cevennes, London, 1712
[CO be used with caution] ; A Cry from the Desert, with preface
by John Lacy, London, 1707 ; Misson, Le Thidtre sacri das
Cevennes, London, 1707

; Jurieu, Lettres pastorales, Rotterdam,
1686-89 : Elias Marion, Evangelical Warnings (with verbatim
report of his prophecies), London, 1707 ; Aatoine Court, Hist,
des troubles des Cevennes, Villefranche, 1760 ; Peyrat, Hi^t,

des pasteurs du desert, Paris, 1842; Frost^rus, Les Insurges
protestants sotis Louis xiv. , Paris, 1868 ; Bonnem^re, Hist, de
la guerre des Camisards, Paris, 1869 ; Blanc, De I'Inspiration
des Camisards, Paris, 1859 ; Melange de literature historique et

m'itique sur tout ce qui regarde I'&tat extraordinaire des
Civennois, London, 1707 ; Coquerel, Hist, des ^glises du dAsert,

Paris, 18il : Bulletin de la Soci&U de Vhistoire du Protest,

fran^ais \ Baird, The Hiiguenots and the Revocation of the
Edict ofNantes, 1S95.—(B) Catholic : F16chier, Lettres choisies

avec relation des fanatiqties, Paris, 1715 ; Brueys, Hist, du
fanatisme de notre temps, Utrecht, 1709-13 ; LouvreleuU,
Le Fanatismerenouvele, Avignon, 1704-07; M&inoires de BdviW',
Amsterdam, 1734 ; Memxtiresde Villars, The Hague, 1734 ; de la

Baume, Relation de la rivolte des Camisards, Nimes, 1874.

—(C) For the French Prophets : Bulkeley, Answer to several

Treatises lately published on the Subject of the Prophets, London,
1708; 'Hughson' (pseudonym of Edward Pugh), Copioits

Account of the French and English Prophets, London, 1S14.

C. Anderson Scott.

CAMPANOLOGY.—See Gongs and Bells.

CAMPBELLITES.—SeeDisciPLESOFCHRiST.

CANAANITES.—The name Cana'an first ap-

pears in the Tell el-Amarna letters under the
forms Kinahni (iVJ^) and Kinahhi (yjD) as a desig-

nation of the lands at the eastern end of the
Mediterranean, which we include to-day under
the names of Syria and Palestine. In Egyptian
inscriptions of the XlXth dynasty the name is

always found with the article^'-J5r'-m' -re' (Breasted,

Ancient Records of Egypt, lii. 88, 617, iv. 219;
Miiller, Asien, 205 ff.), and is a general term for

the Asiatic dominions of Egypt. In the OT it has
commonly the same wide scope. What ' Canaan

'

means, and whether the name of the race is derived
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from the land, or that of the .And from the race, are
unsettled questions. In this article ' Canaanite

'

will be used as a general desij,'iiation of the pre-

Israelite inhabitants of Palestine. The religion

of the later Canaanites, wlio were contempor-
ary with the Hebrews, will be discussed in art.

Phcenicians.
A. Sources OF INFORMATION.—I. Excavations

in Palestine..—Since 1890 more or less extensive
excavations have been carried on in the mounds
of Palestine, and these have shed a flood of new
light upon the religious beliefs and practices of the
ancient Canaanites.

In 1890 Petrie made an exploratory survey of the mound of

Tell el-Hesy, the Biblical Lachish (Petrie, Tell et-Ilesy, 1891).
Between 1891 and 1893 Bliss excavated about one quarter of this

mound (Bliss, A Mound of Many Cities, 1894). In 1898 Bliss

and Macalister ran exploratory trenches into the mounds of

Tell Zakariy& (Azekah?), Tell es-S&fl (Gath ?), Tell Judeidch,
and Tell Sandahannah (Bliss-Macalister, Excavations in Pales-
tine, 1902). From 1902 down to the present time Macalister
has been excavating in a very thorough fashion the great mound
of Jezer, the Biblical Oezer (Macalister, PEFSl, 1902-9, Bible

Side-lights from the Mound of Gezer, 1907). In 1902-3 Sellin

excavated Tell Ta'annek, the Biblical Taanach (Sellin, Tell

Ta'annek, 1904), and in 1903-5 Schumacher excavated Tell
el-Mutesellim, the Biblical Megiddo (Schumacher, Tell el-

Mtitesellim, 1908).

All these mounds contain remains dating from
the earliest period of Palestinian history. They
show that a homogeneous civilization prevailed in

the land prior to the Hebrew conquest, and they
give a fairly complete idea of the religion of the
aborigines.

Mention should also be made of the Tell el-

Amama tablets, a collection of nearly 300 letters

sent by petty kings of Canaan to the Pharaohs
Araenophis III. and Amenophis IV. (c. 1400 B.C.),

which were discovered in 1887 at Tell el-Amama
in Egypt. These were written in Canaan, and
therefore properly come under the head of Pales-
tinian arcliceology. One letter of this series was
found at Lachish, and four letters of the same
period have been discovered by Sellin at Taanach.
All are rich in allusions to religious beliefs and
rites, and contain a large number of theophorous
names of persons and places (see Winckler, KIB
V. [18S6] ; Knudtzon, BASS iv. [1899] pp. 101-154

;

Vorderasiat. Bibliothek, ii. [1907 ff.]).

2. Babylonian inscriptions.—The evidence is

now abundant tliat the Amorites entered Baby-
lonia at the same time as they entered Palestine,
and that the founding of the so-called First Dynasty
of Babylon was a result of their invasion (Meyer,
Gesch.^ i. 2, pp. 465, 544 If.). In contract-tablets
of this period an immense number of proper names
of a Canaanitish-Hebrew type make their appear-
ance ; and, as these are nearly all theophorous,
they throw much light upon the religious concep-
tions of the Amorites (see Ranke, Early Bab.
Personal Names of the Hammurabi Dynasty, 1905).

Besides this, the Babylonian inscriptions of about
2000 B.C. contain a number of direct statements in

regard to the religion of Amurru, or the ' Westland,'
whi^h stood at that time under Babylonian rule.

3. Egyptian inscriptions.—From the earliest

days the Egyptians interfered in the politics of
Canaan, and in their records names of Canaanite
gods occur, either independently or compounded
with the names of places or persons. Canaanite
colonies also settled in Egypt, and introduced
their gods into that land. ^Vhen the Egyptians
became a conquering power under the XVIIIth
and XlXth dynasties, they had no war-gods of
their own, and consequently they extensively
adopted the deities of their warlike Semitic neigh-
bours. During the New Empire, Semitic fashions
and Semitic religion made great progress in Egypt,
and hosts of Canaanites were settled in that
country either as slaves or as officials. The result
is that the Egyptian records, particularly of the
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New Empire, contain many references to tha
religion of Canaan (see Miiller, op. cit. 309-318).

4. The Old Testament—The OT contains
numerous statements, mostly in the form of pro-

hibitions, concerning the religion of the race which
Israel dispossessed. It al.so discloses survivals of

Canaanitish ideas. The Hebrews did not exter-
minate their predecessors, but mingled with them,
and adopted their civilization. The language which
we call Hebrew is the language of the glosses to
the Tell el-Amarna letters, and Is 19'" calls it ' the
language of Canaan.' It diHers little from the
dialect spoken by the Phoenicians. The place-
names of the Israelites "jrere nearly all derived
from the earlier inhabitants, and many of thera
are found in the Egyptian inscriptions and in the
Tell el-Amarna letters. So far as they contain the
names of gods, they may be used unhesitatingly
for the history of the pre-Israelitish period. 1 he
OT also informs us that Israel served the b''alim,
and worshipped in their high places ; accordingly,
it is probable that most of the sanctuaries of later
times were survivals of ancient Canaanite holy
places. It is certain also that the sacred tradi-

tions of these shrines were learned by Israel from
the Canaanites, and were gradually transformed
to accord with the genius of the religion of Jahweh.
The Book of Genesis contains many evidences of

a fusing of two strands of tradition, a Hebrew
and a Canaanite, corresponding to the fusing of
the two races ; and, so far as the Canaanite ele-

ments can be disentangled, they are useful for re-

constructing the religion of Israel's predecessors
(see Paton, ' The Oral Sources of the Patriarchal
Narratives,' AJTh, 1904, p. 658). Many rites ot
the religion of Israel, particularly those connected
with the planting of grain, the reaping of crops,

and the celebration of narvest festivals, must have
been derived from the earlier inhabitants of the
land.

5. The Phoenician religion. —The Phoenicians
were the lineal descendants of the Canaanites

;

hence it is natural to look among tliem for sur-
vivals of primitive Canaanite religion, and to inter •

pret obscure phenomena of earlier times by the
later Phoenician religion.

From these various sources we must now seek to

re-construct the religion of the ancient Canaanites.
B. The PRE-SEMITIC aborigines.—The ear-

liest archiEological remains in Palestine belong to

the Palseolithic age. These have been found in

small numbers, and have never been adequately
described. From them it is impossible to draw
any conclusions in regard to the race or the reli-

gion of the people who produced them. Neolithic
remains are more numerous, and furnish a better
basis for historical conclusions. The excavations
that for the last seven years have been carried on
by the Palestine Exploration Fund at Gezer have
disclosed in the lowest level of the mound a series

of caves in the soft limestone rock that were once
occupied by Neolithic men. As the marks on the
walls show, these caves were excavated with tools

of bone, stone, or wood ; and in them only bone
and dressed-stone implements have been found.
They must belong to a period from 3500 to 3000
B.C., because they are three feet below the level

in which scarabs of the Xllth Egyptian dynasty
first appear (PEFSt, 1902, p. 347; 1903, p. 12;
1903, pp. 317-321; 1905, p. 309 f.; 1907, p. 186;
1908, pp. 213-217). Similar caves were found by
Sellin under the mound of Taanach, although in

this case they contained no remains. Other caves
in all parts of Palestine doubtless date from the
same early age, but no thorough investigation of

them has thus far been made.
This race was in the habit of burning its dead ;

and for this purpose htted up one of its caves at
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Gezer as a crematory, cutting a chimney up through
the solid rock, in order to secure a good drauglit

{PEFSt, 1902, p. 347 S. ). The floor of this cave
was covered to a depth of a foot with the ashes
of human bodies. In this stratum a sufBcient

number of fra^ents of bones were found to permit
a re-construction of the ethnological type. None
of the individuals exceeded 6 ft. 7 in. in height, and
most were under 5 ft. 4 in. From the shape of the
skull and from other indications it may safely be
inferred that these people did not belong to the
Semitic race (see the report of Macalister, PEFSt,
1902, p. 353 ff. ). The same conclusion may be drawn
from the fact that they burned their dead, since
cremation was not a Semitic custom. / From the
circumstance that they deposited food and drink
with their dead, it may be inferred that they be-
lieved in some sort of immortality, and that they
practised ancestor-worship.
Around the entrance to this cave, and in the

floors, sides, and entrances of other caves, an im-
mense number of so-called ' cup-marks ' are found.
These are melon-shaped depressions formed by
rotating a hard stone upon the soft surface of the
rock. They vary from the size of a thimble to
that of a barrel, and are often an-anged in com-
plicated patterns {PEFSt, 1902, p. 361 ; 1903, pp.
124, 316 ft'.; 1904, pp. 35, 112, 197; 1905, p. 310;
1908, p. 213). It is clear that most of them cannot
have served any utilitarian purpose, particularly
when placed on vertical surfaces ; and the fact
that they are constantly associated with menhirs,
dolmens, cromlechs, and altars seems to indicate
that they have a religious significance (see Spoer,
ZATW, 1908, p. 271 S.). Herodotus (ii. 106) states
that he saw in Syria pillars on which 7uj'au-6! aiSoXa

were cut. These correspond to the menhirs, found
in all parts of Palestine, and evidently intended to
represent phalli on which cup-marks are engraved.
They show, apparently, that the cup-marks were
symbols of a female deity worshipped by these
aborigines, and that they were intended to repre-
sent either the inverted breast, or, as Herodotus
says, the ywaiKbi aldoia. These symbols were mul-
tiplied for magical purposes around dwelling-places,
just as crosses are multiplied on Christian build-
m^s. From them we may perhaps infer that the
chief divinity of the pre-Semitic Canaanites was a
mother-goddess, and that they were still organized
on the matriarchal tribal basis. From the fact
that nearly equal numbers of male and female
bones were found in the crematory, it may be
concluded that polyandry was not practised.

It was natural that a people dwelling in caves
should think of their deity as also inhabiting one.
Traces of such a sanctuary seem to be found at
Gezer. In the central valley, which lies between
the two summits of the mound, a rock-surface
about 90 ft. square has been unearthed, which is

covered with 83 cup-marks, varying in size from
a few inches to 6 ft. in diameter. Two of these,
measuring 3 ft. in diameter, are surrounded with
small standing stones set on end and cemented
together with clay. Another, 2 ft. 3 in. in dia-
meter, has cut from its bottom a passage, too
narrow to admit a full-gxown man, which leads to
a cave beneath the rock-surface. In this cave a
large number of pig-bones were found, which sug-
gests that the rook-surface above was a place of
sacritice, and that the blood and portions of the
victims were poured down through the passage
into the adi/tum below. The same cave is pro-
vided with a concealed entrance, which may have
served some priestly purpose ; and two other caves,
with cup-marks in their floors, in the immediate
vicinity evidently form part of the same complex
[PEFSt, 1903, pp. 317-321 ; 1904, pp. 111-113).
Similar rock-cut high places with caverns beneath

them, dating apparently from the earliest period,

have been discovered at Taanach (Sellin, op. cit.

34) and at Megiddo (Schumacher, op. cit. 156).

All three sanctuaries bear a close resemblance to

the Qubbet es-Sahra in the tiaram at Jerusalem,
with its rock-surface and underground passages.

Cup-mark areas with small circles of standing
stones have also been found at Tell Judeideh and
at Tell es-Safi (Bliss-Macalister, op. cit. 194 tl'. ;

Vincent, Canaan, p. 92 fl'. ).

The only otlier evidences of the religion of the
Neolithic aborigines are amulets found in their

caves. A few phallic emblems have been dis-

covered, but these are not so common as in the
later Semitic levels (PEFSt, 1902, p. 342; 1903,

p. 22; 1904, p. 112). Along with them, in larger

numbers, are found small stone rings [PEFSt,
1903, p. 23; 1904, p. 113; 1904, p. 120). These
cannot be spindle-whorls, as was at first conjec-

tured, since undoubted spindle-whorls are found
along with them. It seems more likely that they
are feminine symbols (analogous to the cup-marks)
that were worn on the person as amulets (of. the
objects depicted by Schumacher, op. cit. 52). In
the ashes of the crematory at Gezer a rude terra-

cotta figure of a man's head was found [PEFSt,
1902, p. 358 ; 1904, p. 19). There is nothing to

indicate that this was an idol. This race appar-

ently stood upon a lower religious level than that

of image-worship.
C. The Semitic Canaanites. — From the

Egyptian records it is clear that, at least as early

as 2500 B.C., Palestine was occupied by a Semitic
race which exterminated the earlier inhabitants

(Meyer, op. cit. i. 2, p. 389). From contemporary
Bab. records it appears that this race was called

Amumi, the Amorites of the OT (Meyer, ib.

465).

I. The Pantheon.—(a) General names for the

gods.— Can. religion bore a close resemblance to

the religion of the pre-Muhammadan Arabs and
of the Semites in general (see Arabs, Semites).
It was a complex system of polydsemonism and
polytheism, in which everything that could do
sometliing, or was believed to be able to do some-
thing, was deified. Personal names of the gods
were commonly avoided, and they were called by
titles that expressed their power or authority.

I. El.—The most general designation of a
divinity was el (Heb. ?n, 'god'), which probably

means ' power ' (from the root ^in, ' be strong '). It

is frequent in Amorite names of the 1st dynasty of

Babylon (Ranke, op. cit. 99 if.). In Palestine it

occurs as early as 1500 B.C. in the list of cities

conquered by Thutmose III.

The place-names compounded with el are T{ay '-g(e>6-'-a-ra'

= Jacob-el (Thutmose, No. 102; MVG, 1907, j). 27; Egl-ptian

makes no distinction between I and r); \i_a)-sha-P'\eyra,

perhaps= Joseph-el, or Jesheb-el, In any case a compound with
el (Thutmose, No. 7S ; il; I'G, 1007, p. 23); Ma-sha-'ieym=
Mishal in Asher, probably also a wrong:ly vocalized ei-compound
(Thutmose, No. 39; MVG, 1907, p. 16); Ha-r-'(e)-ra = Har-el,
• mount of a god ' (Thutmose, No. 81 ; MVG, 1907, p. 24).

In the Amarna letters el occurs frequently in names of

persons, e.g. Balti-ilu (Winckler, 61. 20; 126. S, 28); Milki-ilu

(163. 27, etc.)=/M-mtto' (179. 36); Tabni-Uu (218); Shabi-ilu

(126. 26).

From the time of the XXth dynasty we meet Baui-'(e)ra,

possibly=Levi-el (Miiller, Egypt. Researches, p. 49); '(,E)-ry-m

= El-ram, an inspector under Ramses ill. (Breasted, Records,

iv. 221); B!c-n-'un--n-r' = Beknur-el, the chief of police under
Ramses rx. (Breasted, iv. 253) ; Bh-wT-n.r=Bek\ir-el, the wife of

Seti I. ; B'-dj/-r' = Bed-el, the king of the Canaanite city of Dor
in the time of Ramses xil. (Breasted, iv. 278) ; (C '-r '•* '-(y-r" =
Berket-el, a rich shipowner of Sidon in the time of Eamsea
XII. ; i/-A'-m-rw=Makam-el, a Syrian prince of the same period

(Breasted, iv. 279).

All the place-names compounded with el in the OT are

probably survivals of Canaanite nomenclature. These are

£l-'ale\Nu 323- S7, Is 16< ItiS, Jer 48"); Elkosh (Nah 1');

El-tolad (Jos 1630 194) ; El-telfe (Jos 19« 2123) ; El-teion (Jos

1559) ; Arb-el (Hos lOi-*) ; Ari-el, perhaps an ancient name of

Jerusalem (Is 291- 2- ') ; Jabne-eHloslS"); Jejre'-ei (Jos 1651' and
oft.); Jiphtai.-el (Jos 19"-27); Jete6f«-«i (Neh 1125) ; JoUhe-el
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(Jos 163S, 2 K 14'') ; Jirve-d (Jos IS") ; Mindal-el(3os 1938) ; Ne 'i-

el (Jo3 IftW) ; Penu-el (Gn 323i etc.)
; ^ake-el (Jos lO'-i', 2 8 2320,

1 Oh U22).

In none of these cases was el understood as
' God ' in a monotheistic sense, or even in a
monarchical sense ; nor was it the name of an
individual deity, as it became later among the
Hebrews. It was generic, and denoted the par-
ticular divinity who dwelt in a place, or whose
activity was recognized in the name of a person.
Any one of the innumerable gods or dsemons might
be called by this title.

2. Baal.—AVhen an el, or ' power,' was regarded
as the ' proprietor ' of a city or sanctuary, he was
known as Ba'al. Here also no one god was meant,
but every superhuman being, from the lowest sort
of local doemon to the highest Nature-god or tribal

god, might become a ba'al by establishing a relation

with a particular holy place (see Baal). Ba'al-
names are common in the Amorite period in Baby-
lonia, e.g. in the Obelisk of Manishtusu (Ho-
schander, ZA, IQOl, pp. 285-297; Kanke, p. 72).

Through Semitic settlers and captives, and through
borrowing of Asiatic cults, many of the b''alim, of

Canaan became naturalized in Egypt during the
period of the XVIIIth and XlXth dynasties, being
identified either with Set or with Montu. The name
ba'al is regularly used with the article in Egyptian,
as in Can.-Heb., which shows that it is in no sense
a proper name, but only an appellative (see

Breasted, iii. 46, 140, 147, 154, 200, 271, iv. 25, 27,
36, 42, 44, 48, 57, 61, 63, 140). From these
passages it appears that the Canaanitish b^'alim
were regarded by the Egyptians as primarily gods
of storm and of war.
A Ba'alat Zapkon, the feminine counterpart of the Biblical

Ba'al Zaphon, appears at Memphis in the time of Ramses n.
(Baal, 'ii. 288b). The daybook of a frontier official in the time
of Mernptah records Ba'alat-remeg and Shem-ba'at as names
of Canaanites who had passed that way (Breasted, iii. 271). A
butler in the time of Ramses ill. bore the name of Mahar-ba'al
(Breasted, Iv. 213). The kingr of Gebal in the time of Ramses
XII. was Zakar-ba'al (Breasted, iv. 279). Miiller adds the
names of Ba'at-ram and Savf-ba'al (Asien, 309). Ba'al-rani
appears as a proper name in one of the letters discovered at
Taanach (Sellin, op. cit. 113). (For additional evidence of the
use of the name ba'al in ancient Canaan, see Baal, ii. 290^.)

When the deities were viewed in relation to their
worshippers, they were called by various names of
kinship and authority, like human heads of families
and rulers. Such names are 'amOT or rfiJ^^, ' father-
uncle' ; ab, 'father'; ah, 'brother'; melek, 'king';
dan, ' judge.' In none of these cases is the title to
be understood as the name of an individual god.
Any el or ba'al might become a ' father ' or ' uncle

'

or 'king' by being worshipped by a particular
group of people ; consequently all these epithets
are just as indefinite as are el and ba'al.

3. 'Amm.—One of the oldest of these titles is

'amin, ' father-uncle,' which dates from a polj'-

androus stage of social organization, when the
child did not know its father, but only a group of
husbands of the mother, any one of whom might
be either father or uncle. Under such circumstances
the chief divinity of the tribe could not be known
as ' father,' but only as 'amm, or ' father-uncle

'

(see 'Amm).
Proper names compounded witli this epithet are common

durinf? the period of Amorite supremacy in Ba,bylonia : e.g.

Bali' ami, '/mt-t7w,'jl?na-5in (Obelisk of Manishtusu); 'Atnmu-
rabi, or Hammu-rabi, the sixth king of the 1st dynasty ; Dur-
'ammi (King, ^ammurabi, iii. p. Ixv); 'Ammi-ditatia, one of
the kings of the 1st dynasty ; 'Ammi-saditga, another king of
the same dynasty ; Zimri-^a^mmu (Cun. Texts, iv. la, line 8)

;

Yat^hdi-fjammu (ib. 2, line 21) (see Ranke, 65, 86 ; for proof of
the West Semitic origin of names of this type see Zimmern,
EA'r.< 480). In the Egyptian tale of Sinuhe (c. 1970 B.C.) the
shaikh of Upper Tenu in Palestine bears the name 'Arnmue 'nshi

(= CJN'Dy ; Breasted, i. 238). In the Amarna lettere we meet
'A,nmi-ya (Winckler, 119. 11 ; 120. 16, etc.), the name of a dis-
trict ; 'Ammu-nira, king of Beirut (96. 29; 12S-130) = //ami(.-
"iri (71. 15, 66, 69 ; 91. 63, 133). In the list of Thutniose in.

Qso. 43) occurs Y{a)-b-ra-'a-mu, i.e. Jible'am (Jos 17^^ etc.).

Tlie other names of places compounded with 'avim in the
OT are doubtless all of Canaanite origin, since 'awini-formatinns

beloiitf to the earliest period of the Semitic Ian;fuugeH. These
are Jtj^de-'am (Jos 16'"), Jolfme-'aiii (1 K 4'^), ./tilfne-'atn (Job
122'- etc.), ./orJ»- 'am (1 Ch 2"), 'Am- 'ad (Jos 19aJ).

4. D^d.—Similar in meaning to amm is ddd
(Heb. 1^1), ' jiateriial uncle' (primarily 'beloved').
It occurs in Went Semitic personal names as early
as the Obelisk of Manishtu.siU, e.g. Bit-daila (C.
xi. 4; cf. C. xvii. 1), Dada-waqar (Cun. Texts, ii.

3-43, 4). It appears perhaps in the name of tlie

Egyptian commissioner Dudii in the Amarna letters

(Nos. 44, 45, 52). The name of the city, Ash-dod,
may also be compounded with tliis cfivinity (cf.

Ash-bel). Ddd lingers in Heb. names of persons,
e.g. El-dad CNn iV), Eli-dad (Nu 34=')> Dad-jahu
(2 Ch 20"), Bil-dad {Joh 2" etc.), and the name is

applied to Jahweh in Is 5', perhaps also in Am 8'*,

according to the text of the LXX.
5. Abu.—When fraternal polyandry gave place

to polygamy and children knew their fathers, then
the chief god of the clan was known as abu,
' father.' This stage of social development had
already been reached by the Amorites. Proper
names compounded with abu are common in tablets
dating from the period of the Amorite 1st dynasty
of Babylon. Two of the kings of this dynasty are
Abi-eshu'a and Sumu-abi. Other names of this

period are Abi-ramu ( = Abram), Abi-arah, Abi-ilu,

etc. (see Ranke, 58). In the famous fresco on the
tomb of Khnumhotep of the time of Sesostris II.

(c. 1900 B.C.), one of the Asiatics there represented
bears the name '(A)b-sh-{a) i.e. Abi-shai or Abi-
shua. In the patriarchal tradition of Gn 20^^ the
king of Gerar bears the aa.me Abi- melek, and in Gn
142 the king of Admah is Shin-ab. In the Tell
el-Amarna letters (149-156) we find Abi-milki, king
of Tyre.

6. AJ3U.—Another frequent title of deities in

ancient Canaan was ahu, 'brother,' 'kinsman.'
Amorite names of this type appear in Babylonia
as early as the Obelisk of Manishtusu (Scheil,

Texies Ham.-sim.), e.g. Ahu-tabu (A. xv. 14), Aku-
issap (C. xvii. 3), Ahii-patan (D. xi. 12), Ahu-shumu
(B. i. 7; C. v. 3)"; Ali-ahu (A. x. 25)'(see Ho-
schander, ZA, 1907, pp. 260-265). In documents of

the tjammurabi period we meet a large number of

names of this formation (see Ranke, 62 ff.).

7. Melek.

—

Melek, ' king,' is not a Bab. title of

divinities. Nevertheless, forms compounded with
malk occur in the Obelisk of Manishtusu (Scheil,

op. cit. 41 ff.), doubtless as names of Amorite settlers

in Babylonia. In Cun. Texts, xii. 34, Malik appears
in a list of foreign gods. In the Amarna letters

there are several compounds with melek, e.g. Abi-
milki, king of Tyre (nos. 149-156); ' Abdi-milki
(77. 37 ; 252) ; Ili-milki (102. 36 ; 151. 45), or Milk-
Hi (163. 27, etc.) ; Milk-uru (61. 53 ; 69. 85 ; 53. 43).

The place-names 'Emeq-ham-melek (Gn 14", 2 S
18^*), which has probably come down from Canaan-
ite times, and Yad-ham-melek in the list of Sheshonk
(Breasted, iv. 351), may contain this title of deity.

See, further, Ammonites.
8. Adon, 'master,' which is so frequent as a

designation of deities in the OT and in Phoenician
inscriptions and proper names (see Lidzbarski,
Nordsem. Epig. 152 f. ; KAT^ 398, n. 2), appears
in the Amarna letters in Adunu, the name of the
king of 'Arqa (79. rev. 2; 119. 10).

9. Dan, ' judge,' is a common Semitic epithet of

gods. In Assyrian it is a title of Shamash, the
sun-god, and is found in the names of the king
Ashur-dan and the general Dayan-Ashur. In the
Amarna letters it appears in Addu-dan (163. 37)

and A ddu-dayan (239-240). It survives in the Heb.
place-names Dan (Gn 14" etc.) and Mahanch-dan
(Jg 18'^), and probably in the tribal name Dan,
which bears the same relation to the personal

names Dani-el and Abi-dan as the clan-narae Ram
bears to Jefm-ram and Abi-ram, or as Jacob and
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Joseph bear to the place-names Jacob-el and
Joseph-el in the list of 1 hutmose III.

10. Kdsh, 'lord,' is found in the place-names
Ka-su-'na {List of Thutmose III., No. 37; MVG,
1907, p. 16) = lilshOn (Jg 4' etc.) and El-Msh
(Nah 1'). This title survives in Heb. in the per-

sonal name IfCsh-Yahu (1 Ch 15") and Bar-kia
(Ezr 2°', Neh 7°'), also in the Edomite royal names
f^aushmalak (KIB ii. 21) and Ifaush-gabri (KIB
ii. 239). In later times Ifosh became the standing
title of the national god of the Edomites.

11. Addar, 'noble,' as a title of deities, may
perhaps be inferred from the Pal. place-names
Addar (Jos \&) = Jlazar-addar (Nu 34''), and
Adoraim (2 Ch 11"), both of which are mentioned
in the list of Sheshonk I. (Breasted, iv. 350, 353),
and 'Ataroth-addar (Jos 16° 18'^). Cf. the names
compounded with adur in Bab. (ZA, 1907, p. 256).

12. Shem,—A curious anticipation of the late
Jewish use of shem, 'name,' as a substitute for
Jahweh is found already among the Amorites in
the use of shumu, or shem, as a title of divinities.

This is seen as early as the Obelisk of Manishtusu
(B. i. 7 ; C. V. 3) in the personal name Ahn-shumu,
' name is a brother' {ZA, 1907, p. 264). It appears
in the names of two of the kings of the 1st dynasty
of Babylon, Stomu-abi and Sumu-ld-ilu, and also in

such names as Sumu-ramu, Sumu-atar, etc. (see

Eanke, 151). In the Amama letters we meet
Shumu-Addu, i.e. Shem-Hadad, prince of Sham-
huna (no. 220), Shum-Adda (11. 13 ; 221) ; cf. the
lleb. name Shemu-el, Samuel.

13. Elyon, ' high,' is preserved in Gn li^^"- as the
title of the god of the Canaanite priest-king
Melchizedek. According to Philo Byblius {ap.

Euseb. Praep. Evang. i. 36), this name was in use
among the Phoenicians. It also survived among
the Hebrews as a title of Jahweh.

(b) Nature-gods.—Having now enumerated the
general titles of divinity, we proceed to investigate
the individual deities of the Canaanites. Here, as
among all the other Semites, the powers of Nature
held a conspicuous place.

1. Shemesh, or Shamash, 'the sun.'—Shamash
is mentioned along with Belit and the other gods
as one of the chief divinities of Gebal in the Amama
letter, Winckler, No. 87. 65. In No. 156. 6 he is

coupled with Adad, the storm-god. In other
passages he is spoken of as the source of human
life and joy (144. 11; 149. 52; 150. 21). Several

E
lace-names compounded with Shemesh in the OT
ear witness to the ancient prevalence of his

worship ; e.g. Beth-Shemesh, 'house of the sun,' in
Judah (Jos 15'° etc.) ='Ir-Shemesh, 'city of the
Bun' (Jos 19") ; also in Naphtali (Jos 19^*), and in
Issachar (Jos 19^^); 'En-Shem£sh, 'spring of the
sun ' (Jos 15' 18"). Synonymous with Shemesh is

Heres, which is found in Har-Heres, 'mount of

the sun,' a city of the Amorites (Jg 1**), and Tim-
nath-Heres, ' territory of the sun ' (Jg 2'). It so
happens that none of these names occurs in the
Egyptian records or in the Amama letters, but
there is no reason to doubt that they belong to the
Canaanite period.

2. Yareah, ' the moon,' is not mentioned as an
object of worsliip in the pre-Israelitish period ; the
names Sin and Sin-ai seem, however, to attest the
antiquity of the moon-cult under its Bab. form.
The native Can. -Heb. name is found, apparently,
in Y'reM, Jericho (so Jerome, OS, 78. 6 ; the older
comm. ; Siegfried-Stade, Eeh. Wbrterb. ; Sayce,
Early History, p. 250). Lebanah, ' the white,' one
of the names of the moon, seems to be found in the
place-names Libnah and Lebonah ; and H^dashah,
' the new moon,' in the town of that name (Jos 15").

Bit-arha (Knudtzon, Amama, 83. 29) seems to be
the same as Beth-yerah, ' house of the new moon.'
The worship of the moon prevailed among the

Hebrews down to a late date (Dt 4" 17', 2 K 23»,

Jer 8^, Job 31^), and was universal in other branches
of the Semitic race ; it cannot, therefore, have
been lacking among the Canaanites. Star-worship
also was probably not absent, although no traces of

it have survived, unless it be in the plane-name
K^sil, 'the constellation Orion' (Jos 15**). The
name Beer-sheba, ' well of the Seven,' may also be
connected with the cult of the Pleiades.

3. Zaphon, ' the north,' or Ba'al Zaphon, ' owner
of the north,' appears in the place-name Zapuna
(Amarna 174. 16) and Zaphon in Gad (Jos 13-'', Jg
12'). It occurs also in the feminine form Ba'alat
Zaphon as a deity worshipped at Memphis (Sallier

Papyrus, i, 1 rev.) (see Baal, ii. 288'').

4. Addu, Adad, or Hadad, was the storm-god of

Canaan. Ad-da-ad appears written phonetically
in the list of gods, K. 2100 (see Bezold, PSBA xi.

p. 174 ft'.), with the added remark that this name is

used especially in Amurru (the Amorite land). This
god entered Babylonia at an early date with the
Amorite settlers, and there became synonymous
with Ramman, 'the thunder' (Zimmem, KAT^
442 ff. ; Jastrow, Ret. Bab. i. [1905] 146 fl'.). In the
time of the Amorite 1st dynasty he occupied a
conspicuous position. In the conclusion of the
Code of Qammurabi, where the king pronounces
curses upon those who shall abrogate his laws
(xliii. 64), he says :

' May Adad, the lord of abundance, the ruler of heaven and
earth, my helper, deprive him of the rain from heaven and the
water-fiooda from the springs I May he bring hi8 land to destruc-
tion through want and hunger I May he break loose furiously

over his city and turn his land into a heap left by a whirlwind !

'

In Amarna 149. 13 f. he is described as the god
' who utters his voice in heaven, so that the whole
land trembles at his voice ' (cf. 150. 7).

His name occurs more frequently than any other as an
element in personal names in the Amarna letters, e.g. A-ad-du
(Winckler, 126. 17), Ad-da-ya (163. 37, etc.), YapH'-Hada
(217a. 6, cf. p. 414), Rib-Ad-di (63. \)=Rib-f}aad-di (83. 1), also

written ideographically Rib-IM (64. 2), Shum-ad-da (11. 18)=
SkumU'Qa-di (223. 1). Whether the ideogram IM in other
names such as A-mur-IM, 'Abd-IM, Natan-IM, Yapa-Uf, Ya-
paiii-IM, JM-dayan, Mut-IM, and IM-Tna^ir is to be read A ddu
or Ba'al is doubtful (see Baal, ii. 290'»). In any case it is certain

that Addu had become the chief ba'al of Canaan, and that the
Egyptians thought mostly of him when they spoke of the bd'al

(see above, C. I. (a) z). In the OT the name survives in the
personal name Hadad (Gn 3633, i k 1114) and in the place-name
Hadad-rimmon (Zee 1211).

In early Bab. inscriptions this god freijuently

bears the ideogi-aphic title MAR-TU, which, ac-

cording to an Assyr. interlinear version (Reisner,

Hymn. p. 139, lines 143, 145), is to be read Amitmi,
' the Amorite '—a name given with reference to his

foreign origin. He bears also the title KUR-GAL,
' great mountain, ' and is called ' lord of the moun-
tain,' which seems to indicate that he had become
the ba'al of Lebanon, the region in which hia

worshippers dwelt (Jensen, ZA xi. 303 f.). In

Aramaic endorsements on I5ab. documents of the

Persian period, both MAR-TU and KUR-GAL
are rendered by niN, i.e. Amurru (Clay, Bab. Exp.
Univ. Penn. x. 7, xiv. viii, also Studies in memory
of W. R. Harper, i. 301, 304, 311, and Amurru, the

Ho7ne of the Northern Semites, 1909). On Bab.
seal-cylinders he is represented holding a boomerang
(the thunderbolt) in his right hand, and a spear (tlie

lightning) in his left hand, occasionally as stand-

ing on a stag or a wild goat. These attributes

identify him with the storm-god (see E. Meyer,
Sitmerier u. Semiten=ABAW, 1906) ; the goddess
Ashera is regarded as his consort (Reisner, 139) as

well as the consort of Ramman = Addu (Sayee,

ZA vi. 161). There is no reason, accordingly, to

doubt that Amurru is merely a title of Addu (see

Zimmem, KAT^ 443, 447 ; Meyer, Gesch." 466 ft'.

I

5. Resheph, ' the lightning,' is hardly more than
a variant of Addu. Under this name the god was
early adopted from the Canaanites by the Egyp
tians. A text of Ramses III. reads :

' The officers
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are mighty like Keslicph. . . . His name is a
flame, the terror of him is in the countries

'

(Breasted, iv. 22). A city in Egypt bore the
name of ' House of Resheph ' (TSBA iii. 424). On
the Egyptian monuments he is represented with
Semitic features, armed witli shield, club, and
spear, wearing a tall conical cap, around which is

a fillet bearing a gazelle's head. The type does not
differ much from the representations of Amurru-
Hadad (see the figures in Miiller, Asien, p. 311

;

Egypt. Researches, p. 33 ; Spiegelberg, OLZ, 1908,

col. 529). Resheph continued to be worshipped by
the Phoenicians down to the latest times (see

Lidzbarski, Handbuch, 154, s.v., also Ephemeris,
i. 150 f. ; Baethgen, Beitrdge, 50 fi'.). He survives
also in the place-name Rashpuna (Rost, Tiglnt-

Pileser III., Annals, 126 ; Smaller Inscriptions, i. 5,

iii. 1). A Phoenician seal of the 14th or I5th cent.

(M^nant, Glypt. 204 f.) depicts him in a manner
similar to the Egjrptian representations. In the

OT resheph is the lightning-stroke of Jahweh, with
which He inflicts pestilence and death (Dt 32^, Ps
78^). Synonymous with Resheph was Barak,
' lightning,' which appears in the place-name BenS-
Berak (Jos 19'"'), and the personal name Barak
(J" 4" etc. ). Closely connected is Re?eph, ' thunder-
bolt,' which occurs in the Phoenician compound
name lanrnpSn (Cook, p. 361), and in the name of

Saul's concubine RispaJi (2 S 3').

6. Sharabu and Birdu, ' heat ' and ' cold,' appear
in Bab. lists of gods as the Amorite names for

corresponding Bab. divinities (Zimmern, KAT'
415).

7. Selem, ' darkness,' is a well-known deity in

Arabia and in Babylonia. He appears in the
Amarna letters in the place-name Buru-silim
(Winckler, 71. 64, 67), and in the OT in' the
mountain Salmon (Jg 9^) and the town $almonah
(Nu33").

8. Uru, ' light,' seems to be found in Uru-salim,
Jerusalem, in the Amarna letters ; also in Milk-uru
(Winckler, 61. 53, 69. 85, 52. 43), with which should
be compared Uric-milki, king of Gebal in the Annals
of Sennacherib, ii. 50. Personal names compounded
with Ur or Or are common in later Heb. and Phce-
nician. According to Clay, Uru is vsed as a
synonym of Amurru in Bab. texts.

9. Sheol, ' the under world,' seems to have been
personiiied as a deity by the ancient Semites, to

judge from the proper names Methu-shael, Mi-
shael, Sha'ul (Saul). Hence the place-name in the
list of Thutmose III., No. 110, Ba-ti-sha-'-ra, which
can hardly be regarded as a Babylonianizing writ-

ing of Beth-el with inserted sha, may be Beth-She'ol

(see Miiller, MVG, 1907, p. 29) ; and Gibeath-Sha'ul

(1 S 11< 15^, Is 10=3), which in 1 S 10^ apparently,
is called ' the hill of God,' may have derived its

name from the god of the under world rather than
from the historic king of Israel (H. P. Smith,
Harper Memorial, i. 61).

10. Dagfon appears in Babylonia as early as 2150
B.C. in the names of the kings of the dynasty of

Isin

—

Idin-Dagan and his son Ishme-Dagan,—also

in the name of one of the early patesis of Assyria,
Ishme-Dagan. This deity is not Old Babylonian,
but was first brought in by the Amorite invaders.

A Canaanite in the Amarna letters (Winckler,
Nos. 215, 216) bears the name Dagan-takala. The
town Beth-Daqon appears in a list of Ramses III.,

itself copied from an earlier original (Miiller, Egypt.
Research, p. 49). It is the same as Beth-Dagon in

Judah of Jos 15'". There was another Beth-Dagon
in Asher (Jos 19^). The oldest and most probable
etymology of this name is that of Philo Byblius,
who connects it with dagan, ' corn ' ; Dagan was
thus a sort of Semitic Ceres.

11. Worship of animals.—The early Canaanites,
like most primitive races, worshipped animals.

partly on account of their superior strength and
cunning, partly becau.se of their utility, and partly
liecause of their adoption as totems of clans. In
later days these animals were subordinated to the
great gods as attributes or symbols. Clay images
of cows and bullocks, and human figures with the
heads of these animals, have been found in large
numbers in all the mounds of Palestine (see Mac-
alister, PEFSt, 1903, p. 41; 1904, p. 331; 1907,

p. 245 ; Sellin, Tell Ta'annek, p. 107). The worship
of Jahweh under the form of a bullock, and the use
of the title t3k, ' bullock,' as a name of Jahweh by
the later Hebrews, are doubtless survivals of this

cult. Images of horses are also found in the
mounds {PEFSt, 1903, p. 41), and the place-name
Ifazar-susah, ' court of the mare ' (Jos 19°), also
suggests this cult. Sacred horses at Jerusalem are
mentioned as late as the time of Manasseh (2 K
23"), and the Phoenician name Domny, ' servant of

the horses,' occurs (CIS i. 1, p. 95). Bronze figures

of serpents, and serpent-heads as amulets, have
been found both at Gezer and at Taanach (PEFSt,
1903, pp. 42, 222, 1906, p. 119; Sellin, op. cit. 112).

The goddess 'Ashtart is often represented holding
serpents in her hands. One of the towns of the
Calebites in later Judsea bore the na,me' Ir-nahash,
' serpent-town,' and the cult of a bronze serpent in

Jerusalem lasted down to the time of Hezekiali
(2 K 18*). Figures of fishes are found at Gezer in

different levels (PEFSt, 1902, p. 342 ; 1903, p. 39).
The Heb. place-names Betk-car, ' house of the lamb

'
; Betk-

lebaoth, ' house of the lions ' ; Beth-iiivirah, * house of the
leopard * ; Beth-lioglah, ' house of the partridge,' are similarly
formed to Beth-el, Beth-Dagon, Beth-Shemenh, and maj' point to
primitive Canaanite cults of animals at these places. Other
animal place-names that may have religious meaning are Aija-
lon, ' stag-town ' (Jg 1^6 12'*-i), mentioned also in the Amarna
letters (Winckler, 173. 20, 180. 57) ; Humtah, ' lizard ' (Jos 16")

;

Ha^ar-shuat, ' court of the fox ' (Jos 1529 193) ; fetaim, * lambs

'

(i S 15J)
: Laish, ' lion ' (Jg 1827, Is 10™), occurring already in the

list of Thutmose in. (No. 31) ; 'Egton, ' calf ' (Jos 16^9) ; also

'En-'egtaim, 'spring of the two calves' (Ezk 47^0); 'En-gedi,
' spring of the kid ' (Ezk 471^) ; 'En-haq-qore, ' spring of the
quail ' (Jg 151^) ; 'Ophrah, * young gazelle ' (Jg 6", Jos IS^S) ; and
'Ephron (Jos 159, 2 Ch 13^9), occurring already in the list of

Thutmose iii. (No. 64 ; Miiller, M VG, 1907, p. 18 ; OLZ vi. 229)

;

'Arad, 'wild aas' (Jg IW); 'Efam, 'vulture' (2 Ch 118, 1 Ch
432) ; 'A^rabbim, ' scorpions ' (Nu 34^) ; Parah, ' cow ' (Jos 1823)

;

Zor'ah, ' hornet' (Jg 132) ; Bamor, ' ass,' occurs as the name of
a Canaanite (Gn Si^ etc.), and Pirain, ' wild ass,' as the name
of the Canaanitish king of Jarmuth (Jos 103). gee Baal, vol. ii.

p. 287.

12. Other Nature-deities.—Besides the gods just
enumerated, there was an immense number of

nameless numina that presided over all sorts of

physical objects, and were known as their b''alim

(see Baal, vol. ii. p. 291).

(c) Ancestor- and hero-worship. — The Semitic
Canaanites believed in the continued existence of

the dead, and practised sacrificial rites in their

honour. At Gezer the Amorites used as burial-

places the caves that had previously been occupied
as dwellings by their non-Semitic predecessors.

Around the walls of these caves, in small stone
enclosures, the nobility were buried. The common
people were piled one upon another in the middle
of the caves. With the dead were placed food and
drink, clothing, ornaments, weapons, seals, scarabs,

amulets, and small figures of domestic animals, all

of which were designed to supply the needs of the

soul in its journey to the other world. In the
earlier period the dead were usually deposited in

the contracted position of an unborn child, possibly

to express the thought that death is birth into

another life. Flat benches and altar-like structures

in the burial-places suggest the performance of

sacrificial rites, and this theory is confirmed by the

presence of bones of animals and of infants in con-

nexion with adult burials. Cup-marks found in

the caves also attest the existence of religious prac-

tices (see PEFSt, 1902, p. 351ft'. ; 1903, pp. 14 ff.,

23, 396, 323 ; 1904, pp. 119 fT., 324 ; 1905, pp. 32, 79,

307 ; 1907, p. 191 ; 1908, pp. 187, 203). Similar
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remains have been found by Sellin at Taanach and
by Schumacher at Megiddo.

Certain place-names in Palestine also suggest the cult of the
dead, e.g. Olhoth, 'ghosts' (Nu 21i"f- 33«r.)

; Etntq-rephaim,
* valley of the shades' (Jos 15** etc.). The graves of the patri-

archs, which were reverenced by the Hebrews in later times,

were probably survivals of ancient Canaanitish sanctuaries, e.g.

the gra^e of Abraham and Sarah at Hebron (Gn 23^9 23y), of

Rachel at Ephrath (Gn 35l^), of Deborah at the oak of weeping
fGn 35*^), of Jacob at Abel-niizraim (Gn 5011), of Joseph at Shechem
(Jos 24^). Names of the formation Jacob-el, Joseph-el, Jabne-el,

Jezre-el, Jiphtah-el, Jeljabse-el, Joljthe-el, Jirpe-el (see above,

0. I. (a) i) are properly names of persons. Their use as names
of places can be explained only bv an ellipsis of beth, * house of,'

as in Ba'al-maon over against Beth-ba'al-ma'on. All of these
names, accordingly, point to a cult of real or assumed ancestors
at their supposed places of burial (see von Gall, Alti^. KtUi-
stdtten, pp. 65, 129). A number of these names occur already in

the Egyptian inscriptions, and all of them probably go back to

Canaanite times. For other forms of ancestor-worship among
the Hebrews that may l>e derived from the Canaanites, and
that at least help to interpret the facts just adduced, see

Ancestor-worsutp (Hebrew), vol. i. p. 444.

{d) Departmental deities.—Besides Nature-gods
and deified ancestors, the Canaanites had numerous
divinities who presided over various aspects of

human life or over abstract qualities. Conspicuous
among these were

—

1. 'Ashtart, the 'Ashtoreth of the OT and the
Astarte of the Greeks. The etymology of her
name is obscure, but lier function is clear. She
was the goddess of sexual love and of reproduction
(for the archaeological and literai'y evidence of the
early existence of her cult in Canaan see 'Ashtart,
5). One of her epithets was Kadesh (cf. Ifdeslia,
' temple harlot '), and under this name she is often
mentioned in Egyptian texts (Miiller, Asien, 315 ;

Egypt. Bes. 32). In monuments of the XlXth
dynasty she is depicted in un-Egyptian fashion
facing straight forward, standing on a lion, naked,
or clothed in a skin-tight garment, holding in one
hand a lotus-blossom and in the other a serpent, to

typify both the charm and the peril of her cult.

TJsually she is grouped in a triad with Reshepli and
the ithyphallic Min. Similarly in a Bab. text
(Reisner, Hymn. p. 139, lines 143, 145) she appears
as the consort of Amurru-Hadad-Resheph. In all

the mounds of Palestine large numbers of terra-

cotta 'Ashtart plaques, six or seven inches in length,

have been discovered, and also moulds in which
these were manufactured. They are limited to the
later period, when the land was under Egyptian
rule (PEFSt, 1904, p. 118 ; Sellin, Tell Taannek,
p. 106). The commonest type of 'Ashtart figures

bears a close resemblance to the Egyptian repre-
sentations described above (see the drawings in

Bliss-Macalister, pi. Ixvi. 10-16, Ixviii. 1, 2

;

Clermont-Ganneau, Arch. Res. ii. 242; Vincent,
Canaan, 161 ti'.). A second type, which is most
frequent at Taanach (Sellin, 106), depicts her with
a tall striated head-dress, necklace, anklets, and
girdle, with her hands held to her breasts. This
suggests rather Bab. influence. A third type has
horns like the Egyptian Hathor (PEFSt, 1903,

p. 225). A fourth type has a bird-like beak and
huge earrings (Sellin, fig. 113). Here perhaps
Cypriote influence is to be detected. Still a hfth
type recently discovered at Gezer (PEFSt, 1909,

p. 15) represents the goddess with a veil, like the
statue discovered by Oppenheim at Tell Halaf (Das
alte Orient, x. 1). This seems to reveal Hittite
influence. In Taanach, Sellin found 19 'Ashtarts,
but not a single Ba'al. The same proportion holds
true of the other mounds, and shows that 'Ashtart
must have occupied an altogether unique position
in the esteem of the ancient Canaanites.

2. 'Anath.—The etj'niology and meaning of her
name are obscure (perliaps from njy in a transitive
sense, ' aftliet,' ' conquer '). That she has anything
to do with the Bab. goddess Antum, the consort of
Anu, is extremely doubtful : (1) because the read-
ing Antxim is uncertain ; (2) because this goddess

plays an unimportant part in early Bab. religion

;

and (3) because in Canaan this name has the initial

guttural y, which is not found in Babylonian.
'Anath was widely worshipped in the Semitic
world, and there is no rea.son to doubt that she
wag a primitive Semitic divinity. The place-name
Anati in the Amarna letters (Winckler, 125. 43)
probably contains her name. Beth- Anath in

Naphtali is mentioned in the list of Thutmose III.

(No. Ill), also in a list of Seti I. (Miiller, 195 ; cf.

Jos 19^, Jg 1^), and there was another Beth- Anath
in Judah (Jos \b''^). 'Anathuth, near Jerusalem,
was also named after her (Jer 1'), and the father
of Shamgar, judge of Israel, was called 'Anath, ac-
cording to Jg3" (?cf. 5"). Her cult had penetrated
to Egypt as early as the reign of Thutmose III.

(Miiller, Asien, p. 313). A team of horses belong-
ing to Seti I. bore the name ''Anath is satisfied'

(Breasted, Anc. Bee. iii. 43). One of the dogs of

Ramses II. was called ''Anath is protection'
(Breasted, ili. 201). In one of his inscriptions
Ramses III. says :

' 'Anath and 'Ashtart are his
shield' (Breasted, iv. 62). On the Egyptian
monuments 'Anath is represented in profile, hold-
ing a shield and spear in her right hand, and a
club in her left hand. By the Egyptians she was
evidently regarded as a war-goddess. Her name
occurs down to late times in Phoenician inscriptions
(see Baethgen, Beitr. p. 52).

3. Edoni, ' maker,' whose worship is attested by
the names ' Obed-Edom (2 S 6"") and mxiDy (CIS
i. 367), appears in the place-name Sha-ma-sha
'(.E)-Ji«-»ia = Shamash-Edom, in the list of Thut-
mose III. (No. 51 ; MuUer, MVG, 1907, p. 18) ; also,

perhaps in Udumu (Amarna, Winckler, No. 237),
Adam (Jos 3'«), and Admah (Gn W U^^, Dt W^,
Hos IP). In an E^p. magical text we meet
' Resheph and bis wife Edom' (Miiller, p. 315),
which shows that Edom was also construed as
feminine.

4. Aven, ' strength,' is perhaps present as the
name of a deity in Beth-Aven, ' house of strength

'

(cf. Beth-el, Beth-Shemesh ; Jos V 18'-, 1 S 13»

14^). In Hos i^ 10" it appears as a sanctuary.

5. Bezek, ' scattering ' (?), seems to be a Divine
name in the place-name Qir-Bezek in a list of

Ramses III. (Miiller, Eg. Bes. p. 49), and in the
name of the Canaanite king, Adoni-Bezek, 'my
lord is Bezefe ' (Jg l'"').

6. Gad, 'fortune,' is a well-known Semitic
deity (see Arabs, vol. i. p. 662 ; Baal, vol. ii. p.

290). His cult survives in the place-name Migdal-
Gad (Jos 15"), and also probably in the tribal

name Gad.
7. Gil, ' joy,' must be a god in the woman's name

Abi-Gil, which cannot be translated 'father of

joy,' but must be translated ' joy is a father.'

The place-name Gilo(n) (Jos 15=', 2 S 15") may
also be named after him.

8. yiba (etymologj' unknown) appears as a god
in the name of the king of Jerusalem in the
Amarna letters, 'Abd-IJiba, 'servant of Hiba.'

9. Chemosh (etymology unknown) appears per-

haps in the place - name Alichmash, ' place of

Chemosh.'
10. Muth, 'death,' was a deity among the

Phoenicians (Euseb. Praep. Evang, i. 38), and
appears also in the Heb. personal name Ahi-moth,
'death is a brother' (1 Ch 6^). It may be found
in the place-name 'Az-maiveth (Ezr 2'-", or Beth-
' az-maweth, Neh 7^*), 'death is strong'; perhaps
also in Jar-muth, a Canaanitish city (Jos 10' etc.),

and Jeri-vioth (1 Ch 7' etc.). This seems more
likely than that we have here the Egyptian deity
Muth. None of the other Egyptian deities obtained
such a foothold in Canaan that towns were named
after them, and it is not probable that this happened
to this relatively obscure goddess.
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11. ' Azar, ' help,' appears as a cod in such proper
james as Abi-'Azar, ' 'Azar is a father,' Eli- Azar,
or' Azaiiely

' 'Azar is god.' Hence the name of the
famous masseba Eben-ezer, which was probably a
survival from Canaanitisli days, should apparently
be translated 'stone of 'Ezei.

12. 'Esau, 'maker'{cf. 'Edom'), was worshipped
by the Phoenicians, according to Philo Byb. (Euseb.
Praep. Evang. i. 35), who calls him Usbos. He
seems to have been regarded as a rough huntsman,
like 'Esau of Hebrew tradition. It is probable
that he was known to the early Canaanites,
althoiigh his name does not occur in any of our
sources. His feminine counterpart 'A-si-ti = T\'v]f

seems to be found in Egypt (Miiller, 316). The
picture of her on a rock in the desert near Redesieh
(Lepsius, Venkmdler, 138) represents her as a wild
huntress on horseback, brandishing a shield and
spear. In a votive inscription of the XVIIIth
dynasty, according to Ebers, ' A-si-ti of the sand is

named along with ^adesh.
13. Palet, 'deliverance,' appears as the name

of a god in the place-name Beth-Palet (Jos 15-'',

Neh ll'^"), as well as in several Heb. personal
names.

14. Sid, 'hunter,' or 'fisher,' perhaps identical

with Agreus, ' the hunter,' or his brother Halieus,
' the fisher,' in Philo, ii. 9, appears as a god in such
Phoenician personal names as ' Ahd-Sid, Yaton-Sid,
^an-Sid, and in the compound Divine names Sid-
Melqart and Sid-Tanit. 'the antiquity of his cult
is proved by the name of the city Sid-on (Meyer,
Gesch.^ ii. 1, p. 392).

15. Sedeq, ' righteousness,' is a god in the per-
sonal name Ben-Sedeq (Winckler, Amarna Let.
125. 37), also in Adoni-Sedeq (Adonizedek), the
Canaanite king of Jerusalem (Jos 10'- '). He sur-
vives in the Phcen. personal names ^edeq-Himmon
and Sedeq-mdek.

16. Shalera, ' peace,' is well attested as a Phoe-
nician deity (Sidon, 4; CIG 4449; CIS 15; see
Lidzbarski, s.v.; Winckler, KAT^ 224). He
appears also frequently in Heb. proper names
such as Abi-Shalom, Shalmi-el, etc. His worship
In ancient Canaan seems to be established by the
name of the city Jerusalem (in the Amama letters

Uru-salim), which may mean either ' city of
Shalem,' or ' Uru is Shalem,' and also by the
sanctuary Jahweh-Shalom (Jg 6^*). In the Amorite
period in Babylonia he appears as Shulmanu, whose
name was used frequently' in compounding the
names of later Assyi'ian kings, e.g. Shalman-ezer.

17. Jahweh.—Whether Jahweh was known to
the Amorites in Canaan and in Babylonia is a
hotly-debated question.

The facts are these : In Neo-Babylonian documents from
Nippur, Jewish names occur in which an initial Jeh6 is repre-
sented by J'tiftu, e.g. Ja&?£-7iaEan«=: Jelio-nathan (Clay, Busi-
ness Documents of the Murashu Sons, p. 19). In the same
documents final Jahu or Jah is represented by Jama=Jawa,
e.g. Abi-jawa^ kh\-}T^\\, A)yi.jawa= khi-]%h. The long list of
names of this sort given by Clay (Light on the Old Testament,
p. 244) leaves no doubt of the identity of Jawa with Heb. Jah.
In Assyrian, initial Jeho is represented by Jau, e.g. Ja-u-^a-zi
= Jeho-ahaz, J'a-w-6i-'d£=Jeho-abad, so also i/a-w-a = Jehu. At
the end of names Jahu or Jah is also represented in Assyr.
by Jau, e.^. Ba-za-hi-a-u~liez&V\2.h, Na-ad-ln-ja-a-u= iie<i3.-

biah, .4z-«-;a.a-u=:Azariah. Now, in documents of the 1st
dynasty of Babylon, where Amorite names are so common, we
find Ja-u-u(iny-ilu (Cun. Texts, iv. 27), which, after the analogy
of the Assyr. names just given, seems to represent Jo-el,
'Jahweh is God' ; and in documents of the succeeding Kassite
period we find Ja-u-ba-ni, Ja-u-a, Ja-a-u, Ja-ai-u, and the
feminine Ja-a-u-tum (Clay, Documents from the Temple Ar-
chives of ^'ippur). Jau-bani is a name of the same type as
Ea-bani, 'Ea is ray nialier,' or Ilu-bani, *a god is my maker,'
and it is difficult to translate it in any other way than ' Jahweh
is my maiter.' This is the belief of Delitzsch (Babel u. Bibel,

p. 46), Sayce, Hommel (ExpT, ix. 522, x. 42, xi. 270), and
Winckler (EAT^ 68 n.). Its correctness is questioned by
Zimmern (KAT^ iiH), Daiches(^4, 1908, p. 126 £f.), and Meyer
(Gesch.i ii. 1, p. 646). Whether Ja-Pl-ilu (Cun. Texts, viii. 34)
and Ja-'PI-ilu (ib. vii. 20), which occur in documents of the
^ftmmurabi period, are to be read Ja-wi-ilu, and identified with

Ja-umrilu, as Dpiitzsch, Sayce, Hommel, and Winckler think, ia

more doubtful ; still it is not impo.s.sitjlc.

Coming now to Canaan, in one of the tablets of the Amarna
period discovered at Taanach the name Af^i-ja-mi or Aifi-ja-wi
occurs (Sclliri, Teil Ta'annek, p. ll.'i). It looks as though we
inusl connect this with the later Bab. spelling of Jewish names
in which Jah is represented by Ja-ma (Ja-wa). Some names
beginning with Jan occur in the Aniania letters, and may
possibly be Jabweb-compounds. Furthermore, in place-names
of Canaan in the early Egyptian inscriptions Jah occurs at the
end of words in the same manner as in later Heb. formations.
In the list of Thutniose ill. (No. 97) the name lia-tC j/a-i2 occurs,
which can be read only Beth-Jah (cf. Bithiah, 1 Ch 4I8). This
is precisely the same sort of formation that is found in the list

otShishak: Ua-ni-ni- d CHo. ih), .Vha-na-y-'d (No. 116), Ba-bi-
y-'a (No. 118), where the presumption is that tljese are Heb.
names ending in Jah (Mhiler, Asien, pp. 102, 812 ; M VG, 1907,
p. 20). Jastrow (JBL, 1S94, pp. 191-227) tries to explain Jah
m these forms, and in Heb. names, not as the Divine name
Jahweh, but as only an emphatic afformative. Delitzsch
(Paradies, p. 159) regards Jah as originally a different deity
from Jahweh. Both of these theories are difficult in view of the
facts that Jah and Jahu interchange at the ends of names, and
that formations ending with Jah increase in Heb. history in the
same proportion as formations beginning with Jeho (Gra.y, Heb.
Prop. Names, p. 162). In Gn 222-" Jiori-jah is explained as
though it were a Jabweh-compound. This shows at least the
feeling of the ancient Hebrews that Jah at the end of names
was Jahweh. Jliiller and Sellin suggest that names of this sort
may be due to early settling of Hebrews in Canaan ; but the
tradition that Israel first came to know Jahweh through Moses
is well attested by the facts that no names compounded with
Jahweh are found in national tradition before the time of Moses,
and that names of this sort are exceedingly rare before liie time
of David.

On the whole, the evidence seems favourable to

the idea that Jahweh was kno^vn to the Auioritea
in Canaan and in Babylonia as early as 2000 B.C.

If this be so, it is easy to see why he was wor-
shipped by the Kenites, from whom the know-
ledge of him passed to Israel (see, further, art.

Jahweh).
(e) Bab. gods in Canaan.—It is now known from

the Bab. inscriptions that between 3000 and 1700
B.C. Palestine stood almost constantly under Bab.
influence. The depth of the impression that Bab.
civilization left at this time is shown by the fact
that in 1400 B.C., after Canaan had been 200 years
under Egyptian rule, its people still used Baby-
lonian for correspondence with the Pharaoh and
with one another. The mounds also contain
abundant evidence of the influence of Bab. art (see
Paton, Early Hist, of Syria and Palestine, p. 49 ff.).

It is not surprising, therefore, that Bab. religion
exerted a profound impression upon ancient
Canaan, and that many of the gods of Babylonia
were adopted in that land.

1. Sin.—The cult of the moon-god under his
Bab. name Sin is proved by the names Sin-ai and
the Desert of Sin, perhaps also by inic, the name
of the Canaanite king of Admah (Gn 14- ; cf. Jensen,
ZA vii. 177). On the cult of the moon in the desert
see von Gall, Altisr. Kultstdtten, p. 2.

2. Ramman-Rimmon was the Bab. equivalent
of the Amorite Adad (the root ram&nu, ' roar,'

'thunder,' occurs only in Bab.), but he was intro-

duced into Canaan as a separate deity. Giti-

BiniUni occurs in the Amarna letters (Winckler,
164. i5) = Gath-Bi7nmon (Jos 19« 212«-, 1 Ch 6"<'»'l)-

We lind also Bimmon-perez (Nu 33"), the cliff

of Bimmon (Jg 20^°"^' 21"), the spring of Bimmon
(Jos I5'2 19'), Bimmon in Zebulun (Jos 19'^
1 Ch 6»2 (")), and Hadad-Bimmon (Zee 12"), which
is specially interesting because of its identification
of Adad with Ramman.

3. Nin-ib.—The god whose name is written ideo-

graphically NIN-IB has lately been shown to be
represented in Aram, translations by nm^K (Clay,
Bab. Exp. Univ. Penn. x. 8 f.; JAOS:x.x\\xi. 135 ff.;

Studies in Memory of W. B. Harper, i. 287 ff.).

This, he thinks, should be read En-mashti=En-
marti, the Sumer. equivalent of Bel-amurru,
' lord of the Amorite. In this case NIN-IB
would be a god of the West who had migrated
to Babylonia ; but the equivalence with En-marti
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is very doubtful, and the name seems to be too old

in Babylonia to have come in with the Amorites
(see Jastrow, Rel. der Bab. u. Ass. i. 57). More
plausible is the pronunciation En-nammashti,
' lord of the creatures' (Hrozn^, ES, 1908, p. 339 fl".),

in which case this is a genuine old Bab. divinity.

He appears in the Amarna letters in the place-

name Bit-NIN-IB, near Gebal (Winckler, 55. 31),

and near Jerusalem (183. 15), also in the personal
name 'Abd-NIN-IB (53. 39), in all of which cases

it is possible that he is merely the Bab. equivalent
of some native Can. deity.

4. Anu, the Bab. sky-god, is perhaps found in

Annliarath (Jos 19'°), which appears already in

the listof Thutmoselll. (No. 52) as ('E)-nu-h(e)-r-tu;

also in Ben-Ana (Amarna, 125. 35).

5. Lafimu, the god of fertility, is perhaps found
in Beth-lehem (so Tomkins, Sayce). Beth-ephrath,
' house of fertility,' which is found as an explana-
tory gloss in Mic 5' (LXX), seems to confirm this

view. That Bethlehem was the seat of a regular
cult is evident from 1 S 20'"- '*, where David is

said to have gone to Bethlehem to perform the
annual sacrifices of his clan.

6. Nabu, Nebo, the patron god of Borsippa, the
scribe of the gods, appears in the town Nebo in

Moab (Nu 323- »«), also Nebo in Judah (Ezr 2=9 lO*^^

Neh 7^), and Mount Nebo in Moab (Nu 33", Dt
32^9 341).

7. Nergal, the war-god, is found on a seal-

cylinder of Canaanitish workmanship, discovered
in the Amarna level at Taanach, which bears
the inscription, 'Atanahili, son of Uabsi, servant
of Nergal.' In this case the possibility must be
reckoned with that Nergal is the Bab. equivalent
of a native deity, but in any case it gives an
interesting evidence of the syncretism that was
going on in Canaan during this period (Sellin,

Tell Ta'annek, pp. 27, 105). Nergal is also men-
tioned in the letter of the king of Alashia
(Cyprus) (Winckler, 25. 13, 37). A tablet con-
taining the myth of Nergal and Eresh-kigal was
found among the tablets at Tell el-Amarna.

8. Sheba'.—In the Bab. pantheon there is a
deity Sibitti, ' the Seven,' who is identified with
the Pleiades. ' The Seven ' are also a group of
evil demons that are often mentioned in incanta-
tions (Zimmern, KAT- 413, 459). The worship of

Sheba, 'seven,' in Palestine is shown by the
woman's name Bath-Sheba' , daughter of Sheba',
and by several other OT personal names. The
place-name Be'er-Shebn' is most naturally ex-
plained with reference to this cult.

Seals representing various Bab. divinities have
been found in the Amorite levels at Gezer, and
one tablet commonly called the 'Zodiacal tablet,'

found in debris contemporary with the Amarna
letters, bears the emblems of a large number of

the Bab. gods (PEFSt, 1907, pp. 245, 263 ; 1908,

pp. 26 ff., 78, 186, 208, 245). In the light of
this evidence we may safely infer that the Amorites
were familiar with the Bab. religion, and that
many Bab. gods won an established place in their
pantheon. Many of the Bab. elements in the
later Heb. religion were probably learned by the
Hebrews from the Canaanites.

[f) Efji/ptian divinities in Canaan.—During the
Neolithic period there is no evidence of Egyptian
intervention in Palestine, but in the earliest Semitic
period such intervention began. King Snofru of
the IVth dynasty (c. 2900 B.C.) brought cedar-
wood from Lebanon (Breasted, Anc. Bee. i. 66).

Under Pepi I. of the Vlth dynasty, Palestine was
invaded by an Egyptian army under the leader-
ship of Una (Breasted, op. cit. i. 142 f.). The
excavations at Gezer show that Egyptian influence
was strong there at least as early as 2500 B.C.,

and this influence continued throughout the entire

history of this city (PEFSt, 1903, p. 309). Scarabs
of every dynasty from the Vlth onward have been
found in the various levels, and are an important
aid in determining the chronology of the mound.
A funerary statue, bearing an Egyp. inscription
of the Vlth dynasty, has also been found at Gezei
(PEFSt, 1903, pp. 36, 125). From the period of

the Xllth dynasty a burial-cave has been dis-

covered, containing a number of interments that
are thoroughly Egyptian, with the exception of
embalming (PEFSt, 1905, p. 316; 1906, p. 122).

A stele and a statuette of the Xllth dynasty have
also been unearthed (PEFSt, 1904, p. 121 ; 1906,

p. 122). The traces of early Egyptian influence in

Taanach and Megiddo are less numerous ; still they
are not wanting. The seal-cylinder of the gam-
murabi period, discovered by Sellin at Taanach,
bears also Egyptian emblems—an interesting
evidence of the meeting in Palestine of the two
great civilizations of antiquity. Under dynasties
XVIII.-XIX. (1600-1200 B.C.) Canaan was almost
continuously under Egyptian rule, and its civili-

zation received a strong Egyptian impress. A
lar^e Egyp. hieroglyph of the XlXth dynasty
indicates the existence of an Egyp. temple or

palace at Gezer (PEFSt, 1908, p. 200). At Tell

esh-Shihab, near Damascus, there is a votive stele

of Seti I. (PEFSt, 1904, p. 78). At Sa'adiyeh,
east of the Sea of Galilee, is a monument of
Ramses II. (ZDPFxiv. p. 142), and at the mouth
of the Nahrel-Kelb, near Beirut, are inscriptions of

several Egyp. kings. In view of these facts, it is

not surprising that Egyp. religion found consider-

able acceptance in ancient Canaan.
1. Hathor, the Egyptian goddess of love, was

early identified with Ashtart, as is sho\vn by
the artistic representations of this goddess. She
has frequently the horns and other attributes of

Hathor (see above, p. 182). The Ba'alat of Gebal
was represented in precisely the same manner
as Hathor, with the solar disk between two horns
(Meyer, Gesch.' ii. 1, p. 394), and in Egypt she was
known as the Hathor of Gebal (Miiller, Asien,

p. 314).

2. Bes, the ugly dwarf-god, was more popular
in Canaan than any other Egyptian deity. Numer-
ous images of hira are found in the mounds at
all levels (PEFSt, 1903, p. 122 ; 1904, p. 288 ; Sellin,

Tell Ta'annek, p. 105).

3. Other Egyptian figures, supposed to represent

Ptah, Osiris, Sebek, etc., have been found in

single specimens (PEFSt, 1903, pp. 48, 122 j Sellin,

Tell Ta annek, p. 107).

4. Scarabs were used as amulets in Canaan as

in Egypt, and were buried with the dead. They
have been found in large numbers (PEFSt, 1902,

p. 365 ; 1903, pp. 21, 390 ; 1904, pp. 20, 224 ; 1905,

pp. 186, 188 ; 1907, p. 266 ; Sellin, Tell Ta'annek,

p. 111).

5. Amon-Re, the patron of Thebes, and the
chief god of the empire so long as Thebes was
the capital, received much compulsory service

in Canaan during the period of the Egyptian
supremacy. After his victorious campaigns, Tlmt-
mose III. gave three cities in Northern SjTia
to Amon (Breasted, Anc. Bee. ii. 223). In the

Amarna letters (Knudtzon, 59. 9) the people of

Tunip say : ' The gods and the (wooden) mutashshu
naprillan of the king of Egypt dwell in Tunip.'
Rib-Addi of Gebal invokes Anion as 'the god of

the king' (Winckler, 54. 4). In another letter he
couples him \vith the Ba'alat of Gebal (Winckler,
67. 5). Amon also occurs in one of the tablets

from Taanach (Sellin, Tell Ta'annek, p. 119). lu

other cases Amon was identified with the native
sun-god Shamash. Thus Rib-Addi combines
Shamash with the Ba'alat of Gebal in the same
manner in which he combines Amon (Winckler,
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87. 62 ff.). Similarly, when Abimilki of Tyre
calls the Pharaoh Shamash, he is thinking of

Anion (Winckler, 150. 611'.). One Canaanite bears

a name compoundeil with Amon, namely, Amnn-
f^atbi (Winckler, 134). llamses III. records the
building of a temple in Zahi, in Syria, where there
was a great statue of this god, to which tlie

people of Syria brought their presents (Breasted,

Aiic. liec. iv. 123). It was also customary for the
Pharaoh to send an image of Amon to one of

his friends in Canaan upon whom he wished to

confer honour. Thus, in the reign of Ramses XII.

(c. 1100 B.C.), Hrihor, the high priest of Amon
at Thebes, sent a certain Wenamon to carry an
image called ' Amon of the Way ' to Gebal, and
to bring back thence cedar-wood (Breasted, Anc.
Bee. iv. 278 tl'.), Incidentally it is mentioned that
the forefathers of the king of Gebal had spent
their days sacrificing to Anion (p. 283). This
king of Gebal had a butler called Pen-Amon
(p. 284). The cult of Amon never took a strong
hold upon the atiection of the Canaanites, for he
was identified in their minds with the exactions
of the Egyptian government. So soon as Egyptian
authority was relaxed, his worship died out, and
it has left no traces in any of tne place-names
of the land. The report of Wenamon shows clearly

how Amon had lost prestige in Canaan by the
time of the XX th dynasty.

6. The cult of the Pharaoh,—In Egypt the
Pharaoh was worshipped as an incarnation of

Amon-Re, and in the palmy days of Egyptian rule
this dogma was enforced In danaan. The image
of the king was set up in certain cities alongside
of that of Amon, and on stated occasions the
Syrian princes were required to pay homage to

it (Winckler, 51. 9f.). The worship of the king
seems to have consisted chiefly in the burning
of incense ; hence, when a beleaguered town wished
to surrender, it signified this by holding up a
lighted censer on its battlements (Miiller, Asien,

p. 305). One of these censers found at Megiddo
is depicted in the frontispiece of Schumacher's
Tell el-Mutesellim. The writers of the Tell el-

Amarna letters address the king as 'my lord,

lord of the lands, my father, my sun, the sun of

heaven, the sun of the lands, my god, the breath
of my life.' Occasionally they append ' son of

Shamash ' as a translation of the Egyp. title ' son
of Re,' with the absurd result that the Pharaoh
is entitled both 'sun' and 'son of the sun.'

These were conventional formulas that the
Canaanites did not take at all seriously, and
the moment that Egyptian rule was relaxed the
worship of the Pharaoh ceased along with that of

his father Amon-Re.
II. The Sanctuaries of Canaan.— (a) Holy

cities.—A large number of places in Canaan show
by the meanings of their names that they were
set apart as sanctuaries.

Thus, in the annals of Thutmose in. , we meet ^adesh, ' the
sanctuary ' (No. 1)= Amarna Kidshi ; Hosah, * asylum ' (No. 3)=
Araarna Hazi; fibhath, * sacrifice' (No. 6)=7'wW^i (Amarna
127) : 'No-r.p-* a, * healing-place ' (No. 29), cf . Jirpe-el (Jos
1827): Akshaph^ 'sorcery' (No. 40); Bekalayim, 'two temples'
(No. 89). In the Amarna letters we meet in Northern Sj'ria

Bit-artia, 'house of the new moon' (Knudtzon, S3. 29); Bit-
NIN-IB (Winckler, 66. 31) ; Bit-tin, ' house of the turtle-

dove' (?) (Winckler, 82. 12); Bur-$elem, 'the well of Selem'
(Winckler, 71. 64, 67) ; ^iduna, Sidon (from the god $i'd) ; in
['alestine west of the Jordan, Ajaluna, 'stag-town ' (Winckler,
173. 20); Bit-MS-lB (Winckler, 183. 15); Uru-satim, 'city of
Shalem ' ; in Palestine east of the Jordan, Ashtarti (Winckler,
142. 10, 237. 21).

Many place-names in Israel show by their meaning, or by
something connected with them, that they are survivals of
ancient Can. sanctuaries. Such are Beer-Sheba, ' the well of
the Seven'; Hebron, 'alliance'; Carmel, 'garden,' in Judah,
where a feast occurred (1 S 252. 7) and where there was a
standing.stone (1 S l.'ti2) ; Belh-'Anath, ' house of 'Anath

'

(Jos 1938 etc.) ; Kirjath-je'arirn, or Ba'al J'udah (Jos 15^), where
the ark was long deposited (1 S 6-', 2 S 62); 'En-she-mesh

,

' spring of the aun ' (Jos 167 1817) ; Migdal-Gad, ' tower of

the god of fortune' (Jos 15.*7); Beth-Leliem, ' house of Lahmu *:

Beth-lJagon, 'house of Dagon ' (Jos IfWi) ; Jabiie-et, 'u goa
builds,' apparently the name of a deified ancestor (Josisn);
Ba'at-pcra^iin, ' lia'al of the clefts ' (2 S 6'.^")

; Ba at-liatrwn

(CaS"); 'Hmelf ha-etah, 'valley of the sacred tree'(l S 171f-);

Jezre-eL, 'a god sows,' apparently a deified ancestor (Jos
16M); Neba, named after the liab. god Nabu (Kzr 22S 10*3);

/r-nahagh, 'city of the serpent' (1 Ch 4^-) ;
' h^meff-rephaim,

'the valley of the ghosts' (Jos 16'*); Gil'jal, 'the stone circle'

(Dt ll^*^ etc.) ; Mispah, 'a place of worship for the Israelites'

(1 S 7** 1017rr.)
; tiamah, 'the height,' where sacrifice occurred

(1 S 912, cf. Hos 5«) ; Gibealhha-elohim, ' the hill of God

'

(1 8 105) ; Ba'al-tama/r, ' Ba'al of the palm-tree ' (Jg 20:a)
;

Gibeon, ' the height,' where there was a great high place

(1 K 3*); 'Anaihfjih. 'the 'Anaths,' where a family of priests
was settled (1 K 22u, Jer 1^) ; Nob, where there was a temple
and a priesthood of Jahweh (1 S 22'*'>'-)

; Ba'al-hazor, ' Ba'al of

the enclosure ' (2 S 132^) ; Bctk-el, ' house of the god ' ; Tirnnath-
heres, 'precinct of the sun' (Jg 21') ; Ba'al-shalisha (2 K 4*2);

Shitoh, where there was a temple of Jahweh (1 S l^- 24)

;

Shechein, where there was a holy tree, ' the oak of the
diviner' (On 126, Dt ll^O), a holy stone (Jos 242U), and an
altar (On 127 y320) ; 'Ophrah, 'young gazelle,' where there
was a holy tree and a holy stone (Jg 6)* Pir'athmi, where
was shown the grave of the hero 'Abdon (Jg 121^) ; 'Ayyalon,
'stag-town,' where there was a grave of the hero 'Eylon
(Jg 1212 ; note the identity of the consonants in the name of
the hero and of the place) ; Jiphiah-cl, ' the god opens

'

(Jos 1914. 27), apparently the name of a tribal hero ; Gibe'ath
ham-moreh, ' hill of the oracle ' (Jg 7i)

; ICedesh, ' the sanctuary

'

(Jg 4", 1 Oh 657(72)); Shamir, 'guardian,' the burial-pLace of
the hero Tola' (Jg lOi) ; Migdal-el, ' tower of the god,' (Jos 19^8)

;

Beth-shemesh, * house of the sun ' (Jos ID^i^^, 1 S 614- 18), called
also 7r-sAeme5A, ' city of the sun '(Jos 1941); Ne'i-el, 'trembling(?)
of the god ' (Jos 1927) ; Timnah, ' the sacred precinct ' (Jg 14i

etc.) ; Ba'al-Gad (Jos 111? etc) ; Dan, ' the judge,' where there
was a temple (Jg 1830); 'Ashtaroth, 'the Aatartes,' probably
to be read as a singular 'Ashtart (Jos \^^)= Be'eshtarah, or
Beth-'Ashtart (Jos 2127); Zaphon, 'the north' (Jos 1327);

Mizpah, 'the watch.tower,' connected with the legends of

Jacob and Laban (Gn 31), and a place of assembly for Israel

(Jg 1111) J
Malianairti, where the angels of God appeared to

Jacob (Gn 322-3); Penuel, 'face of the god' (Gn 3231); Goren
ka-alad, where Jacob was buried (Gn 501-11) ; 'Afaroth, whence
Mesha carried away ' the altar of its beloved,' i.e. its god
(Mesha Inscr. line 20) ; Ba'al-Pe-or (Nu 253-5 etc.) ; Nebo, named
after the Rab. god Nabu (Nu 323 etc.) ; Beth-Ba'al-Me'm (Jos
1317); Bamoth-ba'al, 'high places of the Ba'al' (Nu 22*1, Jos
1317); Sahati-el, 'brook of the god' (Nu 21"); Hhitfim, 'the
acacias,' where Israel was seduced to Moabite rites (Nu 251,

Hos 910). In all these cases it is probable that we are
dealing with ancient Can. sanctuaries that were appropriated
more or less completely by the Israelites to the service of

Jahweh.

(6) Sacred natural objects.—The sanctity of the
places that have just been mentioned was due in

most cases to the presence in them of some awe-
inspiring natural object in which the deity was
believed to manifest his presence. Such were
springs, trees, mountains, and caves. All of these
holy objects that we meet in the OT were doubt-
less an inheritance from the Canaanites (see Baal,
vol. ii. pp. 285-288, where full lists are given).

The sanctuary at Sinai seems to have been a cave
(Ex 33=", 1 K 19») ; so also at Hebron (Gn 23").

In Gezer a cave was reverenced by the primitive
Neolithic inhabitants, and retained its sanctity as

part of the high place down through Semitic times
(PEFSt, 1903, p. 24).

(c) High places.—In connexion with such holy
objects, sacred enclosures, known as bdni6th, ' high
places,' were established. In the earliest times
these were open to the sky, being merely fenced
off from the adjacent territory by walls or lines of

stones. The high place at 'Tell es-Sftfi was rect-

angular in form. At the two ends there were
small chambers, and on one side was the entrance
(Bliss-Macalister, Excavations, fig. 9). Most of

the sanctuaries of Canaan were of this simple type,

and remained so throughout the entire Israelitish

period. No certain traces of covered temples have
been discovered in the excavations ; nevertheless,

it is certain that such temples existed in the larger

cities. We have noticed already the one tliat

Ramses III. built for Amon-Re in Zahi, and in the

letter of Rib-Addi of Gebal (Winckler, 71. 59) we
read :

' Let not the king, my lord, neglect the city,

for there is much silver and gold in it ; great will be
the spoil in its temple [bit-ilanishi] if it is captured.'

The mention of 'gods,' i.e. images, that have been
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carried off from other places also suggests that
there must have been houses in which these images
were kept. A small terra-cotta model from Gezer
represents a deity seated within a covered edifice

(PEFSt, 1908, p. 22). The OT alludes frequently

to the high places of the Canaanites, mostly in

commands to destroy them. The equipment of the
high places consisted of—

1. Masseboth, or standing-stones.—In all Semitic
lands the most primitive and the most persistent

symbols of the deity were the massebdth, or

standing-stones (see Masseba). Tall, slender
stones were phallic emblems and represented male
divinities, while small conical stones depicted the
female breast and represented female divinities

(see "AsHTART, 4; Spoer, ZATW, p. 286). The
OT frequently refers to these as used by the
Canaanites, and commands that they shall be
destroyed lest they seduce the Israelites to worship
strange gods (Ex 23^ Zi^^, Lv 2&, Dt 7" 12^).

These prohibitions date from a late period. In
early times Israel appropriated the massebSth of
its predecessors, and dedicated them to the service

of Jahweh. A large number of these sacred
stones are mentioned in the earlier writings of the
OT (see BAAL, vol. ii. p. 287). They were probably
inherited from the earlier inhabitants of the land.

In the list of Thutmose III. (No. 11) we meet
Kirjath-nesib, ' town of the standing-stone

'

(Miiller, OLZ ii. 138). The excavations have
revealed such pillars in the high places of all the
cities. At Tell es-S4fi there were three standing-
stones within the sacred enclosure (Bliss-Macalister,

fig. 9). At Gezer there was an alignment of eight
huge stones. The second stone in the line from
N. to S. is much smaller than the rest, and has
been worn smooth by rubbing, kissing, or sacri-

ficing upon it. It was evidently the most sacred
object in the temenos, and the conjecture is reason-
able that it was the symbol of the mother-goddess
'Ashtart, whose plaques are found in such large
numbers in all levels of the mound. She was the
analo";ue of the ancient Semitic matriarch. Conse-
quently the seven tall stones in the line must
represent male divinities who were regarded as the
polyandrous consorts of 'Ashtart (see PEFSt,
1903, p. 25 ff., 287 ; 1904, pp. 118, 196 ; Macalister,
Bible Side-Lights, p. 57 [a photograph of the
stones is given on p. 51]). The enormous number
of phallic emblems found in the strata covering
the floor of the high place prove that it was
devoted to the cult of the reproductive forces
of Nature (PEFSt, 1903, p. 36). Two pillars

surrounded with cup-marks were found by Sellin
in the high place at Taanach (Tell Ta'annek, p.

104). Pillars with cup-marks upon them were
discovered by Schumacher at Megiddo (Tell el-

Mutasellim, pp. 105 ft'., 125 ff^., 163 ft'.). These
pillars, unlike those at Gezer, are artificially

hewn, and hence should perhaps be classified as
hammojiim rather than massebdth (see Baal, vol.

i'i. p. 287).

2. Asherim.—The dshertm, or sacred posts, were
indispensable accessories of Canaanite high places
(see art. POLKS). The Hebrews adopted these from
the Canaanites along with the massebuth, and they
were used in the cult of Jahweh down to the
Deuteronomic reformation. After that time an
ett'ort was made to destroy them (Ex 34'^, Dt 7'

12^). At an early date 'Ashtart was confused with
her symbol, so that Asliera was used as a proper
name. She appears in Babylonia, in connexion
with the Amorite migration, in tablets of the
Hammurabi dynasty. In one inscription set up
in honour of Hammurabi by a certain Ibi-

Ashratum, she appears as 'Ashratum, bride of the
king of heaven, mistress of luxury and splendour,
dwelling in the mountain, the merciful one who

reverently supplicates her husband' (Hommel,
Aufs. ti. Abk. p. 211 tf.). In a seal published by
Sayce (ZA vi. 161) she is coupled with Ramman
in the same manner as 'Ashtart is coupled else-

where ; and in a hymn she is associated with
Amurru, the equivalent of Ramman (Reisner,
Hymn. p. 139). In Babylonia, Ashera is regarded
as a goddess of the desert, or of the west-land
(Zimmern, KAT^ 432). Abd-Ashiria, 'servant of

Ashera,' is mentioned in the Amarna letters more
frequently than any other person. In one letter

(Wiuekler, 40. 3) he calls himself ' Abd-Ash-ta-
[ar^ti, i.e. 'servant of 'Ashtart,' which shows the
equivalence of the two names. In one of the
tablets from Taanach (Sellin, p. 113) we read :

' If

the finger of the goddess Ashirat shall indicate,

let one observe and obey.' The dsherim, being
made of wood, have not survived in any of the
mounds of Palestine.

3. Altars.—In the most ancient high places there
were probably no altars. The masseba served both
as idol and as altar. Subsequently a separate
stone or a mound of earth was set apart for purposes
of sacrifice. In the high place of Gezer no altar

was found, but a hollowed block of stone standing
near one of the pillars may have been used to

receive blood or oft'erings (PEFSt, 1!)03, p. 31).

At Taanach, in the lowest Semitic level, Sellin

found a rock-hewn altar with cup-marks and a
drain for carrying oft' the blood (Sellin, pp. 34, 103).

A similar rock-altar was found by Schumacher at

Megiddo (Tell el-Mutesellim, p. 155 ft'.). In both
of these cases remains of sacrifices and religious

emblems found on the spot leave no doubt as to

the character of the stone blocks. The altars of

the Canaanites are mentioned repeatedly in the

OT (Ex 34'^ Dt 7^ 12^, Jg 2'^), and it is probable
that the famous altars which the Israelites traced
back to patriarchal times were derived from
their predecessors (Gn 12"- 13^- "^ 22' 26^^ SS*"
35if-).

4. Images.— Images were not a part of the
equipment of most of the high places, for in early

times the masseba served both as idol and as altar.

The OT mentions massebSth, hammanim, dsherim,
and altars, as found in the Canaanite high places,

but rarely images (Jg 6^, 2 Ch 14S-« 34"-'). Never-
theless, idols were in use in the larger cities. In

an Amarna letter (Winckler, 105. 27) Rib-Addi of

Gebal writes to the Pharaoh :
' If no troops are at

hand, then send ships that may fetch us alive to

my lord along with the gods. Here evidently
images are meant. In another letter (Winckler,
138 rev. 18ft'.) Akizzi of Qatna writes: 'O lord,

thy fathers made Shamash, the god of my father,

and put their name upon him. But now the king
of the Hittites has carried oft' Shamash, the god of

my father. Let the king know, accordingly, how
it stands -with the god ; and if Shamash, the god
of my father, is to return to me, then let the heart
of my lord care for him and give gold for Shamash,
the god of my father, as thy fathers have done,

and let my lord put his name upon Shamash along
with the former one.' This shows that in this

period, as in later times, idols were taken prisoners

of war, and that conquerors were in the habit of

carving their names upon them (cf. KI£ i. 26 f. ;

ii. 62f., 130 f.).

Images such as might have been used for public

worship have not been found in any of the mounds
of Palestine. The 'Ashtart plaques, which have
been excavated in such numbers, were apparently
not meant for worship, but for presentation as gifts

to the goddess, like the votive figures that have
been discovered at the Argive Herzeum, Delos, and
other ancient Greek sanctuaries. The fact that
they are always broken shows that, when they
had accumulated in too great quantities, they
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were destroyed by the prieats in order to prevent
their bein" used again. Apart from these, and
the little hgures of deities imported from Egypt,
representations of gods in human form are rare in

Canaan. It is uncertain whether the few statu-

ettes that have been found are really idols (PEFSt,
1907, p. 246 ; 1908, p. 23 ; Schuniaclier, Tell d-
Mutesdlim, p. 51; Vincent, Canaan, ch. iii. ).

Evidently fetish-stones continued to be the chief

symbols of the great gods down to late times.

Figures of animal-gods are more common (see

above, p. 181).

III. Relioious rites of the Canaanites.—
I. Animal-sacrifice.— MassebCth and altars imply
the existence of sacrifice. We must suppose that
the zebah, or sacrificial meal, as it was practised

among the Arabs, Hebrews, and other Semites,
existed also in Canaan. Animals that were re-

garded as proper for food were brought to the

sacred stone or altar and were slain upon it, and
the blood was poured out at the base of the stone.

Parts of the animal were then given to the god by
throwing them into a pit, or by burning ; and
other parts were eaten by the worshippers in a
meal of communion. The report of Wenamon
speaks of a daily sacrifice offered in the fortress of

Zakar-ba'al, king of Gebal (Breasted, Anc. Bee.

iv. 280 f. ). Direct evidences of animal-sacrifices

are not frequent in the mounds, since the eating of

the animals resulted in the scattering of their

skeletons. Nevertheless, accumulations of bones
in the strata near all the high places make it

evident that among the Canaanites, as among the
early Hebrews, every slaughter was at the same
time a sacrifice (cf. PEFSt, 1902, p. 32).

2. Infant-sacrifice. — Traces of infant-sacrifice

are much more clear. In the Canaanite levels of

all the mounds, jars containing the bones of new-
born infanta have been found in large numbers,
buried beneath the floors of the high places, under
the corners and thresliolds of houses, and in other
places where .sacrifice would naturally occur
(Petrie, Tell tl-Hesy, p. 32 ; PEFSt, 1902, pp. 303,

352; 1903, pp. 32tf., 121 ; 1904, p. 119; 1906, pp.
63 f., 117 f., 159 ; Sellin, p. 35 ; Schumacher, p. 18).

With these infants were deposited small jars con-

taining food and drink. In some instances the
bones showed signs of burning, but usually this

was not the case. The jars were often filled with
fine sea-sand. It is evident that first-born infants

were sacrificed in honour of the mother-goddess,
the giver of children. Such rites were common
among all the Semites (see AMMONITES, vol. i. p.

391) ; it is not surprising, therefore, to find them
among the Amorites.

3. Sacrifice of adults was not so common as
sacrifice of children ; still it was occasionally
practised. In several cases the upper halves of

bodies have been found in tombs, while the lower
halves are missin". The analogy of rites in other
parts of the wond leads to the conjecture that
these are cases of sacrifice (PEFSt, 1903, pp. 17 ff.,

51 ; 1908, p. 186). The skull of a man was found
in the high place at Gezer (PEFSt, 1903, p. 225

;

1904, p. 118). In a bank of hard earth near the
high place a number of human bones were found
(PEFSt, 1903, p. 317). The head of a girl was
also found near the standing-stones (PEFSt, 1907,

p. 268). Foundation-sacrifices of adults, buried
under the corners of buildings, are frequent in

all the mounds (PEFSt, 1903, p. 224; 1904, p.

391; 1905, p. 198; 1908, p. 186; MNDPV, 1905,

p. 10).

4. Lamp and bowl deposits. — In the period
contemporaneous with Egyptian rule in Canaan,
deposits of lamps placed between two bowls begin
to occur under the corners or thresholds of houses,
in positions wliere formerly sacrificed infants were

buried. It ia clear that these are intended a.s

suljstitutes for cliild-sacrilice. The lamp, the
symbol of life, takes tlie place of the life of tlie

child. In a few cases both the sign and tlie thing
signified are deposited together. Lamp and bowl
deposits become increasingly frequent in the upper
Canaanite and Israelite levels, and jar-bunals
decrease in the same ratio, until, about the time
of the Exile, jar-burials cease altogether and only
lamii and bowl deposits remain (PEFSt, 1903,

pp. 10 f., 228, 299, 306 fi'.).

5. Incense.—It is known from the Egyptian in-

scriptions that incense was offered to the Pharaoh
(Miiller, Asicn, p. 305), and there is no doubt that
it was also presented to the gods. In the annals
of Thutmose III. it is often mentioned as part of

the tribute from Canaan (see Breasted, Ane. Bee.,
Index, i.?;. 'Incense'). The town Xefi&waA, ' frank-
incense' (Jg 21'"), is mentioned already in the list

of Thutmose III. (No. 10). Incense-burners have
been found in the mounds (Schumacher, Tell el-

Mutesellim, frontispiece).

6. Libations must also have been offered, but it

is difficult to tell which of the vessels found in the
mounds were used for this purpose. A sherd of
the Israelite period from Lachish (Bliss, p. 102)

bears apparently the inscription -\or\h, ' for making
libation.

7. Music.—A large rattle was found in the
temple enclosure at Gezer (PEFSt, 1903, p. 46).

Similar ones have been discovered at Lachish
(Bliss, pp. 117, 120), and at Taanach (Sellin, p. 19).

It is conjectui-ed that they were used in the cult,

like the sistra of the Egyptians, to mark time in

the chanting of hymns. Musical instruments
were part of the spoil carried away from Canaan
by the Egyptians ; and two Egyptian instruments,
the kennoru, or ' lyre, 'and thenalahi, or ' Castanet,'

have Semitic names, and were probably derived
from Canaan. The presence of musical instru-

ments implies the existence of song, and song
implies a development of poetry. If there was
secular song, there was doubtless also song in the
service of the gods, as in Egypt and Baoylonia.
Such poetic efl'usions addressed to the Pharaoh as
we meet in the letters of Yabitiri, governor of

Joppa (Winckler, No. 214), or of Abimilki, king
of Tjrre (Winckler, 149), would scarcely have been
possible, if the scribe had not been familiar with
hymns to the gods. The lon^ influence of Bab.
civilization in Canaan also makes it probable that
the psalm-type of composition had already found
its way into that land.

8. Amulets, designed to protect the wearer
against evil influences, were worn by the Canaan-
ites in all periods. The most common type was
the so-called ' Horus-eyes,' derived from Egypt,
and intended to protect the wearer against the
evil eye (PEFSt, 1903, p. 213; Breasted, Ancient
Beeords, Index, s.v. ' Eye-amulets '). For other
types of amulets see Vincent, Canaan, p. 176 f.,

and artt. Charms and Amulets.
9. Divination.—In one of the cuneiform letters

from Taanach we read :
' If the finger of the

goddess Ashirat shall indicate, let one observe
and obey' (Sellin, p. 113). This shows that sooth-
saying was practised at sanctuaries, as in later

Israel. The existence of oracles is further estab-

lished by the names of many Canaanitish holy
places: e.g. Aksha.ph, 'divination' (Jos IP etc.)

;

' En-mishpat, 'the spring of decision,' at Kadesh,
'the sanctuary'; the terebinth of more)i, 'the
oracle' (Gn 12'''- 13'") ; the terebinth of me'onenim,
' the diviners ' (Jg 9"') ; Gibe ath ham-moreh, 'hill

of the oracle' (Jg 7').

10. Priests.—Sanctuaries and oracles imply the
existence of priests who guarded the shrines and
cultivated the means of divination, like the old
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Arab kahanat and the old Heb. kOhdntm. In a
letter of Kib-Addi of Gebal to the Pharaoh
(Knudtzon, 83. 52), mention is made of a certain
' Ummahnu, whose husband is Ishkuru, handmaid
of the Ba'alat.' Evidently she was a priestess of

the great goddess of Gebal. Akizzi of Qatna com-
plains of the Hittites that they have burned the
city and carried away its gods and its mu-ti people.

From the connexion mu-ti can hardly mean any-
thing else than ' priests.'

I J. Prophets.—The report of Wenamon (c. 1100
B.C.) relates of the king of Gebal : 'Now while lie

sacrificed to his gods, the god seized one of the
noble youths, making him frenzied, so that he
said. Bring the god hither ! Bring the messenger
of Amon ! . . . Now, while the frenzied youth
continued in frenzy during the night, I found a
ship bound for Egypt ' (Breasted, Anc. Bee. iv.

280). This shows that the ecstatic prophets of

Ba'al and Ashera that we meet in later Heb.
history were no new thing among the Canaanites
(1 K 18i»).

Of other Canaanite religious institutions we have
no direct evidence, and can only draw inferences
from the analogy of the Hebrews and of other
Semitic peoples. In all probability the ritual of

the Canaanites did not differ greatly from that of

Israel in the pre-prophetic period.
Literature.—See the bibliographies under "Amm, 'Ashtart,

and Baai, and, in addition, Petrie, Tell el-Besy (1891) ; W. M.
Miiller, Asien und Europa nach altdgypt. Denkmalem (1893) ;

Bliss, A Mound of Many Cities (1894) ; Winckler, Die Thon-
tafeln van Tell-el-Amama (=KIB v., 1896 (Eng. tr. The Tett-el-

Amarna Letters]) ; Trampe, Syrien vor deyn Eindringen der
Israeliten (1S9S) ; von Gall, Altisr. Knltstdtten (1S9S) ; Paton,
The Early History of Syria and Palestine (1901); Bliss-
Macalister, Excavations in Palestine during the years 1898-
1900 (1902) ; Macalister, * Reports on the Excavation of Gezer,"
PEFSt, 1902-9; Maspero, Hist. anc. des peuples d'orient

;i904ff.); Sellin, TelllVannek (1904); Va.gTa.nge, Eludes sur
les religions simitimies (1905) ; Ranke, Early Bab. Personal
Nam«s from the published Tablets of the so-called Hammurabi
Dynastj,' (1905) ; W. M. Miiller, Egyptological Researches
(1908); Breasted, Ancient Records of Egypt (1906-7), with
valuable indev ; Petrie, Researches in Sinai (1906) ; Mac-
alister, BibL Side-Liakts from the Mound of Gezer (1907);
Vincent, Canaan d'apr^s I'exploration ricente (1907)

;

Thureau-Dangin, ' Die suraer, und akkad. Kdnigsinschriften '

(=Vorderasiat. Bibliothek, i. 1 [1907]); W. M. MuUer,
'Die Paliistinaliste Thutmosis in.,' MVO xii. 1 [1907];
Hoschander, ' Die Personennamen auf dem Obelisk des
Manishtusu,' Z^ xx. [1907] 24G ; Knudtzon, Die Et-Amama-
Tafeln (1907 ff.) ; Schumacher, Tell el-Mutesellim (1908)

;

Cook, Tlie Religion of Ancient Palestine (1908); Breasted,
A History of Egypt 2 (1908) ; Cormack, Egypt in Asia (190S)

;

H. P. Smith, ' Theophorous Proper Names in the Old Testa-
ment,' in Old Test, and Sein. Studies in Memory of W. R.
Harper (1908), pp. 35-64 ; Spoer, ' Versuch einer Erklarungdes
Zusammenhangs zwischen Dolmen, Mai- und Schalensteinen
in Palastina,' ZATW xxviii. [1908] 271 ; E. Meyer, Gesch. des
Altertums'^, i. (1909); Dalman, ' Napfldcher,* in Paliistina.

Juhrbxtch, 1908, pp. 23-53 ; Gressmann, * Dolmen, Masseben,
und Naptiooher,' ZATW xxix. [1909) 113 fi.; Sellin, ' Profan
Oder sakral,' Memnmi, ii. [1909] 211 ff. A useful summary of

recent results of research will be found in Driver's Modem
Research as illustrating the Bible (Schweich Lectures, 1908),

esp. Lectt. ii. and iii. LEWIS BaYLES PATON.

CANDLE.—The root of this word appears in

the Lat. candere, ' to shine
'

; the term itself is

directly derived from candela, an old word in

Latin speech, having apparently the same meaning.
It came in with Christianity, and has held a
prominent place in our literature ever since, owing
doubtless to the use of candles in religious and
superstitious customs, and the figurative and sym-
bolical associations of thought connected with this

use. The iui[)ortance of the term in English speech
is well shown in Murray's OED. Here we shall

confine attention to religious and ecclesiastical

usage.
The use of artificial lights in religious cere-

monies and observances is not by any means
confined to the Christian Church ; it has been
characteristic of religious customs far into anti-

quity, and is not to be explained by considerations
of utility alone. It springs from a sense of the

symbolism inherent in Nature and in the powers
and energies of the visible world. The human
mind has a deep presentiment of a world behind
and above the senses, and naturally sees in the
more striking phenomena of the world the images
and symbols of things unseen. Light is the most
ethereal of all material things, fulfilling as it does
so many beneficent functions in the world, and has
long been consecrated in the sphere of religion as

a symbol of Deity, of Godlike qualities and powers,
of truth, purity, holiness, of that which enlightens
and purifies the soul. In the Biblical spliere light

in its highest sense is given to man in Revelation
and in the institutions of religion, in which the
ideas of the former are embodied. Of this, the
golden candlestick in the tabernacle and the temple
was a symbol, since it suggests generally the light

which shone upon the world through law and
prophecy, and in the ordinances of religion. Simi-
larly, Christ calls Himself the ' light of the world,'

and He charges His people to be like the candle
which gives light ' unto all that are in the house

'

(Mt 5'°). See small type below.
With the rise of gospel light upon the world,

the types and symbols of the former dispensation
were no longer required ; and the NT nowhere
enjoins the use of symbols even for its central

and essential conceptions. The Church itself ia

the 'light of the world' (Mt 5"), and her light

should be such as to render material symbols of it

needless and superfluous. Yet it is likely enough
that the need which has created Christian art

would soon come to be felt, whenever men realized

the essential beauty of the Christian conceptions,

and the idea of the Church as the light of the
world would be the first to call for symbolic and
artistic expression.

It may be noted by the way that the word * candle ' baa all

but disappeared from the English Bible. The EV of 1888 has
allowed it only in two pLices (Jer 25i», Zeph l'^ [text, but marg.
' lamps ']). Whj' it should remain in these two solitary instances

is quite a puzzle to the reader, since ner, the common Heb.
term for 'lamp,' stands in the text, and is so rendered in all

other passages. It seems pretty certain that ner must mean
not 'candle,' but 'lamp,' since the tamps of the golden candle-

stick were fed with sacred oil. It seems probable also that

AuYi/off in the NT means ' lamp.'

Lamps (\vx»oi, lucernce) were early in use among
the Greeks and Romans, as also among more
Eastern peoples, though earlier instruments of

light (tapers, torches, candles) of various materials

and make may have continued among the poor.

Numerous specimens of lamps have been preserved,

some highly ornamental. In more primitive times,

lights were readily obtained from splinters of pine

or other resinous wood. These and other com-
bustible substances, steeped in oil or tallow and
fastened together with bark, could be used as

torches. We read also of torch-cases of metal or

clay, which, filled with suitable materials, could

produce a bright and steady flame. None of these

proved so convenient for ready and general use as

the primitive candle, which consisted of a wick of

oakum or of the dried pith of reeds or rushes,

steeped in wax or tallow. Besides its greater

convenience, it could be subjected to artistic treat-

ment in the moulding to adapt it for scenic effect

;

in consequence of which, doubtless, its supremacy
as a religious symbol was finally established.

We may take it as established beyond dispute

that there was no ceremonial use of candles or

lamps in Christian worship or In churches for the

first three centuries. Up to that time the spiritual

simplicity of worship as well as the strong antagon-

ism to heathen customs which characterized the

early days still continued, and found expression in

occasional protests against the corrupting effect of

heathen customs.
Tertullian (a.d. 200) inveighs in various places against the

burning of lamps and the hanging of wreaths in porches in

honour of the gods. Lactantius (a.d. 300), in exposing the folly
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of heathen worship, exclaims: 'They liindle iiffhts to Him aa

thouf^h He were in darlcness.' ' If they would contemplate that
heavenly lifjht which we call the sun, they would at once per-

ceive how God has no need of their candtea,' 'Is that man
therefore to be thought in his senses who presents the lij^'ht of

candles and larches to Him who is the author and giver of light?'
' But their gods, because they are of the earth, are in tieed of

light that they may not be in darkness ; and their worshippers,
because they have no taste for anything heavenly, are recalled

to the earth even by the religious rites to which they are

devoted. For on the earth there is need of light, because its

system is dark. Therefore they do not attribute to the gods a
heavenly perception, but rather a human one' (Div. Instit.

bk. vi. oh. 2).

Such protests, however, soon proved unavailing
against the full tide of heathen custom which now
began to enter the Church. With the conversion
of Constantine and the Imperial recognition of

Cliristianity, the new religion found ready nominal
acceptance ; but many of the old customs continued
under nev^ names and difierent sanctions. We
hear first of the ceremonial use of lights at festivals

in the dedication of churches and at the tombs of

the martyrs.
Paulinus of Nola (a. d. 407) thus describes the feast of St. Felix,

to whom his church was dedicated :
' Lights are burned, odorous

with waxed papyri. They shine by night and day ; night is

radiant with the brightness of the day, and the day, itself bright
in heavenly beauty, shines yet more with the light of countless
lamps.' Jerome fully acknowledges the prevalence of the cus-
tom, which he excuses on the ground of the ignorance and
simplicity of laymen or superstitious women, though evidently
he sympathizes with it. He states that throughout the East
'candles are lit at the reading of the Gospel in full sunshine,
not on account of the darkness, but as a token of joy' (t^p. ad
Uipar,),

From the 4th cent, onwards and down through
the Middle Ages, the custom is not only fully

established, buii is held in the greatest honour.
Candles are burnt everywhere in the worship and
on all high occasions, in festal services and proces-
sions, at baptisms, marriages, and funerals. They
stand on tlie altar, they are placed in front of

images and shrines, they are offered as votive
ofl'erings to God and to the saints, with prayer for

recovery from sickness or for other benefits. There
is hardly any service or ceremony by night or day
which can be observed without them.
Some contend that the rapid spread of the custom is explained

by supposing that it was simply the continuance of an earlier

practice when Christian worship was observed in the darkness
of the night, or in places like the catacombs from which the
daylight was excluded. 'The necessary lights of one period
became the ceremonial lights of the next' (Smith, DCA ii. 994).

This supposition seems improbable and unnecessary. Heathen
customs, religious symbolisms, the obvious attractions of
artistic display, and scenic effect, together with the universal
drift towards externalism and superstition—all these combined
offer sufficient explanation.

In relating the origin of the festival of Candle-
mas iq.v,), originally a commemoration of our
Lord's meeting with Simeon and Anna in the
temple (Lk 2"- '*), but afterwards celebrated in the
West at the Feast of the Purification [Candelaria),
an old writer (Jacob de Voragine, collector of the
Golden Legend) affirms that this festival succeeded
to and continued an earlier custom. ' Since it is

difficult,' says he, ' to relinquish custom, the Chris-
tians converted to the faith from among the nations
found it difficult to abandon this heathen practice,

and so Pope Sergius changed it into something
better, that the Christians, in honour of the blessed
mother of the Lord, might on this day (Feb. 2)
enlighten the whole world with lighted candles
and wax tapers which had been blessed ' {PEE ^,

art. ' Lichtmesse '). This was pre-eminently the
Feast of Candles, in which candles were solemnly
blessed and distributed among the people, who
marched with them afterwards in processionthrough
the city. The Christian reference of the ceremony
was to the words of Simeon :

' a Light to lighten
the Gentiles.' The higher reference of the custom
is seen in the prayer ofl'ered in the consecration of

the candles :
' Lord Jesus Christ, Son of the living

God, Thou true light which lightens every man
who Cometh into the world, we pray Thee to bless

tliese candles, tliat, wlierever they are lighted, our
liearts, enlightened by the invisible lire and purity
of the Holy Ghost, may be freed from all blincl-

ness of sin and vice, and that after the dark and
dangerous pilgrimage of earth we may enter into

everlasting light.' Candles so blessed were thought
to be a sure protection from many superstitious
fears, a shield from thunder and lightning, blight-

ing of the lields, diseases of cattle and other evils,

especially the wiles of the devil.

It should be freely admitted that the higher
reference of the custom and the Christian symbol-
ism embodied in it were generally kept in view,
and occasionally explained and enforced by the
clergy. It was enjomed that the candles should
be of wax alone, and not of tallow or other sub-
stances. ' The fragrant wax, the labour of the
bee which dies when its work is accomplished, has
mystic significance. It is drawn from the best
juices of plants, and has the highest natural worth
as a material for offerings.' The symbolism also

might vary with the occasion. ' The baptism
candle denoted the splendour of good works which
open the door to the heavenly wedding-feast ; the
bride's candle, purity and sincerity of heart ; the
grave candle, the everlasting light of heaven which
the dead enjoy ; the Easter candle, the light of the
world which breaks the power of death ; the burn-
ing lights on the altar denote the Church, the
light of the world' (PME^, loc. cit.).

Yet it is patent to all that the custom has been
the source of wide-spread and debasing superstition.

This is strikingly seen both within the ranks of the
clergy, where the observances were subject to pre-

scribed rules, and among the people at large, Avhere,

as among the Kussian peasantry at the present
day, a consecrated candle is a charm for every evil

they can think of. The minute prescriptions to

regulate their use on ordinary and high occasions
were calculated to induce false and superstitious
conceptions among an ignorant or poorly educated
clergy, and many old popular delusions which
originated in these customs are hardly yet extinct.

At the Reformation the use of candles was
abolished in all the Reformed Churches. They are
still to be seen on the altar in Lutheran Churches,
where they are retained as a symbol ; also in many
Anglican Churches.
Literature.—In addition to works cited above, the reader

may consult Smith's DCA ; Brand, Popular Antiq., 1813

:

Chambers, Book of Days, 1863-64, s.v.

A. F. Simpson.
CANDLEMAS.— I. Name.—'Candlemas' is the

old English name for the Festival of the Blessed
Virgin Mary on Feb. 2, which is called in the
English Prayer Book ' The Presentation of Christ
in the Temple, commonly called The Purification

of Saint Mary the Virgin.'
There is early witness to its use^ in the Anglo-Saxon

Chronicle under the year 1014 ; King Swegen ended his days ' to

Candelmaessan Hi Nonas Februarii ' ; in a metrical Homily of

1325 :
' The first nam es Candelmesse, The tother Maryes clens-

ing esse. The thred Cristes meting es cald ' (Metr. Horn, 165) ; in

Arnolde, Chron., under date 1521 : ' Candylmas day next after,

the Kynge and the sayd Duke of Burgoyn bare theyr Candyls.'
L'Estrange writes under date 1655 : * February the 2nd (j-ou may
if you please call it Candlemas night) had been time out of

minde celebrated at Court with somewhat more than ordinary
solemnity ' (Murray, OED, s.v. ' Candlemas *).

The name is not peculiar to England. In France, it was
formerly called ' la Candelifere ' ; to-day it is 'laChandeleur.' In

Italy it is called 'Candelora' or 'Candelara.' Villani in his

Chronicle of Florence (vi. 33), under date 1248, records the ex-

pulsion of the Guelfs by Frederic ll. *la notte di Santa Maria
Candelaia.' The Danes used the term 'Kendelmess' (Olaus
Wormius in Fasti Danici), and t-he Germans call it 'Licht-

messe,' or ' Missa luminum ' (du Cange, Glossar. ad Script. Med.
et Inf. Lat., s.v. ' Candelaria ').

The name is derived from the custom of carrying

candles, torches, and tapers in the solemn pro-

cessions on this day—a custom which is attested

by Bede in the early part of the 8th century :

' Sed banc lustrandi consuetudinem bene mutavit Christiana
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rehgio, cum in menseeodem (i.e. Februario), die S. Mariae plebs
universa cum Sacerdotibus ac Ministris, hymnls modulatae vocis

per EccleBias, perque congrua urbia loca procedit, datosque a
Pontifice cuncti cereos in manibu8 gestant ardentes' (Bed. de
RatioTie Temp. c. 10, ap. du Cange, loc. «"(.),

This description of the Candlemas procession and
the reference to the Festival of the Ypapanti
Domini—the Greek title of the Festival—in the
Martyrologium of Bede are the earliest witnesses
to Candlemas in this country {DA CL ii. 640).
Baronius in his Martyrologium Romanum says that in the

oldest codices the Festival has a variety of names :
' Festura

Simeonis et Annae,' * Presentatio,' *0ccur8us,' ' Purificatio,' and,
among the Greelts, ' Hypapante' or 'Hypante.' This last title

was also used in the West, and is equivalent to the word
' Occursus.' It also witnesses to what was perhaps the original
thought of the Festival, the coming of Christ to the Temple,
which ia the note struclt in tlie Jnvitatorium in the Roman
Breviary :

' Ecce venit ad templum sanctum suum Dominator
DominuB ; Gaude et laetare Sion, occurrens Deo tuo.'

2. Origin.—This has been until lately the subject
of considerable difference of opinion. Baronius
refers to the statement in the Historia Miscella,
which here rests on the authority of Paulus
Diaconus (ob. 799)

:

* Anno decimoquinto Imperii Justiniani (541), mense Octobre,
facta est mortalitas Byzantii. Et eodem anno Hypapante Domini
sumpsit initium, ut celebraretur apud Byzantium, secunda die
Februarii mensis' (Muratori, Rerum Ital. Script, i. i. 108).

He also refers to the statement of Georgius
Cedrenus, a later authority, whose Compendium
goes down to the reign of Michael VI. Stratioticus

(1057). Cedrenus records the institution of the
Festival under the reign of Justin (Hist. Oompend.
in Hist. Byzant., tom. vii., Ven. 1729), and the
combined witness of the Historia Miscella and of

Cedrenus is sufficient authority for recognizing the
institution of the Festival at Constantinople on
F'eb. 2, either under Justin or under his successor
Justinian—in either case probably through the
influence of the latter.

But the discovery of the Peregrinatio Silviae

by Gamurrini in a MS at Arezzo (Gamurrini, S.

Silviae Aquit. Pereqrinatio ad loca sancta, Rome,
1887), now known to be the Peregrinatio Egeriae
(Dom Ferotiii, Paris, 1903), has thrown new light

on the early recognition of the Festival. The
pilgrimage took place c. 385. The Festival of the
Presentation was celebrated in the Church of the
Anastasis at Jerusalem with great pomp. It was
called the QuadragesiTnae de Epiphania. There is

the procession such as is described by Bede three
centuries later. Priests and bishops preach on
the Presentation, and the dominant note is that
of the ' Hypapante,' the ' Occursus,' the ' Festura
Simeonis et Annae' of Baronius (cf. Duchesne,
Origines', p. 499).

The transference of the Festival from 14th to 2nd
Feb. was due to the institution of the Festival of

Christmas [q.v.) on Dec. 25. This was unknown at
Jerusalem in 385. Chrj^sostom refers to the Festival
of Christmas in 386, as having been introduced into
Antioch about 375. It is a Festival of the Latin
Church (Duchesne, p. 258). And the forty days of

the Puritication according to the Law would lead
to the institution of the Festival of the Presenta-
tion on Feb. 2. It was perhaps under the influence
of the traditions of the Latin Church of the Danube
Provinces that Justinian, whose home was in Dar-
dania, between Old Servia and Macedonia, intro-

duced the Festival into Constantinople. Evans
has pointed out ' the loyal adherence to Western
orthodo.xy and the See of Rome ' which was shown
by tlie Dardanian bishops (Antiquarian Eesearches
in Illyricum, pts. iii.-iv. p. 133, Westminster,
1885). The inference is that the Festival was kept
in Illyricum and in the Church of the Danube at
the close of the 5th centuiy.

Tliere is no evidence to show at what date the
Festival was first held at Rome. Baronius states
that it was instituted by Pope Gelasius (492-496)
as a check to the heathen Festival of the Lupercalia

(Mart. Rom. p. 87), but the statement rests on no
evidence (see DCA ii. 1141). Batittbl (Hist, du
Briv. rom. 134) says that the only Festival ob-
served in early days in honour of the Blessed Virgin
at Rome was the Octave of Christmas, Jan. 1.

The four Festivals of the Nativity (Sept. 8), the
Annunciation (March 25), the Falling Asleep or
Assumption (Aug. 15), and the Purification (F''eb. 2),

are not attested earlier than the time of Pope
Sergius (687-701). The statement of the Liber
Pontificalis, as Baronius points out, does not
necessarily go beyond the order of the Litany or
Procession from S. Adriano to S. Maria Maggiore
(Anast. Bibl. Ixxxv. ; Murat. Per. Ital. Script. III.

i. 150).

There is an earlier witness in Gaul, in a
sermon of Eligius of Noyon (ob. 665), in which
mention is made of the candles ('de eo mysterio
cereorum' [Baronius, Mart. Rom.]). Whatever
may be inferred from these scant references, there
is witness for the observance of the Festival in

Jerusalem in 385, in the Danube Province c. 500,
in Constantinople in 542, in Gaul c. 650, and in

Rome c. 700. It is in keeping with the traditions
of Rome that it should be the last to witness to

a Festival which had apparently already been estab-
lished in the more Celtic provinces beyond the Alps.

3. Threefold character.— The (Calendars and
Service Books of the Church throw light on the
threefold character of the Festival—as a Feast of

our Lord, a Feast of the Blessed Virgin Mary, and
a Feast of Lights.

The earliest liturgical reference is in the Gelasian
Sacramentary, the earliest MS of which dates from
the end of the 7th century. The Vatican MS has the
title ' in Purificatione Sanctae Mariae,' the Rheinau
MS 'Sancti Simonis,' the St. Gall MS 'Sancti
Simeonis,' and the edition of Gerbert, perhaps from
the lost Zurich MS, ' Yppapanti ' (Wilson, Gel. Sacr.

p. 166). This is evidence that the name of the
Festival was not as yet fixed, and that beyond the
Alps the prominent thought was the Feast of

the Presentation. The titles ' S. Simeonis ' and
'Yppapanti' agi-ee with the notice in the Liber
Pontifcalls.
The Gregorian Sacramentary represents the use

at Rome at the close of the 8th centuiy. The first

part of it (Murat., cols. 1-138) is the Sacramentary
sent by Hadrian to Charles the Great, between 784
and 791 (Duchesne, p. 120 ; Wilson, Missal oj

Robert of Jumiiges, p. xli). The Festival is en-
titled Yppapanti ad S. Mariam. The first Collect
is 'Oratio ad Collectam ad S. Adrianum.' Then,
as a title to the Collect for the day, is the note
' Missa ad Sanctam Mariam Majorem.' The
Collect is that of the English Prayer Book and
the Roman Missal, a Collect of the Presentation.
The ' Collecta ad S. Adrianum,' with its prayer
' Erudi, quaesumus, Domine, plebem tuam,' is the
prayer for the Litania at S. Adriano instituted by
Pope Sergius (Murat. Sacr. Greg, p. 22). It is

to be noted that the Preface for use ' in Purifica-

tione Sanctae Mariae ' from the Vatican Codex and
the Codex Othobonianus (ib. 273,297) is the Preface
' V.D. . . . Deus quia per incarnati,' the Preface
for Christmas Day. This is still the rule in the
Roman Missal, and it is the link which joins Candle
mas to Christmas.
The Saint-Amand MS of the Roman ordines is

an important witness to the Candlemas Procession
at Rome. It is a MS of the 8th cent., and is

therefore of the same age as the Gregorian Sacra-
mentary. At early dawn there was a gathering,
or collecta, at the church of S. Adriano in the
Forum. All the diaconal regions and all the titular

parishes were represented, and with lighted candles
awaited the Pope at the church. It was a meeting
of the ' plebs,' on the very site of the Comitium, in
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the Curia, where in by<;one years the Comitia
tributa had assembled. The choice of S. Adriano
for this collccta is therefore not without importance
in the history of the Festival at Rome, and the
oratio ad Collectam must certainly be read in con-

nexion with the traditions which probably still

hung round this old meeting-place :
' Erudi, quae-

sumus, Domine, plebera tuam (Murat. Savr. Greg.

p. 22). The Pope and the deacons vested them-
selves in black (vestimentis nigris). The Procession
was then formed. Seven crosses were borne, pro-

bably at the head of the seven ' diaconiae ' ; then
came the priests and subdeacons ; last of all, the
Pope with the deacons. Two lighted candles were
carried before him.
Thus the Procession left the Forum for the

church of S. Maria Maggiore. On nearing the
atrium the Pope bade the choir sing the Litany
again three times. ' Et ipsa die non psallitur

Gloria in excelsis Deo.' The black vestments and
tlie hushing of the Gloria lent a special note of

solemnity to this service. It gives grounds for

tliinking that there is something in the suggestion
of Baronius that the Festival was introduced into

Rome to counteract the Festival of the Lupercalia
(Duchesne, App. p. 479).

The earlier Service Books of the Middle Ages
still give emphasis to the idea of the Presentation
of Christ. It is in the later Service Books that the
Purification of the Blessed Virgin Mary takes a
more prominent place. In the Metrical Martyr-
ology of Oengus the Culdee (c. 800), it is noted
as ' The reception of Mary's Son in the Temple,
sure, inestimable ' ( Whitley Stokes, Mart, of Oengus,
Henry Bradshaw Society, vol. xxix., 1880, p. 58).

The Leofric Missal represents the use of the
English Church before the Conquest. The earliest

part of the Missal (Leofric A), c. 900-950, repro-
duces the order of the Gregorian Sacramentary,
with, however, the Epiphany Preface instead of
the Preface: ' Deus . . . quia per incarnati.' The
Festival has the title ' Purificatio Sanetae Mariae '

(Warren, Leofric Missal, 1883, p. 70). The second
part (Leofric B) is a calendar of the date 975-1000.
The ' Purificatio Sanetae Mariae ' is distinguished
by F as one of the Greater Festivals {ib. p. 24).

The Third Part (Leofric C) is of the date of Leofric,
Bishop of Exeter (1050-1072). There are several
prayers which belong to the Candlemas Procession,
and enter into the later Service Books.
These prayers and antiphons illustrate the three

aspects of Candlemas. It is a Feast of Lights, in

which there is a Blessing of Fire and a Blessing of
Light, in honour of Him who is the Light of the
World, a Light to lighten the Gentiles. It is a
Feast of the Presentation, or Festival of Simeon,
who is mentioned in more than one of the prayers.
It is a Feast of the Blessed Virgin :

' genetricis
tuae, cujus hodiae festa percolimus ' {Leofric
Missal, pp. 203, 204).

The Missal of Robert of Jwmiiges, Bp. of London
(1044-1050) and Archbishop of Canterbury (1051-
1052), is evidence of English use in the early years
of the 11th century. The date of the MS is

1008-1025, or perhaps 1013-1017 (H. A. Wilson,
Missal of Robert of Jumidges, H.B.S. vol. xi.

p. xxiv). The title in the Calendar is ' Purifi-

catio Sanetae Mariae ' (ib. p. 10). The prayers for
the Blessing of the Fire and Candles and the
prayers for the Mass are both in the Sanctorale.
The Blessings come immediately after the Collect
for the Festival of St. Bridget on Feb. 1, and as
there is a leaf wanting in the MS before the ad
Missam of the Purification, Wilson thinks it pos-
sible that the candles were blessed on St. Bridget's
Day. ' Leofr. A has no mass for S. Brigid's Day

'

(ib. p. Iviii)—a fact which is important in its bear-
ing on the customs of Candlemas Eve.

The antiphon is much fuller than in Leofric C,
and has reference to Holy Simeon as well as the
Blessed Virgin. It is a witness to the older name
of the Festival. The prayers ad Missam are those
of the Gregorian, Sacramentury and the Leofric
Mis'sdl, substituting a Special Preface instead of
the old Christmas Preface. The Preface ' V.D. . . .

Deus. In exultatione ' has not been traced. Two
passages give its character :

' Dives in suo, pauper in noatro. Par turtiirum vel duos puUos
colunibarum vix sulticit sacrillcio caeii terreque possessor. Gran-
devi Symeonis invalidia gestatur in manibus a quo mundi rector
et doniinus predicatur. . . . salvator.'

It is probably of Galilean origin (ib. p. 160). The
character of the antiphons and the Preface suggest
that the European or Galilean type, as distmct
from the Roman type, gave emphasis to the idea of
the Presentation and the Meeting with Simeon and
Anna. ' The Purification ' was the title derived
from Rome.
The Benedictional of Archbishop Robert, a MS

written at Winchester towards the end of the 10th
cent., has the rubric ' Oratio ad candelas bene-
dicendas in Purificatione Sanetae Mariae ' (Wilson,
Benedictional of Archb. Robert, H.B.S. vol. xxiv.

p. 35). This is the only form given, and it is

followed by the Episcopal Benedictions in the Mass.
The later Candlemas rites are to be studied in

the Westminster Mis.ml, a MS of the date 1362-
1386 (Wickham Legg, H.B.S. vols. L, v., xii.). The
Mass is on p. 760. The whole of the Service except
the Sequence emphasizes the Presentation. The
Sequence is in honour of the Blessed Virgin.
The blessing of the candles is on p. 619, and is

ordered after Terce. The candles, together with
the special candela rotunda, are placed in readiness
before Terce, in front of the high altar. The abbot
enters, and the choir sing the responsory, ' Gaude
Maria virgo cunctas hereses sola interemisti,' with
tlie verse ' Gabrielem archangelum,' which is said
to have been composed by a blind cantor, and sung
first at the Pantheon (Batifibl, Hist, du Briv. rom.
p. 134). Its reference to ' hereses ' and to the
' judeus infelix qui dicit christum ex Joseph semine
esse natum ' is archaic. The Collect Deus qui
salutis is the old Gregorian Collect for Jan. 1—the
ancient Roman Festival of the Blessed Virgin.
The candela rotunda, which is to be specially

consecrated, is then lighted, the cantor beginning
the antiphon ' Venit lumen tuum,' which is an
Epiphany antiphon at Lauds in theSarum Breviary.
Then follows the Blessing of the Light, after which
the candles are sprinkled with holy water and
censed, the cantor beginning the antiphon ' Hodie
beata virgo Maria puerum lesum praesentavit.'
The candles are next distributed, and they, to-

gether with all the lights of the church, are to be
lighted de lumine benedicto—the large candela
rotunda which has been specially blessed with the
old form of the Benedictio ignis.

The Candlemas Procession at Westminster
Abbey in the 14th cent, emphasized the Blessing
of the Light, the Presentation of Christ, and, in

the ancient responsory, the Virgin Birth.

The Candlemas Procession in the Monastery at
Evesham in the 13th cent, diti'ered from the West-
minster use (Wilson, 'The Evesham Book, H.B.S.
vol. vi. p. 57). A procession was formed usque in
cryptam, where the Blessing of the Fire and of the
Candles took place, perhaps at the altar of St.

Mary 'in cryptis.' This is a relic of the older
Benedictine use, which ordered that the blessing
should take place ' extra propriam ecclesiam.'

When they reach the crypt, the abbot precedes
and stands near the candles while the antiphon
'Gabrielem' is sung. The abbot then blesses

the fire in the thurible, after which the candles
and tapers are blessed. The abbot next sprinkles
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the candles with holy water and censes them, and
then says ' Dominus vobiscum ' and the Collect
' Erudi, quaesumus, Domine, plebera,' the oratio

ad CoUectam S. Adriani of the Gregorian Sacra-
meniary. The abbot then goes to his place, where-
upon the precentor receives the candle prepared for

the abbot, and lights it from the fire in the thurible.

The cereus ornatus, probably the magnus cereus

qui dicitur mariale in the Westminster MS Bene-
dictional at Oxford, is borne before the abbot, and
the procession is re-formed and passes through the
cloisters to the church. The cereus ornatus is then
placed 'sniper candelabrum iuxta altare.' The
candles have to be carried during the Mass.

In the Salisbury Processional of 1445 (Chr.
Wordsworth, Salisbury Ceremonies and Processions,

p. 100), the large candle which was borne before the
bishop weighed six pounds. The Lincoln candle
weighed a stone.

There is an important comparative table of the
Blessing of the Candles in Legg's edition of the
Westminster Missal (pt. iii. pp. 1431-1432), which
presents many of the chief differences as well as
the points of agreement.
The later rites at the Procession, the Mass, and

+he Hours may be found in the Roman and Sarum
Missals, and the Roman and Sarum Breviaries.

In the Roman rite, where the priest is vested in

a violet cope, there is no Blessing of the Fire, but
the candles after being blessed are distributed,

and the Nunc Dimittis is sung with the antiphon
' Lumen ' after every verse. The Sarum Missal
(ed. Dickinson, p. 696) also omits the Blessing of

the Fire.

The Breviary Service of the Roman rite reflects

the old character of the Festival. The antiphons
at Vespers are those appointed for the Circum-
cision, the ancient Roman Festival of the Blessed
Virgin, and at Matins the Invitatory is ' Ecce venit

ad templum.' It is to be noted that the Te Deum is

sung to-day where Gloria in Excelsis was omitted
in the 8th cent, ordo of Saint-Amand. At second
Vespers the antiphon to Magnificat is ' Hodie beata
virgo Maria ijuerum lesum praesentavit.' The
Lections all refer to the Presentation.
The Sarum Breviary (ed. Wordsworth, p. 131)

has some variations. The Ninth Response, not
displaced by the Te Deum, is the ancient ' Gaude
Maria, . . . Gabrielera,' and at second Vespers the
responsory is ' Gaude, gaude, gaude, Maria. ' It is

noted that according to the Sarum Use the Festival

cannot be transferred.

The Festival is observed with characteristic

variations in the Ambrosian and Mozarabic rites.

In the 11th cent. Sacramentary of Bergamo of the
Ambrosian rite, it appears in the Calendar as the
Purification (DACL i. 1399). In the Breviary the
Mesp. in choro at the First Vespers is ' Suscipiens
lesum in ulnis,' with the verse Nunc Dimittis ;

the Psallenda is ' Senex puerum portabat
' ; the

third Collect is ' Erudi ' ; and the Antiphona ad
Crucem is that of the Circumcision, ' Venite et

videte in Bethlehem Regem '—another link which
joins Candlemas to Christmas. This antiphon is

repeated only five times, whereas at the Feast of

the Circumcision (Jan. 1) it is repeated seven times.

The Mozarabic rite has preserved the Blessing
of the Fire. The ordo ad benedicendum candelas is

in the Mozarabic Missal (ed. Lesley, Rome, 1754,

p. 300). The fire is struck from flint :
' Et sculpatur

novus ignis cum scilice et ex lavone. ' The Benedictio

ignis is that of Leofric C, while the Preface is

that of the Sarum Missal, with some very slight

differences, its presence in the Mozarabic and
Sarum Missals showing the community of rite in

the West in the earlier ages of the Church.
The antiphon ' Lumen ' is sun" after each verse

of the Nunc Dimittis. Then follows the Blessing

of the Light after the sprinkling of the candles.

The Collect differs from the Roman, referring to

Simeon and the ' Lumen ad revelationem gentium.'
The ' oratio ad pacem ' has a reference to purifica-

tion :
' Domine lesu Christe . . . in te impleta

omnia ostendisti : dura in te vero Deo et homine :

et purificatio secundum legem exprimitur : . . .

Adesto plebi tue ad te ex puriticatione venienti, et

presta incrementum muneris.' Is this a link with
the Roman purifications of the month of February ?

The Inlatio is of special interest, since it is identical

with the Inlatio of the Circumcision, and yet has
an allusion to Simeon and Anna and the Presenta-
tion in the Temple. Is it to be inferred that in

earlier days the Presentation was observed at the
octave of Christmas but was transferred to

Candlemas to meet the needs of the Church to

check the February traditions of heathendom—the
sacred fire in the West, the lustrations in Rome ?

4. Relation of the Feast of Candlemas to the
early heathen festivals.—The following points
stand out prominently in the liturgical evidence

:

the Blessing of the New Fire is emphasized in the
Evesham use and the Mozarabic rite; the carry-

ing of the candles is associated with the ' Lumen
ad revelationem gentium ' ; and the idea of purifica-

tion is preserved not only in the title of the Festival
but in the oratio ad pacem of the Mozarabic rite.

This liturgical evidence is supported by the evidence
of folk-lore.

The Blessing of the New Fire, which, according
to the Mozarabic rite, must be newly struck out of

the flint, may perhaps link the Festival of Candle-
mas with the rites of Celtic heathendom. The
Celtic year began on Nov. 1, which the Church
consecrated to All Saints. The 1st of May marked
the beginning of summer, and the Beltane fires of

May 1 compare with the Samhain fires of Nov. I

(Rhys, Celtic Heathendom, p. 518). The Church
consecrated May 1 to the Apostles. The 1st of

August is the great feast of the sun-god, the
Lughnasadh Fair or Lammas Day, which the
Church took over in honour of St. Peter. The
day was also marked in old time by its fires.

The 1st of Feb. was the fourth great Festival

of the Celtic year (Chambers, Book of Days,
Aug. I ; for further details, cf. Festivals [Celtic]).

Vallancey in a quotation from Cormac's Glossary
says

:

'In his time [i.e. the 10th cent.] four great fires were lighted

up on the four great festivals of the Druids ; viz. in February,
May, August, and November ' (Brand, Popular Antiquities, ed.

Bohn, 1848, vol. i. p. 349).

It is not difficult to connect the Blessing of the
Fire with the ancient fires of Feb. 1; and the
Scotch custom of the Candlemas Bleeze or Blaze
(Book of Days, Feb. 2) was probably derived from
the sacred fares lighted on Feb. 1, which is stiU

dedicated to St. Bridget or St. Bride. Her sacred

fire was still guarded at Kildare in the time of

Giraldus Cambrensis (Wood-Martin, Elder Faiths

of Ireland, 1902, vol. i. p. 279). St. Bride has

entered into the heritage of the Goidelic Brigit, a
Minerva who presided over the three chief crafts

of Erinn (Rh^s, Celt. Heathendom, p. 75). Candle-
mas is connected with St. Bride by two traditions

of Scotch custom. One of these is described by M.
Martin in his ' Description of the Western Islands

of Scotland,' 1716 (Pinkerton's Voyages, iii. 613)

:

' The mistress and sen'ants of each family take a sheaf of Data

and dress it up in women's apparel, put it in a large basket,

and lay a wooden club by it, and this they call Briid's Bed ; and
then the mistress and servants cry three times, " Briid is come,
Briid is welcome." This they do just before gomg to bed'
(Brand, op. cit. i. 50).

There is another version from the MSS of John
Ramsay of Ochtertyre [Scotland and Scotsmen in

ISth Cent., ed. A. AUardyce, Edin. 1888, vol. ii. p.

447). The custom, according to Ramsay, was
associated with the night before Candlemas, thus
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linking the Candlemas Festival with tlie older
Festival of Feb. 1. A bed was made of com and
hay near the door. When it was ready, some one
went out, and called three times :

' Bridget, Bridget,
come in ; thy bed is ready.' One or more candles
were left burning near it all the night. Frazer
{GB" i. 223) speaks of this as a representation of
the revival of vegetation in spring, and it is this
which links the folk-lore of St. Bridget with the
myth of Persephone (Seyfi'ert, Diet, of Class. Antt.,
tr. Nettleship and Sandys, 1906, s.v. ' Persephone ').

There is another early instance of the association
»f St. Bridget with Candlemas in Maxwell's
Bygone Scotland (p. 153)

:

' 80th Jan. 1510. It is ordanit that on Candlemas Day, as is

Ae yerlie ryt and custom o( the burgh, in the honor of God and
the Blissit Virgin Mary, there shall be the processioun of crafts-
men, twa and twa togidr, sociatie, als honourabily as they can.
And in the offering of the Play, the craftsmen sal fumyss the
Pageante ; . . . wobstaris and walcaris, Symeon, goldsmiths,
the three Kingis of Cullane ; the litstaris, the Emperor ; . . .

the tailyours. Our Lady Sanct Brid and Sanct Elene . .
.'

' Our Lady Sanct Brid ' here takes an important
place in the Candlemas pageant, and it therefore
seems reasonable to associate the Blessing of the
Fire on Candlemas Day with the ancient Fire of
St. Bridget.
The Carrying of the Candles has also its early

associations, which were taken up by the Church
in honour of Him who came to be the Light of the
World, 'Lumen ad revelationera gentium.' The
myth of the rape of Persephone has reference to
the changes of the seasons. ' In spring, when the
seeds sprout up from the ground, she rises to her
mother [Demeter] ' (Seyft'ert, op. cit. p. 472). Both
she and her mother Demeter are represented with
a lighted torch (ib. 473, 178). The Eleusinian
Mysteries were celebrated in honour of Demeter
and Persephone, and the return of Persephone to
the light was celebrated at the Lesser Mysteries,
which were held in the month Anthesterion,
which corresponds roughly with February. In
these Mysteries the carrying of torches was a
marked feature in the rite. The Scotch custom of

calling for Bridget on Candlemas Eve, and the
solemn carrying of candles at Candlemas, are only
different methods of giving expression in folk-

custom and religion to the ancient myth of the
spring return of Persephone. Baronius accepts
the principle of consecrating pagan mysteries to

the glory of Christ

:

' Putanius usum ilium superstitionis Gentilium sacris ritibus
expiatum, ac sacrosanctum redditum, in Dei Ecclesiam esse
laudabiliter introductum ' (Mart. Rom. p. 88).

The idea of purification is emphasized in the
oratio ad pacem of the Mozarabic rite. Baronius
regarded this as being the immediate cause of the
introduction of the Festival into Rome. He refers
to the treatise of Gelasius against the Senator
Andromachus on the abuses of the Lupercalia,
which was held at Rome on Feb. 15th (ib. 87), and he
gives the letter in full in his Annals (sub ann. 496).

It was a festival favoured by the women of Rome,
who looked for virtue from the thongs cut from
the skins of the goats sacrificed to Juno Februalis.
The whole purpose of the Festival was purification
(Varro, vi. 3, 55). February thus became the month
of purification, and the Festival itself was a red-
letter day for the women of Rome. It is certainly
not an accident that Candlemas Day was called in

the North of England 'the Wives' Feast Day,'
and it was an inspiration of the Church to consecrate
the February Festival to the honour of the Blessed
Virgin Mother of our Lord :

' Gaude, gaude, gaude,
Maria.' Nor was it an accident that the Candle-
mas Procession at Rome was representative of the
whole city, and gathered at the church of S.

Adriano, the ancient Curia on the Forum of Rome,
the meeting-place of the ' plebs.' It is this to
which allusion is made in the Collect ' Erudi,

quaesumus, Doraine, plebem tuam . . . gratiae
tuae lumen concede.'

5. The Candlemas customs did not altogether
die out in England with the Reformation. Peter
Smart, a Prebendary of Durham, in 1628 alludes to
the practice of Cosin, Bp. of Durham :

* On Candlemass Day last past, Mr. Cozens, in renuing tfiat
Popish ceremonie of burning Candles to the honour of our
Ladye, busied himself from two of the clocke in the afternoone
till foure, in climbing long ladders to stick up wax candles in
the said Cathedral Church ' (Brand, op. cit. i. 47).

George Herbert in liis Country Farson (1675)
speaks of an ' old custom of saying, when light is

brought in, "God send us the light of Heaven";
and the parson likes this very well.' In a note to
the Gentleman's Magazine of 1790, a gentleman
visiting Harrogate said that at Ripon, a few years
before, ' on the Sunday before Candlemas, the
collegiate church, a fine ancient building, was one
continued blaze of light all the afternoon from an
immense number of candles' (Hone, Every-Day
Book, ed. 1830, vol. i. p. 205).

Herrick in his Hesperides alludes to the customs
of Candlemas, which was still the end of the Forty
Days of Christmas

:

* Down with the Rosemary, and so
Down with the Baies and Misletoe

:

Down with the Holly, Ivie, all

Wherewith ye drest the Christmafl Hall

:

That so the superstitious find

No one least branch there left behind :

For look how many leaves there be
Neglected there (Maids, trust to me).
So many Goblins you shall see

'

(Brand, op. cit. i. 49).

Sir Thomas Bro^vne sums up Candlemas weather
in the proverb,

' Si Sol splendescat Maria purificante.
Major erit glacies post festum quam fuit ante *

{ib. 50).

This proverb is best Englished in the Scotch
lines

:

* If Candlemass Day be dry and fair.

The half o' winter's to come and mair ;

If Candlemass Day be wet and foul,

The half o' winter's gane at Yule

'

(Chambers, Book of Days, i. 214).

Box might take the place of holly at Candlemas :

' Down with the Rosemary and Bayes,
Down with the Misleto ;

Instead of Holly, now up-raise
The greener Box (for sliow)

'

(Herrick, in Brand, p. 49).

And the old idea of the continuity of the Sacred
Fire and Light is shown in the burning of the
Christmas Brand and its preservation till the
coming Christmas

:

* Kindle the Christmas brand, and then
Til! sunne-set let it burne ;

Which quencht, then lay it up agen.
Til Christmas next returne.

Part must be kept wherewith to teend
The Christmas Log next yeare ;

And where 'tis safely kept, the Fiend
Can do no mischiefe (there)

'

[ib. p. 50).

The ' teending,' or lighting, of the Christmas Log
with the Christmas Brand laid up from Candlemas,
is an echo of the sanctity of the Sacred Fire. These
customs and rites show the continuity in folk-lore

and religion of the earliest religious ideas. To
quote George Herbert, ' Light is a great blessing,

and as great as food, for which we give thanks

:

and those that think this superstitious neither
know superstition nor themselves.'
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Thomas Barns.

CANNIBALISM.
i. Origin of cannibalism. — i. Cannibalism,

anthropophagy, or man-eating, is a custom which
at once inspires horror in the civilized mind. But,
though the present range of the practice is some-
what restricted, it was mach wider within even
recent times, and there is every probability that
all races have, at one period or another, passed
through a cannibalistic stage, which survived oeca-
sionaily in ritual or in folk-custom, or wtis remem-
bered in legend or folk-tale. Even now extreme
hunger will drive members of the most civilized

races, as well as those peoples who live always on
the borders of starvation, to the practice, however
much they may instinctively abhor it. But there
is every reason to believe that such ebhorrence
was not originally instinctive, but arose through a
variety of causes, so that, in the beginning, man-
eating may have been as natural to primitive men
as is the eating of animal-flesh to ourselves. The
word ' cannibal ' is derived from Carib. When
Columbus visited Cuba he heard of the ' Canibales

'

(Caribs) as man-eaters. At Hayti they were called

'Caribes'— the difierence being caused by the
interchange of I, n, and r in American languages.
The name of this particular man-eating people
was then extended as a popular term for all man-
eaters, or for any bloodthirsty race, the Spaniards
erroneously connecting it with Sp. can, and Lat.
canis, 'a dog.' By the end of the 16th cent, the
word was in common use as a generic term ; e.g.

Bonner is called a cannibal by Foxe {Acts and
Mon. iii. 739), and Shakespeare makes Queen
Margaret call her son's murderers ' bloody can-
nibals ' [3 Hen. VI. Act v. Sc. 5, line 6 1 ). ' Anthrojio-
phagy' is directly derived from dvBpaTro^ayof, while
' man-eater ' was already in use as a Teutonic
feminine appellation (mannoetta) for both male and
female sorcerers (Grimm, Teut. Myth. 1081).

2. Cannibalism amonff animals. — Among the
lower animals eating of their own kind occurs as
an habitual or occasional practice with most of

the carnivores, feline and canine, and with some
rodents, the young or weak falling victims to the
rapacity of the others. This has been noted mainly
in the case of captive animals, but in some cases
also among animals in their wild state. With very
few exceptions, e.g. the horse, animals seem to

show no shrinking from the dead of their own
kind. When, however, we come to the higher
apes, no evidence of their eating their own kind
is yet forthcoming, and some have inferred from
this that man's immediate precursor as well as
primitive man himself was not a cannibal. Some,
indeed, have gone so far as to deny that the higher
apes and even primitive men were carnivores. It is

quite certain, however, that most, if not all, of the
higher apes in a wild state eat small and possibly
large mammals, while in captivity they show no
distaste for flesh food. Though mainly frugivores,

they are by no means exclusively so, and all of

them seem to be omnivorous in their tastes and
habits. As to primitive man, the argument ap-
pears to be based mainly on the form of his teeth,

which indeed differ but slightly from those of

modern men who are omnivorous. He could quite
well have eaten flesh food as we do, without pos-

sessing the teeth of a carnivore, which tears its

food with its teeth in order to consume it. The

analogy of the lower savages, who are by no means
exclusively vegetarians, and many of whom devour
flesh greedily, tends to show that primitive man,
like the men of the Quaternary period (the refuse of

whose food shows strong flesh-eatinjj propensities),

was not a plant- or fruit-eater exclusively. (On the
cannibalism of beasts see Brehm, ThierUben^, 1878.)

3, Primitive cannibalism,.—Primitive man and
even man's immediate precursor were already far

in advance of the higher apes. One line of advance
is to be seen in their growing ability to supply
their rapidly extending needs, and there can be
little doubt that they desired and obtained a more
varied and a more regular food supply. If, as is

certain, the higher apes were already omnivorous,
the increasing development of primitive man would
make him more so, through his increasing adapta-
tion to a more varied diet. At the same time,

increasing skill as a hunter of his prey, increasing
wariness, and the use of stone or cudgel as weapons
would cause him to master even large mammals,
whose flesh would be used as food. There would
be a growing taste for flesh food, and there seems
no reason to suppose that any discrimination as

to the kind of flesh eaten was exercised. To eat

human flesh need not have seemed to primitive
man or to his immediate precursor any more
disgusting than to eat any other kind of flesh.

When other flesh was wanting, the sight of a dead
human being would but excite the flesh-hunger.

In this connexion Steinmetz has shown (1) that
the fear of the dead body could have been no
hindrance to the eating of it, since even now, where
ghosts are feared, savages show little fear of the

corpse, handling it indifferently, remaining with
it, subjecting it to various indignities (from our
point of view), and also eating it ; (2) that the
natural disgust which civilized man has at canni-

balism does not exist among cannibalistic savages,
while many low races, even without the pressure

of hunger, eat the most revolting things
; (3) that

the sesthetic refinement of civilized man is hardly
discoverable in the savage. A fortiori, then, man,
when just emerging fi-om the bestial stage, must have
been as the savage (Endokannibalismus, ch 20).

To this it may be added that the satisfaction

felt after a meal of flesh of whatever kind, as well

as the pressing claims of himger, were little calcu-

lated to make primitive man discriminate as to

what he ate. The dead body of friend or foe was
but an addition to the primitive larder, and would
be readily eaten, when other flesh food was wanting,

by one who was at all costs bent on satisfying his

hunger. Since cannibalism, which seems to have
once existed universally, must have originated at

some time, there seems no good reason for crediting

primitive man with greater refinement of feeling

than his successors who do practise it, or for deny-
ing that it originated with him. The earliest men
of whose habits we have any actual knowledge, viz.

the men of Paljeolithie times, were cannibalistic,

and we can hardly suppose that the practice began
with them. Better that it should have begun at

a time when there existed no ethical or testhetic

reason to hinder it, and that, with increasing

civilization, men should have begun to give it up,

than that we should seek its origin in a later age,

when its commencement would involve the shifting

of already formed higher feelings. There was a
time when cannibalism was natural to man, as

there was a time when other things, shocking to

our moral sense, e.g. incest, were natural to him.

It was man's privilege, in becoming more con-

scious of his manhood, to shake them olf and to

rise in doing so to a higher ethical plane. Thus
Schurtz's dictum that cannibalism is a sickness of

childhood, which often overcomes the strongest

peoples, is scarcely relevant as regards primitive
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man. It assumes that cannibalism, in its origin,

was pathological, whereas it seems, under the cir-

cumstances, perfectly natural. Only when the
feelings which now make it abhorrent to us are

overcome through madness or gluttony, can it be
called pathological, and these are happily the least

wide-spread causes of cannibalism. Few maniacs,
indeed, whatever other perversions they exhibit,

are known to become cannibalistic.

The question of pre-historic cannibalism—Palffiolithic and
^Neolithic—has been much discussed. The arguments for Palago-

lithic times are mainly these—the presence of human bones,
charred, broken, and calcined, mixed with animal bones, ashes,
and charcoal, in Quaternary deposits ; some of these are split

as if to obtain marrow, as in later savage cannibalism ; others
show traces of scraping with flint instruments as if to scrape off

the flesh ; or, as in the grotto of Gourdan, fragments of skulls

show cutting marks, and in one instance the pericranium is

broken with a stone hammer, as if to extract the brains. As
no other bones were found, Piette supposes a tribe of head-
hunters to have inhabited this cave, who used a similar method
to that of the head-hunters of Luzon (BSAL, 1873, p. 407). In
late Palaeolithic interments, e.Q. those of Baousses-Rousses at
Mentone, the custom of removing flesh from the bones before
interment—a common savage custom—had been followed, and
may indicate cannibalism. t,>uaternary man also made necklaces
of human teeth, as many cannibalistic savages now do. It has
been thought too, that, as the flesh of the larger mammals may
not always have been available through the poverty of Paleo-
lithic man's weapons, he may frequently have been reduced to
hunger, and may thus have been driven to anthropophagy.
Agamst all this it has been contended that the charring may have
been accidental ; that fractures on human bones bear no resem-
blance to those on animal bones, and may have been caused
through the weight of the superincumbent layers ; and that
there was abundance of flesh food available. There is, however,
aoapriari reason why Palaeolithic man should not have been an
occasional though not an habitual cannibal ; and if cannibalism
through hunger arose in still earlier times, he may have
practised it already from some other motive also. Neolithic
cannibalism rests on similar evidence, as well as the presence
oi human bones in refuse heaps or kitchen middens. The
Pal390lithic evidence rests mainly on caves in Belgium and
France ; the Neolithic, on deposits in Egyj)t (where Petrie
suggests cannibalism with the motive of ootaining the virtues
of the deceased), Iberian Peninsula, Palmaria, and Keiss and
Ardrossan in Scotland. The Neolithic lake-dwellers in Switzer-
land used the skulls of enemies as drinking-cups (Gross, Les
ProtohelvHes, 1S83, p. 107). See reports of discussions at Inter.

Congress of Anthropol. at Paris (1862), Brussels (1872), Lisbon
(1880) ; papers in BSA P, 1866, and following years ; Dawkins,
Cave Hunting, 1874 ; Sergi, Mediterraiiean Race, 1901, p. 93

;

Munro, Prehist. Scotland, 1899, p. 82 ; Thumam, Archceologia,
xlii. 161 ; Greenwell, British Barrows, 1877. p. 643 ; Nadaillac,
Prehist. Peoples, 1892, p. 61 ; Vogt, Led. an Man, 1364, p. 346.

Cases of cannibalism during famine, siege, or shipwreck are
well known. In these cases the overpowering, through raging
hunger, of the civilized man's natural disgust at eating human
flesh, rather than actual madness, gave rise to it. Some cases of
cannibalism through madness, cited by Bergemann, are of doubt-
ful authenticity (Verb, der Antkropophagie, p. 2). Steinmetz
(op. cit. ch. 23) could discover no instances of it, and the works
of modern alienists do not refer to it. Plutarch cites a confused
story of the daughters of Minyas, who went mad with desire for
human flesh and slew one of their children {Qtuest. Gr. 38).

4. The most satisfactory hypothesis of the primi-
tive social ^roup is that which makes it analogous
to the family groups of the higher apes, viz. the
sire, a number of females, and their younger pro-
geny. From this group, ex hypothesi, the sons, as
they grow up, are driven off by the sire through
the influence of sexual jealousy. They are thus
forced to seek mates by capture from some other
group (Lang and Atkinson, Social Origins : Primal
Law, 1903). Assuming, then, as we have reason
for doing, that the members of such a group had
omnivorous tastes, and through hunger ate their
fellows as well as the other mammals, whom would
tliey eat—members of the group, or outsiders
(foes), or both? Such love as may have existed
between the sire and his mates or progeny was
little likely to hinder him from eating them when
dead, especially as no other reason kept him from
it, and the practice was as yet natural. To the
sons who had been driven out he was hostile ; if

he killed them while attempting to interfere with
his wives, again nothing hindered their being
eaten. Finally, tlie members of all other groups,
being hostile, would, when killed, aSbrd a food
supply. Thus relatives and enemies alike would

be eaten. Hence it is impossible to assume, as

some writers {e.g. Steinmetz) do, the priority of

endo-cannibalism (viz. the eating of relatives) over
exo - cannibalism (the eating of non - relatives).

Cannibalism existed without these distinctions first

of all, and tlie desire for food made no distinction
between relative and enemy. Or the distinction
may have been thus far suggested, that, while an
enemy might be killed in order to be eaten, a
relative would be eaten only when dead. The sons,

though relatives, were strictly in the position of
enemies. The distinction between fi'iend and foe,

so far as forming a possible food supply was con-
cerned, would, of course, exist, whatever was the
form of the earliest human or semi-human social

group.
Bordier [BSAP, 3me s6r., xi. 67) used the words

' exo-anthropophagy ' and ' endo-anthropophagy
'

;

Steinmetz {Endo&innibalismus, p. 1) prefers the
forms ' exo-cannibalism ' and ' endo-cannibalism '

to these and to the usual English forms ' exophagy '

and ' endophagy,' which are also used for the
ordinary food restrictions of totemistic peoples.

5. Totemism and cannibalism. — The earliest

cannibals were thus unconsciously both endo- and
exo-cannibals. The distinction between eating a
relative and eating an enemy, with the consequent
tabu against eating a kinsman, could have arisen
only with the growing sense of kinship. Man
soon discovered that there were certain persons
whom he must not marry, viz. those of kin to

him—not, however, in our sense of the word.
Whether an exogamous tendency existed before
totemism is uncertain ; if it did, totemism made
it absolute. Was there also a growing dislike of

endo-cannibalism which totemism also made abso-
lute? One result of totemism was certainly to
make tabu the eating of the animal or plant which
was the totem of the group of kinsmen, because, in

effect, it was a kinsman. This tabu, aided by the
increased sense of kinship and the customary laws
which it involved, as well as by the growing dislike

of endo-cannibalism (if such existed), may quite
conceivably have made tabu the eating of a human
kinsman. Frazer has pointed out that ' the further
we go back we shouldT find how much the less the
clansman distinguishes between conduct towards
his totem and towards his fellow-clansmen ' {Totem-
ism, p. 3). If it is wrong to kill and eat one's

totem-animal because it is of kin to one, it is

equally wrong to eat a kinsman. And in actual
practice we find that among totemistic peoples
it is generally considered wrong to kill a kinsman.
In Mangaia, to kill a fellow-clansman was regarded
as falling on the god (totem) himself, the literal

sense of ta atua (to kill a member of the same
totem-clan) being ' god-killing ' (GUI, Myths and
Songs, 1876, p. 38). The animal kinsman being
tabu, not to be killed or eaten, the human kinsman
must have been so too. Conceivably, then, a man
might eat his wife (just as he could eat fi'eely of

her totem-animal), since she was bound to be of a
different totem kin and class from himself, and yet
would be breaking no law forbidding endo-canni-
balism. But he could not eat his sister, or brother,

or mother, since these were within the list of

forbidden degi-ees and of the same totem kin. The
tabu against eating relatives may possiblj' be seen
in the savage custom of not eating in a house
where a dead man is lying, lest his ghost should by
accident be eaten. Why then are relatives some-
times eaten among present or earlier totemistic
peoples? Totemism is now generally a declining
institution, and its sanctions are frequently not
observed. Hunger might impel to the eating of a
dead kinsman, as it does sometimes, even in Aus-
tralia, to the eating of a totem animal. So afl'ection

or some powerful animistic or semi-religious motive
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might here and there overcome the totem cannibal
tabu.

Strictly speaking, the words ' exo-eannibalism '

and ' endo-cannibalisni ' should be used only where
totem clans practise cannibalism, since a man may
eat another who, from our point of view, is a rela-

tive, and yet from the totem point of view is not a
kinsman (not of the same totem). But in actual
use this is overlooked, and the eating of relatives,

or even more loosely of tribesmen, is spoken of as
endo-cannibalism, and that of any others as exo-
cannibal ism ; whereas endo-cannibalism should be
confined to the eating of totem kinsmen where
it occurs. This (which resembles the loose use of

the word ' exogamy ') is partly due to the fact that
observers of cannibalism seldom state what rela-

tives are eaten or by whom. This is important,
since, even where totemism as an institution has
passed away, its restrictions frequently remain (see

below). But, using the terms in their wider sense,

we find, from a survey of information given by
travellers and missionaries, that many peoples who
eat enemies also eat, on certain occasions, fellow-

tribesmen or ' relations.' A closer investigation
might have shown that the latter were often not
kinsmen in the totemistic sense. As far as most
cannibal areas are concerned, since so many peoples
have abandoned the practice, the time for this has
gone by. A closer scrutiny of existing cannibal
tribes may bring fresh Information to light.

Amon^ actual totem peoples some data exist to show the
truth of our contention. From the Australians we have a few
recorded facts by observers who have connected totemism and
cannibalism. Some tribes eafc only enemies, e.g, the Kurnai
and Maneroo (Fison and Howitt, Kamilaroi and Kunuli, 1880,

pp. 214, 218, 223). Spencer and Gillen report of North Central
Australia that Gnanji eat enemies and probably their own dead

;

with the Binbing;a tribe, men of a different class from the dead
man eat him ; in one case cited from the Anula tribe, the
woman was eaten by four men, two of them her own * tribal

fathers,' and of the same class as she, and two of a different
class, but all of a different totem from the woman (Spencer-
Gillenb, pp. 645, 548). Other tribes eat only relatives ; but we
seldom hear what the relationship is, save amon^ the Dieri,
with whom ' the father does not eat the child or the child the
father, but mother eats child and child eats mother, while
brothers-in-law and sisters-in-law eat each other ' (Ourr, AxLSt.

Hace, 1887, ii. 63). The Dieri do not count descent through the
mother, however, and eat their own totems. In other cases in
Australia the restriction as to eating the totem is sometimes
overcome, especially through hunger, as among tribes in N.W.
and W. Australia and in the south (Wotjobaluk, Buandik,
Wonghibon [Eyre, Journals, 1845, ii. 228 ; Howitt, S. Amt. 146]).

In Victoria there seems to be no objection to eating the totem ;

in Central Australia, while it is not eaten by men of the kin, yet
old men may eat it, and kinsmen try to increase the numbers
of their totem so that men of other kins may eat it (Howitt,
p. 146 ; Spencer-Gillenb, pp. 167, 321). Among some Central
Australian tribes the totem is eaten ceremonially. It is thus
evident that there is a tendency^ to break down the earlier

restriction on eating the totem animal, and the same tendency
may explain the eating of kinsmen. Hunger and the strong
influence of other motives would certainly tend in this direction
(ii. § la). With the American Indians, also totemists, extreme
hunger alone drives isolated tribes to eat relatives ; elsewhere
only enemies are eaten, and for magical reasons (ii. § 17). Of
the Caribs and other tribes Im Thurn says :

' tribal feeling is

always very strong among Indians, so that the^ cannot be
suspected of feeding on individuals of their own tribe ' (I-nd. 0/
Guiana, p. 418). In New Caledonia, Fiji, and the New Hebrides,
where a past totemism has left a legacy of food restrictions,

the eating of relatives is certainly occasional ; while in the
New Hebrides and Duke of York Island the bodies are sold or
exchanged (Powell, Wanderings, 1883, p. 93 ; Nadaillac, BSAP,
1888, p. 34).

In Fiji, where an earlier totemism had given rise to the idea
of the gods being incarnate in certain animals which must
never be eaten by the worshippers, we find that ' some were
tabu from eating human flesh, because the shrine of their god is

a man ' (Williams, Fiji, 1S58, i. 220). Here, probably, an earlier
totem restriction on the eating of kinsmen has become, with
the curious local development of the institution, a tabu against
eating any human flesh where the clan god had a nijin for his
shrine. Another suggestive case is found among the Maoris,
formerly totemists, according to Maclennan. \Vhen some of the
natives fought with the English against their fellows, after the
flght some of the young men proposed to eat the fallen of the
other side. But others forbade this, because the fallen and the
victors were all ' Ntrapuhi ' together (i.e. of the same clan), and
to eat a relative was a deadly sin (Old New Zealand, 1893,

p. 229). So in a Maori myth, when Maui's grandmother was on

the point of devouring him, she suddenly discovered him to
be a relative, and her desire ceased ; while one family who
devoured their near relatives became cowards as a consequence
(Grey, Polyn. Myth., 1866, pp. 34, 131).

In Africa no eating of relatives occurs in the south (Bechu-
anas, etc.), where there are totem-animal restrictions ; while
most remarkable of all is the reluctance of the worst cannibals
in the world—those of Central Africa—to eat relatives, whose
bodies are invariably sold or exchanged. Here, too, the pres-
ence of an earlier totemism has been found (Maclennan, Studies
in Anc. Hist.^, 1886, cha xxii.-xxv.).

In support of the theory that totemism tabued the eating of
kinsmen is the parallel (noted by W. R. Smith, Kinahip, 188S,

p. 307) drawn by certain peoples between cannibalism and the
eating of tabued animals. Porphyry says the Eg>'ptianB and
Phcenicians would rather have eaten human flesh than that of
the cow (de A bst. ii. 11). Generally, even by cannibals, there is a
distinction drawn between eating of enemies and eating of rela-

tives—the former out of revenge, etc., the latter generally for

ceremonial purposes. Livingstone reports that the people of

the Zambesi were shocked at the idea of eating a donkey
(presumably a totem-animal) :

' it would be like eating man
himself ' (Zambesi, 1866, p. 335). The Solomon Islanders, who
have exogamous clans, never eat the body of a member of the
same tribe (L'Anthrop. x. 492).

6. Taking the word ' endo-cannibalism ' in the
wider sense of eating members of the tribal group,
we may make certain deductions from the data.

(1) Endo- and exo-cannibalism frequently coexist,

especially where some motive other than hunger
underlies man-eating, e.g. the desire to assimilate
the virtues, soul, or strength of the deceased. In
these cases we may assume that the totemistic
restriction has been overridden by some stronger
cause. (2) Exo • cannibalism frequently exists

alone, even among very low races. This may re-

sult {a) from totemistic traditions; (b) where
enemies are eaten to show contempt for them or

out of sheer rage—motives which obviously could
not underlie the eating of relatives or fellow-

tribesmen, and which would inevitably bring that
to an end where it still existed. The only excep-
tion to this latter case is where the criminal, i.e.

a member of the tribal group, is eaten as an ex-
pression of legal punishment, (c) Exo-cannibalism
occasionally exists alone, with sheer gluttony as

the motive ; the bodies of relatives, as has been
seen, are exchanged or sold— a proof that the
strong desire for human iiesh may be overruled in

the case of relatives by some powerful law, even
though it be only a survival. This law we hold
to be totemistic. {d) Where cannibalism is dying
out, it continues to exist mainly in an attenuated
form as exo-cannibalism, as among some American
Indian tribes. (3) Endo-cannibalism seldom exists

alone, and this suggests the inference that at first

no distinction was made between eating friend and
eating foe. It was only later that the distinction

arose. This is also suggested by the fact that,

among races who have abandoned cannibalism and
who do not possess totemism as a flourishing

institution, the bodies of dead relatives are eaten
under the pressure of famine, as among the
Eskimos, and wherever cannibalism has occurred
among civilized peoples.

ii. Varieties of cannibalism. — l. Cannibalism
from hunger.—Where cannibalism now occurs out
of hunger, a distinction must be noted between
eating the dead and killing the living in order to

eat them. In the latter case, sometimes it is the
sick and old who are killed, but usually these are

put to death for another motive, as will be seen.

Dead bodies are eaten among the Eskimos (though
some deny this), a few isolated American Indian
tribes, some S. American tribes, the Tongans, and
the Basutos. Cannibal murder is found among the
Australians, New Caledonians, islanders of Nuka
Hiva, Marquesans, Samoans, Ainus, Sakhalin is-

landers, Ostiaks, Samoyeds, Tiering Dayaks, in

further India, among some American Indian tribes,

and among the Fuegians. With all these peoples,

except the Tongans, New Caledonians, and Marque-
sans, cannibalism is occasional and through stress of
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famine, while it is nuairily relatives or members
of the same tribe wlio are eaten. In a few cases,

e.g. American Indians and Basutos, we find canni-

balism tlirouf^li famine causing a tjiste for human
flesh, and resulting in man-eating through gluttony.

The cannibalism of the Eskinioa has been denied, as by Egede
(Brucbstiicke eiJies Tagebitchev, p. 107), who says that in famine
they kill their dogs as we would do horses, dogs not being
usually eaten by them. Its earlier existence, however, is sug-
gested by Mdrcketi, which tell of its being practised by distant
tribes, who are differentiated from the Eskimos, and are cer-

tainly in some cases American Indians, or by hags and ogree.

It is also shown in the Mdrchen that it causes madness in tnose
who are unaccustomed to it (see Rink, Tale^ and Traditions
of the Eskimo, 1875; Boas, 'Central Eskimo,' in 6 RBEW,
a. 409 ff.). Part of the body is certainly eaten for magical purposes
Isee below). Among the American Indians some members of

the Fish tribe in B. Columbia are said to dig up and eat the
dead, to the abhorrence of the others. In times of famine it

occurred in Labrador. A tradition of the Nishinam (California)
says they ate their dead ; while the Utes dug up corpses (Slayne,
Four Years in British Columbia and Vancouver Island^ 1862,

p. ii57 ; Hind, Labrador, 1863, i. 14 ; Powers, Contr. N. Am. Eth.
lii. 343 ; Nadaillac, BSAP, 1888, p. 28). Some S. American tribes

on the Amazon are said by Bates and Wallace to eat the dead
when hungerpresses(Bate3, iVa(. on Am., 1863, p. 382 ; Wallace,
Travels on Am., 1853, pp. 347, 353, 369^ If the Basutos were
cannibals in the past, they had largely given it up, until, during
the early wars with the British, famine drove some of them to
consume the corpses of the slain. Certain of them thusacquired
a taste for human flesh, and, retiring to the mountains, spared
no one in their desire. A cave explored by Bowker showed
evidence of recent cannibalism—heaps of bones, many of them
split to obtain the marrow. Horror at these cannibals was wide-
spread, and they or perhaps earlier cannibals appear in native
Mdrchen in much the same light as the ogres of our nursery
tales (Casalis, The Basutos, 1861; Anih. Hev., 1869, vii. 121;
Jacottet, Contes pop. dea Ba-Soutos, 1895, p. 71 ; cf. also Stow,
Native Races of S. Africa, 1905, pp. 510, 658).

Certain Australian tribes, e.g. the Watchandi of W. Australia,
kill children in time of need—the mother getting the head, the
father the body ; hunger occasionally drives other W. Australian
tribes to kill enemies (Oldfield, Trans, of Eth. Soc, N.S., iii.

245 f.), as they also eat the old after death, ' that so much good
food may not be lost' ; but in general the motive is not hunger.
In Nuka Hiva, wives, children, and parents were killed and eaten
(Krusenstern, lieise um die Welt, i. 258); Ellis says the Mar-
quesans (who ate enemies) killed children in want (Tour through
Hawaii, 1826, p. 72); the Samoans (also enemy-eaters) killed

wives and children (Langsdorf, Reise um die Welt, 1813, i. 120).

The remoter Ainu tribes are said to be ' eaters of their own
kind,' the father killing the crippled son, the husband an un-
fruitful wife. Other tribes are certainly not cannibals (but see
below), though early Japanese writers usually attributed the
practice to them (Batchelor, Ainu of Japan, 1892, pp. 288,
805 ; Preuss, Die Begrdbnisarten der Amer. u. Nordostas., 1894,

pp. 218, 298). As late as 1863 the eating of children among the
Ostiaks was reported {AA iii. 333). Wilken says the Tiering
Dayaks of Borneo kill and eat the sick through hunger. Can-
nibal murder in famine is confined, with the American Indians,
to such tribes as the Nasquapees, Hare Indians, Chippewayans,
D6n6s, and Utes (Hind, Labrador, i. 244; Waitz, Anthrop. der
Naturv., 1872, iii. 89 ; Faraud, Dix-huitans chez les Sauvages,
1870, p. 38 ; Nadaillac, op. cit. p. 28). The Tinn^s think that,
when a man is driven to cannibalism through hunger, he acquires
a taste for it ; hence he is avoided and frequently killed (Hearne,
From Prince of Wales's Fort . . . to the N. Ocean, 1796). As
to the Fuegians the evidence is doubtful ; Darwin {Journal of
Researches, 1840, p. 155), Fitzroy, Snow, and others have asserted
that old women are killed and eaten in time of famine, as also
members of a hostile tribe after a fight ; but Marquin and Hyades
deny the accusation {Bull, de la Soc. de Gioq., 1875, p. 601;
Rev. d'Eth. iv. 552).

In ancient and modern times, civilized societies and individ-
uals, through stress of famine, as in siege or shipwreck, have
occasionally resorted to cannibalism. Josephus (BJ v. x. 4,

VI. iii. 4) tells this of the Jews in the siege of Jerusalem (cf. an
earlier instance, 2 K 6^), and Dio Cassius of the Jews who re-

volted against Trajan (Ixviii. 32). Valer. Max. (vii. 6) men-
tions people in besieged towns in Spain eating wives, children,
and prisoners. Cannibalism occurred sporadically in Europe in
mediffival times after great scarcity, in the 7th and 11th cents. ;

at the siege of Paris in 1590; among the Saxons at the end of
the Thirty Years' War ; during famine in Algiers in 1868 ; and
during the siege of Messina (Letourneau, EooL of Morality, 1886,

p. 215 ; Bergemann, op. cit. p. If.).

2. Other motives.—It has now to be shown how
other motives than the primitive one of hunger in-

fluenced the practice of cannibalism, and occasion-
ally were strong enough to override the totemistic
restriction regarding the eating of kinsmen, or,

assuming that they existed before the rise of
totemism, prevented the application of the food
restriction so far as it concerned human kinsmen.
That this is not contrary to fact is proved by the actual eating

of kinsmen among some totem peoples. The permission to eat

human kinsmen pitw the restriction on eating animal kinsmen
may seem a contradiction, but savage law, however strict, is

frequently accommodating, and we have an analogous contra-
diction in this, that, while human kinsmen were absolutely for-

bidden to marry, the animal kinsmen must have been known to

pair among themselves. Eagle man might not marry Eagle
woman, but the actual Eagle had an Eagle mate. Various totL-ni-

istic peoples also kill or eat their totem animal on certain
solemn occasions, wliile other tribes who regard certain animals
as sacred, and do not ordinarily kilt or eat them, will do so under
pressure of hunger (some African tribes) or at an annual reli-

gious festival (Todas, Central African tribes, heathen Arabs,
Peruvians, Eg5'ptiane, American Indian Dog tribe in Arkansas).
See Marshall, Phrenologist among Todas, 1873, p. 129 ; Krazer,
Totemism, 1905, Golden Bought; VV. R. Smith, liel. of Semites,

p. 278 ; R6ville, Rel. of Mexico and Peru, 1884, p. 226 ; Herod-
otus, ii. 47 ; Bancroft, Native Races, 1876, iii. 316.

Men are eaten with the purpose of acquiring
their qualities, their strength, or their soul ; for

magical or medical purposes ; out of att'ection ; out
of hatred ; through gluttony ; for religious or
ritual, political, and social reasons. In some cases
more tlian one of these motives exist together.
Generally speaking, they have arisen later than
the eating of human flesh through hunger ; in

many instances they have arisen directly out of it,

but we must not overlook the possibility of any of

them having arisen separately and apart from a
taste for this food acquired in time of starvation.
Each of these motives will be discussed separately,
and its range and extent set forth. It snould be
observed that, when cannibalism has become an
established custom, it exists usually quite inde-
pendently of the presence or absence of plenty of

other kinds of food.

3. Cannibalism to obtain strength^ etc. — First

may be noted the common savage belief that by
eating a human being or an animal one acquires
the qualities and virtues of such a person or

animal. The strength of the lion, the ferocity of

the tiger, the courage of the warrior, will be com-
municated to the eater of the flesh of lion, tiger,

or warrior. In itself the belief is primarily a de-

velopment of what must already have been patent
to primitive man, viz. the strengthening power of

food. Hence it was easy to believe that the
qualities of a beast or man—strength, swiftness,

cunning, valour, etc.—would also be acquired by
eating. This sacramental transfusion of qualities

and energies must have originated in early times,
while it is found universally among all peoples of

a low range of culture. It was also aided oy the
growing magical theory of things, and especially

by that branch of it by which it was held that the
part was equal to the whole, or could convey the
qualities of the whole, since the nature of anything
adheres to its parts even when they are separated
from it. Hence, to eat even a small piece of the
flesh of beast or man would result in the assimila-

tion of his qualities by the eater. Even totemism
itself may have assisted this belief in the assimila-

tion of qualities, if totemistic peoples held that the
life circulating in the group of kinsmen was a fixed

quantity, any part of which it was dangerous to

lose. Hence, ifa kinsman dies, his share of the life

must be received by his fellow-kinsmen to prevent
its passing out of the kin. Therefore they may
smear themselves with his blood or fat, or even eat

a part of him (Frazer, Totemism, p. 80). In the
same way wearing a bone or tooth of a dead man
is sometimes held to convey to the wearer his pro-

perties. Thus, while totemism generally forbade
the eating of relatives, it may here and there have
suggested it. In the same way, when totemism
was weakened, the sacred totem animal became a
sacred magical animal with healing qualities when
eaten (S. Reinach, VAnthrop. xiv, 355 ; W. R.
Smith, Kinship in Arabia,^ p. 231). This motive
has led to the eating of relatives, but especially to

the eating of enemies, in order to acquire their

qualities.
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4. The growth of Animism, with its belief in an
indwelling spirit in all things, helped this theory
of transmission of qualities, and introduced some
of the strongest reasons for the continuance of

cannibalism. While a man's strength or bravery
may not have been conceived of as a separate entity,

but simply as wrapped up in the man himself.

Animism, with its oelief in a shadowy replica of

man—his soul or spirit—gave these things a new
psychic significance. Hence in actual cannibalism
we find that many tribes eat a man to be possessed
of his soul, which in turn makes them possessors
of all the qualities of the man. His lire and all

its manifestations— strength, wit, courage— are
conceived of as being in the soul which lurks in

his flesh ; and, as in the earlier theory, by eating a
man one obtained his strength, so now by eating
him one obtains his soul. In many cases, where the
heart or liver or marrow is said to be eaten, or the
blood drunk for the sake of obtaining its owner's
strength, it is probable that the assimilation of the
owner's soul or life is intended, since it is so com-
monly believed that the life or soul is in one of
these parts.

5. It might be thought that Animism, with its

belief in soul, or spirit, or ghost, which, when
freed from the body, was held to have many addi-
tional powers or, at least, greater freedom in using
them, would have caused a fear of the dead and a
natural shrinking from eating the body of an
enemy, whereby his soul would be introduced into
the eater, and thus work him harm. In effect.

Animism did give rise to the fear of the dead and
of ghosts, and in many cases it was held that the
soul of a man, living or dead, could work consider-
able harm to the body or soul of another. But as,

in spite of this, the bodies of the dead and of those
most likely to harm the eater, viz. enemies, con-
tinued to be eaten, it is obvious that some counter
theories were strong enough, in most cases, to aid
men in overcoming their fears. These were (1)
that by eating a man one overcame his ghost or
soul, which was thenceforth harmless, and sub-
servient to the will of the eater, or was even
destroyed. We shall find this as a working belief
among Australians, Maoris, Eskimos, and in Central
Africa, while it also supplies one strong motive for
head-hunting, frequently associated with canni-
balism (§ 14). (2) Again, the curious ideas regard-
ing eating, viz. that it established a bond of union
between persons eatin" together (hence to eat the
food of the spirit world, later of fairy-land, or of
the gods, bound one to the company of ghosts or
gods), may also have assisted to overcome the fear
of the dead by a kind of inversion. If persons
eating together became of one kin, so also might
the eater with the thing or person eaten. Thus
the eater of friend or foe, as it were, became inocu-
lated with him, and so rendered him harmless. In
the case of relatives this eating may easily have
come to be regarded as part of the funeral cere-
monies, to neglect which would ensure the ghost's
vengeance, but to fulfil which caused his continued
friendship. Thus cannibalism does not seem to have
been much hindered, as far as fear was concerned,
by the prevailing animistic beliefs, though these
may have occasionally caused it to cease in another
direction (see below, iii. ). Frequently the bodies
of relatives are eaten in order that their souls may
strengthen the eaters, or pass over into them, pos-
sibly ^vith the notion of their being re-incarnate in
the bodies of the next children born into the family.
Or again, the old and sick are killed and eaten "to

prevent the soul becoming weak with the body.
Some analogy to this negative influence of Animism
is found where cannibalism, involving the handling
of a dead body, prevails among peoples, e.g. the
Maoris, to whom such handling caused uucleanness.

And parallels to the idea of the ghost strengthen-
ing or helping the eater of the body are found, e.g.,

in the Melanesian belief that arrows tipped with
human bone are deadly, because the ghost to whom
the piece of bone belonged will work upon the
wounded person {JAI xix. 215), or in the
Andaman custom of wearing necklaces of human
bones in the belief that the disembodied spirit

will shield the wearer against evil spirits, through
gratitude for the respect thus paid to his memory
(ii. xii. 86).

6. Where cannibalism occurs for the purpose of

obtaining the strength or other qualities of the
person eaten, it is most frequently only a part of

the body which is used ; hence there is seldom a
cannibalistic meal. This motive underlies canni-

balism in parts of Australia, in the Sandwich Is-

lands, Torres Straits and Nagir Islands, Timor-
Laut, Celebes, and New Zealand, in some parts of

Asia, among some African tribes, with the majority
of American Indian tribes, occasionally in S.

America, and even now and then in civilized lands.

Some tribes in North Australia eat tiie cheeks and eyes of

enemies to make them brave (MacGUlivray, Voyage of Rattle-
snake, 1852, i. 152) ; in Queensland enemies do not appear to be
eaten, but members of the tribe are, for various reasons, includ-
ing the obtaining of their qualities ; e.g. a mother will eat her
child to get back the strength which she has given it ; relatives

are also eaten, as well as membei-s of the tribe who fall in

battle, and honoured headmen (Palmer, JAl xiii. 283; Howitt,
Native Tribes, p. 753; Finch-Hatton, Advance AtiBtratial, 18S6, p.

143) ; in N,S. Wales the fat of the fallen, to which great strength
is attributed, is eaten, while at burial a piece of the flesh is

divided among the relatives, out of which they suck strength or
throw it into the river to nourish the fish 0^'^itz, Antftrop.
vi, 748; JAl xiii. 135); in S. Australia, besides other motives,
the acquiring of strength appears among the Kurnai, Theddora,
and Ngarigo, who eat the hands and feet of enemies(Howitt, op.

cit. p. 762) ; the Dieri of Central Australia eat a man and drink
his blood ; the Luritcha frequently kill a strong child and feed a
weak one on its flesh, while most of the tribesmen, before start-

ing on an expedition, draw blood from one or more of tlieir

members, and drink it to make them lithe and active (JAl
xxiv. 172 ; Spencer-Gillena, pp. 4G1, 475). Bonwick says of the
Tasmanians that a man's blood was sometimes administered as
a healing draught (Daily lr{fe and Origin of the Tasmanians,
1870, p. 89). In the Sandwich Islands the eating of an enemy's
eye by the king at his coronation to get hie strength was the
reduced form of an earlier, wider cannibalism (see § 18). In thp
Torres Straits Islands the tongue of a slain enemy was eaten as
a charm for bravery ; the sweat of warriors was drunk for the
same reason ; the eyes and cheeks of a shipwrecked party in 1834
were said to have been eaten to ' increase their desire after the
blood of white men.' Beyond this cannibalism did not exist
(Haddon, JAl xix. 312). On Nagir Island boys were made to
eat the eyes and tongue of an enemy that their hearts might
know no fear (Petermann's Mitt^ilungen. vi. 96). In Timor-
Laut the flesh of a dead enemy was eaten to cure impotence ; in
Celebes the blood of an enemy was drunk to acquire courage
(Riedel, Setebes, 1886, p. 279). Savage tribes in N.K Burma
preserve blood of enemies in bamboo canes till dry, and then
eat it in a feast to obtain courage (Lumholtz, Among Cannibals.
1889, p. 274). The Dayak head-hunters would eat a piece of the
cheek-skin as a charm to make them fearless (Ling Roth, JAl
xxii. 59). Eating the eye and sucking the blood to get strength
appear with the motive of revenge among the Maoris (Taylor,

Jy.Z. ch. xxi.). Among the Yakuts and Kamtchatkans, and in
Liu-kiu, a mother would eat the placenta in order to bear
quickly again (Inter. Arch, fur Eth. iii. 71), while in Muzaffar-
nagar a barren woman is recorded as killing a child to drink
its blood (PR ii. 172)l The lamas in Tibet are said to have
a craving for human blood in order to obtain \-igour and genius
(Landor, In the Forbidden Land. 1S98, ii. 68). Drinking an
enemy^s blood is reported of the people of Dardistan (Leitner,
Tour in D. i. 9) ; the brains and lungs of an enemy are eaten
and his blood is drunk in Luzon (Featherman, Races of Man-
kind. 1888, ii. 501). In Africa the practice as an isolated custom
is found mainly in the south. The Basutos, in Moshesh's time,
ate their Boer enemies to get their courage ; warriors were
also painted with a mixture into which pieces of human
flesh (enemy's) entered, for the same reason ; some of it waa
occasionallv drunk ; the hearts of conspicuous warriors are eaten
by most of the tribes (JAl xix. 284 ff., xx. 137). The Kaflra

will eat a human heart to obtain strength ; a similar notion
doubtless underlay the custom among the Ama-pondo KaGrs
at the instalment of a chief—a relative having been killed, the
chief bathed in his blood and drank from his skull. The
Bechuanas, though disliking the practice, also eat an enemy's
flesh for superstitious reasons (Crawley, Mystic Rose, 1902, p.

102). Tribes in East Central Africa cut out an enemy's heart
and liver and eat them on the spot, while parts of the flesh are
reduced to ashes and made into a broth, which is swallowed to
give courage, perseverance, and wisdom (Macdonald, JAl xxii.

Ill ; Buchanan, Shirl Highlands, 1885, p. 138). Among the
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Negro tribea, who are cannibal mainly out of revenge or gluttony,

thia motive is occasionally found, either along with these or by
itself : the Jaj,'pas (Angola) ate men because it gave theiu

courage, according to a 17th cent, traveller, and among the
Bassongi of the Kassai men after circumcision and unfruitful

women eat men's flesh to recuperate their powers; at Great
Bassam (Ivory Coast) the heart and liver of a sacrificial victim,

slain at the founding of a new town, are eaten by all present so

that they may not die within the year ; in Dahomey an enemy's
heart is occasionally eaten at festivals (Wissmann, [filter deut.

Flmjijc', lb«2, p. 1S9; Ratzel, Vbikerkunde, 1888, 1. 013-614).

In N. Africa, where cannibalism has been practically uprooted
by Muhammadanism, it is believed, e.g. among the Nubians,
that every bullet they tire will kill a man it they consume the
liver of an enemy (Baker, Isrnaitia, 1874, ii. 364). Among the
American Indians, with the exception of the outlying tribes, who
are cannibals through famine, very little of the body is eaten,

and that usually to obtain the courage of a dead enemy, though
occasionally through revenge. Chippewa women fed their chil-

dren with the blood and pieces of flesh of English prisoners to

make warriors of them. The heart was eaten by such tribes as

the Crees and Blackfeet ; Dakotas and Sioux are known to have
cut up a prisoner into small pieces, which were distributed to all

the warriors, who ate them to get his bravery. There seems
little doubt, however, that more extensive cannibalism had pre-

vailed in earlier times (Long, Voyages, 1791, p. 115 ; Faraud,
op. cit. p. 38 ; Keating, Exped. to St. Peter's River, 1825, i. 412).

Occasionally Indians have been known to eat part of a slain

enemy out of bravado (5 RBBW, p. 272). Among S. American
tribes where mainly gluttony or more purely animistic motives
prevail, there is sometimes a practice of rubbing children's

faces with a slain enemy's blood to make them brave ; the
Tarianas and Tucanos of the Amazon burn the corpse of a
warrior and drink the ashes in water in order to be brave ; this is

also reported of the Rio Negro tribes and Xinianes (Wallace,

Amazon, 1853, p. 374 ; Steinmetz, p. 19 ; Miiller, Amer. Urrel.,

1855, p. 289). Survivals of the practice in civilized lands have
occasionally been noted ; de Maricourt ' saw two Sicilians tear

with their teeth the heart of a Neapolitan just killed ' {FLJ
i. 301). We may also note the belief current in the N.W.
Provinces of India, embodied in various tales, that to eat the
flesh or taste the blood of a saint or of a wizard is of peculiar
religious efficacy, giving the eater wisdom and mystic powers
(Crooke, Rel. and Folk-lore ofN. India^, 1S96, ii. 285 ; Burton,
Sindh, 1851, pp. 86, 388).

7. Medical cannibalism,. — Derived from the
idea of obtaining strength is the belief that the
flesh, etc., of the dead has medical virtues. What
strengthened the body would also cure its ills

;

hence primitive and even later pharmacopoeias
occasionally prescribe some part of the dead body
as a medicine. The most remarkable examples of

this practice occur in China. Among the poor it

is not uncommon for a member of the family to

cut a piece of flesh from arm or leg, which is

cooked and then given to a sick relative. Parts
of the bodies of criminals are eaten as medicine ;

their blood is drunk as a cure for consumption. In
some cases murder is committed so that the dis-

eased, e.g. lepers, may drink the blood of the victim.

A popular work on materia mediea gives many
such cannibal remedies ; in general, each part of

the body has some particular curative virtue. The
whole superstition in China is certainly connected
with the idea that the eating of the human body
strengthens the eater, for this is wide-spread, and
at times it is difficult to say which purpose is in-

tended. Thus Wells Williams writes :
' It is not

uncommon for him [the executioner] to cut out the
gall-bladder of notorious robbers, and sell it, to be
eaten as a specific for courage ' {Middle Kingdom,
1848, i. 415; Dennys, Folk-lore of China, 1876, p.

69 ; Bergemann, p. 21). Among savages the prac-

tice is found of giving a sick man some blood to

drink drawn from the veins of a relative (Australia,

JAI xiii. 132 ; American Indians, Petitot, Trad.
Ind. , 1886, p. 269). Pliny cites a number of remedies
concocted from portions of human bodies and used by
the sick {HN xxviii. 1 f

.
). The medical properties of

human flesh were believed in throughout mediaeval
Europe and even in much later times. Even in the
17th cent, the Hon. Robert Boyle speaks of the
curative properties of the thigh-bone of a criminal.
Popular superstition still makes occasional use of

such remedies in Germany, but generally the flesh

is used magically, though in some cases it is eaten.
Drinking out of the skull of a dead criminal or
suicide has always been a favourite remedy, and is

still made u.se of in out-of-the-way corners—cases

have been reported from the Scottish Highlands
within the last few years. Tlie custom of the
sick drinking water in which tlie relics of a saint

had been washed, or from his skull, or of a stream
diverted so that it might flow under the altar of a
church over the bones of a saint, was a favourite
practice in mediicval times, as it still is in Roman
Catholic lands and in, e.g., the Cyclades (Bent, The
Cyclades, 1885, p. 122). Louville (Memoirs, 1818,

ii. 107) cites the case of the duchess of Alva in the
17th cent., who, alarmed for tlie health of her son,

obtained a finger of St. Isidore from the monks of

Madrid, pounded it up, and made him drink part
of it in a potion. Probably the idea of the value
of the flesh of a criminal for medical purposes was
a relic from the time when criminals or prisoners
or slaves were used as human sacrificial victims,
sometimes representing the divinity, and either
eaten in a cannibal feast, or their flesh or blood
used for healing purposes. Since criminals had
frequently been chosen as sacrificial victims, it

was argued that there must be some virtue in a
criminal's body. Thus when human sacrifices

ceased, the executed criminal was still held to

possess special virtues (see an article by M. Pea-
cock, ' Executed Criminals and Folk-Medicine,' in

FL vii. [1896] 268, for other instances).

8. Magical cannibalism. — In some cases the
flesh of the dead is eaten for magical purposes

;

here also the underlying idea is that of acq^uiring

the powers of the deceased. In the Torres Straits
Islands, where only the tongue of dead enemies is

eaten in ordinary circumstances, youths at initia-

tion into the craft of sorcery are required to eat
part of a putrid human corpse ; this is also done by
sorcerers before practising their art. In both cases

it causes frenzy, and the eater is not held account-
able for his actions, even for murder (Haddon,
JAI s\x. 316, 398). In various parts of Australia
this eating of the dead forms part of the making
of medicine-men, but with many of the tribes

initiation is held to be the work of spirits ; hence,
possibly, eating the dead ensures the help of the
ghost. Among the Wiimbaio of S. Australia the
candidates must chew the bones of a dead man,
dug up for this purpose, and, as in the previous
case, they then become frenzied and act as maniacs
(Homtt, op. cit. p. 404). The same practice occurs
in Africa, as among the Bantu negroes generally,

who think that the person desirous of becoming a
sorcerer (as well as the sorcerer himself) is a
corpse-eater, either from morbid tastes, or more
probably with the idea that the dead body will

invest him with magical powers. In E. Central
Africa it is believed that witches and wizards feed
on corpses in midnight orgies, and that any one
eating such food is thereby converted into a wizard
(Johnston, Uganda Protectorate, 1902, ii. 578 ; J.

Macdonald, JAI xxii. 107). In W. Africa witches
are held to feed upon living human victims by send-
ing their ' power into the body ; but this power
is dangerous to its owner, as it may feed upon
himself if not regularly fed otherNvise. Similarly,

witches can extract the life-soul—a less material
duplicate of the victim—and feast on it in a magic
orgy ; its owner then sickens and dies (M. H. Kings-
ley, W. Af. Studies, 1899, p. 209 ; Nassau, Fetich-

ism in W. Africa, 1904, p. 55). Horace refers to witch
practices in his day, and describes love-philtres in

which dried human marrow and liver were in-

gredients {Odes, V. V. ) ; while Petronius and Plautus
also speak of witches devouring the nerves and
intestmes of their victims ; the former mentions
images of straw substituted by them for kidnapped
children (Pet. cap. 63, 134 ; Plant. Pseud, iii. 2.

31). Similar crimes were laid at the door of

witches in Christian times, and the belief still
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survives in Slavonic lands, where many tales are
told of how the hags take out their victims' heart
while they sleep and devour it, substituting
some straw or a hare's heart, and thus chang-
ing their nature (see iv. § 4 for other instances).

This branch of cannibalism is closely bound up
with a whole group of practices in which part of

a dead body is used for magical purposes, on ac-

count of its virtues, or because the soul of the dead
man will act through the part which is made use
of. These are found universally among savages,
and with sorcerers and witches in more civilized

lands, while they have given rise to a vast series

of folk-superstitions (see Relics).

9. Animistic cannibalism. — The belief that by
eating the dead one acquires their strength is

scarcely to be distinguished from the purely ani-

mistic motive—to obtain their soul, or otherwise to
influence it—and it is possible that in some of the
cases already cited 'strength ' is equivalent to 'soul.'

Where relatives are eaten, the passing over of the
soul to the eater for the benefit of the latter is

mainly aimed at ; but in the case of an enemy the de-

struction or hurt of his soul is also intended, though
instances with the intention of obtaining his ser-

vices and goodwill are known. This is suggested
in the curious ' ritual ' performed by a murderer
in ancient Greece, viz. to lick up the blood and
then spit it forth. This was said to be done by
way of ridding himself of the pollution of murder ;

in reality it ' took away the force of the dead,'

which was still further effected by the lopping off

of his limbs (Apoll. Rhod. iv. 470 f.). The former
practice is found in Australiaand Tibet, in N. and S.

America occasionally, and in Africa ; the latter is

clearly found among the Maoris, the Eskimos, the
Tupis of S. America, the Ashantis, and in New Cale-
donia. The idea of destroying the soul through
eating the body is illustrated by the Ainu belief

that until the body is decomposed the ghost re-

mains active, and the Indian idea that a man-
eating tiger obtains possession of the souls of his

victims ; hence he walks with bent head weighed
down by their souls (Crooke, ii. 211) ; while, gener-
ally, the belief that by obtaining or acting upon a
part of any one's body—hair-cuttings, nail-parings,

bones, etc.—control over his spirit for its hurt is

possible, is also suggestive in this connexion.

(1) Eating of relatives.—The Australian instances show how
easily ' strength ' and * soul ' are confounded. In most cases
the obtaining of strength is desired (§ 6), but the passing over
to the idea of receiving the soul is seen where certain parts

—

kidneys, fat, etc.—as containing particular virtues, are alone
eaten. That ' strength ' is mainly equivalent to ' soul ' is seen in

W. Australian cannibalism, where the old are eaten for food,
because, being old, they have no longer a soul which might
cause the eater discomfort ; i.e. weakness and want of soul are
identical (Oldfleld, Trans. Eth. Soe. N.S. iii. 248). In Tibet,
the lamas first and then the relatives of the dead man eat
his flesh with the idea that the spirit whose flesh has been
swallowed will always remain friendly to the eater (Landor,
op. cit. ii. 68 f.). In N. America the acquiring of strength is

mainly aimed at ; but sometimes, as with the Shoshones, the
eater of an enemy became animated with his spirit (Feather-
man, op. cit. iii. 206). In S. America the Chavantis eat dead
children that their souls may pass over to the parents, while
the Yamas, now extinct, broke the bones of their dead to
Buck out the marrow, believing that the soul resided in it and
would pass over to them (Andree, p. 89 ; Marcoy, in Tour de
MondCy XV. 139). In Uganda it was held that the liver, as the
seat of the soul, would, when eaten, benefit the eater {TJiSE
xiii. 218).

(2) Eatiiig of enemies.—The Maoris, whose cannibalism ex-
isted mainly out of revenge, believed that in eating the enemy
they destroyed his spirit, thus avoiding his posthumous venge-
ance, since the spirits of the slain wander about seeking to
revenp:e themselves {L'Anthropologic , vi. 443). With the Eskimos
a curious belief prevails. After killing a man, they must eat
part of his liver, as Rink sa>'s, to prevent his ghost rushing into
the murderer—possibly through the eater being now one with
the victim and thus forestalling his vengeance. The heart of a
dead witch is also eaten by all the community to prevent her
ghost haunting or frightening the living (Rink, op. cit. p. 45

;

Egede, op. cit. p. 138 ; Crantz, Hist, of Greenland, 1820, gives a
curious reason for eating the heart of a murderer, viz. to
cause liis relatives to lose their courage ; Bergemann, p. 20,

says the Chukchis eat the heart of a dead enemy to make
his relatives sick). The East Prussians ate a piece of murdered
victims so as never to remember their evil deed again, i.e. prob-
ably to prevent the appearance; of the ghost (Strack, BhtU
aberglauhe, p. 59). The taking of the name of the victim by hia
slayer, after eating him, occurred with the Tupis of S. America,
who are cannibals out of revenge, and with the people of Mar-
shall Island ; the * name ' being usually equivalent to ' soul ' or
* spirit,' it ifl obvious that the slayer thus acquired his victim's
soul (Andree, p. 87 ; Chamisso, Bemerkungen, p. 136). With
the Ashantis the fetish-priest prepares the heart of an enemy
with sacred herbs, and gives it to all who have not yet killed an
enemy, that the ghost, which has its seat in the heart, may not
take away their courage (Bowdich, Ashantee, 1819, p. 402). H
a Manjuema man should kill his wife in a quarrel, he eats her
heart with goat's flesh, to prevent revenge on the part of her
ghost (Livingstone, Last Journals, 1874, li. 58). In Melanesia,
the eating of human fiesh is held to give the eater mana—

a

spiritual essence which circulates in all things (Codrington,
JAI X. 285) ; or a man will eat part of a corpse to obtain com-
munion with the ghost, which will then assist him against living
enemies (Codrington, Melanesians, 1891, p. 222).

10. Cannibalism and blood-covenant. — In some
of the cases cited, and perhaps running more or
less through all animistic or strength - acquiring
eating of enemies, appears the idea that eaters
and eaten are now one ; hence the revenge of the
ghost is forestalled ; hence, too, the relatives of the
victim cannot harm the murderer. This seems to
underlie the Chukchi, Eskimo, and E. Pnissian
cases ; it reappears among the Hurons, who drank
the blood of an enemy to become invulnerable
against the attacks of other enemies (presumably
his relatives) ; among the Botocudos, who ate an
enemy to be protected from his revenge and to be
invulnerable against tlie arrows of the hostile tribe

;

in New Britain ; and in modern Italy, where a
murderer believes he will not escape unless he
taste his victim's blood (Featherman, Aoneo-Mar.
p. 60, Chiapo-Mar. p. 355 ; Powell, Wanderings,
p. 92 ; Rivista, i. 640). In all these cases there is

a dim recognition of kinship acquired with the
victim and his relatives, which has doubtless been
suggested by the rite of blood - brotherhood, by
which, when two persons, not otherwise related,

have tasted each otner's blood, they are henceforth
one (see BROTHERHOOD [artificial]).

11. Honorific cannibalism. — Other motives be-

sides the above must be noted, especially in con
nexion with the eating of relatives. It is possible

that an animistic reason may underlie these. In
certain cases the sick or old are killed in order that
their souls may not be weakened with the body ;

thus tlie soul is set free in comparative strength
to animate the eater. From one point of view
this is to honour the dead, and honour may well
be the motive even where it is not expressly
stated. We may therefore join all cases where
this animistic intention is found with those in

which honour to the dead is the prevailing idea,

and those in which the eating by relatives ensures
proper burial, or the prevention of corruption or of

worms doing harm to the body or soul. Among
those practising cannibalism for this reason are
several peoples mentioned by classical writers,

some Australian tribes, various Asiatic peoples,

and S. American tribes. Thus it hardly occurs in

those regions where cannibalism existed out of

revenge or gluttony, save in a few notable in-

stances.

Herodotus (i. 216) describes the cannibalism of the Massagetas,
a Scythian people living to the N.K of the Caspian. When a
man had attained a great age, his kinsmen ' sacrificed ' him
with cattle, boiled the flesh, and ate it, accounting this a happy
death. This account is confirmed by Strabo (xi. 513). Their
neighbours, the Issedones, had a similar practice when the
father died, his flesh with that of cattle being cut up and eaten
at a banquet by the relatives, who then cleansed the head,
gilded the skuU, and afterwards honoured it with sacrifices

(Herod, iv. 26). Strabo also says that the Derbikes, a people of
North Iran, killed and ate all old men over 70 ; all others (in-

cluding women) were buried. He also describes the people of
the Caucasus as eating the flesh of relatives. Indians called
Padaioi are mentioned by Herodotus (iii. 99) as cannibals : a
sick man was killed and eaten by male relatives, a sick woman
by female relatives. Any who attained old age were also



CANNIBALISM 201

killed and eaten. Other Indian peoples, e.g. the Kallatiai, ate

their dead parents (iii. 38). These were cioubtless aboriginal

and not Hindu tribes. Farther west, the inhabitants of Ireland

('Ic'pi/7)) are said by Strabo to deem it ' honourable to eat the

bouies of their deceased parents' {iv. 5); Diodorus Sicuhis also

refers to their cannibalism, but mentions only the eating of

dead enemies (vi. 16). There seems no reason for throwing
doubt on these assertions, especially as they are paralleled by
recent or existing customs not only in Asia but elsewhere.

The Weletabi or Wilze, a Slavonic people, are said by Notker to

have eaten their old parents (Grimm, i'eut. Myth. iii. 1081) ; and
the same is related of the Wends in ancient chronicles (Steiu-

metz, p. 24). In Australia, honour to dead relatives and the

conferring of a benefit upon them are mentioned as motives
among tribes on the Mary River (Queensland) and in Western
Victoria. In the latter case only those dying not ijy illness are

eaten ; and brothers and sisters do not eat each other {JA I ii.

179; Dawson, .4 tMt. 4 tor., 1881, p. 07). In theTurbal tribe, when
a man is killed at the ceremonial initiation fights, his tribesmen
eat him ' because they knew him and were fond of him, and they
now knew where he was, aiid his flesh would not stink ' (Howitt,

op. cit. p. 763). In Atda, the classic example of cannibalism
is found among the Battas of Sumatra, who practise legal canni-

balism on enemies and criminals, but also eat the sick and old

out of respect—an unusual combination of contradictory motives.
It is probable that they are the people mentioned by Marco Polo
and others as dwelling in the kingdom of Dagroian. Marco
Polo's account is that when any one is ill a sorcerer is sent for,

and if he foretells that the patient will not recover, the sick

man is put to death and eaten by his kinsmen. They are careful

to leave nothing lest it should breed worms, which would die

for want of food, and the death of these worms would be laid

to the charge of the deceased man's soul (Yule's Marco Polo,

1871, U. 276). Leyden, in 1805, gave a slightly different account.
Aged and infirm relatives are eaten as a pious ceremony.
They invite their descendants to kill them. The victim ascends
a tree, round which the others assemble singing a funeral dirge—"The season is come, the fruit is ripe, and it must descend.'
He then descends, and is put to death and eaten in a solemn
banquet. The custom existed sporadically among the wilder
tribes of Eastern Asia within recent times. The wild people of

Arakan eat the old (Yule, op. cit. i. 281) ; some of the Gonds of

Central India, e.f^. the Binderwurs, killed and ate the sick and
the aged, ' thinking this an act of kindness and acceptable to
the goddess Kali

' ; so also did the Birhor and the Gonds in

Oudh (Yule, ii. 281 ; Sartori, * Die Sitte der Alten- und Kranken-
todtung,' Globus, 1895, p. 126). The Kweichans were said by
the Chinese to eat old relatives, as also did the people of Uei-Po
with old men ; women were exempt. The same was asserted of

the Tibetans in the case of the old, ' honourable burial ' being
reported as the motive (Yule, i. 292) ; while the Samoyeds
and Ostiaks ate them with shamanic ceremonies, so that their
condition after death might be improved (Inter. Arch, fiir Eth.
iii. 71). For some of the 5. American tribes, with whom this

motive appears, the evidence is conflicting, as they are also

accused of eating enemies out of revenge or gluttony. This is

true of the Botocudos, with whom the old father is said to im-
plore his children to eat him, and the mother eats a dead child
out of tenderness (Preuss, Be^rdbnisarten der Amerikaner,
p. 219 ; Waitz, iii. 446) ; of the Miranhas, said to eat the sick and
old (Marcoy, in Tour du Monde, xv. 139) ; and of the Kashibos,
said to eat their elders from religious motives {Anthrop. Rev.
i. 38). Surer ground is reached with the Mundrucus, who kill

and eat the sick and old out of kindness ; the Capanahuas and
the Cocomas, who eat the dead out of honour, because it is

* better to be inside a friend than to be swallowed up by the cold
earth

'
; the Mayorunas and the tribes on the Orinoco, with

whom the reason is that it is better to be eaten by a friend
than by worms ; and the Acumas on the Maranon, who ate
dead relatives (Markham, JAI xxiv. 248, etc. ; Spencer, Prin.

of Ethics, 1893, i. 330 ; Steinmetz, p. IS t.). Tapuya mothers eat
Uieir dead infants as well as the placenta (Nieuhof, Gedenk.
Brasil. Zee- en Lantreize, Amsterdam, 1682, p. 216).

12. Closely akin to tlie above motive is that of
morbid affection, eating the dead out of sheer love,

which is found Avith many Australian tribes. The
idea is clearly that of obtaining communion with
the dead, which is also effected in Australia,
Tiraor-Laut, New Britain, etc., by smearing the
body with the decomposed matter of the corpse

;

or, in Australia and the Andaman Islands, by a
near relative carrying about the skull or bones.
It is expressed in two different ways by the Aus-
tralian tribes. (1) Among the coast tribes of north
central Australia, the flesli of the dead is eaten as
part of the burial rites, apparently out of affec-

tion, and always by certain definitely arranged
persons (Spencer-Gillen'', p. 547 ff.). Other writers
refer to the so-called ' love-feasts ' of east cen-
tral tribes, in which, when a young woman dies,

her male relatives and men with whom she has
had sexual relations eat parts of her body (Stein-
metz, p. 11). With these tribes, the bones are the
object of the utmost care and the most minute

ceremonial. (2) A curious motive is that of the
reUitives eating the dead in order that they may
nu longer be sad. Thi.s occurs among tribes on
the Peak Flood river (along with other motives).

They eat dead children, else they will for ever
mourn them ; the mother gets the head, while the
other children are given part in order to strengthen
them (Andree, p. 45). With the Dieri, the fat

adhering to the face, tliighs, arras, and stomach
is eaten according to strict rules of relationsliip,

and in order that the relatives may not be sad or
weep : this is also the case with other tribes of

S. Australia—the Yaurorka, Yantruwunta, Manila,
and Tangara. The latter eat the flesli also, carry-
ing the remains about and eating a piece whenever
their grief overcomes them (Howitt, op. cit. pp.
449, 751). The custom is not unknown even
among Christianized American Indians in British
Columbia, instances being known of some of the
blood or juices of the corpse being rubbed on the
body or swallowed in a frenzy of grief to obtain
union with the beloved dead (Allison, JAI xxi.

316). Precisely the same idea of morbid affection

is found in the story of Artemisia, who drank the
ashes of Mausolus out of love for him (Aul. Cell.

X. 18). Civilized Greek and savage Australian
were at one. It was possibly also a custom among
the ancient Celts, since in the heroic cycles we
read how Emer, the wife of Ciichulainn, after her
husband's head had been cut off, washed it, pressed
it to her bosom, and sucked in the blood (Hyde, Lit.

Hist, of Ireland, 1899, p. 352). Deirdre also lapped
the blood of her husband when he was slain (io. p.

315). Tlie custom is also referred to in much later

Gaelic poetry, while Spenser saw a woman drink
the blood of her foster-son at Limerick (Carmichael,
Carmina Gadelica, 1900, ii. 282).

13. Cannibalism through revenge.—Probably at

a later stage an entirely new motive arose with
respect to the eating of enemies, though it may
always have been more or less latent in this prac-

tice, and, where it prevailed, it put a stop to the
eating of relatives (where that existed) or fellow-

tribesmen, except for one particular reason. This
is probably a late motive, since it seems mainly to

affect savages at a higher stage of civilization,

while it also prevails with those who are most
cruel. Here enemies are eaten out of rage, and
in order to glut revenge and cause their lasting

contumely. The dead enemy was treated with
the utmost contempt, and finally eaten with every
mark of degradation. It is obvious that, where
the eating of relatives out of honour still con-

tinued, the rise of this motive must have soon
put an end to it. For eating the dead could not
signify in the one case contempt and in the other
honour. And, in fact, where enemies are eaten
for this precise reason, the eating of fellow-tribes-

men does not exist except where gluttony, £is in

certain Polynesian cases, causes all loss of dis

tinction between friend and foe, or in cases of ex
treme hunger (Marquesas Islands) when an enemy
is not available. The motive of revenge, however,
gave an impetus to the eating of fellow-tribesraen

in a new direction, viz. as a punishment, and pro-

duced legal cannibalism. The criminal was eaten,

as elsewhere he is executed. In certain cases the
motive of sheer gluttony coexists with this motive
of contempt, and here also mainly among higher
savages. Raids are made on surrounding tribes,

and cannibalism causes a regular trade in bodies,

which are bought and sold in the market as meat
is in a butcher's shop.

14. The eating or^ enemies out of rage or con-

tempt, with its correlate, legal cannibalism—the
eating of criminal members of the community—has
a comparatively Avide range, and mainly among

I higher savages and barbaric races. In some cases
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it is connected with the idea of obtaining the

enemies' strength, while it cannot always be dis-

sociated from the motive of gluttony. In many
cases, however, the eating is reduced to a minimum,
and becomes a mere formal act of revenge. Its

connexion with actual head-hunting—a practice

which extends eastwards from India, through
Malaysia, to Melanesia, and which is mainly con-

cerned with showing contempt for enemies—as well

as with the cutting ott* and preservation of the
head or skull or scalp, after the cannibal meal, as

a trophy, should be noted; while we must dis-

tinguish between this latter custom and the pre-

servation of a relative's head out of honour or for

the purpose of a definite cult. The cutting off and
preservation of the head as a trophy must have
originated early, as in Neolithic graves headless
bodies are frequently found {JAI v. 146). While
rage and contempt are clearly indicated in the
custom, actual head-hunters now believe that the
ghost of the slain will become the victor's slave

in the next world, or will become his guardian
and benefactor—an animistic motive which doubt-
less underlies the practice wherever found, while
it recalls the already noted instances of suloduing

the ghost through eating (Dayaks [Ling Roth,
Nat. of Sarmoak, 1896, ii. 140 ; VAnthrop. xiv. 96]

;

Lushais [Woodthorpe, Lushai Expedition, 1873, p.

136]). Cannibalism out of contempt, whether asso-

ciated or not with head-hunting, occurred among
the ancient Celts and Scythians. It is found among
a few Australian tribes ; in E. Asia ; in Melanesia,
Polynesia, and Micronesia ; it is common in Africa
and also in S. America.
Of the Irish Celts, Diodorus Siculus (vi. 12) says that they ate

their enemies ; while it is certain that the heads of enemies
were cut off, and carried at the girdle, or otherwise preserved.

In some cases the victor tore the features with his teeth, aa did
the Prince of Leinster in Fitzstephen's time (Girald. Cambr.
Conq. of Irel. bk. i. cap. 4 ; cf. also Hyde, op. cit. p, 295 ; Rev,
Celt. viji. 59, x. 217). The heads of slain warriors were dedi-

cated to Morrig:u, the Irish war-goddess, or were considered
her property (Stokes, Three Irish Glossaries, 1862, p. xxxv). The
Scythians drank the blood of slain enemies, stripped off the
scalp and hung it on the bridle-rein, and made a drinking-cup
of the upper part of the skull. This was also done to relatives

withwhom they were at enmity (Herod, iv. 64 f.). Strabo speaks
of the Eannanians, a people west of the Indus, among whom
none may marry till he cuts off an enemy's head and brings it

to the king, in whose dweUing it is hung up ; the tongue is

mLxed with flour, cooked, and eaten by the slayer and his

relatives (xv, 727). Asia ; Pacific.—The Garos of Bengal eat
the fruit of a tree with the juice of an antagonist's head after a
family feud, the tree having been planted by both parties for

that purpose {JAI ii. 396). Cannibalism is associated with
manyof the head-hunting ceremonies among the wilder Dayaks,
and probably was once more widely prevalent, the motive
being revenge (St. John, Forests of Far East, 1862, I 123-124).

The brains, palms of hands, and flesh of the knees were eaten
aa tit-bits. It also prevailed among the wild tribes of the
Philippines at the time of their discovery, the heart of an enemy
being eaten vdth citron juice out of revenge. Later this custom
seems to have been restricted to the priest, who opened the
breast, dipped a talisman of the gods in the blood, and ate a
piece of heart and liver (Semper, Die Philippinen, 1869, p. 62).

Some head-hunters eat Che brains of the enemy ; this is also

done in Luzon, though here the motive is rather to obtain
courage, but the skull is kept in the house aa a trophy (Andree,
p. 20; Featherman, Races, 2nd div. pp. 601-502). The head-
hunting tribes of the interior of Celebes were also canni-
bals out of revenge, though occasionally from gluttony, begging
the bodies of condemned criminals from their more civilized

neighbours (Bickmore, Travels, 1S68, p. 70). The Battas of
Sumatra eat prisoners of war to show their contempt for them.
They bind the victim to a pole, throw lances at him till he
is killed, and then rush forward and hack him with their
knives, roasting and eating the pieces with salt and citron juice
(Marsden, Sumatra, 1811, p. 390 ; Miller, in Phil. Trans. Ixviii.

161). Tlie heads are preserved as trophies in the village-house
(Featherman, op. cit. p. 335). Marco Polo asserts the eating of a
war prisoner in Zipangu (Japan) if he was too poor to buy his
freedom ; while Sebastian Miinster describes the roasting and
eating of prisoners, and the drinking of their blood, by the
Tatars {Cosinographia, p. mcxlvii). Mediaeval chronicles
assert similar things of the Tatar invaders of Europe ; but
the evidence must be received with caution, as such stories
are common in time of war regarding dreaded enemies.
Melanesia.—In some islands of the Torres Straits group, e.g.

Muralug, the heads of enemies were cut off, placed in an oven
and partially cooked. The eyes and parts of the cheeks were
eaten by the victors to make them brave; the skull was then

kicked along the ground and afterwards hung up near the
camp (MacGilhvray, Voyage of Rattlesnake, ii. 4-7). In the
Solomon Islands both revenge and gluttony lead to the eating
of war-prisoners, who are cooked in a pit with hot stones, and
eaten with frantic joy. The scalp and hair are put on a coco-nut
and hung in the common hall; canoe-houses are also adorned
with enemies' skulls (Verguet, RE iv. 214 ; Woodford, Nat. among
Read-Hunt&rs, 1890, pp. 92, 152; Guppy, Sol. Is., 1887, p. 16).

The same mixed motives are found in the New Hebrides ; some
refer it to an unnatural taste after revenge ; others, to gluttony,
as plenty of food exists in the islands. In some cases the crimes
of an enemy are alleged by the natives as their reason for eating
him ; in other cases the bodies are supplied by the chief to the
villages as a feast. The practice now exists only in the interior,

and members of another tribe are asked to cut up the body
(Turner, Nineteen Years in Polynesia, 1861, p. 83 ; L'Anthrop.
X. 360; Steel, New Heb., 1880, p. 26). In New Caled<mia the
ferocity of the natives is well known, one group attacking
another neighbouring group, murdering and devouring them.
Man-eating is here ascribed by the natives themselves to the lack
of animal food, but revenge also enters into it to a large extent.
The smallest pretext is used for fighting, and revenge is not
complete until the slain have been devoured. It appears to be
mainly the privilege of the chiefs, who even eat their own
tribesmen, causing a tumult to be raised and eating the
offenders as a punishment, and inviting guests to share in the
meal (Lang, Social Origins, p, 167 ; De iSachas, Nouvelle Caied.,

1862, p. 206 ; BSAP, 1860, p. 414 ; Montrouzier, ib. 1870, p. 30).

In Fiji revenge and gluttony as well as religious motives have
caused cannibaUsm. One of the victims was usually offered by
the priest to the war-god, or sacrificed at the building of a temple
or the launching of a canoe ; in the latter case the bodies were
used as rollers. Cannibalistic feasts on bodies of enemies were
common, and ' as tender as men's flesh ' had passed into a
proverb. Chiefs sent bodies of the victims of war to each other,

or kept a register of the numbers they had eaten—in one case
this reached 872, The skulls were sometimes used as drinkin"
vessels. Ovens and pots in which the dead were cooked, and
the dishes from which they were eaten, were tabu (Williams, Fiji,

185S, passim; Miss Gordon-Cumming, At Home in Fiji, 1881, p.

134 ; Erskine, Western Pacific, 1853). In the Marquesas Islarids,

as in New Zealarid, cannibalism in great part showed contempt
for the slain enemy, and this was further marked by the semi-
animistic motive already mentioned—the satisfaction at destroy-
ing the enemy's soul. The religious aspect of cannibalism in these
countries wiU be referred to later. In the former, cannibalism
was latterly restricted bo chiefs (descendants of the gods) and
priests—the heart and eyes being eaten and the blood drunk.
In the latter, gluttony was also a motive, and the circumstances
of the feast were most gruesome. The head was placed on a
pole and the oven was tabu {L'Anthrop. vi. 443; Miss Clarke,
Maori Tales and Legends, 1896, p. 126 f. ; Andree, p. 68; Berge-
mann, p. 36). In Tonga the liver of a slain enemy was eaten
through hate (Mariner, Tonga Islands, 1S17, i. 321); in Samoa the
motives were also hatred and revenge, ' I vnll roast thee ' being
the greatest insult which could be offered to a Samoan, while,
even after the practice was given up, captives, in token of sub-
mission, would offer burning wood, and say, ' Kill and cook us
when it seems good to thee' (Turner, Polynesia, p. 194); in
Micronesia, cannibalism was reduced to eating part of a great
warrior out of hate, the eaters taking his name (Andree, p. 71).

Instances from Africa are usually connected with gluttony ; in

Manjuema, as also among some tribes of the Niger delta, enemies
are eaten mainly out of revenge ; skulls of enemies decorate
the houses and villages. Robertson Smith has shown that
cannibalism existed among the early Arabs to the extent of
eating the liver or drinking the blood of an enemy ; drinking
wine from the skull is also referred to, and the wearing of neck-
lets, etc. , of noses and ears (Kinships, p. 296). In 5. ATnerica the
Mesayas kept a prisoner for some time, giving him a wife. At
the end of 3 months he was sent to gather wood for the oven

;

warriors then selected, by painting with a mark, that part of his

body which they would eat. A dance took place oy night,
after which the prisoner was slain and eaten ; the bones were
split for the marrow ; the head was painted and placed in the
hut of the bravest warrior. Revenge was the motive, and
warfare between neighbouring tribes was frequent (Marcoy, in

Tour du Monde, xv. 135). Blood revenge waa attributed as the
motive of Miranha cannibalism (Martins, Beitr. zur Eth. Amer.,
1867, p. 538) ; also among the Columbian Indians; the Botocudos
(head stuck on a pole and used as a mark for arrows)

; prob-
ably the Coroatos (enemy's arms eaten during a dance of
warriors) ; and the Araucanians (head chief and other chiefs suck
blood of hearts) (Andree, p. 82 f. ; Neuwied, Reise nach Brasit.

ii. 49; Smith, The Araucanians, p. 274). With the Tupis, dead
enemies were eaten, while their children were brought home
and cared for till the age of 14, when they were slain and eaten.

This waa also done to young women ; while to male prisoners
were given wives. They were then kept till a festival waa
arranged, which was carried through according to strict cere-

monial. The prisoner had to light the fire at which he was to
be roasted ; he was slain with a special club, round which
women had sung and danced all night. All took part in the
eating. The motive was revenge, the prisoner being told that
he was thus treated because he had killed and eaten his captors'

friends. If a child had been born to the prisoner, it was also
eaten, and was held to be of the same flesh and blood as their

enemies (Hans Staden, cited in Andree, p. 85 f. ; Southey, Hist,

of Brazil, 1819, p. 299). With civilized peoples eating part of an
obnoxious enemy or ruler has occasionally occurred on the part
of rough soldiers or the mob. Christian soldiers are said to
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have roaHted and eaten Turkish prisoners at the siej^e of

Antioch (Berfjemann, p. 18); at Fioretice, in the 14th cent.,

citizens ate the flesh of their rulers (Machiavelli, U. ch. 8) ; and
In the French Revolution eatiiij^ the heart of victims of mob
violence was not unknown (for the Scots instance of Lord SouHs
flee Scott, Minatrelsy, 1339, p. 462, and cases cited there).

it is obvious from many of these cases that head-hunting was,
in its origin, closely connected with cannibalism, while it forme
one of a series of practices in which the remains of dead enemies
are treated with contumely or regarded as trophies, or worn to
increase the wearers' strength. For Celtic and Scandinavian
instances of making trophies of heads, see Elton, Origins oj

Eng. Hint., 1SS2, p. 112. For American Indian scalping, see
paper by Burton in Anthrop. Rev., 1864, and Friederici, :Skai-

pieren und dhnlicke Kricgsgebrduche in Amerikat Brunswick,
1906. The Botocudoa, people of New Hebrides, Niam-Niams,
and Ashantis wear teeth of victims as necklaces, in some
instances to obtain their courage (Keane, Man Past and Pre-
sent, 1900, p. 437 ; Beecham, Asliantee, 1841, p. 70; see other
references above). Some of these also wear bones, as the Tshis
make trophies of Jawbones (Ellis, Tshi-speakxng Peoples, 1887,

p. 266). The Maoris made uteneils and vessels of their victims'

bones. Cf . also the frequent use of the skull as a drinking vessel

in the instances cited. In New Guinea (natives of Mowat and
Daudai, JAI xix. 462) the penis of warriors is believed to
possess great virtue ; it is cut off and worn, as is the vagina
of women. Among the Chinese the ear is commonly cut
off {JAI xxii. 172 f.); the ancient Celts cut out the tongue
{Rev. Celt. i. 261); and the Mexicans flayed an enemy's or
victim's body.

15. Legal cannibalism, is found among the Battas,
who treat their evil-doers and criminals precisely as
they do enemies {vide supra, p. 200a, § 9 (2)), eating
them as an ignominious punishment (see Geog.
Jour., June 1898). Marco Polo describes the eat-

ing of dead malefactors among the Tatars of

Xandu, and the people of Fo-kien and Kiang-si
(Yule, p. 207). Thieves and assassins were eaten
in Bow Island as well as enemies, and in Francis
Island thieves were consumed (Letourneau, op. cit.

p. 212 ; Turner, Samoa, 1884, p. 300). Among the
Maoris, adulteresses and murderers were eaten
and their bones made into utensils ; the eyes were
swallowed raw by the Ariki (Shortland, N.Z., 1851,

p. 230). Wrong-doers were not eaten by their own
tribesmen in Duke of York Island, but killed and
sold to another tribe (Powell, Wanderings, p. 93)

;

murderers or particularly detested enemies are
eaten in Lepers' Island in anger and to show ill-

treatment {Codrington, 3Telanesians, p. 344) ; evil-

doers are killed and eaten by order of the chiefs in
New Caledonia (Andree, p. 58, citing Gamier)

;

witches were sold for food as a punishment in New
Georgia (Woodford, Head-hunters, p. 160) ; while
in Fiji a whole tribe would be condemned to be
eaten for offending the paramount chief (Keane,
Man Past and Present, p. 137).

Among the African Negroes the practice is com-
mon, sorcerers being generally killed and eaten
by all the tribes {L'Anth. xiv. 91). The Mam-
banga eat murderers or those asserted to be so by
an oracle (Andree, p. 39) ; the Ba-Ngala occasion-
ally eat debtors (Coquilhat, Sur le Haut- Conao, 1888,

p. 337) ; the Tupende and Tukette are said to eat
malefactors (Wissmann, Im Innern AfriJca^, p. 98).

Among the Kissama a debtor or criminal is eaten
as a punishment (Hamilton, JAI i. 187) ; dead
rebels are eaten in Concobella, and murderers are
killed, torn to pieces, and eaten in Bonny ; while
among the Agni of the Ivory Coast those con-
demned to death as criminals were eaten (Stein-
metz, pp. 21-22 ; VAnthrop. iv. 424). In E. Africa
an offender is sometimes made to eat one of his
own members cut off for the purpose [JAI xxii.

110). The EsJdtno custom of eating a witch's heart
(already noted) may be regarded also as a legal
punishment. Two S. Australian tribes, the Muk-
jarawaint and the Jupagalk, kill men marrying
within the forbidden degrees, and part of the body
is eaten by members of the same totem-clan
(Howitt, op. cit. p. 247).

16. Cannibalism through sheer gluttony— the
worst form of all—is found mainly in Africa, along
the Guinea Coast, southwards into Congo-land, and
ettstwards to about 30' E. longitude. Captain

Hinden, at the meeting of the Britinh Association
in 1895, said, *The Negro takes human flesh as
food purely and simply, and not from any religious

or superstitious reasons.* To this, liowever, there
are some exceptions. It also occurw among the
Negroes of Hayti, apart from their religious canni-
balism. It is found among a few N. American
and several S. American tribes in a particularly
odious fonn, in New Guinea sporadically, and in

Melanesia.
In the Guinea coast re^on and the Niger delta, cannibalism

through gluttony appears to be dying out, and only a few
tribes here and there within recent years are accused of it—the
people of Calabar, the Obotschi and Onitscha on the Niger,
Bambaras, Quaquaa, and Bourbouris (Hutchinson, Ten Years
among Ethiopians, pp. 48, 58 ; F. du Lan^'le, in Tour du Monde,
xxvi. 374). In Ashanti and Dahomey it has become a mere
formal rite. In French Congo the worst offenders are the
Fans, who, however, are becoming ashamed of it (du Chaillu,
Eq. Africa, 1861, p. 74 f., Tour du Monde, xii. 308 ; Schweinfurtb,
Heart 0/ Africa, 1873, ii. 18). But the greatest seat of gluttonous
cannibalism is in Central Africa, especially in the regions un-
touched by Muhammadan influence. The tribes in and around
the Congo Free State—Niam-Niams, Monbuttus, Mam-banga,
Manjuema, Bongos, Balutu, Bassanje, and others—are mentioned
by Stanley {In Darkest Africa, 1890), Schweinfurtb, and other
explorers, as inveterate cannibals. Among all these gluttonous
cannibals it is mainly enemies who are eaten. Earlier writers
speak of some of them eating their own dead, but this is pro-
bably a mistake. Modern authorities lay particular emphasis
on the fact that relatives are not eaten, through an existing
horror at eating the flesh of blood relations, but their bodies
are frequently sold or exchanged to neighbouring villages or
tribes. With many of the tribes, raids are regularly undertaken
to obtain prisoners, who are then sold, living or dead, in the
market-places as butcher meat. Prisoners are kept till re-

quired ; dead bodies are frequently salted down or dried ; but
the Manjuema are most disgusting and depraved, soaking Che
body in water till putrid, and eating it raw. The Yokomas,
Bougous, and others also eat putrid human flesh {UAnthrop.
vii. 119, xii. 78). Among the Niam-Niams the children born to
slave women are killed and eaten. In all cases human flesh is

regarded and treated exactly as the flesh of animals would be
elsewhere. The skulls of victims ornament the villages ; their
teeth are worn as necklaces ; the fat is used to feed lamps.
Occasionally cannibalism is found aa one of the principal objects
of a secret society, hke that of the Leopards in Sierra Leone,
every person entering which must provide a human victim, who
is secretly murdered ; the liver and kidneys are eaten by the
'kings' of the society, while the body is devoured by the other
members. All of them rub the fat on their faces and hands, as
well as on the fetish, which is the property of the society
{UAnthrop. vii. 621). A similar society of ghouls exists in
Uganda, although cannibalism is otherwise little known in E.
Africa ; the herding of victims in pens, to be slaughtered aa
required, is, however, described in 16S6 {JAI xxii. 99). The
members of this society are called Baaezi, and have their head-
quarters mainly in the Sese islands on Lake Victoria. They
kill their victims secretly, and also disinter and devour corpses.
Both of these societies are abhorred in their respective districts

(Sir H. Johnston, Uganda Protectorate, ii. G92). In Hayti,
Vaudoux cannibalism is doubtless a survival of African man-
eating, and occurs through gluttony as well as from a religious
motive (see below). Murder for this end is frequent ; midwivea
are accused of killing children in order to eat them ; while
human flesh is said to nave been exposed for sale in the markets
(St. John, Bayti, 1884, p. 223 f.). Analogous to the African
societies is one which formerly existed among the Indians of
Vancouver Island and the coast district near it, called the
Hametze, and composed of those of the highest rank. The
preparation for admission lasted four years ; at the end of it

the candidate had to drink human blood, which he did by
attacking and biting the first person he met. At the feasts of
the society, slaves and prisoners were killed and eaten. The
British rule put an end to the custom, but the eating of corpses
is alleged to nave still continued (Jacobsen, Reise, 1896, p. 47 f.).

5. America,—The witness of travellers, as well as the existence
of shell-mounds with human bones split for the extraction of

the marrow, proves that the Caribs of the Antilles were canni-
bals, raiding other islands and the coast to obtain victims of

their gluttony. The other tribes still retain a traditional fear

of this ferocious people (Im Thurn, Indians of Guiana, p. 418;
Brett, Legends ofB.Guiana, 1880, p. 100; cf. Andree, p. 72). The
Kashibos of Peru make war on neighbouring tribes in order to
get prisoners to eat, and are detested by them for this practice
(Tschudi, Trav. in Peru, ii. 222 ; Marcoy, xi. 220). Similar state-

ments are made of the Cobens (Wallace, Amazon, p. 498).

Other tribes are accused by old travellers of gluttonous canni-
balism; thus Herrera says of the Colombian Indians that 'the
living are the grave of the dead, for the husband has been seen
to eat his wife, the brother his brother or sister, the son his
father ; captives are also fattened and eaten roasted' (Herrera,
in Purchas, pt. 3, p. Sl'O) ; but all these statements must be
received with caution. The Catios, a branch of the Chocas in
Columbia (now extinct), were also said to fatten captives for

the table, while their Darien neighbours cohabited with
female prisoners, and brought up the children of such unions
till they were fourteen, when they and the mother were killed.
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The doors of chiefs were here decorated with men's skulls

(Gieza de Leon, in Hakluyt See. p. 60 f.). The eating of the
oflepring of a captive bo whom one of their own women had
been given among the Tupis has already been noted. In parts
of New Guinea, e.g. in the south-east, human victims were and
are eaten as 'the best possible nourishment'; some of the
tribes were constantly at war for the sake of a feast off the
prisoners taken (Ohalmers and Gill, New Guinea, 1885, pp. 44,

188, etc.). Elsewhere the practice is abhorred, or exists only for

other reasons (see above). In New Ireland the people glory in

cannibal banquets, and many bodies are to be seen in the houses
ready for eating {Roy. Geog. Soc. Report, 1887 ; Bergemann, p.

81). For the New Hebrides and Solomon Islands see above

;

the gluttonous motive of the former is confirmed by Steel (New
Beb., 1880, p. 25), who says appetite sometimes leads them to cap-
ture victims ; while Woodford (Nat. among Head-ktrnters, 1890,

p. 167) speaks of cannibalism as a daily practice in the Solomon
Islands. In some parts of New Ireland a tribe will hire itself

out for fighting, the only payment required being the bodies of

the slain. A society in New Britain, the Duk-Duk, whose main
purpose is the secret administration of justice, has occasional
feasts in which (as in the African and American Indian societies)

human flesh is the principal dish (Deniker, Races of Man, 1900,
p. 264 ; Powell, Wanderings, 1833, p. 63).

17. Religious cannibalism.—Religion as a motive
for cannibalism exists more or less wherever the
animistic motive or the desire of honouring the
dead is found. There is here, however, a blending
of magic and religion, since, though honour to the
ghost of the dead may suggest the practice, there
is also the intention of assimilating the qualities

or the soul of the deceased. It is mainly where
enemies are eaten that cannibalism as a strictly

religious rite exists, and usually in connexion with
the sacrifice of the victim to tne gods. This sug-
gests that the religious aspect of cannibalism is a
late one, more especially as in such comparatively
civilized countries as Mexico and Nicaragua canni-
balism was entirely ritual and religious. The eating
of prisoners would naturally be only occasional

;

hence it would become a festival with a religious
aspect. The q^uestion of the relation of human
sacrifice to cannibalism requires consideration. Did
human sacrifice arise through an earlier canni-
balism, viz. on the principle that, as men ate
human flesh and liked it, therefore they could ofier

nothing better to the gods—sacrifice being primarily
a feeding of ghosts or gods ? Or did human sacrifice

have a separate origin to which divine cannibalistic

ideas were transferred by human cannibals ? The
former is much more likely, as the gods are uni-
versally believed in early times to eat the sacrifice.

We may also note instances of human sacrifices to
animal divinities who actually eat the victims. It

could only then have been at a later time that the
worshipper shared in the human victim with the
gods or ghosts at a sacrificial feast. We cannot
therefore seek the origin of cannibalism in such a
feast. It presupposes cannibalism ; instances of it

are rare, and are found only among higher savages ;

while cannibalism is not always associated with
human sacrifice, and sometimes exists, as with the
Australians, where sacrifice of any kind is un-
kno^vn. The human victim may sometimes have
been eaten as in a common meal in which gods
and men shared, or, to judge by several actual
instances, as himself representing the divinity of

whose life men partook by eating the human repre-
sentative. But such a view certainly does not
belong to the earliest stages of religious thought.
Religious cannibalism is found to have existed
among the Maoris and Melanesians ; possibly
among the Dayaks ; in Central Africa and sporadic-
ally in other parts of the continent ; in Hayti

;

among the higher races of N. America; occasion-
ally in S. America ; in India ; among the Greeks
and other ancient peoples,

Maori cannibalism has already been described ; the first

enemy slain was offered as a propitiatory sacrifice to the Atua ;

the hair was offered to the war-god. The ear of this victim was
eaten by the female Ariki or priestess ; the heart by the male
Ariki (sometimes by the priestess) ; the second enemy slain was
reser\'ed for the priest ; all other bodies fell to the warriors
\Shortland, op. cit p. 247; JAI xix. 1U5). In Tahiti the eye
of sacrificial victims was given to the king as ' the eye of the

people.' In later times he did not eat it, but offered it to the
^oda. Much the same procedure as in N. Zealand was followed
in Fiji, one of the prisoners being offered to the war-god by
the priest before the (east began (Williams, Fiji, i. 147). Gamier
says that in New Caledonia old people were killed by their own
desire, offered to the gods, and eaten (Tour du Monde, xvi. 11).

In the Marquesas Islands cannibalism had a strong religious

aspect. The victims were called 'food of the gods,' and the
chiefs, being descendants of gods and therefore divine, had a
first right to a part of the feast. When the victims were
enemies the}' were tortured by the priests, who received the
heads ; and the whole feast was accompanied by religious

chants. Human sacrifices, however, were offered also without a
cannibalistic feast (L'Antkrop. vi. 443, 449). The use of sacred
hymns at cannibalistic war-feasts in the Solomon Islands is

also suggestive of a ritual and religious aspect (Bergemann,
p. 32). West Central Africa.—Among tribes on the Guinea
coast, as at Great Bassam, at the founding of a new town a
victim was offered in sacrifice. The priests gave auguries from
the entrails, after which the heart, liver, and other parts were
cooked with fowls, a goat, and fish ; all present partook of the
feast, lest they should die \vithin the year (Hecquard, Reise, p.

49). There is some slight evidence that in Dakorney the frequent
human sacrifices were accompanied in earher times by a
cannibal feast. Norris asserts this in 1772, and some proof of

it exists in the custom of the kingr's dipping his finger in the
blood and licking it. Probably this is a survival of an earlier

feast (Labarthe, Reise, p. 238). The eating of an enemy's heart
in Ashanti after it had been cut out by the priest had also a
ritual significance (see above) ; it was eaten with sacred herbs.

In Bonny, where enemies were eaten out of revenge, they were
first offered to the Ju-ju ; in another case which was observed,
the entrails were given to the iguana, the guardian animal-god
(Andree, p. 26, citing Bp. Crowther ; Hutchinson, Ten Years'

Wanderings, p. 66). The Kimbunda of Portuguese West Africa
eat the flesh of enemies to acquire bravery, but the diviner first

cuts up the body, tears out the entrails, and divines with them
(Magyar, Reisen in Sild-Afrika, 1S59, i. 275), Among the Kas-
sanje, the human victim of the Sambaraento feast was received

with the same honour as a chief. The headman then stabbed him,
tore out his heart and ate a piece, while his attendants allowed
the blood to stream over hia body. The flesh was then eaten by
all in due order along with that of animals (Valdez, Six Years
in W. Africa, 1861, li, 159). In Hayti these African practicea

are still continued by the cannibalistic Vaudoux sects among the
Negroea. St. John, citing trustworthy witnesses and the evidence
produced at murder trials, shows that at the obscene orgiastic

meetings connected with the worship of a serpent, a sacrifice

of a child or adult, * the goat without horns,' frequently takes

place to propitiate this serpent-divinity, either for particular

purposes or at stated festivals. The papaloi, or priest, having
slain and offered the victim, the skin and entrails are buried,

and the flesh is eaten cooked or raw, amid singing of sacred
chants and dancing. The victims are usually children who
have been kidnapped, but sometimes women are drugged and,
after having been buried, are exhumed and sacrificed (St. John,
Hayti, ch. 5). The typical example of religious cannibalism
is found among the ancient Mexicans, who, in spite of their

civilization, had a taste for human flesh little different from
the gluttonous Negro, although it had the sanction of religion.

The victims were invariably enemies or slaves, and were offered

before the images of the gods. The priest cut open the breast

with an obsidian knife, tore out the heart, and offered it to the
gods ; then he sprinkled his assistants and the offerers with
the blood. After this a cannibalistic feast on the body took
place, priest and offerers partaking. Dressing in the skin of

the victim was usually a part of the ceremony. On particular

occasions the victim had been kept for a year beforehand and
treated as a prince, and there is reason to believe that be then
represented the divinity, so that the worshippers, in eating hia

flesh, sacramentally partook of their god through his represen-

tative. In other cases paste images of the god Huitzilopochtli

were mixed with human blood and eaten sacramentally. Early
writers estimate these cannibalistic sacrifices hy thousands
yearly, and there seems little reason to suppose much exaggera-
tion in their accounts (Bernal Diaz and Sahao;un give the best

accounts ; cf. Jourdanet's Etude sur les sacrifices humains et

I'antkropopkagie chez les Azt&ques, in his edition of the former
Paris, 1877). Mendieta reports a rite similar to the Mexican sacra-

ment from Vera Cruz among the Totonacs. Every three years

children were killed, and their hearts' blood was mixed with the

sap of a tree, herbs, and dough. The mixture, called toyol-

liaytlaqual, was eaten every six months by women over sixteen

and men over twenty-five (Mexico, bk. ii. cap. 16, 19). Canni-
balistic sacrifices were common among the Central American
tribes, e.g. in Nicaragua. To obtain rain from Quiateot, the rain-

god, children and adults were sacrificed to him and his imagea
were sprinkled with their blood. Caciques and priests then
feasted on the bodies of men ; children's bodies were buried.

Here, too, the victims were prisoners of war or slaves (Trans.

Amer. Eth. Soc. iii. 138 ; Bancroft, iii. 492). Acosta, in his His-

tory of the Indies, 1590, says that the victim represented the god,

as in the Jlexican instance. Among the wilder tribes of Peru,

human sacrifices with cannibalistic feasts are said to have pre-

vailed till the coming of the Incas (Cieza de Leon, Chron. of

Peru, 1864, pt. i. ch. xxxviii.), who, according to Garcilasso

de la Vega, put an end to both (Royal Commentaries, 1688

p. 137 f.), thus showing themselvea in a more amiable light than
the Mexicans. The custom was to offer the heart and blood of

a captive to the animal-gods, while the worshippers feasted on

the flesh of the sacrifice (de la Vega, ii. 344).
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A8 in nearly all these cannibalistic sacriflcea the victims were
enemies, it is far from unliitely that, in many cases where the
eating of enemies for various motives—to obtain strenijth, out
of revenge or gluttony—is reported, without any mention of a
religious rite, this also existed, so that cannibalism with a
ritual aspect would have a wider range (cf. the case of the
Philippine islanders, S 14).

The cannibalism of the Aghori^ a sect of Siva, which continued
in India until lately, appears to have been partially religious

and by way of self-abnegation. Corpses of those who had been
slaughtered or had died a natural death were eaten, and fre-

quently stolen for that purpose (Balfour, Ci/cl. of Ind.'^^ iy85,

L 42 ; Tod, Itajasthan, 1S32). The sect, which flourished in

mediteval times, was accustomed to buy human flesh in the
open market as late as the 17th cent. ; but the eating of the
dead has now practically disappeared, and the sect is much
reduced (see Aonoiil).

To the instances of orgiastic cannibalism and eating the
victim who represents the god may be added certain cases in

ancient Greece. In later times a fragment of hiunan flesh,

probably representing an earlier human victim, was placed

among the parts of animal victims sacrificed to Zeus Lycfflua in

Arcadia, and, in the feast which followed, the man who ate this

fragment was believed to become a werwolf (Plato, Repub. viii.

665). This is undoubtedly a survival of an earlier cannibal
Bacriflcial feast. It is still more marked in the Dionysiac
rites, especially in Crete, where, in order to be identified with
the god who had himself been torn and eaten by the Titans,

the worshipper tore and ate the raw flesh of a bull or goat
((()^o<^ayta ; cf. Plutarch, de Def. Or. xiv. ; Porphyry, de Abst,

iv. 19). But occasionally a human victim represented the god
and was similarly treated. Porphyry says Dionysos Omadius
exacted such a human victim in Chios and at Tenedos ; and
Pausanias says that formerly a child was the victim in BiBotia

(de Ahst. ii. 55 ; Pans. ix. 6. 2) ; while a vase painting shows a
Thracian tearing a child with ilia teeth in presence of the god
(JHS, 1890, p. 343). Fragments of an epic poem recently dis-

covered and dealing with Dacchic subjects refer to the eating
of a human victim disguised as a stag. The tearing and eating
of animal flesh is known to have occurred among the heathen
Arabs, and the eating of a sacrificial animal which represented
the god was common. These may be extensions of totemism ;

but possibly, as in the Cretan rite, behind them may lie the
eating of a human victim. We maj' compare with the Cretan
rite that of the Khon^s, where a girl representing the goddess
Tari was sacrificed and torn limb from limb by the worshippers,
eager to obtain a piece of the deified victim (Reclus, Prim.
Folk, 1891, p. 304), or that of the Alarimos, a S. African people,
who strewed the blood and ashes of brains and skull of a human
sacrifice on the field to make it fruitful, and consumed the
remainder (Schneider, Rel. d. afnk. Katurvblker, 1891, i. 176).

Reference may also be made to the employment of human
blood in ritual ceremonies by the Ostiaks, and the use of a
child's blood in the Sacrament among the Christian sectaries of

Great Russia (L'Anthrop. v. 508).

18. Political and social cannibalism.—Cannibal-
ism has also political and social aspects, though
both, probably, are connected with religion. The
former is most marked in certain African corona-
tion rites, as at Darfur, where, even after the intro-

duction of Islam, two boys were sacrificed and their

flesh eaten by the Sultan and his nobles. He who
did not eat was regarded as a traitor (Munzinger,
Ostafrik. Stud.'', 1883, p. 558). Another instance is

that of the Ama-pondo Kafirs, with whom the new
chief bathed in the blood of a relative and drank out
of his skull (Bergemann, p. 39). In the Cameroon
district a new cliief must kill one or more men
and divide the flesh among his relatives and the
other chiefs (Ratzel, Volkerkunde, 1885-88, i. 613).

Compare the survival at the coronation of a king
in the Sandwich Islands. The left eye of a human
victim was given him to swallow, so that an acces-

sion of strength might be his (Turnbull, Travels,

1840, p. 240). The social aspect of cannibalism
appears in the rites of blood-brotherhood (see

Brotherhood [artif.]), where the covenanting
parties mingle their blood and drink it, and in those
of initiation (q.v.), where the candidate tastes or
drinks the blood of the older men of the clan, or

is smeared with it. Both these customs are very
marked with most Australian tribes: 'The drawing
and also the drinking of blood on certain special

occasions is associated with the idea that those
who take part in the ceremony are thereby bound
together in friendship, and obliged to assist one
another' (Spencer-Gillen ^ p. 598; cf. Howitt, op.

cit. pp. 658, 668, 670 ; Frazer, Totemism, p. 45).

They are thus analogous to the drinking of a
friend's blood in sickness (see above, § 7), or as a

mark of afi'ection, as among the Celts (§ 12). Eat-
ing of the flesh of a fallen enemy by botli contend-
ing parties after a fight, a.s a token of entering on a
covenant of peace, is akin to the blood-brotherhood
rites, and is found among the Liu-kiu islanders and
the Garo hill-tribes (Steinmetz, p. 3, and see § 10).

In Timor-Laut, bonds are sealed by both parties

eating a slave (Bergemann, p. 22). Both Sallust

and Tertullian mention the drinking of human
blood to strengthen a bond between contracting
parties among the Komans((7a<iZ. xxii. ; adv. Gnost.
scorp. vii. ).

19. Lowest peoples and cannibalism.— Evidence
tlius goes to show that the worst forms of can-
nibalism do not occur among the lowest savages,
but among barbaric races (Battas, Negroes, Maoris,
S. Americans) with a certain amount of culture.

Among other races of that grade or next above it

(American Indians, S. African races, some Poly-
nesians) it tends to disappear, or occurs through
other motives than gluttony, and often in a reduced
form. Among the lowest savages the worst forms
are never fovind, and it is doubtful whether can-
nibalism now exists among some of them. The
Australians are cannibals from a variety of motives,
never through gluttony ; the cannibalism of the
Tasmanians and Andamanese, asserted by early
travellers, is denied by later authorities, though
the North and Little Andaman Islanders are
accused of it by their fellows (Ling Roth, Abor.
of Tasmania, p. 97 ; E. H. Man, JAI xii. 117 ff.)

:

the Bushmen and Hottentots do not seem to be
cannibals, though one tribe (considered by some
to be an earlier people than the Bushmen) have
cannibalistic traits, eating the placenta after birth
(Stow, Races of S. Africa, 1905, pp. 20, 51, 336),
while the Dwarfs of Central Africa 'repudiate the
idea with horror,' though they eat animal flesh

freely (Sir H. Johnston, Uganda Protectorate, ii.

540) ; the Negiitoes of the Malay Archipelago
(Aetas and Sakkas) are doubtful (see Fasc. Malay
Anthrop., 1903, i. 20 ; Semang interment shows no
evidence of the head being eaten, as has been said to
be done, and the authors failed to obtain evidence
of cannibalism among the Semangs, though the
true Semangs are said by the Hami to eat men).
Ainus, Eskimos, and Fuegians all seem to have

been occasionally cannibals. We can hardly, how-
ever, argue that the non-ca,nnibal peoples referred
to were not formerly cannibals. Their present
reduced numbers, the pressure of more cultured
tribes upon them, and the presence in some cases
of a higher civilization, may have altered earlier

customs, and have made the slaying and eating
of enemies difficult, and in any case a matter of
secrecy. It is possible also that fear of the dead,
which exists strongly among some of these peoples,
e.g. Tasmanians and Sakkas (the former 'never
name the dead' [Roth, Abor. of Tas. p. 97]), may
have hindered cannibalism. Their case cannot,
therefore, be alleged in proof of cannibalism's being
non-existent in primitive times when man was on
their own or a still lower level. Palseolithic man
was already higher in culture than they. All that
can be said is that cannibalism is an occasional
custom rather than a fixed habit among the lowest
races.

nie weakening of cannibal customs is seen in

cases where the people but rarely take part, and
the act is restricted, in a more or less formal
manner, to the chief, king, or priest, as among
the Araucanians, in Ashanti, Dahomey, and
Cameroon, in the Philippines, Marquesas Islands,

New Caledonia, and Sandwich and Society Islands,

and in the N. American cannibal societies (see

above). It is obvious that, where certain selected
portions of the flesh have been the special privilege

of chief or priest as a result of their natural pre-
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eminence, when the custom was dying out among
the people it would still be kept up by those
privileged persons out of pride or as an honorific

act. Thus the eye as the seat of the soul was
eaten by the chief in New Zealand, the Society

and Sandwich Islands, and in the Marquesas group,
where, even after their conversion to Christianity,

the priests kept the name of aimata, ' eye-eater

'

(Letourneau, op. cit. p. 208 ; Taylor, N.Z., 1885, ch.

xxi. ; L'Anthrop. vi. 443 ; cf. § 17). In New
Zealand the priest ate the heart, and the warriors
ate selected portions ; the heart and entrails fell

to the priests and his assistants in Kimbunda ; to

the chief in Kassanje ; to the bravest in the W.
India Islands ; in Tangale (Guinea) the Sultan
received the breast ; in Monbuttu {C. Africa)
children captured in war were reserved for kings

;

among the bhekiam people of Senegal the fetish-

priest received the liver as a tit-bit (§ 17 ; du
Tertre, Hist. gin. des Antilles, 1671, ii. 401 ; Andree,
p. 27 ; Sohweinfurth, op. cit. ii. 98 ; Bergemann,
p. 47). These selected portions would certainly
continue to be eaten by the persons privileged to

do so after the general custom had ceased. The
same idea of privilege is seen where priest or chief

eats first, and not tUl he has done so may the
others take part in the feast.

20. Women and cannibalism.—Women sometimes
occupied a curious position in cannibalistic customs.
While the head was occasionally regarded as a
special portion, in some places, as in Tangale, it

was considered the worst part, and was given to

women to consume. This part was also given to
women among the Wakhandi of W. Australia, and
among the Peak River tribes of S. Australia. With
several peoples women were not allowed to take
part in the cannibalistic meal ; it was tabu to them.
We find this tabu existing among the Maoris (with
certain exceptions) and Tonga islanders, in Fiji,

and the Marquesas Islands ; among the Manjuemas,
Fans, Ba'ngalu, and Bassanje in Africa ; and in

Nicaragua. Children were forbidden to take part
among the Bassanje and Fans, and in the Marquesas
Islands ; men not tatued could not take part in

the last-mentioned place. The prohibition against
women's eating human flesh is doubtless nothing
but an instance of that universal sexual tabu in con-
nexion mth eating which forbids men and women
to eat together or to eat the same kind of food
(see Crawley, Mystic Bose, p. 167 f.), and which is

known to exist in most of the districts referred to.

In the Solomon Islands women and children must
not be present when the body is cut up, but a
portion is sent to them {L'Anthrop. x. 492).

A similar extension of the sexual tabu, which
regards woman as potentially or actually dangerous
to man, will also explain the fact that, while the
flesh of men is freely eaten, that of women was
abhorred or regarded as poisonous in New Zealand,
with the Maniuemas, the Kashibos, in Nicaragua,
and probably in other places where the custom has
not been referred to by observers. It may also

explain why women were not eaten by their
relatives while men were, among the Derbikes,
as reported by Strabo (see § 11). Elsewhere the
tabu does not exist, and certain parts of female
flesh, breasts, hips, etc., were regarded as tit-bits.

21. Some cannibals, while eating freely of their
own kind, or of black people, abhor the flesh of

white men. The Tongans thought it a wicked and
dangerous practice, some Tongans having died after
it ; in the New Hebrides and New Caledonia it

was thought too salt ; among the Fans it is thought
to be poisonous, and other IvTegro cannibals dislike
it ; the Botocudos mutilated but did not eat the
bodies of white men ; certain Australian tribes
also thought it salt, while it produced nausea
(Mariner, Tonga Is., 1817, i. 321 ; Turner, Polynesia,

p. 83 ; De Kochas, Bull. soc. d'Anthr. 1860, p. 414
;

Andree, pp. 30, 88 ; Lumholtz, Among Cannibals,

p. 273).

iii. Present range of cannibalism. — At the
present time, cannibalism as a regular custom
exists only among isolated S. American tribes, in

West, Equatorial, and Central Africa, in Malaysia,
some of the South Sea Islands (mainly in Melan-
esia), and in Australia. Excluding Australia, it

is thus confined to a belt of land extending to little

more than 10° N. and S. of the Equator. Beyond
these regions, of which the worst is Central Africa,
it occurs only through hunger, or in an attenuated
form for magical or medical purposes. What have
been the causes of this gradual weakening of a once
extensive and probably world-wide custom ? In-

creasing civilization has everywhere played its

part, and this appears in the mythology of various
peoples. Orpheus was held to have weaned the
Greeks, Osins the Egyptians—cannibals in Neo-
lithic times (see i. § 3)—and the divine Aioina the
Ainus, from their earlier cannibalism (Hor.,

Arspoet. 391 ; Died. Sic. i. 14 ; Batchelor, Ainu and
their Folk-lore, 1901, p. 2). Even among savage
peoples may be noted an out-growing of or disgust
at the custom, or an attempt to put it down on the
part of chiefs or priests, often quite apart from
outside influences. In several of the Pacific Islands

(Hawaii, Tahiti) it was dying out at the time of

their discovery, and shame at the practice was
arising ; in the Fiji Islands several pagan chiefs

tried to stop it but unsuccessfully, while Marquesan
priests protested against it in the name of the gods ;

among the American Indians the custom seems to
have become much diminished through a gradual
dislike of it ; in Africa among the southern tribes

there was a general disgust at those who had
relapsed into man-eating, and Moshesh tried to

extirpate it; the Riamba cult, with its practice
of hemp-smoking, has uprooted it among some
Central African tribes, e.g. the TusehUange
(Andree, pp. 61, 63; Tumbull, Travels, p. 204;
'S^ak.e,Evol.of Moral.', 1878, i. 427; Wissmann, Im
Innern Afrikas, p. 152). We must also note the
part which totemism has played in forbiddiag
the eating of near relatives (see i. § 5). Animism,
too, by furthering the idea of the dignity of the
soul, suggested also the idea of the dignity of

the body which contained it, and thus may have
had a certain influence in forbidding the eating
of relatives where no stronger religious motive
impelled to it. This is suggested by the fact that
enemies are frequently eaten out of contempt, and
where this happens relatives are seldom eaten
(see ii. § 13). The presence of a higher civilization,

and especially of a higher religion, and the spread
of commercial relations among lower races, have
usually a beneficial eflect in putting an end to

anthropophagy. Even in the worst man-eating
districts the feasts are frequently held iu secret.

The ease of the Inca rule in Peru has already been
considered (ii. § 17). The higher ancient religions

doubtless had similar eff'ects among the wild tribes

of Asia. Muhammadanism has extirpated or re-

duced the once universal cannibalism of the Negro
tribes of North and East Africa, in Sumatra, and
other parts of the Malay Archipelago, not only
among those professing it, but among other tribes

bordering upon them. Christianity, together with
other European civilizing influences, has also put
an end to it in many parts of S. America, in New
Zealand, and many islands of the South Seas, once
hotbeds of cannibalism, as well as in large tracts

of the African continent. With the further spread
of civilization and religion over the cannibalistic

zone, there is little reason to doubt that the custom
will soon become little more than a memory.

iv. Folk-lore survivals. — The former univer-
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Balicy of cannibalism is suggested by the existence

of occasional ritual practices, as well as of myths
and Marchen among peoples who are scarcely if

ever cannibals, and also among higher races who
have long since abandoned cannibalism. Such
things have descended from a time when they did
practise it, or were borrowed by them from can-

nibalistic peoples at a time when they themselves
were not far removed from the custom.

1. Folk-custom. — Hartland has suggested by
comparison of a large range of customs at funeral
feasts, that such feasts may have replaced an earlier

honorific eating of dead relatives. Especial links

of connexion are eating the food across the corpse
(England), on the table where the dead has lain

(Abruzzi), or at the grave (ancient Greeks and
Bomans, Albania) ; the use of special food, e.g.

corpse-cakes (Bavaria), or some form of pulse
which is often identified in folk-belief with human
fiesh (France, Italy ; cf. Pliny, xviii. 30) ; the im-
pression of a human form on the cakes (Albania

;

cf. sweetmeats stamped with images of skulls, etc.,

eaten in Italy on AH Souls' Day ; the custom is

called 'eating the dead') ; the use of pious excla-

mations while eating, or of conversation about the
virtues of the deceased ; the idea that the corpse-

cake actually contains the virtues and strength of

the deceased through the dough having been laid

on his body (Bavaria) ; the custom of the ' sin-eater

'

—some person eating food which had been placed in

contact with the dead, thus becoming responsible
for his sins (Wales ; cf. similar practices in India).

Although in some cases these feasts are also sur-

vivals of earlier feasts in which part of the food
was laid out for the dead, the idea of communion
with the dead runs through all of them, and
the various points noted are certainly suggestive
of an earlier eating of the dead (Hartland, Legend
of Perseus, 1895, ii. 287 f. ; Gomme, Ethnol. in

Folklore, 1892, p. 116 fi.).

2. Myths. — Even a cultured people like the
Greeks had myths which prove that in some far

distant time their ancestors had been cannibals.

It has already been seen that orgiastic cannibalism
and ritual survival existed even do^vn to late times.

The saga of Tantalus and his descendants is a curi-

ous instance of persistent cannibalism. He, wish-

ing to test the knowledge of the gods, set before

them his son Pelops whom he had slain, but all of

them save Demeter refused the ghastly meal.
Later, Pelops' son, Thyestes, having debauched his

brother's wife, had two children by her ; these his

brother killed and served up to him. A like

punisliment befell Tereus, who unwittingly ate his

son Itys. Athenasus preserves a story of the
glutton Cambleta, king of the Lydians, who cut
his Avife to pieces and ate her, whi'le in the Odyssey
the Polyphemus saga of man-eating giants dwell-

ing in caves is itself suggestive of the quaternary
cave-dwelling cannibals. Here, too, the cannibal-

ism of gods and semi-divine beings was told of in

myth. Pindar (01. Odes, i.) refuses to tell the
tale of the cannibalism of the blessed gods, but
others were less discreet. The myth of Cronus
swallowing his children was well known, and has
been compared with similar ' swallow ' myths from
ill parts of the world which attribute a like action

to divinities, human beings, and sometimes ani-

mals. Though some of these may be Nature-myths
—the heavenly bodies appearing to swallow their

children, the stars—they were obviously suggested
in a caimibalistic age. The eating of children was
also attributed to Lamia, the prototype of the
Lamias of ancient and modern (jreece, also can-

nibals. The human sacrifices to Zeus Lycseus on
Mt. Lycaeum (Pans. viii. 38. 6) had given rise to a
cannibalistic myth. That the sacrifice had arisen

at a time when the god was supposed to eat the

victim is clear from the myth of Lycoon's setting
human food before Zeus, while the belief that
those who tasted part of the sacrifice were changed
to wolves implies a former cannibalistic banquet.
Such local titles of Zeus as Laphystius (according
to Suidas, ' the glutton '), or of liionysus as ' the
raw - eater,' are doubtless explainable through
human sacrifices which the gods were supposed
to devour, just as, among the Polynesians, tne god
Tane was called ' the man-eater,' and his teeth
were stained with the blood of his victims (Gill,

pp. 30, 263). Finally, the myth of Dionysus, slain
and eaten by the litans, though it may be {etio-

logical, explaining the origin of the Dionysiao
rites, none the less reflects actual cannibalism
among those who invented it. That this is true
of all these myths is found by comparing them
with precisely similar myths existing among actual
cannibals. In Polynesia, where human sacrifices

were common, the gods were believed to eat the
victims, if not actually, at least in essence, and the
title ' man-eater ' is applied to some of the gods (as

in Greece) in several of the islands. The gods were
held to eat and digest the spirits of tlie dead,
people of higher rank being eaten by the higher
gods, and common people by a deity in the shape of
a bird, in which form also the gods ate the human
sacrificial victims (Ellis, Pol. Ees., 1830, i. 396 f.).

The mythology is full of these accounts, and in

one myth we near of the escape of the hero Ngaiu
from the oven of the hag Miru, queen of Hades,
who cooked and ate her victims precisely in the
manner of the cannibal ogres of European Mdrchen
(Gill, Myths and Songs of the Pacific, p. 229). In

the Marquesas Islands the chiefs, as descendants
of gods, had a right to select portions of the human
victims— the 'food of the gods' (L'Anthrop. vi.

443). Such divine eating of human victims is also
shown wherever at a cannibal feast, as in Fiji,

part of the slain is first offered to the gods. Among
the ancient Celts the Morrigu, or goddess of war,
and her attendants were believed to feast on the
slain ; while the Greeks held that a demon in
Hades called Eurynomos gnawed the flesh of the
dead (Pans. x. 28. 4). Simflar myths also linger on
among low races who have more or less abandoned
cannibalism, as well as among some who still

practise it. The Mintira of the Malay peninsula
and the Hos of N.E. India have myths in which
the sun and moon are conceived of as human,
and as devouring their children the stars (Tylor,
Prim. Cult. i. 356 ; for other instances, see Lang,
Myth, Ritual, and Religion^, 1899, i. 130, and Custom
and Myth^, 1893, p. 53 f. ). The Malays think that
the badi of a dead man feeds on the soul (or liver)

of the living, while certain sea-spirits feed entirely
on dead men (Fasc. Malay. Anthrop. i. 81, 101).

A mythical being among the Eskimos is called
Erdlaveersissok, ' the entrail-seizer.' She resides
on the way to the moon, and takes out the entrails
of all whom she can make laugh ; while akin to

the myth of the Polynesian gods is that of a god
who devours the bowels of the ghosts (Rink, Tales
and Traditions of the Eskimo, p. 48). The Haidas
thinkthatthe god of the clouds seeks human victims
on days when the clouds are low ; any one caught
out on such a day dies in six months to furnish a
meal for this god. He draws out the man's spirit,

and then sends it to fetch his body to be eaten.
If the spirit refuses, it is eaten, and, in consequence,
is annihilated (Harrison, JAI x-xi. 16, 18).

3. Folk lore. — In the various horrible man-
eating ogres of races who have abandoned can-
nibalism we may see memories of earlier cannibal-
istic practices. They represent the man-eating gods
of earlier paganism, now appearing as demons, or

they reflect later opinion of man-eating ancestors,

or they may have been suggested by hostile races
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who devoured their prisoners and made war on
non - cannibalistic peoples. Ths Kakshasas and
Rakshasis or Yaks of the East, the Cyclops,
Drakos, and ogres of European Mdrchen, the
Greek Lamiae, and the Russian Baba-Yaga are
typical forms. They are the dark shadows of

actual cannibals of an earlier time, and are paral-

leled by more nearly human forms in the folk-tales

of lower races who are themselves, or who live

among, cannibals. Other dark figures of folk-lore
have also been, in part at least, suggested by earlier

cannibalism. Vampires, dead people come to life

again who suck the blood of the living, are mainly
believed in by the Slavs, Celts, and Scandinavians

;

but a similar being occurs in Negro Vaudoux be-
lief, the offspring, probably, of the West African
Uvengwa, a self-resurrected human being, thirst-

ing for human blood ; and among the Melanesians
who believe in the Talamaur, the soul of a living
person which goes out to eat the dead—a reversal
of the usual Vampire belief. The Ghouls of Arab
belief have a certain resemblance to Vampires ; they
are demons who take various forms and eat the
dead, or are simply cannibals. The Werwolf, also,

a human being, witch or wizard, or their victim,
who takes the form of a wolf or some other animal
and eats human beings, is frequently connected
with the Vampire in folk-belief, and its existence
as a superstition is also largely due to cannibalism.
The belief is an early one, and was known in

classical times ; it is found in all European coun-
tries, as well as in India, China, Malaysia, Africa,
and N. and S. America. See the articles Vampire,
Lycanthropy, and cf. the Australian belief that
sorcerers (boyl-yas) can invisibly enter their
victims and consume their flesh (Grey, Journals,
1841, ii. 339).

4. Mdrchen which contain a cannibalistic episode
may be divided into definite classes—(1) Those in

which a man-eating ogre, demon, or witch is out-
witted in various ways by the hero he intends to
eat (Odysseus and the Cyclops, Hansel and Grethel,
and Mally Whuppie types). There are countless
European variants of this tale, as well as Lapp,
Kirghiz, Indian, Persian, Karen, Ainu, Eskimo,
Malagasy, E. African, American Indian, and
Melanesian variants.—(2) Those in which a person,
who is married to a cannibalistic husband or wife of

another tribe, or who has fallen into the clutches
of such a tribe more or less human, escapes.
This version is found among the Kafirs, Eskimos,
Chinese, Japanese, American Indians, and Mala-
gasy, as well as in civilized European and Asiatic
lands. Both classes are evidently the reflexion
of an actual state of things, viz. of the horror
with which a race which had given up can-
nibalism would look upon others still cannibals
with whom they were in actual contact or had
been so traditionally. Where such tales occur
among the lower races the cannibals have human
traits, but, advancing higher, we find them be-
coming less and less human, till finally the ogre
proper is arrived at. Actual instances of such
feelings of fear and horror at neighbouring can-
nibal races causin" them to be regarded with vari-

ous repulsive traits are found, e.g., among the
Eskimos mth respect to the American Indians,
whom they call Irtkily, cannibals with dogs' heads

;

among African tribes with respect to their man-
eating neighbours ; among the Savage Islanders
with respect to the Tongans. The same order of
facts underlies the charges brought, e.g., by Greeks
against most barbarians ; by Hindus against the
' goat-nosed ' Turanians ; by pagans against Jews
and primitive Christians ; in mediaeval times ajjainst

Templars and Jews, in modern times against gipsies
n,nd (in Russia) the Jews.—(3) In another class of

Mdrchen, as well as in actual folk-belief, witches

figure as cannibals, stealing newborn babes or
enticing away older children to eat them either
privately or at the Sabbat. In Teutonic lands this
belief seems to have been especially strong ; the
folk-tales are full of descriptions of cannibalistic
witches (cf. Grimm, Teut. Myth. 1081, 1625) ; and
at witch-trials the charge of cannibalism was com-
monly made. The Russian Baba-Yaga is also a
cannibalistic witch, who steals, cooks, and eats her
victims, and has her house ornamented with skull
and bones— a frequent practice among savage
cannibals ; and the same is true of the Greek strigce,

mysterious women who swoop down as birds on
their sleeping victims and suck their blood or
devour them. It is possible that the mediaeval
witch may have succeeded to the inheritance of
earlier pagan priestesses who presided over the
orgiastic rites of a goddess of fertility to whom
children were sacrificed and afterwards eaten. The
great mortality among children in the Middle
Ages, and the fact that midwives were frequently
accused of witchcraft and held responsible for caus-
ing the death of children for sinister ends, would all

serve to strengthen the traditional stories of witch-
cannibalism. Reference has already been made to
cases of actual anthropophagy in mediaeval times,
but it is probable that the tradition of earlier can-
nibalism, quite as much as these, caused the general
belief and led to the condemnation in the Salic
Law of witches who eat men for magical purposes.
Pieces of a corpse were, however, actually used in
witch-magic, as among the Australians and others.
—(4) A freguent incident in Mdrchen is that of

the child being sent out by the parent to be killed,

while the assassin is ordered to bring back the
victim's heart, liver, etc. Out of pity he slays
some animal instead, and the parent is frequently
represented as eating it under the impression that
it is the child's. Grimm's story of Snow-White is

a typical instance. Here we may see a reminis-
cence of the practice of eating heart, liver, etc., in

order to acquire the strength or soul of their
owner.—(5) In some Cinderella tales the mother of
the heroine is changed to a beast by the second
wife, slain, and eaten ; the daughter refuses to eat,

knowing that it is her mother. But in Greek and
Dalmatian variants the jealous elder daughters
kill and eat their mother, the youngest again re-

fusing. Is there here some confused memory of
actual parent-eating as well as of an early rule for-

bidding the eating of one's own kin ? (The stories

wUl be found in Miss Cox, Cinderella, 1893.)

—

(6) Two other well-defined groups of tales exhibit
cannibalism as a perverted taste. The first of

these is the story of the mother who kOls her child
and sends it cooked to the father (Grimm's story
of the Juniper-Tree, common in Europe, and with
a Malagasy variant) ; in the second the interest

circles round a person—frequently a woman—who
suddenly becomes a cannibal, and will thenceforth
be contented with nothing but human flesh.

Of this story there are versions from all parts of

the world. Both groups reflect what has been
frequently seen in actual practice—the lapse into

the customs of the savage paist through desire or
during famine.—(7) Lastly, fairies were sometimes
believed to eat children whom they stole or in-

veigled from their parents, e.g. in Welsh folk-lore.

Rhfs {Celtic Folklore, 1901, ii. 694) is inclined to

equate these with the man-eating Atecotti ; and,
so far as fairies reflect an early race, this may be
correct.

5. Myth.9 of the origin of cannibalism.—In a few
cases such myths are found among actual cannibal-

istic peoples. The Mesayas say that in early

times a band of their hungry ancestors found a
Umana asleep, and killed and ate him. A bird
told this to the Umanas. Hence arose endless
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feuds in which all prisoners were slain and eaten
(Marcoy, in Tour du Monde, xv. 135). The Tupis
ascribe the origin of cannibalism to the murder of

a youth, whose mother rushed upon one of the mur-
derers, bit a piece out of his shoulder, and ate it.

He showed the wound to his people, who forthwith
bejjan to eat the flesh of enemies (Andree, p. 84,

citing Pigafetta). The Fijians say that the coming
of cannibalism took place tlirough their ancestors
eating, instead of burying, king Tue Dreketi, lest

he should rise again. Hence arose the eating of

enemies in battle, a story which suggests the ani-

mistic motive of destroying the soul (Bergemann,
p. 34). In New Zealand, as -with the Tupis, the
origin is ascribed to the first murder. Hauriki
killed Hotua, and Hotua's friends killed Hauriki
and his friends. They presented Hauriki's heart
to the high priest, who ate it, after which all

feasted on the body. The blood of his friends was
offered to the gods, while the bodies were cooked
and eaten (White, Anc. Hist, of the Maori, 1887-89,

i. 43). It is remarkable how the consciousness of

cannibalism as aviolentact runs through these tales,

only one of which speaks of hunger as the motive.
A curious myth, perhaps hinting at early

Iranian cannibalism, occurs in the Persian Bunda-
his (West's Pah. Texts, pt. i., SBE vol. v.), regard-
ing the first human pair, Mashya and Masny6i,
to whom two children were born, and who ' out
of tenderness for offspring ' devoured them. This
' tenderness ' was then taken from them by
Aflliarmazd. This eating of their children is evi-

dently regarded as part of their ' fall.'
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CANON (Buddhist).—See Literature (Bud-

dhist).

CANON (Christian).—See Bible.

CANONIZATION.—The earlier part of this

subject is dealt with in the article Beatification.
The cult of martyrs and of persons eminent for

their virtues goes back to very early times, and
began in popular reverence, which came to be
authorized by bishops or by local councils. But
the history of the process of veneration took a
different course in East and West. It will be
necessary, therefore, to treat separately of the
Western and Eastern Churches.

I. The West.—Canonization, while it was not
distinguished from beatification, remained for a
long time in the power of the local episcopate.
It is asserted as at least probable, by Ferraris
{Prompta Bibliotheca, Rome, 1766, t. vii.), that
Leo III. in 804 began the rule of requiring the
submission of a name to the Pope ; but the letter

he refers to is probably not authentic. (The
matter is further discussed in Benedict XIV., de
Servorum Dei beatificatione, etc., Kome, 1787, t. i.

lib. i. cap. 7. ) It is also stated that the rule was
begun by John xv. in the case of St. Udalric, in
993 (MGH iv. 377-428). There is no doubt that
at the beginning of the 12th cent. Urban II.,

Calixtus II., and Eugenius III. claimed that the
power could not be exercised by bishops, but that
cases, if not decided by the Popes themselves,
should be submitted to councils, and, if possible,

general councils. Eugenius HI. himself canonized
the Emperor Henry II., and Alexander III. canon-
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ized Edward the Confessor, St. Thomas of Canter-
bury, St. Bernard of Clairvaux, and others (see

Benedict XIV., op. cit. lib. i. cap. viii. and cap. x.).

A decree of Alexander HI. in 1170 (see art. Beati-
fication) reserves the right to the Roman See.

Some maintain that this is a new departure ; others
.see in it merely a formal declaration of ancient
custom and right. But Benedict xiv. shows strong
reason to believe (as is indeed natural) that the local

episcopate could never cause veneration throughout
the Catholic Church (op. cit. lib. i. cap. x.). The
exercise of the power locally by bishops remained,
however, untouched till at least that date (cf.

AS, Julii, i. 587 ; Junii, vii. 556). The decree of
Alexander HI. was renewed by Innocent III. in 1210
(Decretal, lib. iii. tit. xlv. cap. ii.); but it was
some time before it became fully effective, local

veneration and popular ' canonization ' continuing
in some parts of Europe till a much later date
(instances are the case of Simon de Montfort, for

whom an office was written, and whose venera-
tion, though condemned by the Popes, was long un-
suppressed [cf. ' Dictum de Kenihvorth,' ch. 8, in

Stubbs, Select Charters, 1895, Carmen de bello Lew-
ensi, ed. Kingsford, 1890, and Halliwell, MiracvZa
Simonis, 1840] ; and of Thomas of Lancaster [cf.

Anecdota ex codicibus hagiographicis J. Gielemans,
1895, pp. 80-100]). Indeed, it was not until the
decree of Urban VUI., July 5, 1634, that the whole
process was finally and authoritatively declared to

belong to the Roman pontiff, to the exclusion of

every other person or power whatever. From this

date we find canonization to be recognized as a
formal act of the Pope, giving a definitive sentence
by which the name of a person who had been beati-

fied is placed in the ranks of the saints, as already
having entered into the bliss of heaven, and his
memory is to be celebrated on a given day through-
out the whole Church. Churches and altars may
be erected freely in his name (Benedict XIV., op. cit.

lib. i. cap. xxxix. 10).

As in the case of Beatification (q.v.), there is a
distinction between formal and equivalent or equi-
pollent canonization. Urban VIII. declared that
the formal process should not prejudice the case of

those who were already the objects of a general
cult arising from general consent, immemorial cus-

tom, the testimony of the fathers, or the tacit

consent of the Holy See. Such cases were from
time to time legalized without the long formal
process (Benedict XIV., op. cit. lib. i. cap. xli. 4).

Prominent cases are those of St. Wenceslas of

Bohemia {ob. 929), whose equipollent canoniza-
tion dates from 1729 ; St. Romwald [ob. 1027, can.

1595) ; St. Stephen of Hungary (ob. 1038, can. 1686)

;

Gregory Vll. (ob. 1085, can. 1728) ; St. Margaret of
Scotland (06. 1093, can. 1691) ; and there are many
others. Under the class of equipollent canoniza-
tions come also all those of infants (among them
a number of those, such as St. Simon of Trent,
St. Hugh of Lincoln, and St. William of Norwich,
who were supposed to have been murdered by
Jews), because they are not martyrs in will (Bene-
dict XIV., op. cit. lib. iii. cap. xvi. n. 6). A remark-
able case is that of Charles the Great, canonized
by the anti-Pope Pascal III., but accepted by the
Holy See (cf. art. Beatification and AS, Jan.,
iii. 490, 503).

In formal canonizations it is claimed that the
Pope is infallible (the matter is discussed at length
in vacant and Mangenot, Dictionnaire de thiologie

catholique, fasc. xv., Paris, 1905, col. 1640-1642),
but that it is ' not of divine faith but of ecclesias-

tical faith ' that the person canonized is already in

heaven (Salmanticensis Cursus theolog., t. xvii.,

'de Fide theologia,' Paris, 1870-81, xi. 275).

The actual process of canonization in the Roman
Church may now be briefly sketched. The growth
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of the present system is traced in Benedict Xiv.

{op. cit. lib. i. cap. xx. xxiii. ; lib. ii. cap. xxxv. ).

The first step is a public statement by the ordinary
of a particular place of the public regard for the
person in question. This is followed by a prohi-

bition of public veneration. The bishop then con-
siders, with evidence of repute and of miracles,
the claim for public veneration, and if satisfied

transmits it to Rome. If the sentence of the
ordinary is approved by the Sacred Congi-egation
of Rites, the writings of the person are submitted
to a rigorous examination with a view to discover-

ing if there is any taint, however small, of heresy
or unsound teaching. This is the work of several
theologians, working separately, and a report is sub-
mitted to the cardinal whom the Pope has charged
vdth the preliminary investigations. This report
is submitted to the Sacred Congregation. The
advocate of the cause, if the decision is favourable,
then sends a formal petition, through the Sacred
Congregation, to the Pope. If the Pope agrees to
the continuance of the process, he writes placet on
the petition, the person whose case is submitted
receives the title of ' venerable,' as one whose
public fame is saintly, and the formal introduction
of the cause takes place. The commission visits

the scenes of the life and miracles, and collects

and tests evidence, which is again examined by
the Sacred Congregation. Evidence need not be
oral or documentary : for example, at the beatifi-

cation of the ' English Martyrs ' by Leo xill. , Dec.
29, 1886, the evidence of a book of engravings,
showing that in some frescoes, long destroyed, in

the Church of the English College at Rome, they
were ])laced among canonized saints, was regarded
as justih^ing equipollent beatification (Dom Bede
Camm, Lives of the English Martyrs, London, 1904,
i. xviff.). Three sessions are necessary for the
discussion of the virtue and miracles of the person,
the third of which takes place in the Vatican,
under the presidency of the Pope. The case is

argued by trie postuiator and the promoter of the
faith, and if the decision is favourable the Pope
issues a decree of beatification.

Before the process of canonization is opened, it

is necessary to submit evidence of miracles since
beatification was accepted by the Congregation of
Rites. The Pope again issues a commission, and
there is a local examination as before, followed by
a triple session of the Sacred Congregation j and
afterwards in three consistories, separated by some
lapse of time, but not interrupted by a vacancy of

the Papal See. The question is then submitted to
the whole college of cardinals, to patriarchs, arch-
bishops, and bishops at Rome, and to bishops of

the neighbourhood. A private meeting of the
Sacred College is next consulted, and its assent
is followed by a solemn and public consistory, in
which the claim is pleaded by a eonsistorial advo-
cate. A third consistory then takes place, at
which all prelates present in Rome appear and
give their advice to the Pope, the bishops thus
preserving their ancient rights (Benedict XIV.,
op. cit. lit), i. cap. xxxiv. n. 9). The Pope now
names the day for the formal canonization, which
since the end of the Great Schism has always taken
place in Rome. As a rule, several saints are canon-
ized on the same day, and in the basilica of the
Vatican. The Pope himself completes the process
of canonization by declaring that the persons are
saints, and that he inscribes their names on the
roll of saints, and requires the Universal Church
to celebrate their memory yearly on a fixed day
(Benedict Xiv., op. cit. lib. i. cap. xxxvi.).

A formal act is registered, the Te Detrni is sung,
and the Pope recites the names of the new
saints in prayer. The canonization is now com-
plete.

A few words may be added on the rationale

of canonization. It is a recognition of the soli-

darity of the Church based on the doctrine of

the Communion of Saints. Originating in the
fundamental human admiration for heroic virtue,

it was adapted and developed by the Church, under
continual popular pressure, till it became first a
theological and then an ecclesiastical system. In
its main principles it is rooted deep in universal
feeling and supported by continuous tradition in

the Church. 1 his applies to the ' unchanging
East' as well as to the West, and f/e may now
trace the Eastern history of the subject.

2. The East.—Down to the llth cent, the
history of canonization follows on the same lines

in the East as in the West. Local saints were
elevated in popular reverence, were accepted by
bishops and councils, and were locally venerated

;

but geographical barriers prevented much inter-

change of this sentiment between East and West
(see, however, the case of St. Maria Antiqua, Proc.

of the Brit. School at Borne, vol. i.. No. 1, LtJndon,

1902 ; and the history of the veneration of St. Anne,
whose cult probably reached the West from the
East through the Crusades, is of considerable
interest). In the greater part of the East the
custom remained unaltered. The episcopate re-

tained the authority to place the saint on the
diptychs, and to sanction the creation and venera-
tion of images (icons). In the separated Churches
(Armenian, Syrian, etc.) the same custom was
observed, with some local differences. In Russia,
owing to the special history of that Church, more
significant diflerences occurred. At the present
time three distinct groups are recognized among
those whose cult is permitted : (1) those venerated,
by order of the supreme ecclesiastical authority,
throughout the whole Russian Church

; (2) those
whose cult is approved for a particular part of the
Church, a district, a monastery, or a church ; and
(3) those who are venerated by popular feeling,

with tacit sanction of ecclesiastical authority,
although not yet canonized. These classes to

some extent correspond to those whom the Roman
Church styles 'canonized,' 'beatified,' and 'vener-

able.' The earliest Russian saints, Boris and
Glyeb, were inscribed in the calendar within a
short time of their martyrdom (or political murder),
and the Chronicle of Nestor (ed. Leger, Paris,

1884) shows that miracles were attributed to them,
while the chronicler Jacob, in describing the
institution of their festival, states that its formal
institution, which was equivalent to canonization,

was preceded by a period of popular veneration
and pilgrimage to the tomb to whijh their bodies

had been translated (Golubinski, Hist, of Canoni-
zation of Saints^, p. 45 f.). In 1108, Theodosius
Pecherski was admitted by all the bishops, it

would seem (there was certainly a petition to

that effect, through Svjatopolk, the ruler of the
Russians), to commemoration in the Synodik
throughout Russia (ib. p. 51) ; i-e. his name waa
inserted in the list of samts commemorated in the
festal litia, sung at the end of vespers. There are

other, but not numerous, instances which point to

a general cult, before the Councils of 1547 and 1549
under the patriarch Macarius. At those councils

the list of saints universally venerated received

large additions, and additions were made also to

those whose local veneration was permitted. These
' canonisations en masse ' have been attributed to

the new position of dignity which wa-i assumed by
the Russian Church when the Mother Church fell

under the domination of the Turks (Diet, de thiol,

cath., fasc. xv., Paris, 1905, col. 1660); but the
date hardly supports this view, and the step was
more likely due to the growing political strength
of the monarchy and the sense of unity which it
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diftueed, and to the eflbrts for reform which cul-

minated in the ' Council of a hundred chapters ' at
Moscow in 1551. From 1547 to 1721, when the
new constitution of Peter the Great, the Most
Holy Synod, took its beginning, there were only
fifteen saints canonized tor universal veneration

;

and since then there have been but six. It should
be added tliat, during the period of the separation
of the church of Kiev from that of Moscow (1458-

1685), 141 new saints were introduced into the
calendar of the former. The number of saints

universally venerated (i.e., in a strict Western
sense, canonized), therefore, remains small ; but
saints who are locally venerated have their own
offices, festivals, veneration of relics, and icons.

The third class of persons venerated consists of

those on the anniversary of whose death special

services are said in which their intercession is

invoked. It is from this commemoration, it would
appear, that in almost every case the higher steps

in veneration have arisen (cf. the case of the
veneration of the martyrs John, Stephen, and
Peter, killed by pagan Tatars, begun by Hermo-
genes of Kasan in 1592 [Golubinski, op. cit. p.

272 ff.].

For canonization, the attribution of miracle to

the person venerated, as well as peculiar sanctity
of life, or martyrdom, is practically essential.

The incorruption of the body, on special inquiry,

was also an important point in the evidence sub-
mitted. This applies to the cases mentioned above,
SS. Boris and Glyeb and Theodosius Pecherski

;

but St. Vladimir, the typical Slavonic hero and
saint (972-1054), who was ' canonized ' by the
creation of his festival in 1240, was not declared
to have wrought miracles. It appears that the
new saints of 1547-49 were all designated as
' thaumaturges,' and that miracles wrought by
their intercession were regarded as the evidence
of their sanctity. In 1690, when application was
made for the canonization of Germanus, one of

the founders of the monastery of Solovetz, it was
answered that, besides the consent of the Czar and
the Patriarch, a severe inquiry establishing the
holiness and miracles of the person was necessary
{ib. p. 428 f.). A further class of hiero-martyrs
is, however, known ; and for admission to this

miracles would not seem to be necessary. The
incorruptibility of the body, again, is not regarded
as essential to canonization, as has been formally
declared on the canonization of St. Seraphim of

Sarov in 1903, by the Metropolitan Antonius of

St. Petersburg (Tserkovnyja Vjidomosti [official

journal of the Synod], St. Petersburg, June 28,

1903). This is contrary to the view taken by
Nectarius, Patriarch of Jerusalem in 1682 (cf.

Golubinski, op. cit. p. 406 f. ).

The right of canonization exercised by local

bishops was generally, if not always, subject to

the sanction of the Metropolitan [ib. p. 295). The
Metropolitans also acted independently or with
the support of a synod, and up to 1547 these
commanded universal veneration on their own
authority. The intervention, or sanction, of the
Sovereign was, however, frequent if not essential

(see the case of Svjatopolk in regard to St. Theo-
dosius Pecherski, in Nestor's Chronicle, ed. Leger,

p. 223). The canonization of 1547-49 was the work
of the Metropolitan and the council of bishops.
After that the Metropolitan is again found acting
independently, as well as with the counsel of his

synod, though the consent of the Patriarch and
the Czar seems to have been regarded as essential

(cf. case of Germanus of Sulovetz above). At
least from 1667, when a council insisted on an
examination of the cause by the assembled bishops,
the final decision was in the hands of the Patriarch,
with the concurrence of his synod and of the Czar.

A typical case is the canonization of St. Anne of

Kashin (ob. 1368), which was completed in 1650
(Golubinski, op. cit. p. 167 f.). The case is a very
curious one in many respects, as the canonization
was quashed by the Patriarch Joachim in 1678.

From tlie time of Peter the Great, canonizations
are issued formally by the Holy Synod, local

veneration (or beatification) being without any
formal proclamation, though approved by the
Synod. The process of canonization begins with
the submission of the cause by a bishop, with
testimony as to miracles, to the Holy Synod ; but
there are exceptions where the petition has been
begun by civil authority. The Holy Synod then
appoints a commission of investigation, which
considers, inter alia, the state of the body and the
evidence for miracles. The inquiry as to the life

of the person is embodied in a document issued
after the canonization by the Holy Synod, with a
view to its public use in commemorations. At the
conclusion of the inquiry the Holy Synod may
decide to continue the process immediately, or, as
is more generally done, to defer it for about two
years, and then to seek further evidence. A
further commission then reports to the Holy
Synod, which issues a statement, submitted to the
Imperial authority for sanction, which places the
person in the list of saints, and orders an exposition
of his relics, the composition of an office, the
creation of a festival, and the publication of this

decree for the instruction of the faithful. This
is followed, if possible, by a translation and venera-
tion of the relics, with special solemnity, under
the authority of the Holy Synod and in the
presence of some of the highest prelates. It in-

cludes the final recitation of special prayers for

the repose of the soul of the saint, and for all

those who have taken part in the ceremony. At
the time of the translation a special office in

honour of the saint is recited and the relics are
exposed. From that moment prayers are no
longer said for the soul ; his intercession is in-

voked instead. The festival is prolonged, with
special masses and sermons, for several days : that
of St. Seraphim of Sarov lasted from July 16 to

July 21, 1903.

The points in which Russian canonizations differ

from those of the rest of the Eastern Church are
those involved in the position assumed by the
Christian Sovereign and by the Holy Synod ;

throughout the rest of the East, where these
special features do not exist, the ancient custom,
which leaves the whole process in the hands of the
bishops, still obtains. In the Roman Church the
system is more complex and exact, and depends on
the Papal authority. In the Anglican Church,
though churches have been dedicated in the names
of modem persons of holy life, nothing approaching
to a custom of canonization exists. Tlie nearest
approach to it is the insertion of the name of

Charles I., 'King and Martyr,' in the calendar
of the English Church by the authority of the
Crown, the Convocations, and Parliament, and
the compilation of a special office, for use on Jan.
30, which was removed from the Prayer Book (by
royal authority only) in 1859. Protestant Churches
have no parallel custom. It may be added that,

while canonizations tend to increase in the Church
of Rome, in the Eastern Church generally the
cases of additions to the list of saints in modem
times are rare. Though the Russian Church is

perhaps becoming more generous in this regard,

the Orthodox Church as a whole, and especially

in Constantinople, is very chary of adding to the
roll of those whom she formally declares to have
attained to the highest bliss.

Literature.—Benedict XIV., de Servorum Dei beatificationt

et beatorum canonizatimie, 1st ed., 4 vols., Bologna, 1734-38,
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completed in his Opera Omnia^ Venice, 1767 (the ed. used for

the purpose of tliia art. is that in 15 volumes, Rome, 1787-92) ;

Ferraris, Prompta bibliotheca canonica, Paris, 1884 (another

ed. is Rome, 1766) ; Gardellini, Decreta authentica sacrorum
riiurnn, Rome,lS9S-1901; Vacant and Mangenot, Dictionnaire
de tfiAulogie catholique, fasc. XV., Paris, 1905. There is a large

number of earlier autiiorities, but practically all that they say

will be found summarized in the books named above. On Eastern
canonization, see Golubinski, Istoria Kanonisatsii svatykh v

rusakoi tserkvi (' History of the Canonization of Saints in the
Russian Church ') 2, Moscow, 1903, which has a full biblio-

graphy (pp. 3-10) ; Martinov, Annus ecclesiastictts grceco-

slavicus, Brussels, 1863. On the rationale of canonization and
some theological doctrines involved, reference may be made to
W. H. Hutton, The Injiuence of Christianity upon National
Character, etc. (BL, 1903), and A. C. Headlam, The Teaching
of the Russian Church, London, 1897, with references there
given. The writer's grateful thanks are due to Mr. W. J. Birk-
beck for most valuable help in regard to Russia.

W. H. Button.
CANON LAW.—See Law (Canon), Law

(Muhamniadan).

CAPITAL PUNISHMENT.
AND Punishments.

See Crimes

CAPPADOCIAN THEOLOGY.—i. General
CHARACTERISTICS.—It is Only in a limited sense
that we can speak of a ' Cappadocian Theology.'
The term does not denote a formal system of

doctrine, but represents in a more general way
the contributions to theology of three Christian
Fathers who were united by a common con-
nexion with the Church in Cappadocia, and
who brought to the defence of the Christian faith

the inspiration of the same religious ideals and
the same intellectual interests. The literary
activity of the three Cappadocians— Basil of
CsEsarea, his friend Gregory of Nazianzus, and
his brother Gregory of Nyssa—covers the period
362-394. It thus coincides with a momentous period
ii the history of the Church. As champions of
the Nicene cause in the closing years of the
struggle with Arianism, the Cappadocians were
the successors of Athanasius, and comj)leted the
victoiy over Arianism in the East. Lnder their
guidance the fresh questions which were coming
to the front in their time—the Divinity of the Holy
Spirit and the formulation of the doctrine of the
Trinity—received a solution. Again, they were
called upon to deal ^vith the Christological con-
troversy in its earlier stage, as represented by
the teaching of ApoUinaris ; and here too they
rendered services which prepared the way for
later theologians. But their place in the history
of thought is due also to another cause. They
were devoted students of Origen, and, like Origen,
they sought to enlist in the service of Christian
theology the best philosophical thought of their
time, in order to present the Christian faith to the
culture of their age in the form of a scientific

theology. This dream of ' a league between Faith
and Science ' (Harnack) is shown in their presenta-
tion of the doctrine of the Trinity by the help of
conceptions derived from the thought of Plato and
Aristotle. But it appears in other directions as
well, in the publication by Basil and Gregory of
Nazianzus of the Philocalia (a selection of extracts
from the writings of Origen), in the Sexaemeron of
Basil, above all in the three treatises of Gregory
of Nyssa, On the Soul and the Resurrection, On the
Making of Man, and the Catechetical Oration.

The last-named Father was a more thoroughgoing student
of Origen than either of the other two. He traverses almost
the whole field of problems which had been dealt with by
Origen, and seeks to present the Christian religion in relation
to the plan of the Universe and human history. The questions
of which he treats include the providence of God, the creation
of matter, the origin of the soul and its relations to the body,
the source and n.^ture of e-dl, the resurrection of the body, and
the eschatologica! problem. In this way he was the successor
of Origen, and the first Father after him who attempted to create
a system of thought based upon Christianity. In bis speculative
idealism he goes beyond Origen in explaining awav matter.

On the other hand, he does more justice than Origen to tht
sensuous side of things in his assertion of the iBterdependence
of spirit and matter in the constitution of man. And yet ag^in
there is a strain of mysticism in his thought, which gives him
a place in the line of mystics between the Alexandrians and
pseudo-Dionysius the Areopagite (on Gregory's mysticism see
Diekamp, Die Gotteslehre a. nl. Greq. v. Nyss. p. 90 ff.; HoU,
Arnphilochius von Ikonium, p. 205^.). This breadth of in-

terest shows how many and various were the jelements which
he had incorporated from the thought of his time.

Another feature of the Cappadocians is the
spirituality of their religious conceptions. This
again shows the influence of Origen, and marks
a point of contact with the best non-Christian
thought of the time, which had been profovmdly
influenced by Neo-Platonism. The Kingdom of

Heaven, says Basil {Ep. 8), is ' the contemplation
of realities.' 'This the Divine Scriptures call

blessedness. For "the Kingdom of Heaven is

within you."' 'Likeness to God' is the goal set

before man (Basil, de Spir. Sanct. i. 2, of. ix. 23).

The image of God is shown to us in Christ by the
Holy Spirit, and thus through the Spirit and the
Son man ascends to the Father (ib. xviii. 47).

Thus their defence of the Divine unity is inspired

by a religious interest.
Side by side with this spirituality of conception there appears

in Gregory of Nyssa a tendency to realism, which is exhibited
especially in his exposition of the redemption through Christ
(see below) and in his language on the Sacraments. In this

respect he shows the influence of Methodius. See the present
writer's edition of the Catechetical Oration, Camb. Patristic

Texts, p. XXV ff.

The interest of the Cappadocians in furthering
the cause of spiritual religion attracted them to

the ascetic movement in the Church, represented
by monasticism, in which the age sought to ex-

press its ideal of practical piety. Basil's interest in

monasticism, of which he was the chief promoter
and organizer in the East, communicated itself

to the two Gregorys, and the Avritlngs of all three
are affected by the ascetic ideal, which finds its

M)ologist in Gregory of Nyssa. In his early work
On Virginity, asceticism is expounded as a philo-

sophy of life, and interpreted as the detachment
of heart which enables a man to enjoy the vision

of the uncreated Beauty.
The connexion of Arnphilochius, Bp. of Iconium, with the

Cappadocians has been treated by K. Holl {Arnphilochius v. Ikon-
ium). While maintaining their Trinitarian and Christological
doctrines, Amphilochius does not share their interest in

Origen's philosophy or their speculative bent. But as a
popular teacher he helped to give currency to the doctrinal
formulas which took shape among the Cappadocians.

ii. Sources of doctrine.— i. Authority of

Scripture.—The supremacy of Holy Scripture was
fully recognized by the Cappadocians (see esp.

Basil, de Fide 1, Ham. adv. Calwmn. SS. Trin. 4).

In their exegesis they were influenced by Origen,
though Basil was fully conscious of the dangers
of Origen's allegorical method (Hex. ix. 1), and
often prefers a strictly literal interpretation. In
this respect he has points of contact with the
school of Antioch. Gregory of Nazianzus makes
a moderate use of the allegorical method, which is

defended at length by Gregory of Nyssa {in Cant.
[PG xliv. 756]), and more freely employed by him
than by either of the other two. In this way he
explained the early chapters of Genesis {Or.

Cat. V. , viii. ), while he deals {de Comm. Not. [PG
xlv. 181]) with the crvyKaTa^ams {' accommodation ')

of the language of Scripture after the manner of
Origen.
At the time when the Cappadocians wrote, the allegorical

method was beginning to fall under suspicion ; and the contest
with the Arians, who had been trained in the literal methods
of the school of Antioch, showed the need of a more scientific

treatment of Scripture. Even Gregory of Nyssa expresses
his desire to adhere, wherever possible, to the literal sense
(Hexaemermi [PG xliv. 68] ; cf. in Cant. [PG xHv. 766]). In deal-
ing with the ti'pology of the Old Testament, Basil approxi-
mates to the later teaching of the school of Antioch, and exhibits
a reserve which is wanting to the more imaginative mind of
Gregory of Nyssa. In other respects the Cappadocians show a
conscientious desire to bring out the full grammatical sense of
Scripture. They appeal occasionally to the Hebrew, and they



CAPPADOCIAN THEOLOGY 213

5uote from other versions than the LXX. See, further, Weiss,
He grossen Kappadocier , . . als Exegeten (1872).

2. Tradition.—Next to Scripture, the Cappa-
docians recognize tiie importance of tradition.

Tiiey start from the Church tradition of their

time (see Greg. Naz. Or. xxxiii. 15 ; Greg. Nyss.
Ep. Hi. ad Eustath. et Ambros. [PG xlvi. 1024]), and
exhibit especially the influence of the Creed of their
local saint, Gregory Thaumaturgus (see below).
In a passage of the de Spir. Sand, (xxvii. 66)
Basil makes a distinction between written and
unwritten tradition, and claims for the latter an
Apostolic origin. In one passage {Or. xxxi. 25 fl'.)

Gregory of Nazianzus assumes a gradual develop-
ment in revelation, in order to explain the reticence
of Scripture on the subject of the Holy Spirit. In
another passage he propounds the idea of a ' disci-

plina arcani ' (Or. xl. 45).

iii. The Knowledge of God. — The Cappa-
docians are unanimous in asserting the mystery
of the Divine Being. ' We know that He exists,

but of His essence (owias) we cannot deny that
we are ignorant' (Greg. Nyss. contra Eunomium
[PG xlv. 933] ; cf. Basil, Ep. 234). The writers of
Scripture ' lead men, as by the hand, to the under-
standing of the Divine nature (0i)ireus), making
known to them the bare grandeur of the thought
of God ; while the question of His essence (ouo-ias),

as one which it is impossible to grasp . . . they
dismiss ' (ib. p. 945 ; cf . Greg. Naz. Or. xxviii. 5,

7, 17). But, though the 'being' or 'essence 'of
God is unknowable, God may be known mediately
by His energies and operations (Basil, Ep. 234. 1 ),

and in Creation those energies are translated into
a language that we can understand (Basil, adv.
Eunom. ii. 32). Basil escapes the dilemma pro-
pounded by Eunomius, that either man can know
the essence of God or he cannot know God at all,

by maintaining that the incompleteness of our
knowledge does not deprive it of truth [Ep. 233. 2).

The Universe exists to manifest the Creator, and
from the exhibition of beauty and wisdom which
it presents the mind is led to grasp by analogy the
Divine Wisdom and the uncreated Beauty (Greg.
Nyss. de Infantibus ^iti prcem. [PG xlvi. 181]).

This habit of seeing athnities and analogies between
the visible and invisible worlds shows the influence
of Origen and Plato. It led the Cappadoeians to
that profound delight in natural scenery which is

characteristic of their writings (see esp. Basil, Hex.
iii. 10, vi. 1 ; Greg. Naz. Or. xxviii. ; Greg. Nyss. de
Infantibus, Ep. 20 [PG xlvi. 181, 1079]. The same
feature appears in Plotinus). But it is especially
in the human soul that we may find analogies to
the Creator, for the soul is a mirror, which reflects

the traits of its Divine archetype (Basil, Hex. ix.

6 ; Greg. Nyss. de An. et Res. [PG xlvi. 41], de
Mortuis [ib. p. 509]). Hence both Gregorys employ
the psychology of human nature to ulustrate the
doctrine of the Trinity (see below). The more
complete knowledge of God, however, is unattain-
able without the light of faith, and in the Old
Testament this faith was still incomplete. The
Law and the Prophets were like the ' window

'

and the ' lattice ' (Ca 2'), which admitted only a
ray of truth, whereas in the Incarnation the true
light itself is revealed (Greg. Nyss. in Cant. hom.
v. [PG xliv. 865]).

iv. The Incarnation. — None of tlie Cappa-
doeians sets fortli the purposes of the Incarnation so

fully or so adequately as Athanasius had done in

his treatise On the Incarnation. In Basil the pre-

dominant thought is the revelation to man of the
image of God in Christ and the restoration of the
Divine image in man (Epp. 236. 3, 38. 8, de Spir.

Sanct. ix. 23). In Gregory of Nazianzus the same
conceptions appear, but the characteristic idea is

the 'deification' {Biuxns, deovv, 6cbv yeviaSat.) of

man in Christ (see esp. Orr. i. 5, xxxix. 17, xl. 45.

The same idea appears in Basil and Gregory of

Nyssa, and may bo traced to the influence of

earlier writers, e.g. Origen and Athanasius. See
Harnack, Hist, of Dogma, Eng. tr. iii. 164 n. 2).

Gregory of Nyssa, while giving a place to both
these conceptions, develops the redemptive aspect
of tlie Incarnation in a manner which recalls the
earlier treatment of Irenfeus, although in its

actual form it finds its closest parallel in the
teaching of Methodius (see above). The purpose
of the Incarnation was to arrest the process of

dissolution in man's nature, which was a result

of sin. Death had been ordained after the Fall
(the ' coats of skin ' in Genesis represent this state
of mortality. Or. Cat. viii. ) as a merciful provision
for removing the evil which had been mingled
with man's ^physical nature. Christ assumed
humanity as a whole (similarly Methodius), in
order to knit together in an inseparable union
the elements of human nature (i.e. body and soul)

which had been severed by death. His redemptive
work accordingly was only completed by His
resurrection, through which He becomes a new
principle of life to all mankind (Or. Cat. xvi., xxxv. ).

This exposition exhibits the realism which has
been noticed above as a characteristic of some
parts of Gregory's teaching.
Gregory o( Nyssa is the only one o! the Cappadoeians who

attempted a formal treatment of the Incarnation, which occu-
pies the largfer part of his apologetic work, the Catechetical
Oration. His oljject in that treatise is to show the reasonable-
ness of a belief in the Christian religion. He adopts many of

the arguments of Athanasius, and appeals to the Gospel history
and the rise of the Church as exhibiting the Divine power of

Christianity. He justifies the idea of the Incarnation by an
appeal to the immanence of God in creation, and by showing
that the plan of redemption was consistent with the attributes
of God, displaying at once His power, righteousness, wisdom,
and goodness. No external remedy would have sufficed, for

man needed to be touched in order to be cured (xxvii.). The
death of Christ was necessary in order that His assumption
of humanity might be complete. For his fuller treatment of

the death of Christ, see below. In the latter part of the
treatise he shows the relation of the Sacraments to the In-

carnation.

v. The Doctrine of the Trinity.—Among the
local influences which helped to shape the theology
of the Cappadoeians must be reckoned the teaching
to which currency had been given by the labours of

Gregory Thaumaturgus. The Creed of Gregory (see

Hahn, Bibliothek der Symbole^, 1897, p. 253), which
contains a clear assertion of the unity and eternity

of the Three Persons of the Trinity, and closely

associates the Holy Spirit with the Son, appears to

have formed the starting-point of the Cappadocian
theologians, and even to have moulded their lan-

guage to some extent (see Holl, Amphilochius von
Ikonium, p. 117 fF. ; and cf. Basil, Ep. 204, de Spir.

Sanct. xxix. 74 ; Greg. Nyss. Vita Greg. Thaumat.
[PG xlvi. 912]). In the Creed of Nicaea they recog-

nized a natural development of such teaching and
the starting-point for the still further developments
which were forced upon them by their opposition

to the advanced Arian teaching of Eunomius anif

by the controversy on the Holy Spirit. The com-
plete vindication of the Deity of the Son and of

the Holy Spirit was one part of the task which lay

before them. The other was the settlement of the
terminology in which these results were to be ex-

pressed, the treatment of the immanent relations

of the three ' Persons,' and the manner of their co

existence in the one Divine Being. This lattei

task, to which they were led by the need of giving
scientific precision to the results attained through
the controversies of their time, constitutes their

chief importance in the history of Christian theo-

logy. (At the same time it marks an epoch in the

history of thought as a serious attempt to grapple
with the conception of personality. ) The distinc-

tion between the terms ovaia and inrdaTaa-is marks the
starting-point of this later development. Currency
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was now given, largely through the influence of the
Cappadocians, to the formula fxia oO<rla, rpeis ijtto-

c-TdcreLSy to denote the coexistence in the one Divine
Being of three subsistences or spheres of conscious

being {'Persons* in later terminology).

In this task of formulating the doctrine of the

Trinity, Basil was the pioneer. The two Gregorys
depend upon him, though they advance beyond him
and complete his work. To Basil is due, on the
one hand, the definition of the terms ova-ia and
(nrda-TaffiSj and, on the other hand, the beginnings of

the attempt to discover the characteristics {yvupia--

/Lara, Idiui/xara, iStdrijTes) of each of the uirocrrctorets,

and their relations to one another in the Godhead.
In the former task the other two Cappadocians
advance little beyond Basil. In the latter they
develop and complete his work, especially in regard
to the doctrine of the Holy Spirit. At the same
time they were more alive than Basil appears to

have been to the dangers of tritheism, and they
exhibit a stronger interest in defending the Unity
of the Deity and in refuting the charge of Tritheism.
Both of them insist that the unity of the three
Persons is no mere abstraction or generic unity.
That which constitutes it, the Godhead, is iden-

tical in all three Persons. There is one Godhead
in three subsistences or Persons. This unity was
further secured by a discussion of the * modes of

being ' (T/soVot virdp^ews) of the Son and of the Holy
Spirit. The Father is the source of Deity, while
the Son has a derived Godhead {yewrjrds, fiovoy^pijs

Beds). The Holy Spirit ' proceeds ' {iKiropeijeraL) from
the Father through the Son [did, rou uloO). Finally,

the idea of a Tr€pix^P'n<^'-^ ('co-inherence') of the
three Persons was put forward to express their in-

separable will and activity. These results were
commended to the thought of the time by an at-

tempt to show that the Christian doctrine of the
Trinity was the mean between Judaism on the one
hand and Hellenism on the other {Basil and Gregory
of Nyssa), and an attempt was made to illustrate

the immanent relations of the three Persons and
their unity in the Godhead from the analogy of

human nature (Greg. Naz., Greg. Nyss.).

The following; points deserve attention, as illustrating the
particular contributions to the doctrine of the Trinity made by
each of the three Fathers.

Basil prepared the way by a careful distinction, based upon
'a popularized Aristotelianism ' (Holl), of the terms ouo-i'a and
vTTOoTTatn?. The term outrt'a ' has the same relation to uTroo-Tao-i?

as the common has to the particular. ' It is ' common, like good-
ness or Godhead, or any similar attribute ; while vTroo-Tacrw is

contemplated in the special property of Fatherhood, Sonship, or
the power to sanctify ' {Ep. 214). Basil also contributed to the
discussion of the relations of Father, Son, and Holy Spirit. He
uses the term ' modes of being ' (TptJn-oi vTrap^etos ; on the history
of the expression and its use by Basil and Greg. Nyss. see Holl,
Amphilocfdus, p. 240 flf.) to denote the manner of derivation of
the Son and Holy Spirit from the Father. The relations of the
Father and the Son are expressed by the terms iraTpo-ni^ and
vtdpjs (less commonly ayeVrT/roy and yevin)T6q). But he could not
arrive at any conclusion as to the ' mode of being ' of the Holy
Spirit, which he confessed to be ineffable (de Spir. Sanct. xviii.

46). The Holy Spirit is from God. He is also called the Spirit
of Christ, is ' attached to ' Christ and ' intimately associated

'

with Him (de Spir. Sa7ict. xviii. 46 : contra Sab. et At. \PG
xxxi. 609]). Though Basil is not so concerned as the two Gre-
gorys to defend the Unity, he is not wanting in clear state-
ments which show his mind on the subject. He rejects the
terms 'like' and 'unHke'as applied to the Son, and main-
tains the identity of nature (TavTOTTjra 7-^9 <|)i;(Tea>s) and one-
ness of being (oixoovtrtoi-) of the Father and the Son [Ep. 8),
and in another passage (Ep. 52) he refutes the idea that ovaLa.
denotes a substance anterior to or underlying both. The Father
is the source of Deity and the first principle of existing things,
'creating through the Son and perfecting through the Spirit'
(de Spir. Sanct. xvi, 38), although in the experience of liie we
ascend from the Holy Spirit, through the Son, to the Father (ifr.

xviii. 47).

Gregory of Nazianzas, starting from Basil's teaching, com-
pleted his definitions by giving currency to the terra ewTropevtriy

to denote the
|
procession' of the Holy Spirit- His ruling con-

ception of the tSioryjTcs. or ' characteristics,' of the three Persons
is that the Father is unbegotten, the Son begotten, while the
Holy Spirit ' proceeds ' (a-yei'injuta, -yeVfTjins, e«7r6peuc7-ts). The
procession through the Son is only indicated ; it is not clearly
defined. Gregory has a clear statement of the Divine unity, which

is characterized by * equality of nature, unanimity of judgment,
identity of action, and concurrence of the other two Person!
with the One from whom they are derived ; so that, though
there is a numerical difference, "there is no division or separation
in being ' (Or. xxix. 2). ' There is one God, because there is only
one thing that can be called Godhead.' The Persons derived
from the One source are referred back to the One, though we
believe them to be three (Or. xxxi. 14). At the same time he
safeguards the unity from being regarded as a mere abstraction
or generic unity. Peter, Paul, and John are not o^toouo-Lot (' of

one substance or being') in the same sense as the Persons of the
Trinity (Or. xxxi. 19). Elsewhere he uses almost Sabellian lan-

guage to express the closeness of the relations of the Son and
Spint to the Father (Or. xxix. 2).

Gregory of Nyssa starts, like Gregory of Nazianzus, from the
standpoint of Basil ; and develops in an independent manner hia

own tnought upon the subject. Like Gregorj' of Nazianzus, he
has a strong interest in maintaining the unity of the Godhead. In
place of the terma yen^jrds and e/aropevTd? to denote the modes of

being of the Son and the Spirit he prefers the expressions ilovq-

ycKiJs (or fj.ovoyeirri'i ded?) and 5ta ToD viou (in this latter expression
we see the influence of Gregory Thaumaturgus). But his most
suggestive treatment of the relations of the three Persons in

the Godhead is contained in the two treatises, de Communibus
Notionibus and Quod non sint tres Dii, in which he refutes the
charge of tritheism. He starts from the objection that, if Peter,

James, and John are three men, why may we not speak of Father,
Son, and Holy Spirit as three Gods? To this he rephes that the
word ' God ' denotes ' being ' or ' essence/ not ' person.' Strictly

speaking, in referring alike to God and man we ought to main-
tain the oneness of their oirtrt'a, or 'being,' in each case. It is

only by an incorrect manner of speech that we use the plural

and speak of ' three men,' seeing that the oucta, ' man,' is one
and the same in all three cases. Similarly in the case of the
Godhead the ovaCa of the three Persons is one and the same.
(This conception of the unity of human nature exhibits the
realism of Gregory.) Again, he urges, individual men are dis-

tinguished sharply by the varying relations of time and place
and circumstance", whereas the Persons of the Godhead exhibit
a constant causal relation.

There are I. to aiTtov, the cause = the Father,
II. TO atriardt', the caused, either

(a) immediately (to irpoaex'^'* ^< "^^ npuirov), i.e.

the Son,
(6) mediately (rh 5iol tov Trpoo-eYuis ck tou irptorov),

i.e. the Holy Spirit. (Cf. also de Spir. Sajict.

[PG xlv. 1304], €K Tou 6gov eoTi, Kal too
XpioTOu eoTi.)

Thus Gregory of Nyssa advances beyond the other Cappa-
docians in his clearer definition of the procession of the Spirit

through the Son, and in this respect he represents the final

stage of development attained in the Eastern Church, Another
contribution made by him in the Q«od non sint trea Dii is the
clear statement of the Trepix'^p^io'ts (' co-inherence,' * interpene-
tration') of the three Persons. The operations of the Godhead
are conducted by all Three, acting together without mark of

time or distinction of separate action, * so that there is one
motion of, and disposition of, the goodwill which is communi-
cated from the Father through the Son to the Spirit.' Lastly,

we may notice (see Holl, op. cit. p. 220) that Gregory's insistence

on the unity of the Godhead is bound up with his speculative

interest and his Origenism, which led him to seek a single Prin-

ciple as the source of the evolution of the world and human
histor3^

Some distinguished German theologians (Har-
nack, Zahn, Loofs) have in recent times attempted
a fresh reading of the work of the Cappadocians in

relation to the doctrine of the Trinity. According
to this view, the Cappadocians modified the sense
of the 6fMoou(rLov and secured adherence to their new
interpretation, by which it came to denote likeness

(or equality) of substance rather than unity of sub-

stance. In this new development the Cappadocians
are supposed to have been influenced by the theo-

logy of Basil of Ancyra. According to their read-

ing of o/iooi/crtoc, the terms ova-ia ('being') and (p^<xts

('nature') became nearly equivalent, and it was
permissible to believe in three hypostases of like

nature which together form the Godhead, instead
of one Godhead existing in three distinct spheres

of conscious being. By this view the Church be-

came committed to an interpretation which is really

tritheistic. But this theory appears to liave gained
ground from the weight of the authorities by which
it is supported rather than from its intrinsic

merits. It introduces confusion into the careful

language of Gregory of Nazianzus and Gregory of

Nyssa, and on its presuppositions the argument of

the latter in liis ^uod non sint tres Dii becomes
unintelligible. Nor does the theory receive any
adequate support from the less complete treatment
of Basil. A careful study of the theological stand-
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point of all the Cappadocians (especially the two
Gregorys) showa how vital to their whole view of

religion was the belief in the unity of the Godhead.
For the theory itself, aeo Zabn, Marcellxts v. Ancyra, 1867

;

Harnack, History of DofiTna, Eng. tr. (1894-99) ; Loofs,
Leitfaden zum Stud, der Dogm^nffeschichte (1893) ; and art.
* Gregor. v. Naz.' in PRE^, vol. vii. (1899). For a careful criticieni

of the theory, see Bethune-Baker, Texts atid StudieH, vii. (1901)
n. 1 : and for a general treatment of the Cappadocian theology,
see HoU, Amphilochiua v. Ikoniuw, (1904). Cf. also UUmann,
Qreg. v. Naz.^ (1367), p. 34111.; Dorner, Doctr. of Person of
Christ, Eng. tr. (1861-63), I. il. 506 ff.

vi. Christology. — The Christological problem
was discussed by the Cappadocians in connexion with
the teachin" of Apolhnaris. Beyond a few pass-

ipg notices, Basil does not deal with the theories

of Apolhnaris, which are, however, treated of at
length by Gregory of Nazianzus in his two Epistles

to Cledonius and in his Epistle to Nectarius, and by
Gregory of Nyssa in his Antirrheticus adv. Apoll.

and his Epistle to Theophilus. Their influence on
later speculation is seen in the following directions :

(1) Gregory of Nazianzus employed, and gave
currency to, the expression 'two natures' (S6o

0i)<rfis, used earlier by Origen), while emphasizing
clearly a principle of unity in Christ.

(2) Both Fathers prepared the way for future
discussions by emphasizing the reality and com-
pleteness of the human nature assumed by Christ.

Especially valuable is the appeal of Gregory of

Nyssa to the portrait of Christ in the Gospels and
its exhibition of a human will, human ignorance,
growth in knowledge, submission to temptation,
sorrow, and dereliction (see esp. Antirrh. 11, 14, 24,

32). In this respect he has affinities with the
Antiochene theologians. The vindication of the
existence of a rational soul in Christ (against
Apollinaris) was further prompted by the interest

of both Fathers in the doctrine of reaemption. If

Christ had no human soul, the soul of man was
not redeemed (Greg. Naz. Ep. i. ad Cled. 7, Ep. ii.

4 ; Greg. Nyss. Antirrh. 11, 17, Ep. ad. Theophil.).

(3) In dealing with the central problem raised

by Apollinaris, ' How is the existence in Christ
of two complete natures compatible with the unity
of His Person 7

' both Gregorys tended towards the
idea of a transmutation of the human nature into
the Divine. They employ, as earlier writers had
done, the terms 'mixture,' ' blending' (/iifis, Kpaaa,
(TiiyKpaa-ts, dvdKpaois), to denote the union of the two
natures. But, further, they speak of the human
nature as ' deified,' and ' transmuted ' into the
Divine. Gregory of Nyssa appears to regard the
unity of the human nature with the Divine in
Christ as a progressive unity, which was fully
accomplished only at the Ascension, when the
humanity ceased to retain its o^vn characteristics,
and was blended with the Deity ' like a drop of
vinegar with the ocean ' {Antirrh. 42, Ep. ad
Theophil.). In this way he was able to meet the
objection of Apollinaris that, if Christ's humanity
was complete, ' the triad (or 'Trinity) was expanded
into a tetrad' ; but his language exhibits a ten-
dency which is perilously near to that which after-

wards produced Monophysitism.
(4) N either of the two Gregorys fully reached the

solution of iater theology, which maintained the
impersonal character of the humanity of Christ.
In a few passages Gregory of Nyssa appears to
allow a relative independence to the humanity,
and even employs the term 'person' {irpScruTroi') in
connexion with it as well as with the Divine nature
(c. Eunom. ii. [PG xlv. 504]; Antirrh. 2, 27).

Similarly, both Fathers occasionally use language
which has a Nestorian ring (see Masson, Five Ora-
tions of Greg. Naz., 1899, Introd. p. xvi ff. ; and cf.

Greg. Nyss. Or. Cat. xvi., xxvii., xxxii.). On the
other hand, Gregory of Nazianzus clearly antici-

pates the later language of Cyril of Alexandria,
when he speaks of the union of the two natures as

an ' essential ' union {ovfiwreadat kclt oialav, Ep.
101, where Kar ovaiav is opj^osed to Karb. x'^ptv).

Similarly his interest in the redemptive work of

Christ led him to attribute to the Divine Person
the human acts and sutierings. Thus he freely

uses the terms BeoriKoi, deds Traffrjrds, and similar

expressions (see Roll, op. cit. pp. 179, 190 fl'. ).

Lastly, both Gregorys expound the idea of a com-
municatio idiomatum (see Greg. Naz. Or. xxx. 8 ;

Greg. Nyss. Ep. ad. Theophil.). In this way they
make approaches towards the later Alexandrian
theology.
The question raised by Apollinaris, ' How could Christ have

assumed human nature in its completeness and yet be without
sin?' is only indirectly treated of by Gregory of Nyssa. He
affirms (1) the reality and completeness of our Lord's human
nature

; (2) the completeness of the union between the Divine and
human natures in Christ. Scripture affirms that Christ became
sin for us, * that is, that He united to Himself the sinful soul of
man ' {Antirrh. 23). ' He endured not to repel from communion
with Himself our nature, fallen though it was as the result of
sin ' (ib. 63). But ' though He took our filth upon Himself, yet
He is not Himself defiled by the pollution, but in His own self

He purifies the filth ' {ib. 26). This purification was effected at
the very moment of the conception of the Virgin. The Divine
nature was present in both the body and the soul of Christ from
the very first, and rendered each of them sinless {Antirrh. 54).

Christ shared our human feelings and weaknesses, but did not
share our tendency to sin or disease of will (c. Eunom. bk. vi.

[PC xlv. 721] ; Ep. ad Eustathiam [PG xlvi. 1020, 1021]). ' Imme-
diately the man in Mary . . . along with the coming upon her
of the Holy Ghost, and the overshadowing of the power of the
Most High became what that overshadowing power in its own
nature was ' {Ep. ad E-ustath. ib.). See, further, JThSt vii. 434 ff.

In his treatment of the participation of the Godhead in the
human experiences of Christ, Gregory approaches the later

treatment of Cyril of Alexandria. Though God cannot suffer,
' He was in Him who suffered, and made His suffering His own.'
See Antirrh. 64, 65, and cf. Cyril's Snd Epistle to Nestorius.

vii. The Ceeation of Man and the Fall.—
(1) Though the Cappadocians rejected definitely

Origen's theory of the pre-existence of souls, their

doctrine of human nature exhibits, especially in

the two Gregorys, lingering traces of Origen's
influence. All alike represent the primal condi-

tion of man as almost angelic in character (see

Basil, Hex. viii. 2, ix. 2 ; Greg. Naz. in Ps. cxviii.

iv. 2; Greg. Nyss. de Horn. Op. 16, 17). Both
Gregorys allegorize the coats of skin in Genesis,

and see in them the type of the sensuous life and
the subjection to mortality, which were results of

the Fall (Greg. Naz. Or. xxxviii. 12 ; Greg. Nyss.
Or. Cat. viii., de Virg. 12, de An. et Res. [PG xlvi.

148]). Gregory of Nyssa even regards human
generation as a consequence of the Fall {de Virg.

12 ; cf. de Horn. Op. 16, 17), though in his later

work, the Oratio Catechetica (c. xxviii.), he gives

up this view.

(2) As to the origin of the soul, while Gregory of

Nazianzus shows himself a Creationist ( Or. xxxviii.

11), Gregory of Nyssa uses language which implies

a T'raducianist conception {de Horn. Op. 28, 29, de
An. et Res. [PG xlvi. 125 tf.]). The soul is not
created before the body, nor the body before the
soul. There is one beginning for soul and body
alike, and the powers of the former unfold gradu-
ally with the body's growth. Just as a seed con-

tains in germ all future developments, so does the
principle of life in man (de Mom. Op. 29). The
closeness of the intercommunion between soul and
body is a characteristic feature of the teaching of

Gregory of Nyssa. In other respects Gregory of

Nyssa advanced interesting speculations on human
nature. He has a realistic conception of the unity
of the race (see above, §§ iv., v.), maintaining that
the whole of humanity was created ideally before-

hand by God {de Horn. Op. 16, 17). This conception,

by which Adam represents the whole of mankind,

E
resents points of contact with Philo on the one
and and Methodius on the other. Again, he

dwells upon the idea that man is a microcosm, the
meeting-point of the two worlds of matter and
spirit (Or. Cat. v. ; cf. Greg. Naz. Or. xxxviii.

11). Hence he employs the terminology 'iutellig
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ible ' and ' sensible,' or ' invisible ' and ' visible ' to

denote the constituents of human nature, in pre-

ference to Origen's trichotomy—' body,' ' soul,' and
'spirit.'

(3) All the Cappadocians emphasize man's
possession of free-will. This again marks a point
of contact with Origen, and was further developed
in face of the fatalism of Greek thought and
through the opposition to Manichseism. The
possession of free-will was a consequence of man's
creation in the image of God. Sin was the result

of the misuse of man's free-will in departing from
what is good. The Fall only weakened, it did not
destroy, man's freedom (see, e.g., Basil, de Spir.
Sanct. ix. 23, Ep. 233 ; Greg. Naz. Or. ii. 17, xvi.

15, xxxvii. 13; Greg. Nyss. Or. Cat. xxx., xxxi.,

Antirrh. 29). In this respect the Cappadocians
represent the general attitude of Greek thought as
contrasted with the later teaching of Augustine.

(4) In their conception of the negative character
of evil the Cappadocians exhibit the influence of

Plato and Origen (so also Athanasius). EvU has
no substantive existence. It springs from within
and is 'a disposition in the soul opposed to virtue.'

It arises through man's free-will, when the soul
departs from good. See Basil, Rex. ii. 4 ; Greg.
Nyss. Or. Cat. v.

(5) In their treatment of the effects of the Fall,

the Cappadocians mark an advance beyond the
position of Athanasius. The idea of a trans-

mission of sin and death appears in Basil (Horn,
in famem et sice. 7, Sermo de renunt. sceculi, 7).

Gregory of Nazianzus speaks of Adam as having
involved all men in condemnation through his sin

(Or. xxxviii. 4, xxxix. 13. 16). He also speaks of
the defilement attaching to human nature, and
regards the Virgin-birth as delivering man from
' the fetters of his birth ' (Or. xxxviii. 17). Gregory
of Nyssa goes further, and appears to teach the
idea of an inherited moral taint. He speaks of
man's nature as ' sinful ' (de Vita Moysis \_PG xliv.

336]), and as having 'fallen into sin' (ib. p. 337).
' He who partakes of Adam's nature, partakes
also of his fall ' (de Oratione Dom. Or. v. [ib. p.

1184]). Sin is born in our nature (in Psalmos [io.

p.
609J).

The adversary of man ' through his
deception mingled evil with man's will and suc-
ceeded in extinguishing and obscuring in a way the
Divine blessing' (Or. Cat. viii.). By baptism man
is released from his connexion with evil (Or. Cat.
XXXV. ). For further refi". see Tennant, Th£ Fall and
Original Sin, 1903, pp. 316-323. In these respects
Gregory of Nyssa develops the later (as opposed to
the earlier) teaching of Origen, and approximates
towards the teaching of Augustine on Original Sin.

viii. The Atonement. — Theological reflexion
on the death of Christ and its relation to the work
of man's redemption in the period preceding
the Cappadocians had emphasized two ideas. (1)

Christ's death was a sacrifice to God. This idea
had reached its fullest expression in Athanasius.
(2) Christ's death was a ransom paid to Satan.
The chief representative of this thought was
Origen. The former idea was not systematically
developed by the Cappadocians, who appear to
have been influenced but little by the teaching of
Athanasius on the subject.

Basil scarcely deals with the question, which
had not been made a subject of controversy (see,

however, on the sacrifice to God, Horn, m Ps.
xlviii. ; and on the deception and defeat of Satan,
Horn. XX. de Humilitate, 2; see, further, Ep. 261).

Gregory ofNazianzus exhihits a more profoundly
religious interest in the question than either Basil
or Gregory of Nyssa, and approaches more nearly
than they to Athanasius in the spirit of his teach-
ing. Christ's death delivered us from the curse of
sin. The Atonement was the work of God (hence

the phrases 6(bs TraffTjTij, 9e6s TraSiSii/), and yet the
sacrifice could only be made by One who was a
member of the human race. Hence he insists on
the representative and vicarious character of

Christ's sufferings in a way which anticipates St.

Bernard's teaching on the suffering of the Head for

the members (see esp. Or. xxx. 5). He criticizes

existing theories (Or. xlv. 22), and indignantly
repudiates the idea of a ransom to Satan. But he
wul not commit himself to say in what sense the
sacrifice was offered to God, beyond suggesting
that, though the Father had not asked for it or

required it, it was perhaps due to the ' economy ' of

God. The necessity of the sacrifice is not, in fact,

made absolute by him. Man's deliverance from
Satan and man's sanctification required it, and,
further, it was offered in honour of the Father (ib.).

Gregory of Nyssa does not dwell upon the
thought of a propitiation at aU. But he develops
in a crude and repulsive manner Origen's idea of a
ransom paid to Satan, and of an act of deception
practised upon the latter. Man had freely sold

himself to Satan, and, in delivering man, God
could proceed only by methods of strict justice, i.e.

by a bargain such as would be acceptable to the
adversary. Christ was the ransom price. But the
veil of the humanity hid from Satan the Godhead
of Christ, and thus, by an act of strict retribution,

the deceiver was in turn deceived (Or. Cat. xxiii.).

The idea of a deception practised on Satan appears
also In Gregory of Nazianzus (Or. xxxix. 13),

while the whole conception of Gregory of Nyssa
is found in his contemporary Amphilochius of

Iconium (see HoU, op. cit. p. 98 ff.). The theory
thus developed by Gregory of Nyssa became widely
current in both East and West, and proved a fatal

legacy to the Church.
ix. The Sacraments. — The only important

developments in the doctrine of the Sacraments to

be found in the teaching of the Cappadocians are

contained in the Catechetical Oration of Gregory of

Nyssa (chs. xxxiii.-xxxvii.), where he treats of

Baptism and the Eucharist. The main points in

his teaching are as follows :

—

(1) Gregory appeals to the immanence of God in

support of the principle of a Divine operation
through sacramental channels, while he urges that
the assurance of God's presence and operation
rests upon His promise to be present in this way
when invoked (chs. xxxiv., xxxvi.).

(2) Gregory clearly states the idea that the
Sacraments are an ' extension ' of the Incarnation,

in that the process of ' deification ' effected once for

all in the humanity of Christ, through its union
with the Personal Word, is progressively effected

in humanity as a whole by participation in Christ
through the Sacraments (xxxv., xxxvii.).

(3) Gregory distinguishes between the effiects of

Baptism and the Eucharist by saying that in

Baptism the soul is united to the Saviour through
faith, while in the Eucharist the body is brougnt
into the same union, though here again only
through the faith of him who partakes of the
Sacrament (xxxvii.).

(4) Gregory teaches an objective change of the
elements (effected through the prayer of consecra-

tion) into the Body and Blood of Christ, and he
represents the manner of the change in a striking

and original way. Anticipating the later problem
of the ' ubiquity ' of the Lord's Body, he sets him-
self to solve the question how the one Body can be
given whole to thousands of believers. He employs
the Aristotelian distinction of ' form ' and ' matter,'

and draws a parallel between the change of food

and drink into the human body through digestion,

and the change of bread and wine into the Body
and Blood of Christ. The ' constituent elements

'

(oToix"") of bread and wine in each case are re-
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arranged under a new ' form,' although in the one
case it is through the process of digestion, in the

other immediately ' by the power of the Word

'

(xxxvii.). This statement of Gregory is the first

attempt to propound a theory of tlie conversion of

the elements. Gregory gave a direction to Euchar-
istic doctrine, which eventually led in the West to

the theory of a transformation of substance in the
elements. But Gregory himself is far removed
from such a theory. His language is of the nature
of an illustration, and even while applying his

analogy from physiology to the Eucharist he shows
signs of hesitation. (See Batiffol, litudes d'histoire

it de thiologie positive, 2i*me s^rie [1905], p. 260 f.,

and the present writer's ed. of the Oratio Catechetica
in Cambridge Patristic Texts, p. xxxviii ff. and
notes on ch. xxxvii. There is an interesting later

parallel to Gregory's theory in Descartes' letters

to Mesland on the Eucharist. ) Gregory's teaching
exercised considerable influence on John of Damas-
cus, and through him on the later Eastern Church.
Ab a contrast to the treatment of the Eucharist exhibited in

the language of Gregory of Nyssa just quoted, Basil's language
in Ep. 8, 4 deserves attention. In accordance with his spirit-

ualizing tendency (see above, § i.), he says (commenting on
Jn 6f*?)

; ' We eat His flesh, and drink His blood, being made
through His Incarnation and His visible life partakers of His
Word and of His Wisdom. For all His mystic sojourn among
us He called flesh and blood, and set forth the teaching consist-

ing of practical science, of physics, and of theology, whereby
our soul is nourished and is meanwhile trained for the contem-
plation of actual realities.'

X. EsCHATOLOGY.—Gregory of Nyssa is the only
one of the Cappadocian t athers who exhibits any
considerable interest in eschatological problems,
and it is here that he shows himself a most
thoroughgoing disciple of Origen. His chief con-

tributions are : (1) his treatment of the resurrec-

tion of the body ; (2) his theory of the purification

of souls by fire after the Kesurrection ; and (3) his

idea of the restoration of all spirits, Satan included,
to final blessedness.

(1) The first of these is discussed in his treatise

On the Soul and the Resurrection (of. also de
Horn. Op. 27). The theory which he propounds is

a modified form of the spiritualistic view of Orio;en.

As in his discussion on the Eucharist, he employs
the Aristotelian terms ' form ' (elSos) and ' elements

'

(ffToixeia). The 'constituent elements' (o-Toixeia)

of the body, having once received the impress of

the soul, are recognized by it at the time of the
Resurrection, and are received back again from the
common source. By death, however, the body is

purged of its sensuous character, and in the Resur-
rection is of a more subtle and ethereal character.

(2) The idea of a purifying fire, derived from
Origen, and found also in a passage of Gregory of

Nazianzus (Or. xxxix. 19), has its source in Plato.

According to Gregory, the soul stained by sin finds

its remedy in the practice of virtue in this life and
in the sifting judgment and refining fire of the
after-life (Or. Cat. viii.). Elsewhere he says that
for those who have not received the grace of

baptism there waits a purification by fire hereafter

(ib. xxxvi.). This doctrine, which, like the rest

of Gregory's Origeuistic speculations, was quietly
dropped by the Eastern Church, has little resem-
blance to the later Western doctrine of Purgatory,
inasmuch as it applies to a different time (after,

and not before, the Resurrection), and is intended
to benefit not the good but the evil.

(3) The doctrine of an AiroKaTiaTaait, or universal
restoration of all souls, is another indication of

the influence of Origen upon Gregory of Nyssa.
In both writers this belief is bound up with their

theodicy, which was based on the thought that
the world-process must result in God becoming
'all in air (1 Co IS'* ; cf. Greg. Naz. Or. xxx. 6)

;

while evil, having no subsistence of its own, can-
not be eternal. Satan himself will be purged, and

from all Creation there will arise achorus of thanks-
giving (Or. Cat. xxvi. ; deAn. et lies. [FG xlvi. 72]).

In later times, after the condemnation of Origen'i
teaching, the theory of an interpolation of the
works of Gregory of Nyssa by the Origenists was
employed to get rid of this idea from the writings
of one who was a canonized doctor of the Church.
But there is no justification for such a suspicion.

General Summary.—The one permanent service

rendered to Christian thought by the Cappadocian
Fathers was their formulation of the doctrine of

the Trinity. In this respect their theology re-

mained the standard of faith for the Eastern
Church, which refused to accept from the West in

later times the filioque clause. But their influ-

ence in this respect was not limited to the East.
Through Ambrose, who was a diligent student of

Basil's writings, the theology of the Cappadocians
was imported into the West, and influenced the
later developments of Trinitarian doctrine found
in Augustine. In other respects their work was
of a tentative or preparatory character. They
helped to shape some of the terminology of the
later Christological definitions, and they prepared
the way for a careful statement of the reality

of the two natures in Christ. Their attempt to

re-introduce into the Church a modified form of
Origen's theology met with only slight success,

whUe the more pronounced Origenistic specula-

tions of Gregory of Nyssa were entirely dropped.
The Origenists of the fifth and sixth centuries

appealed to their authority, while the mystical
and pantheistic tendencies of Gregory of Nyssa
received fresh developments in the teaching of the
later Monophysites and of pseudo-Dionysius the
Areopagite. Their attempt to create a scientific

theology was not altogether without results. For
a few generations they succeeded in enlisting the
best culture of the time in the cause of Cliristianity,

while by the spirituality of their religious concep-
tions and their devotion to the practical ideals of

monastic piety they arrested for a time the inroads
of the cruder and more materialistic forms of

popular religion which were already invading the
Eastern Church.
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CAPRICE.—Lexicographers are in general

agreement that the word ' caprice ' is derived,

tnrough Ital. capriccio, from the stem of Lat.

caper, 'goat.' In the literal sense, 'caprice' is,

therefore, an unexpected movement, seemingly
without motive or purpose, like the frisky antics

of a goat. In the metaphorical sense, ' caprice ' is

used of mental movement, and means ' a sudden
change or turn of the mind without apparent or

adequate motive' (OED). True to the fundamental
idea is the use of capriccio as a musical term
signifying a species of free composition, not subject
to rule as to form or figure. As applied to human
action, the word ' caprice ' connotes conduct which
appears purposeless, if not motiveless—either

inconsistent with, or indicating fickleness of, char-
acter. The solution of the ethical problem involved
must be sought by studying psychologically the
relation of will to desire. As applied to Divine
action, the word ' caprice ' implies an imputation
of arbitrary procedure to God ; as when, for

example, capriciousness is ascribed to the Heavenly
Father who has promised to hear and answer His
children's prayers. The solution of the religious

problem involved must be sought bjjr reverent study
of the relation of the Divine will to the Divine
nature.

I. Caprice in human action.—When human
actions are said to be due to mere caprice, nothing
more may be intended than a reflexion upon a
general fickleness of character. Emotional natures
are often ' unstable as water. ' As the pregnant
phrase expresses it, they 'cannot be depended upon."
It is, however, only lack of knowledge that compels
observers to explain such conduct as caprice. Even
to intimate friends a capricious person's actions
may be quite unaccountable as well as altogether
surprising, but deeper insight would reveal the fact

that they are only ' seemingly without motive or
purpose.' All that can be said with certainty of

the man who is double-minded, and therefore is

unstable in all his ways (Ja 1*), is that, because he
has no fixity of purpose, no unity of aim, it is

uncertain how he will act on any given occasion.
The true psychological estimate of all such char-
acters is given by McCosh :

' People ot whom this chameleon liability to change of affection
ie characteristic . . . appear very inconsistent, and so they are,
and they do not gain our pennanent confidence. But they are,
after all, acting consistently with their character, which goes
by impulses and jerks, and not by steady principle ' iPsy-
chology : The Motive Powers, 1887, p. 185 f.).

Determinists, who contend that human actions
are always and necessarily decided by the strongest
motive, have, in the course of the free-will contro-
versy, charged indeterminists with asserting that it

is possible for men to act from mere caprice, or, in

other words, to make ' an unmotived choice between
motives.' T. H. Green, in his profound analysis of
human personality, has shown that, when ' motive

'

is accurately defined and distinguished from
'desire,' there is no such thing as unmotived
choice. But he insists that it is the ' Self ' that
decides which desire shall prevail and become the
motive to action. The will is free, because it is

determined by motive, and is not swayed hither
and thither by chance desires (Proleg. to Ethics^,

1890, bk. ii. ch. 1). It follows that the explanation
of what is usually called caprice will be found in
the weakening of the will. Psychological analysis
may rule out caprice as insufficient to account for
liuman action, but the activity of the Self may be
reduced to a minimum, so that there may be little

oi no interval between the uprising of the desire
and its acceptance as a motive by the will. In
such a case the resultant action may not improperly
be described as capricious. But after the con-
sciousness of an impulse to act, the mind has the
power to pause and to consider the consequences

likely to follow from yielding to the impulse. It is

on the cultivation of that power—which enables
the mind to attend to other considerations and to

reinforce, it may be, weaker impulses—that the
elimination of caprice depends. An absorbing
interest is the psychological condition of unity of

purpose, and therefore of consistency of conduct (of.

W. James, Principles of Psychology'^, 1901, vol. i.

ch. 11, 'Attention'). The highest application of

this principle is in religious experience. ' This one
thing I do means that diverse actions all tend to a
single goal (Ph 3") ; and the reason why caprice

has become impossible is that all other desires nave
been subordinated to the permanent motive :

' For
to me to live is Christ' (Pn 1-'). For a lucid state-

ment of tlie reasons why ' unchartered freedom oi

the introduction of sheer caprice ' is not implied in

the somewhat misunderstood phrase ' the will to

believe,' see art. Belief, ii. 462''.

2. Caprice ascribed to God.—The permissibility

of arguing from human to Divine personality is

recognized by Theists generally as a legitimate
philosophical procedure. Therefore, the bearing
of what has been said in the earlier section of this

article will be evident. In the single statement
' God is love ' the possibility of His acting from
caprice is excluded. His will can never be purpose-
less, inasmuch as it is determined by His nature,

and ' His nature and His name is love.' Domer
succinctly states the essential truth involved in the
Christian view :

' God can be thought neither as

fate nor mere law, neither as absolute indifference

nor as caprice ' (Syst. of Christian Doctrine, Eng
tr. i. 447). Theistic doctrines which do injustice

to the revelation of God in Christ are: (1) the
Seotist view of the Middle Ages, which represents

the Divine will as arbitrary, because it finds ' the
essence of personality in the power of unrestricted
choice ' ; and (2) the teaching of the earlier Cal-

vinists, who made ' grace a synonym for arbitrary

choice.' Theories which hide the Divine Father-
hood leave men in uncertainty as to the Divine
purpose, and lead them to regard the Divine action

as capricious. But a false dualism is involved in

the attempt to assign qualities to the Divine will

which are not conceived to be attributes of the
Divine nature.

'The ethical in God cannot be exclusively attributed and
ascribed to His Will to the exclusion of His Being. . . , Such a

will, because undetermined by the Essence and Being of God,
would be ethically absolutely undetermined—that is to say, it

would be mere caprice and absolute power {supremuTn liberwm
arbitrimn) ' (Dorner, op. cit. i. 315).

Primitive conceptions of the Deity as arbitrary

and lawless account for the identifying of the

miraculous with the mysterious, the inexplicable,

and the capricious. But again the thought which
eliminates caprice from the Divine action is that

of a unifying and adequate purpose. The revival

of ancient teaching on the immanence of God has
altered the aspect of the problem. The unity of

Nature is accepted as a more adequate description

of the world than the uniformity of Nature. 'Unity
is essentially a spiritual conception . . . since

spirit is the only unifying agent that we know
'

;

therefore, according to the Christian view of the

world, miracles may be in accord with, and may
throw light upon, God's one increasing purpose.

Miracles are no longer held to be antecedently
impossible, for, ' if nature is sustained only by its

intimate union with spirit, it is no wonder that the
processes of nature should be modified for an
adequate spiritual end ' (Illingworth, Divine Im
manence, 1898, p. 106).

The comparative study of religion has made us
familiar not only with the Science of History, but
also with the Philosophy of History. The latter

expression cannot imply less than that rational

principle, and not caprice, guides the development
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of tendencies and the progress of events. God's
choice of Israel, for example, is seen to be no
capricious favour, when it is viewed in the light of

His redeeming purpose and His love towards all

mankind. But to affirm that there is a revelation

of God in history is to assert that the world is the
scene of the Divine providence. His purpose con-

cerning individuals may, indeed, at times be
difficult to discern. But, conscious that we behold
only ' part of His ways,' we may find comfort in

the truth, to which Science and Scripture alike

bear witness, that
Ood's method ie a method of law ; that is to say, it is not

Jrbitrary or irregular, but consistent, and in its great principles

unchanging. . . . God'smethod isamethodof j'rof7r(;ss. . . . We
think oiHmi as ever at work, fonning, training, and perfecting
the moral personalities whom He has designed for union with
Himself (W. Adams Browii, Christian Theology in Outline,

1907, p. 217fl.).

As belief in law does not hinder, but rather helps

men to trust in God's providence, because He does
not work arbitrarily and capriciously, so belief in

law presents no difficulties to those who have a
worthy conception of prayer because they have
true thoughts of God. Nevertheless, there is a
view of prayer which, as Rufus M. Jones says,
' takes us . . . into a world of caprice. It introduces a world in

which almost anything may happen. . . . It is a low, crude view
of God—a Being off above the world who makes *' laws " like a
modern legislator and again changes them to meet a new
situation ' (The Double Search, 1906, p. 80 f.).

But the Christian view of prayer implies neither
ignorance of the facts of science nor expectation
of answers to petitions by violation of Nature's
laws. True prayer is spiritual communion. It is

the child's fellowship with Him who is made kno^vn
by Christ and in his own experience as ' the Father
who seeth in secret

'
; in His presence all wants

and wishes are made known, and according to the
intimacy of the communion is the degree of con-

fidence that the blessings asked for are not contrary
to the Father's will. Yet, in whatever direction

the surface ripples of desires may flow, the deep,
strong yearning of the praying spirit is ' Father,
Thy will be done.' If that will could be swayed
by what men call caprice, true prayer would be
Impossible. But there is ' no sealing of the lips in

the presence of the discovery that all is law.'
When this is understood, the Atonement of Christ
will be seen as the supreme manifestation of the
Love which is law, and as the Father's own drawing
near to His children, in order that, when in Christ
He has reconciled them unto Himself, they may
confidently approach, asking for the forgiveness
of their sins in the name of Christ. ' Forgiveness
is not a gift which can fall upon us from the skies,

in return for a capricious request. . . . The deep
jry for forgiveness must rise out of a forgiving
spirit' (Kufus M. .lones, op. cit. p. 101).
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Law, London, 1883 ; D'Arcy, A Short Study of Ethics, London,
1895 ; Dykes, The Divine Worker in Creation and Providence,
Edinburgh, 1909. The delightful parable, frequently used
by Professor Henry Drummond, deserves special mention
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Finlayson, ' Law, Miracle, and Prayer,' Expositor, 1st series,
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CARLYLE.— 1. Life and writings Thomas
Carlyle (1795-18S1)—essayist, historian, critic,

modern prophet—was born on 4th Dec. 1795 at
Ecclefechan, Annandale. He was the son of James
Carlyle, a mason, born in 1757. James Carlyle's

first wife was a cousin, and died after giving birth
to one son, John. Two years after her death (1794)
he married Janet Aitken. Thomas was the first

child, and was followed by three sons and a
daughter. Thomas was educated at the Grammar
School of Annan, and afterwards at Edinburgh
University. This he left in 1814 without taking a

degree, but having distinguished himself in

mathematics. At this time he intended to enter
the ministry, and went up twice a year to deliver
addresses at the Divinity Hall^ Edinburgh, while
teaching in the school at Kirkcaldy. Divinity
and Law having failed to satisfy him, his mind
turned in the direction of Literature. His early
days were full of the struggles involved in getting
a footini^ in this precarious profession. The salient
points of that struggle may be noted.
From 1820 to 1825 he contributed sixteen

articles to the Edinburgh EncyclopcBdia under the
editorship of Sir David Brewster.

In May or June 1821, Edward Irving intro-

duced Carlyle to Miss Jane Welsh. About the
same time the inward illumination took place
which is recorded in Sartor Besartus (bk ii. ch. vii.)

as the transition from tlie Everlasting No to the
Everlasting Yea. The plain meaning of this was
that disbelief in Divine or human justice, freedom,
and immortality had been dismissed in favour of

a steadfast determination to live in God's world as

a servant of Truth.
The following publications mark his rise into

public attention : {a) a Life of Schiller in the
London Magazine in 1823-1824, which in 1825 was
published separately in book form, and in 1830
translated into German at the suggestion of

Goethe ; (6) Wilhelm Meister's Apprenticeship,
which appeared in 1824r-1827, one of the best trans-

lations into English of any foreign author, (c) In
1827 elaborate and extensive criticisms of European
literature established Carlyle as the English pur-
veyor and critic of European culture. Among his

well-known contributions of this order are an
article on Voltaire, a finished and memorable
sketch of Novalis, two papers on Jean Paul Bichter
in the Foreign Review, a review of Schiller in

Eraser's Magazine, and of Goethe's works in the
Foreign Quarterly.
On 17th Oct. 1826, Jane Welsh and Thomas

Carlyle were married. They began married life

normally at 21 Comely Bank, Edinburgh, and
continued it abnormally (1828) at Craigenputtock,
a farm belonging to the Welsh family. Carlyle
was by temperament unsuited for domestic life,

and his wife was as ambitious and as keen intel-

lectually as himself. At Craigenputtock his life

becamea monologueon literary and ethical subjects,

and hers for six years a bitter experience of house-
hold drudgery. Among the visitors to Craigen-
puttock were the Jeffreys (1820-1830), and Ralph
Waldo Emerson, who began in this way a life-long

friendship with Carlyle. In 1831, Carlyle went to
Loudon to negotiate the sale of Sartor Besartus,
which was eventually published in Eraser's Maga-
zine. Hardly any one but Emerson recognized
that the ' articles by the crazy tailor ' were really
' a criticism of the age in which we live, exhibiting
in the most just and novel light the present aspect
of religion, politics, literature, and social life.'

In 1834, Carlyle moved to 24 Cheyne Row,
Chelsea, near the Thames. It was a bold venture
to attack the metropolis on a reserve fund of from
£200 to £300, but it was successful, and Cheyne Row
was his home for 47 years. The first eight years
were years of severe struggle on narrow means,
but they produced the French Revolution, the
Lectures on Heroes, Hero-worship, and the Heroic
in History, and Chartism. At the end of this time
the death of Mrs. Welsh brought pecuniary relief.

The next decade (1842-1853) was a time of
vigorous literary production, which gave to the
world the Letters and Speeches of Cromwell, Past
and Present, Latter-Day Pamphlets, and Life of
John Sterling.

From 1853 to 1866, Carlyle was at the zenith of

his fame. He published his monumental History
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of Frederick the Great, and gratified even his wife's

ambition for him by being elected to the Lord
Kectorship of Edinburgh University, where he
delivered a notable rectorial address.

In 1866, Mrs. Carlyle died, and after this Carlyle's

life went haltingly. The years till 1881 are best

regarded as a long eventide. His comments on
giDlic questions, such as the recall of Governor
yre and the Reform Bill of 1867 (Shooting

Niagara), show him as a resolute critic of de-
mocracy. He dictated a historical sketch of the
Early Kings of Norway and an essay on the Por-
traits of John Knox. In 1874 he accepted the
Prussian ' ordre pour le m^rite,' and refused a
pension and a distinction offered by Disraeli. Money
came freely when he could no longer use it except
by bequeathing it, and friends when he could no
longer reciprocate friendship. The appointment
of James Anthony Froude as his literary executor
and Fronde's discharge of that trust led to a keen
controversy, not yet hnished, on the real character
of Carlyle and his relations with his wife. At the
end he was almost absolutely alone, and died on
3th Feb. 1881.

2. Teaching.—Carlyle's teaching was not suffi-

ciently self-consistent to bear exact analysis as a
statement of ethical and religious truth. Letters
and conversations are sometimes at variance with
judgments expressed in his books. But the general
outlines of his teaching may be indicated.

(1) Concerning God.—It may be said of Carlyle,
as he said of Frederick of Prussia, ' To him, as to
all of us, it was flatly inconceivable that intellect
and moral emotion could have been put into him
by an entity that had none of its own.' Sartor
Besartus is a vigorous and resounding counterblast
to materialism. In the discussions of the time,
Carlyle's theism was commonly classed as pan-
theism ; but no classification is adequate for an
author who wrote or spoke as he saw truth, but
who saw different aspects of truth in different
moods. He teaches that the universe is perpetually
formed and renewed by the Spirit of God, not that
matter is God, but that it is the ' living garment of
God.' The universe is the vesture of God as man's
body is the vesture of his spirit. As man claims
personality for himself, he may logically assign to
the Spirit of God that personality, consciousness,
intelligence, which are the highest attributes of
the spirit of man.
His belief in the essentials of religion is combined

with a distrust of its formulas. In Latter-Day
Pamphlets (no. viii, ) he makes a protest against
what he calls the gospel of Ignatius [i.e. Loyola),
* that God can be served by believing what is not true.' * That
to please the supreme Fountain of Truth, your readiest method,
now and then, was to persist in beUeving what your whole soul
found to be doubtful or incredible. That poor human symbols
were higher than the God Almighty's facts they symbolized

;

that formulas, with or without the facts symbolized by them,
were sacred and salutary ; that formulas, well persisted in,

could still save ua when the facts were all fled.'

Other quotations, more emphatically negative,
might be made from virritings in later life, when
the negative mood grew more marked. Yet he
comes very near attributing moral personality to
God in His government of the world.

' No world, or thing, here below, ever fell into misery without
having first fallen into folly.' 'Nature would not treat
weakness as vicious unless weakness were necessarily vicious.'
' The first principle of moral government is that, where guilt is

deliberate, undoubted, and wilful, punishment ought to be
Inflicted. This pillar of the moral universe in human affairs
rests not upon mere social expediency, but upon those authori-
tative instincts of our spiritual nature in which we hear the
voice of GoJ ' ' The law of England, in dealing with criminals,
must correipond to the law of the universe' (Latler-Day
Pamphlets, no. vi.). ' The moral nature of a man is not a com-
posite factitious concern, but lies in the very heart of his being,
as his very self of selves. The first alleviation to irremediable
pain is some conviction that it has been merited, that it comes
from the All-just—from God ' (Froude, ThoTnas Carlyle : Hist,
ctf First Forty Years oj his Life, ii. 86).

' The free man is he who is loyal to the Laws of this Universe

;

who in his heart sees and knows, across all contradictions, thai
injustice cannot befall him here ; that except by sloth and
cowardly falsity evil is not possible here. The first symptom of

such a man is not that he resists and rebels, but that he
obeys ' (Latter-Day Pamphlets, no. vi.).

(2) Concerning man.—Carlyle's optimism about
the universe is combined with pessimism about
human nature. Something of tnis may be put
down to Calvinism, and something to temperament.
He believed that 'God's in His heaven,' but not
that 'all's right with the world.' At Craigen-
puttock he wrote

:

• What is Hope ? a smiling rainbow
Children follow through the wet;

'TIS not here, still yonder, yonder I

Never urchin found it yet.

What is Life ? a thawing iceboard
On a sea with sunny shore.

Gay we sail—it melta beneath us I

We are sunk, and seen no more.

Wbat is man? a foolish baby

;

Vainly strives, and fights, and frets

;

Demanding all—deserving nothing !

One small grave is what he gets.'

(Froude, op. cit. il. 420.)

His fundamental scepticism about human nature
and the prospects of the race is closely connected
with his disbelief in democracy. Democracy
depends on and requires an optimistic view of

man and his destiny, and implies ultimately that
vox populi is vox Dei, which Carlyle emphatically
denied. His criticism of democracy rests on the
discovery that
' in democracy can lie no finality ; that with the completest
winning of democracy there is nothing yet won—except
emptiness, and the free chance to win ! Democracy is, by
the nature of it, a self-cancelling business ; and gives in the
long-run a net result of zero.' 'In Rome and Athens, as else-

where, if we look practically, we shall find that it was not
by loud voting and debating of many, but by wise insight and
ordering of a few, that the work was done—so it is—so will it

ever hie.'

Nevertheless he does not depreciate the real task
of politics ;

' society is a wonder of wonders, and
politics (in the right sense far, very far, from the
common one) is the noblest science ' (Diary, Froude,
op. cit. ii. 86).

(3) Religion.—Carlyle conceived religion as uni-

versal and spiritual. It is every-vvhere an ex-
pression of man's relationship to a spiritual God,
dimly or vividly realized. Many of his sayings
are more in keeping with the results of the modern
study of comparative religion than with any order
of thought existing in his own day.

* The early Nations of the world, all Nations, so long as they
continued simple and in earnest, knew without teaching that
their History was an Epic and Bible, the clouded struggling
Image of a God's Presence, the action of heroes and God-inspired
men. The noble intellect that could disenthral such divine

image, and present it to them clear, unclouded, in visible

coherency comprehensible to human thought, was felt to be a
Vales and the chief of intellects. No need to bid him sing it,

make a Poem of it. Nature herself compelled him ; except in

Song or in Psalm, such an insight by human eyes into the
divine was not utterable.'

' Every Nation, I suppose, was made by God, and every man
too. Only there are some Nations, like some men, who know
it ; and some who do not. The great Nations are they that
have known it well ; the email and contemptible, both of men
and Nations, are they that have either never known it, or soon
forgotten it and never laid it to heart ' {Latter-Day Pamphlets^
no. viii,).

'To the last,' says Froude, 'he believed as

strongly as ever Hebrew prophet did in spiritual

religion,' and approved of prayer as a ' turning of

one's soul to the Highest.'

Carlyle's belief in immortality grew in intensity,

but after his wife's death he describes himself as
* bankrupt in hope and heart, as good as without hope and
without fear ' {Correspondence of Carlyle and R. W. Emerson,
ii. 337).

In 1835 he wrote to Emerson on the loss of his

brother

:

'Sorrow not above measure for him that is gone. He is In

very deed and truth with God, where you and I both are ' {ib. i.

392). 'What a thin film it is that divides the living from the
dead ' {ib. I 37>
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On his father's death he wrote (Froude, Carlyle:
First Forty Years, ii. 248-260)

:

' Man follows man. His life ia as a tale that has been told
;
yet

under time does there not lie eternity ? . . . Perhaps my father,

all that essentially was my father, is even now near me, with
me. Both he and I are with God. Perhaps, if it so please God,
we shall in some higher state of being meet one another,
recognize one another. . . . The possibility, nay (in some way)
the certainty, of perennial existence daily grows plainer to me.'

On the death of Mrs. Welsh he wrote to his wife :

* We shall yet go to her. God is great. God ia good.'

In 1869, after tlie death of his wife, he wrote :

' I occasionally feel able to wish with my whole softened heart
—it is my only form of prayer—"Great Father, oh, if Thou
canst, have pity on her and on me, and on all such I ' In this

at least there is no harm ' (Froude, Carlyle : Life in Lond&n,
ii. 3S7).

Carlyle's most positive contribution to a religious

conception of life is to be found in vivid, eloquent,
and memorable passages describing the spiritual

universe. Nothing shows better than these
passages how, to Carlyle, life was shot through
with spiritual relationships, and set in a frame-
work of a spiritual cosmos. In the Diary (Froude,
Carlyle : First Forty Years, ii. 86) he exclaims :

' I have strange glimpses of the power of Spiritual union, of
association among men of like object. Therein lies the true
element of religion. It is a truly supernatural climate ; all

wondrous things from a Pennenden Heath or Penny-a-week
Purgatory Society to the foundation of a Christianity or the
(now obsolete) exercise of magic take their rise here. Men
work God-like miracles thereby, ami the horridest abomina-
tions.'

In judging of his attitude to religion, we ought
to give weight to his serious work rather than to
casual utterances. The lecture on ' The Hero as
Prophet,' and his appreciative estimate of Muham-
mad and the influence of Islam, show how Carlyle
understood the nature and function of religion.

Carlyle's positive attitude to religion and his

negative attitude to Christianity are among the
paradoxes which perplex his readers. He fails to
recognize in Christianity, as he finds it, the
supreme form of the religious powers which he
reveres elsewhere.

(4) Ethic.—Carlyle's ethic is essentially the ethic

of Puritanism—that is, his ideal of the conduct of

life is an ideal conceived under the overwhelming
impression of the righteousness of God. Man is

ever in the great Task-master's eye. If men do their

duty and faithfully obey the laws of God, living

soberly and justly, God will do the best for them
in this life. Duty is to him Wordsworth's ' stem
daughter of the voice of God.' It involves sur-

render to the ' vast soul that o'er us plans '—and
continually in the present it means work. Do the
duty nearest to hand

—

Laborare est orare. The
only honourable thing is work, whether with sword
or plough or pen. Strength is the crown of toU.
Action makes men.
The paradoxical working of Carlyle's mind comes

out in his inconsistent acceptance and rejection of

parts of mutually related truths. He insisted on
the community of the race, and poured scorn on
the man who said, ' Am I my brother's keeper ?

'

Yet he failed to discover that this solidarity is the
key unlocking the mystery of the vicarious sacrifice

of Jesus Christ, which he entirely rejected. He
believed that good and evU were absolute opposites,

yet rejected the only way in which "ood can over-

come evil, i.e. when good is returned for evil. He
revered the character of Jesus Christ, yet talked
incessantly of the ' Exodus from Houndsditch,'
failing to see that the life history of Jesus is only
to be understood as the culmination of a national
history in which the Spirit of God is manifestly
active, and working to this climax. He believed in

God as revealed in that larger Bible—the history
of the human race—but did not see that universal
revelation was the basis which makes reasonable
the special revelation in the history of Israel. He
believed in no historical Resurrection or Ascension,

yet he vindicates in impressive eloquence the ex-
istence of a spiritual universe, and declares that
a thousand million gliosts are walking the earth
openly at noontide. ' O Heaven, it is mysterious,
it is awful, to consider tliat we not only carry each
a future ghost within us, but are in very deed
ghosts.' fie imposed an infinite duty on a finite

being, but did not see that the assertion of our
weakness and deficiency is the ' line innuendo by
which the soul makes its enormous claims.' It is

clear that this mingling of negative and positive
teaching has nothing final or conclusive in it. It
is a half-way house, where no one would think of
stopping but the man who built it.

In spite of his pessimism about liuman nature in
general, Carlyle had an intense belief in the great-
ness of personality raised to its highest power. Much
light is thrown on the development of^his mind by
comparison with Nietzsche. Just as Nietzsche s

reverence for personality led to belief in the super-
man as the nope of the race, Carlyle's lea to
Hero-worship, in both cases the belief was accom-
panied by contempt for those who fail to attain
personality, and in both it may be connected with
the failure to see that fuU personality in man is

dependent on dealing with God as fully and
effectively personal.

(5) Concerning history.—Carlyle's absorbing con-
cern with personality was partly cause and partly
consequence of his historical studies, and it made
his work the recognized standard for one method of
writing history. The supreme interests of history,
whether modern or ancient, lie in the biographies
of men and women and the history of movements,
and for Carlyle the first is more central ; for there
is no movement which does not enter history
through a life. ' Great truths are portions of the
souls of men.' Reforms, institutions, eras, and
even constitutions are to be interpreted through
the men who lived in them, and in whom they
lived. The modern school of scientific historians
has introduced methods which modify the first

impression made by Carlyle's historical work, but
its essential truth is not to be shaken, and a reaction
in favour of his view of history is to be expected,
for ' by-gone ages were actually filled by living

men, not by protocols, State papers, controversies,
and abstractions of men.'
The charge that Carlyle confounded right with

might is not true as it stands. Its basis is his
conviction that the history of a man or a nation is

the Divine judgment of the man or nation. If a
man succeeds and prospers, the cause must have
been adequate to the efiect. History and life alike
contain their own laws, and supply their own
principles of judgment. Men are powerful in

proportion as they build on facts and see truth.
The prophet who sees and the hero who acts appear
to be a law unto themselves, only because there
is no higher human authority. It is the wisdom
of the mass of men not to question or judge them,
but to follow them and go where they lead. There
is truth in all this, but it is a truth which only a
history of all time can vindicate. The historian
would require omniscience to judge correctly of

success and failure.

3. Influence.—Carlyle's influence was provocative
rather than constructive. He challenged the con-
ventions of his time in thought and in act as much
as he challenged its literary conventions by his

style. His message worked like a leaven in the
general culture of two generations. He moved
men by antagonism rather than leadership. He
threw them back on the saving facts of life. He
made realities in life and history stand out as
greater things than the conventions that commonly
conceal them. His influence may be compared with
that of a prophet in ancient Israel. His summons
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to men was to repent and put away the evil of their

doings. His words burned and stung rather than
healed and helped those he influenced most.

His function, in spite of all his strenuous
thinking, was the purification of feeling about life

by fear and reverence, scorn, indignation, humour,
and tenderness. His books have the sentiment and
effect of a Gothic cathedral, expressing, with all the

purpose, ingenuity, and elaborate care of a

meoijeval craftsman, the awe of the natural man
in the presence of God's universe.

Literature.—Literature about the Carlyles is constantly
Rowing;. It consists chiefly, iiowever, of fresh estimates of the
original material contained in Carlyle's own boolis, and the
publications which contain his letters, such as : (I) Reminis-
cences, published by J. A. Froude in 1881 ; the same author's
ThomWE Carlyle : a History of the first forty Years of his Life,

2 vols., 1882, and Thomas Carlyle: a History of his Life in
London, 2 vols., 1884 ; (2) Letters and Memorials of Jane Welsh
Carlyle, prepared for publication by Thomas Carlyle, and
edited by Froude, 3 vols., 1883 ; (3) Correspondence of Thomas
Carlyle and R. W. Emerson, 2 vols., 1883, and Correspondence
between Goethe and Carlyle, ed. C. E. Norton, 1887.

Of other literature the following may be noted : Leslie
Stephen, art. 'Carlyle,' in DNB; J. Martineau, Essays,
Reviews, and Addresses, i. [1890] 219 ; T. P. Walter, ' Thomas
Carlyle and his llessage,' in Meth. Rev. xc. [1908] 574 ; J.
Clifford, Typical Christian Leaders, 1898, p. 176 ; R. S. Craig,
The Making of Carlyle, London, 1908 ; A. S. Arnold, Story of
Thomas Carlyle, London, 1903; W. Howie Wylie, Thomas
Carlyle : the Man and his Books, London, 1881 ; D. Masson,
Carlyle personally and in his Writings, London, 1885.

D. Macfadyen.
CARMATIANS. — The Carmatians ^yere a

religio-political sect of Shfites that took its rise

about tlie middle of the 3rd cent, of the Hijra,

and developed a tremendous strength, which, more
than anything else, undermined the power of the
Khalifate of Baghdad. The name was given to

them by their adversaries. They called them-
selves Fatimids, from Fatima, the daughter of

the Prophet and the spouse of 'Ali ; or Ismailis,

from Ismail ibn Ja'far, a descendant of ^usain,
son of 'Ali and Fatima, and, by his great-grand-
mother, of the last king of Persia, representing
thus not only the Prophetic, but also the Kingly
right to the Imamate, or Supremacy (cf. Browne,
A Literary History of Persia, p. 130).

The religious system of these sectaries, which in

its principal features is still that of the Druses {q.v. ),

seems at first sight very extraordinary. On closer

examination we find it composed of elements bor-

rowed from various sources. Guyard, in his art.

'Un grand maltre des Assassins' {JA, 1877, i. 327),

said truly :

' In this Orient, where everything has been thought, the
atmosphere is, so to speak, impregnated with the most diverse
conceptions ; none is lost ; scattered for a moment, they gather
again around some new germ. Magianism, Judaism, Christi-

anity, Gnosticism, philosophy thus lent some of their elements
to the small sects which each imam of the race of 'Ali saw come
to light under his eyes and in his honour.'

The man who originated this system, or rather
adapted it for his purposes, was a certain 'Abdal-
lah ibn Maimun, of Persian origin and an oculist

(qaddah) by profession. He is often spoken of by
the name of al - Qaddah. He lived about the
middle of the 3rd cent, of the Hijra in 'Askar
Mnkram, a town of Khiizistan, where he had some
possessions ; and he combined with a great aversion
for the Arabs and their religion a boundless am-
bition. His ultimate aim seems to have been to

subvert the Khalifate of Baghdad, to undermine
Islam, and to restore the old Persian religion, the
religion of light. He himself and his sons were to

be the leaders of this campaign, and, after having
accomplished its purpose, were to become the
rulers of the new State.

The basis of the doctrine is pure Neo-Platonism.
From God, the mysterious Being who is wholly
incomprehensible to mankind and cannot be de-

fined by any attributes, emanated by His will (see

Goldziher's able study on the amr alldhi in REJ
vol. iv. pp. 32-41) the Universal Reason, which

produced the Universal Soul, the creator of Primal
Matter, Space, and Time. These are the five con-

stituents of the Universe, and consequently of

man, the microcosm. But, as every emanation has
a tendency to return to its source, man's object in

life is perfect union with the Universal Reason.
This, however, would be wholly unattainable by
him without heavenly help. Therefore the Uni-
versal Reason and the Universal Soul have mani-
fested themselves to the world in human shape,

the one as prophet-legislator, the other as his

assistant and supporter. So appeared successively

Adam and Seth, Noah and Snem, Abraham and
Ishmael, Moses and Aaron, Jesus and Peter, Mu-
hammad and 'All. After the disappearance of

the prophet-legislator, the assistant continues his

work, and is the imam, or leader, the sole inter-

preter of the true meaning of the Divine Word.
iHe is followed by six other imams, after the death
of the last of whom a new incarnation takes place.

'All was succeeded by his son al-^asan ; he by
his brother al-5usain ; then followed 'All the son
of al-5usain, Muhammad the son of 'Ali, Ja'far

the son of Muhammad, and Ismil'Il the son of

Ja'far. Muhammad the son of Isma'Il is the
seventh incarnation. His assistant is 'Abdallah
ibn Maimun, who, with his successors, has to

preach and promulgate his law, tUl with the re-

appearance of the last of these as the mahdl the
end and scope of human life will be reached. All
these legislations, though each in succession is

better than its predecessor, so that the last is the

most perfect, are in reality one, only adapted to the

understanding of the men of each period. More-
over, it is always the same Being that incarnates

itself in different forms ; even as the soul of each
imam passes into the body of his successor.

The main object of this system, of which the
preceding description gives only the outlines, was
to place unlimited power in the hands of 'Abdallah
ibn Maimun and his descendants. Isma'Il, the
son of Ja'far, died in his father's lifetime. Ja'far

died in A.H. 148, leaving a son Muhammad, who,
according to the Isma'uis, fled to India from the

Eersecution of Harun ar-Rashid, and is said to

ave died there about A.H. 180. In the belief of

the Isma'ilis he became merely invisible, to remain
so till the time of his reappearance as the mahdl
should come. In the meantime the imam is in-

vested with the supreme authority, which he
exercises by his deputies and missionaries. What-
ever the ultimate designs of 'Abdallah ibn Maimun
may have been, his immediate object was to lay

hold of the minds of a great many followers, who
were bound to unlimited obedience to his orders,

and were ready to furnish the means necessary for

promoting the cause. Mystery has for most men
a great attraction. Therefore, every one who was
to be admitted as a member of the sect had to

pledge himself by oath never to betray any secret

of the community. Nor were they admitted before

they had given sufficient proofs of the earnestness

of their desires. For the same reason, the imam
himself was said to be hidden and to communicate
with his followers only by his deputy, who in fact

was the imam himself or his son, and who, backed
by this mysterious authority, could speak with
double stress. It was he who chose and in-

structed the dais (lit. ' those who call or invite '),

or missionaries.

'Abdallah ibn Maimun instituted, we are told,

several grades of initiation. The accounts we have
of the higher ones are confused, and it is difficult

to see what could have been their practical use.

It is quite certain, however, that even the chief

missionaries did not know them. These were,
without question, men of fervent zeal, devoted to

what they thought to be the sacred truth. The
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f;

missionary established himself by preference in a
populous country in the character of a merchant or

physician, in order to come into contact with many
people, whom he sought, first of all, to impress

with admiration for his abstemiousness, the devout-

ness of his living, his charity, and his irreproach-

able, if somewhat mysterious, conduct. Aided by
his superior knowledge, he could often give good
practical advice, by which he gained the confidence

of the people ; and one or two marvellous tricks pro-

cured him the reputation of possessing supernatural

powers. The missionaries of the Fatiraids were
evidently able jugglers, and knew how to per-

form miracles. By means of carrier-pigeons, for

instance, they often received information of an
event many days before it could be kno\vn in the

country by the ordinary means of communication.
So they could make a prediction that must cer-

tainly turn out to be true. Moreover, they were
generally versed in astronomy. But their princi-

)al strength lay in the cordial love of all believers

or the house of the Prophet, which, since the

tragic death of al-Pusain, had been everywhere
revived and reanimated by the missionaries of the

'Alids and 'Abbasids. Against these latter, the

means which they had employed to undermine and
destroy the dominion of the Umayyads were
turned with success, when it had become evident

that their government had in no wise brought the

geriod of peace, justice, and general prosperity that

ad been promised. In order to get rid of the

Umayyads, the 'Abbasids had promulgated the

principle that the family of the Prophet had in-

contestable rights to the throne, whence it followed

that the Umayyads were usurpers. The 'Alids,

descendants of tlie daughter of the Prophet, while the
ancestor of the 'Abbasids was only nis uncle, did

not fail to turn this principle against the 'Abbasids
who had supplanted them. It was, therefore, easy

to inspire the people with the hope that the saviour,

the makdl (the man ' guided ' by God, who alone is

able to show the right path), would come forth

from the house of 'All, and to find, by an allegorical

interpretation, the announcement of his coming in

the sacred book itself. Thereby the way was pre-

pared for the acknowledgment of this mahdi as a
superior being whose word is Truth, and to whom
is due unlimited obedience. For that end it was
not necessary to attack the authority of the
Qur'an ; only its literal interpretation was rejected,

and with that the dogmas founded on it, and also

the religious ceremonies, as having only a symbolical
value. All this was replaced by the doctrinal

authority of the true imam, because he knew
better than anybody else the veritable religion.

One of the first uses he made of that authority was
to prescribe to his followers, as their principal

duty, to be full of that devotional disinterested-

ness which enables men spontaneously to make
the greatest sacrifices.

The funds needed for the organization of the
mission were furnished, in the first instance, by a
high-placed Persian officer, who, according to some
authors, was a descendant of the old Persian kings.

But soon the contributions of the new adepts
commenced to flow in. The two principal offerings

required of them were one for the founding of a
kind of house of government, called Ddr al-hijra

<House of refuge), and a communal treasure out of

which the poor could get assistance and the general
expenses could be paid ; the other, destined for the
iTnam, consisted in a fifth part of all property to

be paid once, and a fifth part of all revenues to

be paid yearly. By this latter contribution the
believers were linked by the strongest bands to

the cause of the mahdi, whose triumph could be
the only means of bringing a compensation for the
great sacrifices they had made.

But the paying of contributions wa-s not the only
act of devotion expected from the believers. Their
chief duty was to lead a life of purity and brotherly
love. The morals preaclicd by the Fatimid mis-
sionaries have been called evangelical. They ex-
plain the charm exercised by the doctrine on many
men of high understanding, and the fact that the
Carmatian communities and States were, as a rule,

excellently organized and administered. The
Fragments relatifs d, la doctrine des Ismailis, pub-
lished by Guyard, contain sufficient proofs to

stamp all that has been said about the looseness of
their morality as mere slander.

The first (la'l in 'Iraq was Pamdan, sumamed
Qarmat, after whom all followers of the new faith

were nicknamed Carmatians. Just as each prophet
has his assistant, each imam his deputy, so every
dd'i has a coadjutor. That of ^amdan Qarmat
was his brother-in-law 'Abdan, who was the author
of many of the sacred books of the sect. The
district in which they began their preaching was
that part of theprovince of Kufa where Babylon lies,

and here the Dar al-hijra was built, in a.h. 277.

The author of the Fihrist says {p. 187) that 5amdan
Qarmat established himself in 261 at Kalwadha,
between Baghdad and Mada'Lu. It is probable that
this took place at a later date. But it is certain
that even then the Carmatians had attained to

significance. For at the time when the rising of
the negro slaves in the south of 'Iraq was at its

height (i.e. before 267), 5amdan Qarmat had a
meeting with the chief of the slaves, who gave
himself out for a descendant of 'All, of which he
himself gives the following report (Tabari, Ui.

2130)—
* I went to the chief of the neg^roesand said to him :

" I profess
a doctrine and have 100,000 swords under my orders. Lot us
compare our tenets. If they agree, I will join you with all my
men. If not, >ou must give nie your word to let me return tx>

my place unmolested." That he promised, and we conversed till

noon, by which time it had become clear to me that we could
never agree. He rose then for prayers, and I slipped away from
his town and went back to the land of Kufa.'

As long as the war against the negroes lasted,

the government of Baghdad took no notice at all

of the Carmatians. After the suppression of that
terrible insurrection, the governor of western 'Iraq

contented himself with levying a tax of one dinar
on each member of the sect ; and, as this procured
him a good revenue, he opposed the taking of any
hostile measures. It was not till 284 that the
government at Baghdad began to have some mis-
givings about this movement, and discovered that
the sect had adherents in the capital itself.

This led to a persecution, in wliicli a certain

number of their chief men were killed (288), but
which was soon stopped, the governor being afraid

that it would ruin the land, as they were its

farmers and labourers. About the same time the
Khalif seems to have found out who was the real

head of the sect. In 270 the government had been
informed that there lived in 'Askar Mukram in

Khuzistan a very dangerous man called 'Abdallah
ibn Maimun al-Qaddah ; and orders were issued

to apprehend him. 'Abdallah escaped to Ba?ra,
where he lived some time in hiding. Thence he
went to Salamiya in northern Syria, where a son

of his had established himself about 255, and
which remained the headquarters of the family
till 287, when'Ubaidallah, 'Abdallah ibn Maimun s

grandson, fled from that place to Egypt and thence
to the far west of North Africa, whence he reap-

peared at Kairwan, the African capital, in 297,

as the mahdi, the first Khalif of tlie Fatimids.
The mission to Yemen, organized in 'Iraq in 266,

began its preaching in 268, and had great success.

In 293 news reached Baghdad that the Carmatians
had conquered nearly the whole province, and that

the inhabitants of Mecca were in great anxiety.

The final reduction of San'a, the capital, in 299,
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made them absolute masters of the country. From
Yemen the mission to North Africa was planned.
In 280, Abu 'Abdallah, surnaraed al-Muhtasib, be-

cause he liad been inspector of markets, entered
it and within the space of a few years founded the
empire of the Fatimids. Far more dangerous for

the Khalifate of Baghdad at the time was the rising

of another Carmatian State in Bahrain, the north-
east province of Arabia, founded between 280 and
290 by Abu Sa'id al-Jannabi. In 287 this chief

routed an army sent against him by the Khalif,

but did not pursue that advantage, as he needed
all his energy to make himself master of Central
Arabia, of 'Oman, and of the desert roads. The
great disasters that befell the Khalifate at the
hands of these Carmatians happened between the
years .311 and 320. In 315 a great army, intended
to make an end of the dominion of the Carmatians,
was utterly defeated by Abu Tahir Sulaiman, the
son of Abu Sa'id, and Baghdad itself was seriously
threatened. Next year, Mecca was taken and
plundered ; even the sacred black stone was
transported to Lahsa, the residence of the Car-
matian princes, where it remained till 339, when
it was restored to the Ka'ba.

It is not surprising that the fiction of the Grand-
master of Salamiya about the hidden imam was
not always accepted without some distrust. When
he had fled for his life, probably without having
been able to regulate his affairs, and was for a
while cut off from intercourse with the dais, this

distrust increased. The ambitious head of the
mission in western 'Iraq and the Syrian desert,

Zikrwaih, caused his son to give himself out
for the imam. As long as the energetic Khalif
al-Mu'tadid lived, he did not dare to undertake any-
thing. iJut from 289 till 294 he and his sons did
much damage in Syria and the borderland of the Eu-
phrates, and it required the greatest efforts to get
the better of them. As for Hamdan Qarmat and
'Abdan, we know for certain that they separated
themselves from 'Ubaidallah; but this happened,
in all probability, later, when he had proclaimed
himself the imam, the expected m,ahdl. Apostasy,
by the laws of the Carmatians as well as by those
of Islam, is punished by death. Abfl 'Abdallah,
who had conquered the empire for 'Ubaidallah,
was murdered, together with his brother, because,
the conduct of this prince not corresponding to
their ideal, they doubted whether the man they
had fought for was really the mahdi. This hap-
pened near the end of 298. When the murderer
lifted up the weapon, Abii 'Abdallah said, ' Do
not, my child.' He answered, 'He whom thou
hast ordered me to obey, and to whom thou hast
given the empire after having conquered it, has
ordered me to kiU thee.' 'Ubaidallah wrote then
to his followers in the East :

' Ye know what a
high place Abu 'Abdallah and Abu-1-'Abbas occu-
pied m Islam (i.e. the true religion, that of the
Carmatians), but Satan caused them to slip, and
I have purified them by the sword. Peace be
with you.' About the same time, 'Abdan—and
probably also Hamdan Qarmat—was assassinated.

Tlie same thing happened in Yemen. Ibn Fadl,
the head of the mission, cast off his allegiance to
'Ubaidallah and proclaimed himself im&m. In 303
he perished, poisoned by a mysterious stranger.
We aie not quite sure about Abii Sa'id, the Car-
matian ruler of Bahrain, but the fact that he was
slain in 301, together with several of his principal
officers, combined with the apparently trustworthy
information that he was reverenced like a superior
being, and the saying of the Yemenite chief that
he followed the example of Abu Sa'id (Omara's
History of Yemen, ed. Kay, 1892, p. 202), makes it

probable that he also had refused to acknowledge
TJbaidallah as the imam mahdi. Henceforward,

however, till the conquest of E^pt t)y the Fati-

mids in 358, the Carmatians of Bahrain were the
firm supporters of 'Ubaidallah and his successors.

The intercourse between the two parties could
take place only very secretly. If the subjects of

the Fatimid Khalif could have had the least

suspicion that all the atrocities that filled the
breast of every Muslim with terror and horror,

for instance the sack of Mecca by Abfl Tahir

—

the pillage of the temple and the carrying off of

the sacred black stone to Lahsa—had been com-
mitted in the name of their master, he would not
have occupied the throne a single year. On the
contrary, it was indispensable in the empire of

the Fatimids to condemn openly the proceedings
of their Carmatian friends. Thus, for instance,

the well-known traveller, Ibn ^auqal, though a
fervent partisan of the Fatimids, and knowing
that the Carmatians acknowledged them as vmams,
speaks (p. 211) of Abu Tahir with indignation, and
curses him for his crimes ; he has not the slightest

suspicion that this prince did nothing but execute
the rules laid down by his revered chiefs, or rather

their formal orders. The author of the Fihrist

(p. 189) says that he cannot understand the fact

that in Egypt, in the empire of the Fatimids
itself, the doctrine preached by the Fatimid
missionaries is not practised at eQI. Lastly, the
famous poet and traveller Nasir ibn Khusrau, who
had embraced the faith of the Fatimids with his

whole heart, and who spent a long time in Egypt,
whence he returned to Persia as head of the propa-
ganda, is entirely ignorant of any relations between
them and the Carmatians, whom he knew also,

having visited them at Lahsa (Schefer, Sefer
Nameh, p. 225 if.).

But, however necessary this secrecy was for the
dynastic interests of the Fatimids, it could not
fail to have a bad influence on the harmony be-

tween the two parties. There were still people
amongst the chiefs of Bahrain who questioned the
alleged descent of the Fatimid Khallfs from
Muhammad ibn Isma'il, and who asked them-
selves whether the rising of this upstart family
had done aught for the realization of their ideals.

The triumph of this party in 358, though it was
overthrown a few years later, broke for a time
the admirable union of these Carmatians, and did
great harm to their power. They had a short
period of revival in the first half of the 5th cent.

,

and it was with their aid that, in 450, the Fatimid
Khalif Mustansir was proclaimed Kliallf in Bagh-
dad. But in 4'74 their dominion came to an end,
though the Carmatian faith continued to have
many adherents for a long time thereafter.

The State of these Carmatians is the only one
about which we have any trustworthy informa-
tion. The government was not strictly monarchi-
cal. Abfl Sa'id was assisted by a council composed
of his principal supporters and called al'Iqdaniya,
that is, 'having the power to bind and to loose.'

Later, this council consisted of twelve members,
six of whom belonged to the reigning house, with
the title of Sayyids, and six to tlie other principal

families. In time of war one of the Sayyids was
appointed as commander. If, however, this man
had a strong personal character, as in the case of

Abfl Sa'id himself and his son Abfl fahir, he had
almost the power of an absolute monarch. In the
period of the last-named prince, the Carmatian
State had large revenues, so that the fifth destined
for the imam amounted to 300,000 dinars. It is

probable that this fifth replaced that required
originally of each individual member of the
sect. For Nasir ibn Khusrau tells (p. 227) that
the citizens had no tribute or tax whatever to

pay. On the contrary, if poor or in debt, they
got assistance from the State. The tUling of
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the land and every kind of mechanical work was
done hy negro Blaves, a great many of whom were
the property of the State. The citizens them-
selves were educated chiefly for military service.

Monogamy seems to have been the rule, and
women did not wear a veil. This seems to have
given rise to all the accusations of immorality
that their enemies invented. The use of wine was
strictly forbidden. The religious prescriptions of
Islam—daily prayers, Friday-service, fasting, etc.

—had been abolished. Even the flesh of animals
declared impure by Islam was sold in the market
and eaten. Therefore the Muslim proverb says

:

' Thinner than the saliva of the bee and the religion
of the Carmatians.' It is not easy to say whether
they had any religious ceremonies of tneir own.
Certainly, they never performed the fifty daily
prayers, said to have been prescribed by ^amdan
Qarmat. We know only that they had regular
meetings for teaching the Israa'ilian doctrine. The
Qur'an had not lost its sacred character with them ;

but it was to be read according to its spiritual

meaning. They dressed in white and had white
banners, symbolizing the religion of light which
they professed and the purity of life required of
its followers.

It is most regrettable that it is impossible not
only to paint, but even to sketch, the religious and
social life of the Carmatians. From themselves
we have nothing but a few dogmatical and parae-

netical tracts. The accounts that have reached
us are from their bitter enemies, and are usually
full of obvious slander. But the few glimpses we
get of their internal life from such less biased
authors as Ibn ^auqal and Nasir ibn Khusrau
suffice to make us form favourable opinions about
them. They had an ideal, for the realization of
which they were ready to make the greatest
sacrifices, and which seems to have influenced, if

not governed, their whole existence. For purity
of lite was required of each member of the com-
munity. And as for their social state, the above-
cited authors attest their admirable union, their

excellent administration, and their institutions on
behalf of the poor. But there is no chance of
ever being able to find the details we want.
Not many years after the final overthrow of the

Carmatian empire in Baljrain, there rose another
branch of the IsmS'llIs, known by the name of the
Assassins {q.v.), who during two centuries filled

the world with the rumours of their sinister ex-
ploits, though they are commonly painted in much
blacker colours than they deserved. The first

centre of their power was 'Alamflt in the neigh-
bourhood of Kazvlu, south of the Caspian Sea

;

a second centre was Masyaf in the Lebanon.
Their dominion was annihilated by the Mongol
prince Hfllagu, the conqueror of Baghdad, and this

IS perhaps the only feat for which history has to
thank him. Since then there has not been another
rising of the Isma'ilis. Yet there are adherents
of this doctrine in various parts of the East, living

as quiet citizens, and known by the name of Khojas,
in Syria, Arabia, and Zanzibar, Persia, Kirmin,
and India. They are also in communication with
each other and have an acknowledged chief. This
was until lately the well-known Agha-Khan in

Bombay, a very rich man, whose father and grand-
father had been governors of Kirman, and who
himself was son-in-law of the Shah of Persia. His
lineage goes back to the princes of 'Alamut, who
themselves pretended to descend from a Fatimid
prince. Baron von Oppenheim, who gives some
details on the Khojas in a note to his Vom Mittel-

meer zum persischen Golf, 1899 (i. 133), told the
present writer that still every year an embassy
sets out from Salamiya in Syria for Bombay to
bring to the imam the contributions of the faithful.
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CARNIVAL.—On the Sunday before Ash
Wednesday, i.e. at the commencement of the great
fast by which the Roman Catholic Church makes
preparation for Easter, there is observed in many
countries a popular festival which, while exhibit-
ing great variations in the character and order of
its celebration, is yet, in every locality where it
passes under the name of 'Carnival,' a recognized
occasion for exuberant mirth and unrestricted
freedom, combined with masquerade, jesting, and
burlesque. It is a fact worthy of notice that the
name ' Carnival ' and the manner of observance
referred to have alike come to prevail in the
regions which have been most permanently under
the domination of Rome, viz. France, Italy, and the
Rhenish provinces. In Teutonic countries gener-
ally, on the other hand, the festival preceding Lent
is called ' Fastnacht,' popularly—and at one time
universally—'Fasenacht or ' Fasnacht.' But the
observance of Fasnacht and that of the Carnival,
while presenting apparently similar features, show
at the same time so many points of contrast in
conception and procedure as make it impossible to
trace the celebration to a single direct source.
Pagan, Teutonic, and Roman elements may all be
recognized, though greatly modified by Chris-
tianity. In Romance countries and in the neigh-
bourhood of the Rhine, therefore, the Carnival has
acquired its present character under Roman in-

fluence, and so far shows a decided contrast to the
corresponding Teutonic festival.

The name ' Carnival ' is of obscure origin, and
admits of various interpretations. A widely
received explanation is that which emphasizes
the influence of Christianity upon either name,
'Carnival' or 'Fastnacht.' Here 'Carnival' is

said to be derived from came vale, i.e. ' flesh,

farewell,' an apt enough appellation for the day on
which the unconstrained indulgence of the senses
was permitted for the last time before the great
Lenten fast. Of similar character is the derivation
from the name first applied by Pope Gregoi-y to
the last Sunday before Lent, viz. ' dominica ad
cames levandas.' This was shortened to 'cames
levandas,' thence passing, it is said, through the
forms ' carnelevamen,' 'camelevale' to 'carneval.'

If this etymology be correct, the Teutonic term
'Fastnacht' (Fastens-even, Fastems-e'en) would
signify practically the same thing—the Lenten
feast, Lenten -eve, according to the Teutonic practice
of commencing the day with the evening. In
Germanic lands, and especially in the Rhine dis-

trict, the term ' Fastelovend ' is locally used, Ovend
being a vernacular form of A bend. ' Fastnacht

'

would accordingly apply to the day which, in view
of the approaching Lent, was given up to feasting
and carouse.

But this explanation, well as it accords with
the interpretation of ' Carnival ' just indicated,
fails to harmonize with the name still given by
the people, and in the Middle Ages by all classes,

to tlie Teutonic festival, viz., 'Fasenacht' or
'Fasnacht,' from the root fasen. The dialectic
v/ord faseln means' to talk nonsense,' 'to drivel,'

and 'Fasnacht' would thus denote a feast of

folly, revelry, licence. This corresponds well
enough with many customary features of the
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Carnival, but has no other link of connexion with
Christianity.

This is also true of a further derivation of
' Carnival '—one which carries us back to the
classical ages, first of all, indeed, to Athens.
Certain Greek vase-paintines of the 6th cent. B.C.

show a procession of marked figures moving to the
strains of music. An Attic vase now in Bologna
represents the god Dionysus on the way to his

ship. This vessel is furnished with wheels ; and,
as a matter of fact, we learn from Greek writers
that a ship of this kind, dedicated to Dionysus,
was driven through the streets of Athens, and that
satirical songs were recited from this 'cnrrus
navalis.'

We would here remind the reader that it was
from the scurrilous and satirical songs in honour
of Dionysus, once they had become venerable by
ancient usage, that Greek comedy was at length
developed. Aristophanes himself, indeed, is not
so very far from this starting-point. It was the
opinion of Aristotle that comedy attained its

initial form in spontaneous popular merry-making,
and later writers state explicitly that it took its

rise in the sarcastic songs recited from the chariot.

In the later history of Greece we still hear occasion-
ally of ' ship-carts ' in connexion with processions
in honour of gods and goddesses. We learn that
during the closing years of the Roman period a
naval procession in honour of the Egyptian Isis

was held at the annual re-opening of navigation in

spring, a ' ship-car ' being used for the occasion.
There is evidence to show that a similar custom
obtained in ancient Germany. Tacitus {Germania,
40) speaks of the processions of Nerthus, i.e.

Hertha, the Teutonic 'Earth-Mother,' and states
that her image was carried about the country in a
'vehiculum.' Of this 'vehiculum' he gives no
further particulars, but the customs he thereafter
refers to seem to indicate that it was a ship-cart

—

a theory which finds further support in the fact

that the procession of the goddess set out from her
sacred grove in an island of the ocean. Sometimes
a plough took the place of the image as a symbol
of the Earth-goddess. A monk of the Abbey of

St. Trond makes mention of a spring festival in

the district of Jiilich, in Lower Germany. Here,
in the year 1 133, a ship was constructed in the forest,

and then taken upon wheels from Aix-la-Chapelle
to Holland, attended by a great procession of men
and women. With hair dishevelled, and with a
shirt for their only garment, the women danced,
says the monk, 'm devilish wantonness' around
the ship-cart, and the strange cortege was received
everywnere with rejoicing. Our monastic chronicler
inveighs passionately against this ' pagan ' festival.

We find repeated references to the use of such ship-

waggons in German towns during the Middle Ages.
At that period, moreover, the itinerant waggon
often carried a plough. A minute of the town-
council of Ulm, dating from the beginning of the
16th cent., contains an Injunction against carrying
the plough or the ship about the city. Sebastian
Brandt, a German satiric poet who lived to-

wards the close of the mediasval period, published
in 1494 a work entitled Narrenschiff ('Ship of
Fools'), and it appears from the book itself that
its leading idea was suggested by some standing
custom—more especially as the author often speaks
of the ship as a 'cart (Karren). In Styria and
Carinthia it was the custom for women and girls

to drag a plough across the landmark in spring.
We may therefore infer that, as in Greece and

probably Italy as well, so also in Celtic and
Teutonic lands, it was the practice in springtime
to drive through the country a ship-waggon bear-
ing an image or other symbol of a deity. Promis-
cuous dances and masquerades were performed as

acts of worship. Jnst as in Athens the sarcastic

songs recited from the ship-cart developed into

comedy, so in Teutonic countries the procession
attendant upon the waggon, with its masquerades,
and its burlesque and ribald ditties, gave rise to

the dramatic representations for which, according
to numerous references in mediaeval writings, the
Carnival waggon formed the stage. From these
performances, again, arose real Fastnacht plays, in

the composition of which even dignitaries of the
Church did not disdain to engage. Hans Sachs,
the famous Meistersinger of Nuremberg, wrote
numerous pieces of this kind, which in his own day
were performed in the market-place. These Fast-

nacht plays were the forerunners of the drama,
and remained in vogue till the 17th century. The
ship-cart of the goddess still finds a place in the
Carnival as now observed. When the festival was
re-constituted at Cologne in 1823, the ship-cart

became once more a permanent accessory of the
procession. The dancing women, who in their

masquerade of scanty clothing formed part of the
train accompanying the ship-cart in Lower Ger-
many, have now become the ' fair youths and
maidens ' of the Carnival of Cologne. Arrayed in

antique garb, they lead off the procession with
dances.
We are now confronted with the question as to

the origin of these processions. It has been very
commonly believed that their prototype is to be
found in the cult of Isis, and that the ship-waggon
of Teutonic and Celtic countries was simply
borrowed from the festivals associated therewith.
This theory, however, fails to take account of the
procession of Dionysus and the ' ship-cart ' port-

rayed on Attic vases, as also of the ' veliiculum

'

mentioned by Tacitus in the passage cited above.
It would be more accurate to say that, when the
Isis cult, as diffused amongst the Greeks and the
Romans, at length reached Gaul and Germany, it

found in all quarters not only a form of ship-

waggon, but also something analogous to the root-

idea of the festival. The derivation of the word
' carnival ' from currus navalis (Romance car navale)
has thus a good deal in its favour.

As indicated above, the Athenian processions

with the ship-cart were held in honour of the god
Dionysus. The worship of Dionysus had its Roman
counterpart in the Bacchanalia, as also in the
Saturnalia and Lupercalia—festivals which in the
later Roman period were characterized by wanton
raillery and unbridled freedom, and were in a
manner a temporary subversion of civil order.

This general spirit, together with certain special

features, was transmitted to the Carnival in

particular, and this explains why that festival has
assumed its peculiar character in regions where
Roman civilization reigned supreme. We must
not infer, however, that the Graeco-Roman festivals

were orginally of such a nature. The mysteries of

Dionysus, as well as the Bacchanalia and the
Saturnalia, had a substratum of religious ideas. It

is a well-known fact that, in the 2nd cent. B.C., the
Roman Senate resolved upon an extensive persecu-

tion of the Bacchanalia. The adherents of these

mysteries were currently charged with the grossest

offences against morality and against tlie State.

The persecution was particularly ruthless in

Southern Italy, and succeeded not only in practic-

ally suppressing the cult, but also in completely
paralyzing the influence of Hellenism in that

region. We have here, in fact, an early precedent

of the policy according to which in the Middle
Ages the Jews, the Templars, and others were
first of all traduced, and then maltreated, on the

ground of their assumed guilt. Recent investiga-

tions have shown the groundless character of the

charges preferred against the Bacchanal ia {Salomon
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Reinach, CuHes, Tnythts, et religions, 1905-1908).

Alike in the Bacchanalia and in the Saturnalia we
can trace a basis of animistic mythology. During
the Saturnalia slaves ate with their masters ; everj
householder kept open house, and invited to his

table as many guests as he could find ;
garlands of

ivy were donned, and mirth and frolic were indulged
in without restraint. Such doings were in the first

instance, no doubt, an expression of the inherent
human need of occasionally breaking the monotony
of use and wont, and as such we find them also in the
spring festivals of the Teutons. But all this hardly
touches the essential element in the festival.

The earliest phase of religious development is

doubtless to be found in animistic ideas, which
again are closely connected with the cult of the
dead, and, in fact, derive their origin therefrom.
In course of time the fundamental conceptions of
Animism took on an accretion of mythical ideas.

The Romans believed in Lares, Larvae, and Lemures
—all originally the spirits of the departed. The
lares came at length to be regarded as good-
natured, kindly-disposed household gods, the
larvce as ghosts that terrify and injure human
beings. The latter character was borne also by
the lemures, which were worshipped and propitiated
in special festivals known as the ' Lemuria. Now,
in the Bacchanalia and Saturnalia, celebrated just
after the turn of the year, it was the custom to
impersonate the larvce. This was regarded as an
effective means of conciliating these evil spirits

and of warding off their malevolence—an idea
which, in its connexion with the cult of the dead
and the derivative belief in ghosts, can still be
traced in so many surviving customs and practices
of all countries. The impersonation, or even the
symbol, of a spirit could work with magical results.

The impersonator wore for the time white garments,
i.e. dead-clothes, and a mask for the face. From
the latter were subsequently derived the masks of
actors in the theatre, while the disguise as a whole
formed the starting-point of the masquerades in

Grseco-Roman celebrations. A similar develop-
ment is found in Celtic and Teutonic countries.
Here, too, tlie masquerade had a place in the spring
festivals. The principal figures in the celebrated
Carnival of modern Rome—the Puleinello and the
Pierrot—are dressed in white, as required by the
traditions of antiquity. Numerous superstitions
specially connecting spirits and ghosts with the
Carnival season may be traced without difficulty

in usages still maintained. This ' popular belief'

has not, of course, survived to the same extent in
every locality, and it is only by making a mosaic-
like combination of all the ideas and practices
prevailing in various districts that we can discover
the link with the past. Thus, for instance, during
the Carnival gifts are collected by children, or in
some cases even by adults, who go about singing
certain songs ; and a common feast is made of the
materials thus received. Single families also have
their great and merry feasts, and during the
Middle Ages such family festivities were famed for
their long duration, and are frequently mentioned
in books. A special loaf was baked, and a portion
thereof set apart for the ' poor souls,' i.e. spirits,

on the evening before the Carnival (or at the
beginning of the ancient festival). Grimm (Deutsche
MytkoL, p. 896) gives the following excerpt from a
mediaeval chronicle :

' To eat flesh on Tuesday in
the Fastnacht, or to let other foods stand upon the
table during the whole night of the first Sunday in

Lent, is a rude, irreverent, heathenish superstition.'
In some parts the ' poor souls ' are spoken of as
' the dear little angels,' and a portion is devoted to
them as such. This transformation of spirits into
angels took place also among the Slavs. An old
Czech weather-adage says that ' the feast of all

angels' should be celebrated on Carnival Tuesday.
In the ' good little angels ' we recognize once more
the Roman lares. During the festival, therefore,

the spirits take up their abode in the house, and
share in the festivities. Hence no work must be
done ; it was indeed popularly believed in ancient
times that, if one sewed at this season, the fowls

would not lay ; and that, if one knitted, contentious
would arise. During the festival days, again,

energetic dancing and leaping must be indulged in,

so that the flax crop might prosper. The amount
of superstition that gathers around all sorts of

actions during the Carnival—as recorded by Grimm
and other investigators— is simply enormous.
In Chemnitz, for example, old wives' phUosophy
declares that any one who takes soup in the
Fastnacht will have a dripping at the nose ; that, if

millet be watered at that season, it swells into

money ; that a peiaon whose body is then observed
to oast no shadow by moonlight is marked for

death ; and much more of the same kind.
Security against the machinations of ghosts, or

evil spirits, again, is to be gained at the Carnival
season in particular by various operations of a
special kind. Large fires are made, locally called
' Halefeuer.' The materials, straw and wood, are
gathered by young men ; and a living cat, a doll,

or a cross is made fast to the top of the pile, and
consumed in the flames. In some localities the fire

is called ' the witch-burning.' The moment before
lighting the fire is given to silent devotion, and
then, when the flame leaps up, there is great shout-
ing and uproar. The young men jump through the
flames, and roll fiery wheels—symbols of the sun

—

down the mountain-side. These are either actual
wheels, with straw twisted round them and set on
fire, or flaming disks of wood, which, having a
hole in the centre, are hurled away by means of a
stick. The fire and the smoke, according to popu-
lar notions, bring fertility to the fields, and secure
them against the ravages of hail, while they also

shield the people from all injuries that might other-

wise be wrought by evil spirits. In some districts,

again, a pair of lovers take their stand in front of

the bonfire, and this act is regarded as lending a
sanction to their relationship.

To water also, equally with fire, important func-
tions were assigned at the time of the Carnival.
The practice of worshipping water in the spring-

time was universal at an earlier day. In Munich
the ceremony called the Metzgersprung (' butcher's
leap ') took place on Carnival Monday. Those who
had newly become members of the craft were re-

quired on that day to plunge into the basin of the
fountain in the Marienplatz. A similar custom
prevailed also in Austria, Switzerland, and even
Hungary.
As we might well expect, the various customs

referred to, and in particular the making of bon-
fires and the burning of an animal, a doll, or the
like, underwent manifold changes. In the neigh-
bourhood of Diisseldorf, for instance, those who
gather the gifts at Fastnacht are splashed with
water by little girls. On the Rhine, the children
who act as collectors carry a cock—or, as in Hol-
stein, a dead fox—in a basket. These things are
but the aftermath of the ancient sacrifices. It is

here and there the custom to carry about a straw
doll, which is at length either burned, or buried,
or thrust under water—an act which, according to
present-day practice, brings the festival to a close.

In Essen this is called the 'burying of Bacchus.'
In the famous Carnival of Venice likewise we find

a ' burying of Bacchus,' which was carried out in

the Piazza di San Marco. All these customs are,

in the last resort, traceable to the desire of pro-

tection against evil spirits. In Cologne, during
the Carnival, little brooms, specially made for the
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occasion, are sold in great numbers. Armed with
these, the young people march about the town,
brandishing them aloft, and now and again using
them to brush the backs of those walking in front.

The broom, as is well known, plays a great part in

the belief in witchcraft. When -vvitches travel to

their secret rendezvous on the Blocksberg, they
ride by night upon broomsticks. In this case, as in

so many others, the instrument of possible evil

becomes a talisman ; the broom acts as a protection
against witchcraft, or—what according to primi-
tive ideas was the same thing—the machinations of
evil spirits. Hence the custom, in some Teutonic
countries, of usiog a broom to sweep the way be-
hind a coffin, so that the spirit may not return to
the place where the deceased had lived. Accord-
ingly, the practice of going about with brooms
during the Carnival at Cologne had its origin in
the notion that the power of evil spirits could in
this way be rendered innocuous.
With the customs of the Carnival, moreover, are

intermingled ideas of a mythological character,
which find expression in the cult of a particular
goddess. This has already been shown in our
account of the itinerating ' ship-car ' (in which
we found the explanation of the term ' Carnival ')

bearing the image of the goddess, who is, in reality,

the Earth-mother, Nerthus, or Hertha, now some-
times called simply 'die Frau,' 'das Weib.' Her
cult had its origm in ancient Rome and Germany.
In Rome it was represented by the mysteries of
the ' Bona Dea,' from which all males were strin-
gently excluded. Analogous features are still

found among the customs of the Carnival season.
In Cologne the Thursday before Fastnaeht is

known as ' Weiberfastnacht.' It begins at 12
o'clock noon, and formerly the women used to
exercise absolute authority for the day. As the
custom gave occasion for many excesses, however,
it was formally proscribed in the 19th cent., though
traces of it still survive. In some parts of Rhine-
land the women meet together, hold a court, and
then cut down a tree, defraying the expenses of
their celebration from the proceeds of the timber.
At the Carnival season in the Alpine country is

held the Perchta-race—Perchta, or Bertha, being
simply the ancient Earth-goddess. Those who
take part in the race wear masks of a special kind,
called 'Perchtelmasken.' In the Rhme district
the youths who collect the Fastnaeht gifts are
named 'Zimbertsburschen.' The word 'Zimbert'
is a corruption of 'Sankt Bertha,' Sankt being
pronounced dialectically as Zim or Zin. As 'Saint
Bertha ' or ' die Frau,' it was an easy matter for
the Earth-goddess to hold her place in popular
thought. In an ancient chorus sung at the time
of the Carnival, and containing many reminiscences
of primitive ideas, we find the words : ' Morge wolle
mer de fru obsetze.' This recalls once more the
ship-car ivith the image of the goddess. It was
not without good reason that the Roman Catholic
Church appointed a festival of the Virgin Mary
for the month of February—the season associated
with processions in honour of the Earth-mother.
Mary simply took the place of the heathen divinity.
At this festival— Marie LicKtmess (Candlemas
iq.v.\ Feb. 2)—an image of the Mother of God is

carried through the church in a solemn procession
Illuminated with candles, as is to this day the prac-
tice at Cologne. Here, accordingly, we have a
survival of the primitive Indo-Germanic custom
of carrying the Earth-goddess about the country.
By way of efi'ecting a desirable change in the char-
acter of long-established popular festivals which
could not be summarily abolished, the Church
adopted the plan of providing them with Chris-
tian motives—a procedure which was very largely
adopted in the case of the Carnival festivities.

Mention may also be made of a curious article

made use of in the Carnival procession at Cologne.
This is the so-called 'Streckschere,' or stretching-
shears, formed by nine crossed pairs of laths as in

a line of trellis-work. The laths are jointed at

the ends and the points of intersection by wooden
pegs, so that the whole can be easily and quickly
stretched to a great length and as readily drawn
in again. Nowadays this ' shears ' is employed for

the purpose of passing bouquets and the like to the
ladies, and indeed, even apart from the procession,

it is used during the Carnival as an instrument of

general trickery. Originally, however, it must
have had a different purpose. In the Perchta-race
of the Alpine country a leading part is played by
the so-called 'tailor,' who, though dressed in ordi-

nary garb, is marked out from others by his huge
pair of shears. This is likewise a ' stretching-

shears,' and by its means the 'tailor' divests the
unwary bystander of his head-gear. A counterpart
of this article is found among the Hopis of Arizona.
It is stated by J. W. Fewkes (SI RBEW [1903],

p. 90 ; cf. Hein, Correspondenzblatt der deutschen
anthr. Gesellsch. 1899) that at the summer festivals

observed by this tribe their god Puiikoii appears on
the scene with a long wooden pair of stretching-

shears. The writer named believes that the shears
represent the lightning-flash hurled by the god. The
summer festival of these Amerinds is regarded as a
means of ensuring the fertility of their land—an idea
which, as we have seen, had a place in the Teutonic
Fastnaeht. In connexion with the latter, again,

the custom of seizing hats with the shears under-
went a further development in most localities, in-

cluding the Rhine district. Those in the crowd
suddenly snatch off each other's head-dress and
throw it in the air, or pull each other's hair. This
buffoonery is practised on the Thursday before Fast-

naeht, and accordingly that day is sometimes called
' Motzefastelovend ' (Germ. M-iitze, 'cap').

Recapitulating in brief our whole inquiry, we
note, first of all, how many sources have contributed
to the development of the Carnival. In ancient

Greece and Rome, as among the early Celts and
Germans, the first approach of spring was heralded
by festivals which derived their origin from the cult

of the dead, the belief in spirits, and the desire

of security against their malevolence, and which,
moreover, in course of time, assimilated certain

mythological elements. The festivals thus observed
in various lands were originally very much alike in

their fundamental ideas, and therefore also in the
manner of their celebration, as was but natural in

the case of peoples belonging to the Indo-Germanic
stock. In Greece and Rome they assumed a special

form of development as Mysteries, and generated
at length a peculiar type of festival. In this dis-

tinctive form they were carried across the Alps
by the Romans, and spread rapidly on their new
ground. This transplanting was rendered all the
easier by the fact that there already existed in the
Transalpine district festivals of a similar character,

though developed in a different way. Within this

region, therefore, it is only in Gaul and Rliineland

that we find the Carnival with its distinctively

Roman features, while in other parts of the Teu-
tonic area the native festivals retain their ancient
character witli but little change. When Christi-

anity at length penetrated to these lands, it was
unable, with all its efforts, to suppress entirely

either the indigenous festivals or those which had
to a greater or less extent come under Roman influ-

ence. In certain cases it succeeded in rendering
the festivals innocuous by associating thenj with
Christian ideas ; in others, by a rigid arrangement
of the Christian year, it strove to take away all

opportunity for their celebration. To the season
after Christmas, therefore, the Church assigned a
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large proportion of its own holy days, while from
the entire Lenten period following thereupon it

excluded every suggestion of the traditional ob-

servances. It thus confined the native festivals

to a single Sunday before Lent, and accordingly
this day acquired amongst the people a new signili-

oance as the Kastnacht or Carnival, which in course

of time developed into the far-famed and frequently
described festivity, associated in particular with
such cities as Cologne, Munich, Paris, Venice, and
Rome.
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C. Rademacher.
CARRIER INDIANS.—Strictly speaking, the

Carrier Indians form but one of the numerous
r)6n6 tribes of American aborigines (see Den^s) ;

but the Babines in the north and the Chilcotins in

the south were originally comprised under the same
denomination, and, as the ethics of the three tribes

do not differ materially, we shall treat them all in

a single article.

The habitat of these Indians is the northern
interior of British Columbia, Canada. The Babines
owe their name to the labrets worn by their women
from the age of puberty. These give an undue
prominence to the lower lip, which was likened by
the French Canadians in the employ of the fur-

traders to the babines, or thick lips, of the moose.
They are divided into Lake and River Babines.
The former dwell on the banks of the Babine Lake,
an important sheet of water 105 miles long, while
the haunts of the latter are the Bulkley River to

its sources, and the western ends of Lakes French,
Cambie, and Dawson. The combined branches of

the tribe now aggregate only 530 souls ; but, when
first visited by the whites in 1812, the Lake
Babines alone boasted a population of no less than
2000 (cf. Morice, Hist, of the Northern Interior of
British Columbia^, p. 92).

The Carriers, properly so called, were likewise
comparatively numerous when they first came into

contact with white civilization. They present to-

day the spectacle of an aboriginal tribe whose
population is rallying from the first shock resulting

from association with unworthy representatives of

the white race. They are undoubtedly increasing
in numbers, owing to the improvement in their

morals due to the strong influence wielded by the
Catholic missionaries, and they muster to-day some
970 individuals, whose habitat is from the forks of

Lake Tatla in the north to a line between Soda
Creek and Alexandria in the south, or from 55° 15'

to 52° 30' N. lat. There they border on the Chil-

cotins, a restless horde, with a not too clean
reputation As late as 1864 the latter numbered
fully 1500 souls ; but smallpox, introduced from
the sea-coast in that year, reduced their ranks by
about one-third, and a second third of the tribe

was soon afterwards carried off as a consequence
of the sale to them of blankets which were known
to be impregnated with the germs of the same
disease. To-day they number not more than 450.

Of all the D?n6 tribes, the Carrier is the only
one which can boast a continuous history from 1660

down to our own times. Their not always edifying
deeds are recorded in Morice, op. cit. About 1660
was born Na'kwoel, who became a great chief

among the Carriers proper, and who has remained
famous as the lirst man of their race west of the
Rocky Mountains to become the possessor of an
iron axe, which he must have acquired about 1730.

Na'kwoel had two sons, the elder of whom was
secretly done to death by his two wives. One of

these perished at the hands of his surviving brother,
who, nevertlieless, soon aftervvards married the
other, in obedience to the prescriptions of the
levirate law. But this woman, bemg unable to
withstand the reproaches of old Na'kwoel for the
murder of his son, was one day in the act of plung-
ing into his neck the small stone knife with which
she was unravelling the filaments of willow bark
destined to the making of a fish-net, when her new
husband ran to his father's rescue and transpierced
her with his bow-point. Then follows a series

of typical Indian wars, characterized chiefly by
treachery and surprises, the details of which very
aptly betray the inner workings of the native
mind.
The first contact of the Carriers with the whites

dates from 1793, when they received with bended
bows and brandished spears the peaceful advances
of Alexander Mackenzie. A permanent stay of

the strangers was not effected until 1806, when
Fort St. James was established on the shore of

Lake Stuart. Thenceforward the principal dates
in their history are : 1808, exploration of the
Fraser River and discovery of the Chilcotins by
Simon Fraser ; 1812, first visit of the whites to the

Lake Babines, in the person of D. W. Harmon and
a few companions ; 1820 or thereabouts, the River
Babines forcibly seized from the Kitksons, a
Tsimpsian tribe, the fishery and adjoining territory

near which is now Hazelton, and which they have
retained ever since. In 1828, James (afterwards

Sir James) Douglas, the first successful governor
of British Columbia, suffered arrest in liis own
house, and was in immediate danger of death at
the hands of the followers of 'Kwah, an influential

Carrier chief, descended from Na'kwoel's murdered
son. The year 1842 sent to the tribe its first

minister of the gospel in the person of Father M.
Demers, who at the time of his death was Bishop
of Vancouver Island. Four years later. Father J.

Nobili, S.J., not only followed in his footsteps,

but even went as far as Babine Lake, and, on his

way back, also evangelized the Chilcotins. His
visit, however, occasioned the rise of a new religion

among some of the River Babines who had not seen
him. The originator and chief exponent of this

new religion was a cataleptic subject, who, in his

intervals of consciousness, drew up a code of morals
and devised a peculiar form of worship, which for

a number of years created a furore among the

aborigines of various races (see Morice, op. cit.

p. 239f.).

Both the Babines and the Carriers are remark-
able for their sedentary habits, and a social

organization entirely different from that of their

feflow-D^n^s in the east. From their immediate
neighbours in the west they have adopted matri-

archy and all its concomitant institutions and
practices, the clan system with its headmen, or

petty chiefs, who alone possess the hunting ground*
of the tribe, and the gentile totems. Tliey have
five phratries subdivided into clans, each of which
is represented by one or more totems to which
particular honour is paid on public occasions, such
as the ' potlatches,' or ceremonial distributions of

eatables and dressed skins, of which the aspirant

chief must give several before he can assume the

name, insignia, and rights of the maternal uncle

to whose rank he intends to succeed.
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By the side of the clan totems, they have the
manitous, or personal totems common to all the
Din^s iq.v.) The particular organization of the
western tribes, however, brings totemism into

greater prominence among them than among the
rest of the D6n6 family. It follows them even
to the funeral pyre, for cremation was originally

their mode of disposing of the dead. The pyre was
lighted by an exo-clansman, while representatives
of different clans performed the hereditary chant
of the deceased, and his own co-clansmen rent the
air with their lamentations. A ceremony which
sometimes preceded the incineration of the remains
is a valuable key to the psychological ideas of

these people, and well illustrates their belief in the
immortality of the soul. D. W. Harmon relates that,

'as they are about to set fire to the pile of wood on which a
corpse is laid, a relation of the deceased person stands at his
feet, and aslis him if he will ever come back among them. Then
the priest or magician, with a grave countenance, stands at the
head of the corpse, and looks through both his hands on his
naked breast, and then raises them towards heaven, and blows
through them, as they say, the soul of the deceased, that it may
go and find and enter into a relative. Or, if any relative is pre-
sent, the priest will hold his hands on the head of this person,
and blow through them, that the spirit of the deceased may
enter into him or her ; and then, as they affirm, the first child
which this person has will possess the soul of the deceased per-
son' (An Account of the Indians Living West of the Rocky
Mountains^ N.Y. ed. 1903, p. 256). From this passage it is seen
that belief in metempsychosis also obtained among those
aborigines.

During the cremation of the body the widow
had to stand by it, anointing her breast with the
liquid fat that oozed therefrom, until the heat
became unbearable, when she often fell down
unconscious and badly disfigured by the flames.
When the ashes of the pyre had cooled down, she
would go, shedding many a dutiful tear, and pick
up the few remnants of bones which had escaped
the flames. These she placed in a small satchel,

which thenceforth she had to carry on her person
till the day—three or four years later—of her
liberation from the unspeakably hard bondage into
which she had entered. This custom, which seems
to have no parallel among the American aborigines,
is responsible for the distinctive name of the Carrier
tribe.

Shamanism was the usual form of their religious
ideas, and the animistic notions proper to the
D6n6s were also in vogue among the Carriers.
This is sufficient to brand as altogether erroneous
the statement of an author who writes that the
Carrier, if asked what becomes of him after death,
will answer :

' My life shall be extinct, and I shall

be dead. ' Whereupon the same writer exclaims :

' Not an idea has he of the soul, or of a future state
of rewards or punishments

' ; and again : ' The
Takelly [Carrier] language has not a tirm in it to
express the name of Deity, spirit, or soul ' (J.

Maclean, Notes of a Twenty-Five Years' Service in
the Hudson's Bay Territory, p. 165). As a matter
of fact, the Carriers alone have at least five words
for the name of the Supreme Being, some of which
were used before the advent of the whites. To any
youth inclined to act obstreperously, a favourite
saying of theirs in pre-Christian times was

:

' Yuttosre nycetWsd,' 'That which is on high
heareth you,' i.e. 'Behave yourself if you do not
wish to draw down on you the wrath of the Ruler
of tlie world.' For the human mind the same
Indians have one word ; for spirit in general, at
least one ; and for the soul, three. As to their
possessing no idea of ' a future state of rewards or
punishments,' this assertion is refuted by one of
their myths, which recites the journey of two
young men to the underground world of the
shades, where they saw a vUlage composed of
board-houses, some of which were painted red

—

the joyful colour, dear to the heart of the Indian

—

while others were coal-black—the usual token of

grief, anger, or misery. These stood beyond a
large river, over which plied canoes that wera
distinguished by the same significant hues (Morice,
The Western Dinis, p. 159 f. ; on the river between
the present and the future world, see art. Bridge).
A further proof of the Carriers' belief in the

immortality of the soul may be gathered from
their dread of ghosts, which they declare to be
very sensitive to the mention of the names they
bore in their earthly existence ; hence, mention of

these names is carefully avoided. In fact, as

among many of the Poljmesians, the names of the
dead are tabued with as much severity as the use
of the words ' my husband ' by a wife, or ' my
wife ' by a husband. On the one hand, fear of

being haunted by the ghosts of the persons named,
and, on the other, a sort of prudery one would
hardly expect from people who are otherwise the
reverse of scrupulous in their vocabulary, are the
reasons for this reticence. We may also note, as a
significant detail of their psychological system,
that in their estimation yawning is especially

calculated to attract the attention of the denizens
of the invisible world—probably because of the
close connexion between that act and sleep, the
very gate of dreams, which are regarded as the
usual means of intercourse with the spirit realm.
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CARTHAGINIANS.—See Phcenicla.NS.

CASTE.—I. The Hindu caste system.—Social
distinctions exist amongst all nations, but no-
where are they so rigidly observed as amongst
the Hindus. In Modem Europe there are numer-
ous gradations, from the landed aristocracy to

the unskilled labourer, and social intercourse is

practically confined to persons of approximately
the same social standing. But there is no hard
and fast boundary between one gradation and the
next. The different strata gradually merge, the
one into the other ; and it is possible for a success-

ful man to raise himself, or at least his children,

from the lowest to almost the highest circle of

society. Moreover, the spirit of exclusiveness has
no external sanction. Each individual is free to

decide for himself. He can choose his associates,

and even his wife, from the classes beneath him
without any outside interference. People who
do not approve of his choice may hold aloof from
him, but he incurs no special penalties. The
Hindus, on the other hand, are divided into an
immense number of entirely separate social groups,
or castes, the members of which are compeUed
to abstain from eating with, or marrying, persona
belonging to other groups. Their conduct is guided
and circumscribed by an infinite number of rules

regarding marriage, religious and social cere-

monies, eating and drinking, and the like. A
man must take his wife from within the caste,

or some specified subdivision of it, but she must
not belong to his own section of that subdivision,

nor must she be ^vithin certain prohibited degrees
of relationship. He must observe the ceremonies
customary amongst his caste-fellows at marriage,
on the occurrence of a birth or death in his

family, and on other similar occasions. He must
abstain from food regarded by his caste-feUows
as impure, and from acts which are held to be
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improper, as, for instance, in many cases, the

marriage of widows, or the failure to give a girl in

marriage before she has attained puberty. He
must not take food and drink, or certain kinds of

food and drink, from a man of inferior caste, or,

as is not infrequently the rule, from a man of

any other caste. He must not render certain

services to men of low caste. If polluted by their

touch, or, it may be, their proximity, he must
purify himself ; while, if their shadow should fall

on his food, he must instantly throw the latter away.
2. Different types of castes.—The members of a

caste are bound together hj the possession of a
common traditional occupation and the belief in

a common origin. The rule prohibiting marriage
outside the limits of the caste is so strict that

the belief in a common origin is easily understood,
especially in India, where such a belief is often

found to exist even in circumstances where it is

clearly unfounded. But, as a matter of fact, there

can he no doubt that most castes have been re-

cruited from various sources.
The highest of (dl castes, the Brahman, for example, contains

many heterogeneous elements. The Brahmans of Upper India

usually have fine features, and belong to the race of immi-
grants from the North-west who are commonly known as

Aryans or Indo-Aryans. The broad, depressed noses of those
of Southern India show that they are Dravidians like their

neighbours ; while the physiognomy of the Brahmans of East
Bengal betrays an unmistakable admixture of Mongolian blood.

The S^kadvipi Br&hmans have been identified with the priest-

hood of the early Persian invaders of India, and the Ojha
Brahmans with the Baigas, or soothsayers, of the Dravidian
aborigines. The Brahmans of Manipur are the descendants
of members of the priestly caste by women of the country.
The Barna, or degraaed Brahmans, who minister to the lower
castes and often intermarry with them, are probably, in many
cases, the descendants of individuals belonging to those lower
oastes who, by virtue of their profession, assumed the usual
levitical title. The origin of the Rajputs is still more hetero-
geneous ; and even at the present day numerous instances can
be noted of accretions still m progress. The same agglomera-
tion of different units is seenm most of the fimctional castes

properly so called.

3. The functional castes.—These are the castes

amongst whom, as will appear further on, the
present rigid system of caste restrictions probably
originated. There is a separate caste, or group
of castes, for every one of the occupations that

were followed in earlier times before the intro-

duction of machinery.
The Brahman, or priestly caste, has already been mentioned.

The trading castes, collectively known as Baniya, include,

amongst others, the Khatri of the Panjab, and the Agarwal
and Oswal of Rijputana, who ply their trade of money-lending,
cloth-selling, and grain-deahng throughout Northern India as
far as the outskirts of Assam. It would be tedious to enumerate
all the functional castes. They include numerous groups of

ordinary cultivators ; of growers of special crops such as betel-

leaf, vegetables, flowers, and tobacco ; of artisans such as
weavers, cobblers and leather-workers, carpenters, potters,

goldsmiths, blacksmiths, workers in brass and bell-metal,

tailors, cloth-printers and dyers, cotton-cleaners, workers in

glass and lac, firework-makers, etc. ; of village servants, such
as cowherds, barbers, washermen, watchmen, and scavengers

;

and various other occupations, such as genealogists, writers,

bards, astrologers, oil-pressers, distillers, toddy-drawers, boat-
men, fishermen, cattle-breeders, sheep-breeders, musicians,
(ctors, dancers, singers, and acrobats, carriers, pedlars, salt-

and earth-workeiB, rice-huskers, hunters, fowlers, etc

The functional castes are not the same all over
India. Each of the old important political divisions

evolved its own functional groups ; and although
there is a general similarity, owing to the uni-

versal tendency to conform to the system laid

down or described in the old religious books, there
is infinite variety in the details. The priests are
known as Brahmans in all parts of India ; and,
in spite of the different sources from which they
have sprung, are everywhere regarded as mem-
bers of one and the same caste ; but, with this

single exception, not only is there no necessary
affinity between functional groups following the
same occupation, say in Madras and Bengal, but
there is also no necessary resemblance in their
caste customs, 01 even in the name by which they
are known.

The principal trading castes of Hiljputiina occupy a high social

rank. They belong to the Aryan stock, and are sLntjtly ortliodox
in their religious and social ceremonies. They have no con-
nexion with the Koniatis of Southern India. The latter,

though they hold a similar social position, are obviously of
Dravidian origin ; their goirm, or exogamous groups, appear to
be derived from totems ; and the marriage of nrat cousins,
which is forbidden in RajpuUlna, is compulsory. The Ilalija,

or chief trading caste of the Telugu country, is entirely distinct
from the above groups, and belongs to a lower grade of the
community. The Subarnabanik of Bengal is again quite different.

In the same way the Idaiyan, or Tamil shepherd caste, has
no connexion whatever with the Oareri of Upper India ; nor
has the Idi^a, or Telugu toddy-drawer, any affinity with the
toddy-drawmg castes of other parts of India.

4. Race castes.—At the present day there are
numerous castes which do not owe their origin to
function, although, by force of example, their
organization is almost equally rigid, and they are
generally identified with particular trades or occu-
pations. Of these the most important are the
race castes. These communities were originally
tribes ; but, on entering the fold of Hinduism,
they imitated the Hindu social organization, and
have thus gradually hardened into castes.
Amongst the most prominent members of this group may

be mentioned the Ahirs, or cowherds of Upper India. In
the Rdmdyaij.a and Mahdbhdrata the Abhiras in the west
are spoken of ; and in ancient Hindu geography the tract
between the Tapti and Devagarh is named after them ; they
were also at one time dominant in Gujarat and Nepal. Accord-
ing to some, they are the descendants of a Scythian tribe

who entered India from the North-west about two thousand
years ago, while others regard them as an old Indian or half-

Indian race who were driven south before the Scythian
invasion. i The Dom is another race caste whose representa-
tives are found scattered all over Northern India. A curious
feature of this caste is that ita traditional occupation is far

from uniform. In most parts the Dom is a scavenger and
basket-maker, but in Kashmir he is a cultivator, in Kumaon
a stone-mason, in Assam a fisherman, and in the Orissa States
a hewer and splitter of wood.

Race castes are numerous in all parts of India.
In Bengal the Rajhansi, Kaibartta, Pod, Chandal
(Namasudra), Bagdi, and Bauri deserve special

mention ; in the United Provinces and Bihar the
Bhar, Chero, Dosadh, and Pasi ; in Rajputanaand
the Panjab the Jat, Gujar, and Meo ; in Bombay
the Koli and Mah&r ; and in Madras the Nayar,
Mai, Paraiyan (Pariah), and Vellala. There are
also numerous smaller castes which consist not of

a whole tribe, but only of a section of it which
has become Hindu while the main body is still

Animistic. To this category belongs the Binjhwar
caste of the Cent. Prov., which is believed to be
an offshoot of the Baiga tribe.

The race castes, as a rule, are probably less mixed
than the functional castes ; but some of them are
the relics of a bygone nationality rather than a
homogeneous tribe.
The New&rs of Nepal, for example, were the dominant race

in that country before it was conquered by the Gorkhas. At
that time they were divided into a whole series of social groups
which neither ate together nor intermarried. They still observe
these distinctions amongst themselves, but by outsiders they
are regarded as forming a single caste. The Marathas, whose
history is well known, are another illustration of this variety
of race caste.

5. Sectarian castes.—Another type of caste is

that which has originated from sect. The Lin-

fayat, or Virshaiv, caste of Bombay and Southern
ndia, which numbers more than two and a half

millions, was founded by a reformer who denied
the supremacy of the Brahmans. It was thus
originally a sect which to a great extent rejected

the Hindu social system ; but its adherents now
form what is commonly regarded as a caste,

though they still retain among themselves a recol-

lection of their original social distinctions. The
Baishtams of Bengal form a very similar group,
but they rank much lower in popular estimation
owing to the impure sources from which most
modern recruits to their ranks have come.

1 The Ahirs are probably not homogeneous. There are, for

example, great differences between the Ahirs of the Deccan and
those of Cutch and Kathiawar. The term seems to have been
applied to various pastoral tribes (for further details, see art.

AbIe, voL L p. 232)
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6. Castes formed by crossing.—Some castes

again are formed by crossing. The Klias of Nepal
are descended from the oflspring of mixed mar-
riages between the early Rajput or Brahman
inimigrants and the Mongolian women of the

country. The Shagirdpeshas of Orlssa are de-

scended from men of good caste by their maid-
servants, and the Rajbansi Baruas of Chittagong
are believed to be the offspring of Bengali women
and Burmese men. In the case of the Khas the
miscegenation took place many centuries ago, but
with the Shagirdpeshas the process is still going on.

7. Castes formed by migration or change of

occupation.—Sometimes new castes are formed by
migration or change of occupation. The Babhans
of Bihar and the United Provinces are commonly
believed to be Brahmans who lost their original

status by taking to agriculture.' The Siyalgins
of Midnapore are descended from immigrants from
Gujarat who settled in the district several centuries

ago.
8. Castes of new converts.—Lastly, there are

certain castes whicli are the recognized asylum for

new converts from amongst the aboriginal tribes.

The best known of these is the Koch of Assam,
The word Koch originally denoted an aboriginal
tribe, which was dominant a few centuries ago
in Lower Assam and North-east Bengal. When
the members of this tribe came under the influence

of Hinduism, those in the latter tract took the
designation of Eajbansi, which was already the
name of a numerous Hindu social group there.

In Assam, however, where their numbers and
influence were greatest, the Koch on conversion
still retained their old tribal name. Subsequently,
when members of cognate tribes in the same
locality adopted Hinduism, they also called them-
selves Koch, which has thus come to be regarded
as the name of a regular Hindu caste. See,
further, art. ASSAM.

p. Caste government.—Caste discipline is main-
tained by the members of the community through
their recognized leaders. Sometimes, chiefly

amongst the higher castes, these are simply the
more prominent members of the society, who hold
no regular official position, but merely take the
lead when necessity arises. Sometimes they hold
offices with well-defined duties, but usually,

especially amongst the functional castes, they
form a standing committee, or pancJiayat, which
deals with all breaches of caste discipline and
other matters affecting the community. The de-

cisions of the panchdyat are final, and their
authority is unquestioned. Minor breaches of caste

rules and restrictions can be expiated by a cere-

mony of purification and a feast to the fraternity ;

but for more serious offences, or for contumacy,
the penalty is excommunication, A man against
whom this sentence has been pronounced is cut off

from all intercourse with his caste-fellows, who
will neither eat nor smoke nor associate with him ;

ne is shunned as a leper, and his life is made so
miserable that he soon becomes eager to accept
any conditions that may be imposed upon him.
Should his offence be too heinous to permit of

atonement, he is driven to seek admission to some
lower caste, or to become a Muhammadan, or to
hide himself in the towns, where the trammels of

the caste system are weaker and less irksome
than in the villages. It may be added that,
although the panchayat exercise full authority,
they often consult the caste Brahmans in cases
where matters of religious ceremonial are con-
cerned.

10. Sub-castes.—Although to outsiders a caste
presents the appearance of a single homogeneous

1 Another view is that they were Brfihmans who accepted
Buddhism.

entity, to the members themselves this is seldom
the case. Most castes are split up into various

sub-castes, the members of any one of which may
usually eat with those of the other sub-castes,

but are not allowed to intermarry with them.
So far as marriage is concerned, these sub-castes
appear at first sight to be virtually separate castes.

There is, however, far less fixity about the sub-

caste than about the caste ; and, while new sub-
castes are constantly springing into existence,

some of the existing ones are being merged in

other sub-castes. As a rule, the prohibition of

intermarriage between members of the different

sub-castes is far less rigid than it is between
members of ditt'erent castes ; and, when the rule

is broken, the penalty is usually not expulsion,

but merely some form of atonement, after whicli

the member of the higher of the two sub-castes

concerned, and possibly his or her parents, take
rank in the lower. Sometimes, again, the prohi-

bition of intermarriage applies to certain sub-

castes and not to others, or merely to the giving

of daughters and not of sons. In some places

certain subdivisions of a caste form genuine sub-

castes between which marriage is prohibited ;

while in other places, though the same sub-

divisions are recognized, they do not operate as

a bar to marriage. The comparative mildness
of the restrictions where sub-castes are concerned
is accounted for by the belief in a common
origin which is shared by all members of a caste,

irrespective of minor subdivisions, and by a
feeling of affinity and common interest, and the
necessity which occasionally arises for concerted

action.
Numerous causes operate to produce sub-castes.

In a country where the consequences of marrying
an unsuitable person are so serious, parents are

naturally reluctant to give their children in wed-
lock to those with whose antecedents they are

imperfectly acquainted. If, therefore, some mem-
bers of a community migrate to a distance and
gradually lose touch with their old home, they
find it increasingly difficult to form matrimonial
alliances there, and eventually lose the/jM connubii.

In former times, when India was split up into a greni number
of petty principalities, the members of a caste in each such
principality usually married only amongst themselves, and so

formed a separate sub-caste. A very large number of the ex-

isting sub-castes are distinguished by names indicating locality,

such as Gaur, Tirhut, Bhojpur, Karnatak, or Multan. Political

influence still operates to create sub-castes. Quite recently

the Chief of the small Native State of Saraikela, having had a
dispute with one of his landholders, issued an order prohibiting

the people in other parts of the State from all social inter-

course with their caste-fellows residing on that landlord's

Property. If this order be enforced long enough, there can
a no doubt that in the end the people themselves will adopt

the prohibition as a genuine caste-rule, and will continue to

enforce it without any outside pressure. A similar fissiparous

tendency is noticeable wherever one tract is separated from
another by a big river, or other physical obstacle. In the
Mymensingh district in Eastern Bengal, there is, in the case of

many castes, no intermarriage between those residing on
opposite sides of the old course of the Brahmaputra. Differ-

ence of occupation is a frequent cause of cleavage, as in the

case of the Ashing and cultivating Pods and the fishing and
cultivating Kaibarttas of Bengal. So also are differences

in social or religious observances. When some members
of a caste abandon any practice which is regarded as dis-

reputable, such as the re-marriage of widows or the eating

of fowls, they come to re^rd themselves as superior to those

who still follow the practice, and cease to associate or inter-

marry with them. The Biahut Kurmis, who forbid widow
re-marriage, and the Dudhwar Dbanuks, who will not eat

the leavings of other castes, have separated themselves from
the main body of their caste-fellows who still permit these

practices. Sometimes a section of a caste falls in social estima-

tion owing to some misadventure. Various Bengal castes have
sub-castes known as Pirali, which are regarded as inferior

because they are believed to have suffered contaniination in

the early days of Muhammadan rule ; and the incursions of the

Maghs in Backergunge gave rise to similar sub-castes in that

district.

All the above are cases of scission. There are

also numerous instances where the divisions within
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a caste are due to a real difl'erence of origin. This
is especially the case with the functional castes,

which, as already stated, are often recruited from
different sources. Owing to the fact that a caste

is associated with the occupation by which its

members usually earn their livelihood, there is

a tendency to regard all persons who follow the
same profession as belonging to the same caste,

even though they may originally have come from
an entirely diUerent stock.
The Gayaw&lB, for example, though they are probably the

descendants of some non-Aryan priesthood, are now regarded
OS a sub-caste of Brahmana. The Tantis of Bengal have aub-
castes known as Dhoba, Sukli, and Sar&k, which appear to
consist of members of the castes so named who, abandoning
their ancestral occupation, took to weaving, and so gradually
came to be regarded as belonging to the weaver caste rather
than to the one from which they are descended. This process
is a very gradual one. There are many groups foUowmg the
lame occupation which clearly belong to different social strata.

The aboriginal Loharaa of Chota Nagpur, for example, are
merely Mun^os who do blacksmiths' work. No one would
identify them with the regular Lobar caste. The aboriginal
Kalus of the same locality are oil-pressers, like the Telis, and
are occasionally known as Tell ; but the distinction between
them and the regular Tell caste is still well marked. There can
be no doubt, however, that in course of time these dis-

tinctions will become fainter and fainter. The lower groups
will by degrees adopt the nomenclature and social customs
of the higher ones, and will gradually obtain recognition as
Bub-castes of the same main caste.

11. Exogamous sections.—Castes are divided
not only into sub-castes or endogamous groups,
within whose limits marriage must take place,

but also into exogamoua sections—septs, gotras,

or clans—the members of which are regarded as

80 closely related that they are not allowed to

intermarry. These exogamous sections are of

various types.
Amongst the Brahmana they are generally eponymous ; each

section, or gotra, is supposed to consist of the descendants
of one or other of the great Vedic saints, or rffw- Gotras
with similar names are found amongst numerous other castes,

but in their case descent is claimed, not from the saint after
whom they are named, but from those members of the caste
who were numbered amongst his disciples. The Rajputs,
and castea of the Rajput typa, often have chiefs of compara-
tively modern times as the reputed ancestors of their exogam-
ous sections. Sometimes, again, the subdivision is named
after ttie place where the founder resided, or with reference
to some personal peculiarity of his. Lastly, there are the
totemistic clans which are found amongst the castes of the
tribal type. The totem is some animal or vegetable formerly
held in reverence by the members of the clan and associated
with some tabu ; but by the time a tribe has developed into
a caste, the origin of the name has generally been forgotten,
and the name itself is transformed ; thus Kachchhap (a tortoise),

which was a totem of many race castes of Bengal, has now often
been changed to Kdiyapa, the name of a Vedic saint. It some-
tijnes happens that tribal castes on the confines of Hinduism
have no real exogamous groups, but have nevertheless adopted
the paraphernalia which appertain to them, and claim to be
divided into one or more gotras named after Vedic rfis. This
is the case with the Bestas of Southern India. They profess
to be divided into two clans called Kaiyapa and Kaup(^inya,
but the distinction is meaningless so far as their matrimonial
arrangements are concerned.

With rare exceptions the restriction on marriage
created by the exogamous group operates merely to
prevent marriage with blood relations on the male
side. With regard to relations through females,
there is much greater latitude. In Northern India,
especially amongst the higher castes, near relations

are generally forbidden to marry, but in the South
it is considered desirable that a man's children
should marry those of his sister.

12. Hypergamy.—Apart from the positive re-

strictions on marriage involved in the necessity of

marrying outside the clan and inside the sub-caste,
the Hindu father who wishes to arrange for the
marriage of his child has stiU other matters to
consider. The social status of minor groups within
the limits of which the bride or bridegroom must
be sought often varies a good deal j and his own
standing, as well as that of his child, may be
affected by his choice. Amongst the higher castes
there is a very general rule that a man may not
bestow his daughter in marriage on any one belong-
ing to a lower social grade than his own, while he

raises her status and his own if he can arrange for

an alliance with some one of better rank. On the
other hand, he may take a wife for his son from
his own or a lower grade. There is thus a com-
petition for husbands of the higher grades, not
only amongst the fathers of girls Ijelonging to the
same grades, but also amongst those of lower rank.
The result is that in the higher grades there are
not enough men to meet the demand, and a heavy
bridegroom price has to be paid. This has led to
various social evils, including female infanticide
and ' Kulinism,' a system of wholesale polygamy
which was untiJ recently much in vogue amongst
the Kulin Brahmans of Bengal, some of whom
were known to have married upwards of a hundred
wives. Thanks to the measures taken by the
British Government, the murder of female infants
is now happUy rare, but there is reason to fear
that amongst the hypergamous castes girls are
even now less carefully tended, fed, and clothed
than boys. This is not so much the case wth the
lower castes, where hypergamy is not in vogue,
and payment is usually made for the bride and not
for the bridegroom.

A curious illustration of the influence of British institutions
on Hindu marriage customs is afforded by the demand which
has sprung up for bridegrooms with University degrees. The
father of a young man who has passed the B.A. examination is

usually able to ootain a far higher payment from the man to
whose daughter he gives him in marriage than he would other-
wise be able to ask.

13. Other marriage customs.—Although they
do not strictly fall within the purview of the pre-
sent article, it wUl be convenient to notice briefly

certain other customs connected with marriage
which exist among communities living under the
caste system. Polyandry is now almost univer-
sally forbidden, but there can be no doubt that
the practice was once wide-spread. Its existence
in the Panjab was noticed by the Greeks. The
well-known legend of BraupadI, the wife of the five

Pandu brothers, in the Mahcibharata also shows
that the fraternal type, where a woman becomes
the wife of several brothers, was recognized in
early times among the Hindus of Northern India,
The rule which exists among most of the lower
castes that allow widows to re-marry, whereby the
younger brother has a prior claim on his elder
brother's widow, is generally regarded as a sur-
vival of this practice ; and amongst a number of
the lower castes there is still a good deal of laxity
in the relations which exist between a woman and
her husband's younger brothers. The matriarchal
type of polyandry, where the husbands are not
necessarily related, is now confined to the Todas
of the Nllgiris, and the Nayars and other castes
on the Malabar coast. Even there it is falling

into disrepute, and, where it survives at all, is

gradually assuming the fraternal form. But there
are instances elsewhere amongst the low castes of
the tracing of relationship through females, of em-
ploying the sister's son as priest, and of entrusting
to the maternal uncle the conduct of matrimonii
arrangements, which point to a more wide-spread
prevalence of this form of polyandry in earlier
times. Polygamy is allowed by almost all castes,

but it is generally discouraged, except for special
reasons, such as the barrenness of the first wife, or
her affliction with some incurable disease. In
practice it is seldom that a man has more than one
wife. Widowers re-marry freely, but in most
parts it is only amongst the lower castes that
widows are allowed to do so.

Marriage is regarded as a religious sacrament,
and is therefore universal. A daughter, more-
over, must be married before she attains puberty ;

and a father who fails in his duty in this respect
not only goes to hell when he dies, but is punished
in this world by his caste-fellows. Such, at least, is
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the theory ; but in communities where the marriage
of daughters ia attended with special difficulties

owing to the scarcity of suitable bridegrooms, the
penalty is not very rigorously enforced. In some
parts of the country it is the practice to give

females in marriage when they are still quite
young, and in many cases when they are little

more than babies. This practice is generally most
common among certain low castes, and seems to

be due not, as has sometimes been said, to the
influence of the Brahmans, but rather to an
attempt to put a stop to the pre-marital com-
munism that still exists amongst the non-Hindu
tribes to whom these lower castes are allied.

14. Definition of caste.—The word 'caste' is

not of Indian origin. It is derived from the
Portuguese casta, which means ' breed,' ' race,' or
'class.' The word in common use amongst the
Hindus themselves is jdt or jdti, which means
' birth ' or ' descent.' Owing to the confusion
which often exists in the popular mind between a
caste and its traditional occupation, it is not
always easy to say whether a given term really
indicates a caste, i.e. a separate social group, or is

simply a designation applicable to all persons
following some particular occupation. The word
Baniya, e.g., is applied in Bengal almost indis-

criminately to all the trading castes, such as Khatri,
Mahesri, Rauniyar, Subarnabanik, Gandhabanik,
Bais, and Kalwar ; all aboriginal immigrants to
Bengal from Chota Nagpur, to whatever tribe they
may belong, are promiscuously known as Buna ;

and palki-\>ea.re:ra of different castes are jointly
designated as Dulia. Sometimes, again, a term
may be a genuine caste name, but it may refer

to entirely different groups in different parts of the
country. There is, for example, no connexion
between the Khawas of Bombay and the homolo-
gous caste of Nepal, or between the Jugi, Jogi,
or Yogi, of Bengal proper and the Yogi of Upper
India. It is also sometimes difficult to decide
whether a given group constitutes a separate caste
or is merely a subdivision of some larger group,
i.e. a sub-caste. There are numerous groups
which, for one reason or another, have dissociated
themselves from the parent stock, and now claim
recognition as independent castes. Where the
process of differentiation is recent and incomplete,
as in the case of the cultivating Kaibarttas of
Bengal (who deny all connexion with the fishing
Kaibarttas, and have recently assumed the name
Mahisya), this claim is not recognized by Hindu
public opinion, and they are still regarded merely
as a sub-caste. But, where the process has been
completed long ago, the case is different. There
can be little doubt that the Sadgops of Bengal
were originally Goalas who took to cultivation

;

but, as there is now no connexion between the two
communities, the Sadgops are universally recog-
nized as a separate caste.

It is difficult to indicate any definite test by
which a caste can be distinguished from other
groups. It cannot be endogamy, for that would
elevate all sub-castes to the rank of castes. This
would not only be contrary to native feeling on the
subject, but would also be highly inconvenient in
practice, as it would create a bewildering multi-
plicity of castes. It would also ignore the fact
that, whUe the limits of a caste are tolerably
certain and fixed, those of a sub-caste are not, and
that circumstances may at any time lead to the
formation of new sub-castes or to the disappear-
ance of some of those which now exist.
As instances of the latter tendency, it may be mentioned that

the various sub-castes of Sarnakar are beginning to intermarry
in some parts of Bengal, and that in Hazaribagh the various
sub-castes of Kurmi have a joint parLchdyat, and are therefore
clearly on the way to amalgamation.
The main characteristics of a caste are the belief

in a common origin held by all the members, and
the possession of the same traditional occupation.
It may perhaps be defined as 'an endogamous
group, or collection of such groups, bearing a com-
mon name, having the same traditional occupa-
tion, claiming descent from the same source, and
commonly regarded as forming a single homo-
geneous community.'

15. Origin of the caste system.—In the earliest

writings of the so-called Aryans, who brought to
India the Skr. languages and the religious beliefs

of which Hinduism is the development, we find no
trace of caste. When they entered India from the
North-west, these invaders were divided into a
number of tribes, each under its own chief.

Every householder was a soldier as well as a
husbandman, and even the sacerdotal office was
not hereditary. Later on, as society became more
complex, the community was divided, much in the
same way as in ancient Persia, into four classes,

viz. Brahmans, or priests, Ksatriyas, or warriors,
Vai^yas, or merchants, and Sudras, or cultivators
and servants, the last-mentioned consisting partly
of half-breeds and partly of the black aborigines
who had been conquered and brought into servi-

tude. These classes were designated varna
('colour'), and the teim jati ('caste') was never
applied to them. The distinctions involved by
them, or at least by the first three, were neither
so well marked nor so rigid as those of the modern
caste system. A Ksatriya could become a Brah-
man, or a Brahman a Ksatriya ; and although a
man was supposed to take his first wife from his

own class, there was no binding rule to this effect,

while in any case he was free to take a second
wife from a lower class. Amongst the Hindus,
however, these four classes are regarded as the
original castes. In the Institutes of Manu a
separate origin is assigned to each, and aU the
better kno-mi castes existing at the time and place
of the compilation of this great work are traced to
various kinds of cross-breeding.' The Nishadas,
or fishermen, e.g., are said to be descended from
unions of Brahman men and Sudra women (Manu,
X. 8), while the Chandals are held to be the off-

spring of Sudra men and Brahman women (x. 12,

16). That some castes have sprung from misce-
genation is known ; and examples of this have
been given above. But it is quite certain that all

castes have not originated in that way. We have
already seen that most of them owe their origin
to function, but that some are racial, being com-
posed of tribes that have entered the fold of

Hinduism, while others are descended from the
adherents of various sects, and others are due to
cross-breeding. This, however, merely shows the
sources from which the existing castes have been
derived.

It is not so easy to say what gave rise to the
caste system, or why social distinctions and obser-
vances have acquired in India a rigidity to which
there is no parallel anywhere else in the world.
It is not possible within the limits of the present
article to review the various theories which have
been put forward in explanation of this pheno-
menon. It must suffice to enumerate briefly the
causes which, in the opinion of the writer, have
given rise to it. In the first place, there was
the prejudice, common to the Aryans and the

1 Manu's InsHtutet was originally a local code compiled
between the 5th and 2nd cent. B.C. by various authors of the
Manava tribe of Brahmans. It only gradually obtained general
acceptance amongst the whole body of Hindus. At the time in
question caste was far less fixed than it is now, e.g. the off-

spring of a Brahman father and a Sudra mother could in the
seventh generation rise to Brahmanical rank (Manu, x. 64).

Various mstances of intermarriage between the members of
different castes are met with in the Mahdbhdrata, and it ia

there stated that in the Panjab a Brahman may become a
Ksatriya, a Vai^ya, a SiXdra, or even a barber.
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various aboriginal tribes, against giving a daughter
in marriage outside the tribal limits. There was
also, after a time, amongst the Aryans, a strong
feeling that it was desirable, so far as possible,

to avoid intermarrying or eating with persons of

lower social rank. There was a still stronger

feeling amongst this fair race against any sort of

social intercourse with the despised black abori-

gines—a feeling which finds its counterpart at the
present day in the attitude of the Boers towards
the Kafirs. Some sections of the Aryans came to

India with comparatively few women, and these

were, perforce, compelled to take wives from
amongst the aborigines. The children of such
mixed unions held a lower position than those of

pure race, and were, no doubt, divided amongst
themselves, like the quadroons and octoroons of

America. The rivalry amongst these half-breeds

accentuated the already strong sense of racial

cleavage. With the progress of Hinduism, social

distinctions based on colour' and pride of race

were complicated by further distinctions based on
ceremonial practices, such as the observance or
non-observance of certain rules of conduct and of

certain restrictions in the matter of food and drink,

whUe some pursuits were regarded as less reput-
able than others.

It Is not necessary to discuss here how far these considera-
tions of ceremonial purity were of Aryan origin, or how far they
were derived from the aborigines amongst whom, at the present
day, they are often well recognized. A Kharia, for instance,

will eat rice with no one but a member of his own family ; and a
Mundari, after a long absence, may not enter his house imtil

his wife has come out and washed his feet, in token of her behef
that, while away from home, he has done nothing to malce him-
self unfit to be a member of his community.

The result of the development of the ideas and
prejudices enumerated above was that society

gradually became divided into a number of well-

marked groups. The tendency of the members of

each group was to hold aloof from all outsiders,

and the belief gradually gained ground that they
were descended from a common source. It has
already been stated that such an idea easily

gains credence in India. With the growth of this

belief in a common origin the tendency would
steadily become stronger for each gioup to regard
itself as a separate entity. Marriage and social

intercourse between the different groups would
thus tend to become more and more unusual ; and
in a country like India, where so much regard is

paid to custom, that which is unusual soon comes
to be regarded as wrong and unlawful.
The next, and crucial, stage in the development

of the caste system had its origin amongst the
functional groups. These groups or gilds gradu-
ally organized themselves for craft purposes under
panchayats, or councils of headmen. The primary
duty of the panchayats was to settle all questions
connected with the craft by which the members
of the gild gained their living, and to prevent
outsiders from competing vrith them ; but they
fradually arrogated greater powers to themselves,
rst dealing with disputes between members of

the gild, and afterwards taking cognizance of all

breaches of the social rules by which it was
thought that the members of the gild ought to
be guided. The Indian is distinguished from
the European by his lack of personal indepen-
dence. He is afraid to stand alone, or to do any-
thing of which his society disapproves. He is in
constant dread of offending his neighbours ; and if

by mischance he does so, he is easily induced to
remove the cause of offence." This lack of in-

dependence, which accounts for the absence of any
1 To this day, amongst the higher castes, it is much easier to

find a husband for a girl of fair complexion than for one who is

dark.
2 It is diflBcult to say how far this characteristic is a cause,

and how far an effect, of the caste system, but it is certainly
DOt wholly an effect.

counter-demonstrations by loyalists during the
earlier stages of the recent unrest in India, made
it easy for the panchdyat, representing the gild as
a body, to enforce on its individual members the
views which were generally held regarding inter-

course with persons outside the gild. Inter-
marriage and commensality were thus in course
of time prohibited absolutely, and the idea that
each group was an entirely separate entity became
stronger than ever. Hence arose, amongst the
functional castes, the rigidity that distinguishes
the Indian caste system from other social group-
ings which at first sight seem to bear some resem-
blance to it, such as the trade gilds of mediaeval
Europe, or the constitution of society which the
Theodosian code sought to lay down for the
Western Boman Empire in the early part of the
5th century. The process of development was so
slow and gradual that no one ever realized that
any change had taken place.

The example set by the functional groups was
followed by other groups, not consciously, but
merely through the influence which it had in

strengthening the already existing sentiments of
social exclusiveness and developing the general
feeling that any breach of established custom con-
stituted an ofl'ence which it was the duty of the
community to take cognizance of. Caste in its

present form thus became a universal feature of
the Hindu social system. It is noteworthy, how-
ever, that even now the restrictions are greater
and more readily enforced amongst the functional
groups than amongst the higher castes, which
have no panchayats. There are some exceptions
(notably amongst the Brahmans of Bengal, who
suffer from a peculiarly complicated and harassing
series of restrictions on marriage), but these are
due to special circumstances and not to a natural
process of evolution.

This final development of the caste system
appears to have taken place, not in the PanjSb,
which was first occupied by the Aryan tribes, but
further east, possibly in the ancient kingdom of
Magadha. Even at the present day, caste is far
weaker in the Panjab than elsewhere, and it has
obtained its fullest development, so far as the idea
of pollution is concerned, amongst the Dravidians
of Southern India, where a man of high caste must
purify himself, not merely if he touches a man of
very low caste, but even ii he passes near him.

It has often been said that caste is an invention
of the Brahmans ; but this does not seem to be the
case. The Brahmans have had a powerful voice
in determining the relative rank of the difi'erent

castes, but they have not greatly concerned them-
selves with their internal affairs or with the pro-
cesses of fusion and scission by which the castes of

the present day have been evolved. The only
Brahmans interested in such matters are those
who minister to the individual castes, and such
Brahmans would seldom have much influence with
the higher ranks of the sacerdotal community.
To the high-class Brahman the only points of

interest in regard to the great majority of castes
are whether or no he may accept certain services at
their hands, and whether or no their touch or
proximity pollutes.

i6. Social precedence of caste.—The Aryans,
as we have already seen, prided themselves on
their fair skins and fine features, and held in

derision the black colour and coarse physiognomy
of the earlier inhabitants. They regarded them-
selves as far superior, not only to the aborigines,
but also to the mixed breed resulting from unions
between the two races. They claimed to be
specially favoured of the gods ; and in token of

this their sons assumed the sacred thread at a
ceremony of spiritual birth, performed before



236 CASTE

reaching the age of puberty, whence they were
known as 'twice-born.' The Aryans were mostly
priests, warriors, and merchants, corresponding
to the Brahmans, Ksatriyas, and Vaisyas of

Manu. There was a long struggle for pre-

cedence between the Brahmans, or priests, and the
Ksatriyas, or political leaders. In other countries
a similar rivalry has generally resulted in the
triumph of the temporal power over the spiritual,

but in India the reverse has been the case. The
caste system, with its watertight compartments,
has always been adverse to the establishment of a
regular political organization, while the great
importance attached to religious rites and cere-

monial observances has enabled the priestly caste
to aggrandize itself to an extent wholly unknown
elsewhere. The supremacy of the Brahmans has
now become one of the cardinal doctrines of
Hinduism ; so much so, that orthodox Sudras of
the old school will not break their fast until they
have sipped water which a Brahman has sanctified
by dipping his toe into it. The Ksatriyas take
rank next to the Brahmans, and then the Vaisyas.
As already explained, these terms are not genuine
caste names, but various castes are recognized as
falling within their scope, and take rank accord-
ingly. The Khatris and Kaj puts, for example, are
held to be Ksatriyas, while the Agarwals and
Oswals are regarded as Vaisyas. To this category
also belong several castes, such as the Prabhus
of Bombay and the Kayasths of Bengal, whose
claims to be identified with the ancient Ksatriyas
are not fully admitted, but who, for all practical
purposes, are allowed much the same status as
if they were. Some, at least, of the 'twice-born'
castes contain, as we have seen, considerable non-
Aryan accretions ; but the process of absorption
has been so gradual and imperceptible that their
status has not been affected by it.

The other castes fall broadly into two categories
—the clean castes, with, in Northern India, a
varying infusion of Aryan blood, whose members
are more or less orthodox in their religious and
social practices, and upon whom the 'twice-born'
depend for various domestic and other services
which are not of a degrading nature ; and the
unclean castes of sweepers, basket-makers, field-

labourers, etc. The latter are mainly aboriginal
castes of the tribal type ; they entered the fold of
Hinduism at a comparatively recent date, and are
still more or less addicted to unorthodox practices.
Within these two main categories there are
numerous gradations, according to the extent to
which the religious observances ordained by the
Sastras are followed, the traditional occupation of
the caste, and the material well-being of its

members.
The first great test of the social position of a

caste is whether Brahmans will act as its priests,
and if so, what their status is in the hierarchical
community. A Brahman loses in social estimation
if he acts as priest to any but those of ' twice-born

'

rank, but he is not actually degraded for perform-
ing the priestly office for castes regarded as clean
Sudras. Castes that enjoy the services of good
Brahmans may thus at once be separated from
those whose Brahmans are degraded. SimUarly,
those that are ministered to by degraded Brahmans
rank higher than those that nave no IJrahmans at
all. Another general criterion is whether the
higher castes will take food or water from a man
of the caste under consideration. Certain castes
are treated as clean in some localities where the
higher castes have need of their services, and un-
clean in others where they are not needed. Ganges
water is less easily defiled than ordinary water, and
may sometimes be taken when the latter may not.
SimUarly, food cooked with ghi (clarified butter)

may often be taken where food cooked with water
is tabu. A great deal depends on whether Brah-
mans will accept hospitalit-jr from a caste, and if

so, whether they will eat all kinds of food in theii

houses, or only food cooked with ghi. The estima-
tion in which the dift'erent castes are held ia

indicated by the order in which they are placed
at public banquets at which Brahmans are present,
and it is also reflected in the attitude of the
barbers and washermen. The latter will not wash
for the lower castes, nor wih the former shave
them ; there are some, moreover, whom they will

shave, but whose finger-nails they will not pare

;

and others, again, whose finger-nails they will pare,
but not the nails of their toes. The castes from
whom water may not be taken may further be
subdivided according to the degree to which their
touch or presence causes pollution. In some cases
the touch of a low-caste man makes it necessary
for a man of higher caste to bathe and change his

clothes. In others, his entry into a house defiles

all the water therein, which must forthwith be
thrown away. In others again, his touch defiles

hukka water. Even wells are regarded as polluted
if certain low-caste men draw water from them.
Some low castes are regarded as so unclean that
they may not enter the courtyards of the great
temples, and in extreme cases they are compelled
to live by themselves on the outskirts of the village.

Much depends on the ceremonial observances of a
caste. Those that forbid widow re-marriage rank
higher than those that permit it. The castes whose
widows live an ascetic life enjoy a higher status on
that account. The eating of beef, pork, and fowls,

and the drinking of wine, tend to lower a caste in

comparison with others whose members abstain
from such things.

The precise circumstances which determine the status of a
caste vary in different parts of the country. In some parts, for

example, only the lowest castes allow widows to re-marry, while
in others only the highest forbid them to do so. In some parts
a man will not take water from any one of lower caste than his

own ; but elsewhere, notably in Nepal, people are not nearly so
particular. In some parts, ag^in, as in Onssa, only the lowest
castes will drink wine, while in others the practice is nearly
universal.

The racial considerations which have been referred to as
underlying the differences of social rank apply only to Northern
India, where the influence assigned to them is supported by the
evidence of anthropometry. The Aryans had tine noses, while
those of the Dravidians were broad ; and Sir Herbert Bisley,
after taking a great number of measurements of the features of
different castes, announced as one of his main conclusions, that,

as a rule, the social position of a caste varies inversely with the
width of the noses of its members. This (generalization, it should
be pointed out, applies only to the castes in a particular area.

A low-caste man m the Panjab, where the Aryan element is

strongest, would usually have a finer nose than a nigh-caste man
in Bengal, where almost all castes have a large admixture of

Mongohan blood. In the south there is little or no racial diiifer-

ence between the high castes and the low ; and here the arrange-
ment of social precedence is largely imitative. The priests have
obtained the name and rank of Brahmans. Military tribes, like

the Razu, have gained recognition as Ksatriyas ; and traders, like

the Komati, as vaisyas ; while the inferior castes take the rank
assigned to the groups in Upper India with similar occupations
and social practices. The most noticeable difference is that in

Southern India the lowest castes are regarded as so unclean that
they pollute even without touching. A Kaniyan, for example,
causes pollution to a Brahman it he comes within 32 feet of him,
and a Nayar is polluted at a distance of 24 feet. Nearly one-
fourth of the Hindus of the Madras Presidency belong to this

category.

17. Caste changes.—In view of the rigidity of

the rules prohibiting intermarriage and com-
mensality between the members of different castes,

it might be supposed that each group must be
permanently separated from every other group,

and that no changes can now take place. This,

however, is not altogether correct. At the present

day changes are rare, but they do occasionally

occur. We have already seen how groups may be
thrown off from one caste and gradually joined to

another. A section of a caste (say Sarak) takes to

a new occupation, such as weaving, in some locality

where the number of members of the Tanti, 01
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regular weaving caste, is insufficient to meet the
needs of the community. This section of the
Saraks gets known as Saraki Tanti. In course of

time the persons concerned come to regard them-
selves as a sub-caste of Tftnti, and assimilate their

social practices to those of that caste ; their pan-
cltayats work, when occasion arises, in consultation
with those of other Tanti sub-castes, and the
connexion between them, in favourable circum-
stances, becomes closer and closer until all traces

of the original distinction are lost. There are some
castes, such as the Ch^sas and Khandaits of Orissa
or the Kayasths and Sudras of East Bengal, which
are nearly allied, though one ranks higher than
the other. In such cases it is not unusual for

members of the lower caste who rise in life to pass
in course of time from the lower group to the
higher. They begin by paying large sums for

brides from the higher caste, and gradually become
more and more closely associated with it, until,

after several generations, their connexion with the
lower caste is lost sight of, and they are regarded
as genuine members of the higher.

A considerable number of the castes of inferior

status are willing to admit outsiders of higher
social position who may wish to join their com-
munity. In such eases the newcomer is adopted
formally as a caste-brother, much in the same way
as a man who has no son of his body takes one by
adoption. Such cases, however, are very rare.

They occur only when a man has been ejected from
his own group, or when he is so infatuated with a
girl of inferior rank that he is willing to sacrifice

everything in order to take her as his wife.

When a caste is prosperous beyond its neighbours,
itsmem bers often become d iscontented with the rank
assigned to them, and seek to change it. They
cannot dispute the theory that caste is permanent
and immutable, for Hindu society would never
listen to such a heterodox idea. They therefore
enlist the aid of fiction. They claim to be de-

scended from some source other than that previously
assigned to them ; and if they can induce the
Brahmans to endorse their claim, they often end
by gaining general recognition for it, in spite of

the opposition of rival castes who are adversely
afi'ected by their change of status.

In early times, rulers belonging to a low caste or
to an aboriginal tribe were frequently, with the
whole of their caste or tribe, promoted to K?atriya
rank by their obsequious priests. Here again the
aid of fiction was invoked. The most common
device was to trace their origin to certain Ksatriyas
who concealed their real status and assumed the
guise of men of low caste in order to escape from
Para^urama, when that great Brahman protagonist
was engaged in his attempt to extirpate the
whole of the Ksatriya race. When their political

supremacy came to an end, these pseudo-Ksatriyas
generally sank to their old position, saving such of

their leaders as, by intermarriage, had succeeded
in forming genuine Rajput connexions. There are,

at the present day, many low castes whose claims
to Ksatriya rank are a reminiscence of their former
political ascendancy.

In the days of Hindu kings, the relative rank
of the difi'erent castes was determined by the ruler
himself, usually after consulting his Brahmans

;

and without his sanction, which would be given
only for special reasons, no caste was allowed to

set up spurious claims. The British Government
does not interfere in such matters ; and in various
parts of the country numerous castes are taking
advantage of its tolerance, and attempting to

obtain a higher status than that which has hitherto
been accorded to them.

The Bengal Telia, for example, have largely deserted their
traditional occupation of oil-pressing in favour of trade, and are

a fairly pronperous community. Under Warren Heatings, a high
ollicial, who belonged to their community, having aniassed a
Kreat fortune, O0ered a munilicent gift to the temple of Puri, in

the hope of raising the Btatua of hia caste. The local priesti
refused to accept the gift from a member of a caste which wai
then regarded an unclean. The would-be donor appealed to the
pandits of Ilooghly and Nabadwip, and persuaded them to decide
ti)at ttie Bengal Teli is a trading caste, deriving its name, not
from tel, * oil,' but from the f«/a, or ' balance,' used by traders In
their business. In conseouenceof this ruling the Telis in Ijengal
proper are now regarded as a clean budra caste, but in other
parts of India they are still regarded as unclean. These Bengal
Telis are gradually changing their name to Tili, while their
original designation is being assumed by the Kalus, another caste
of oil-pressers, whose social position isstUl very low. In the same
Province the Chasi Kaibarttas pretend to he identical with the
Mahisya, an extinct caste of much respectability.

i8. Modern disintegrating tendencies.—It is

frequently said that the influence of British civiliza-

tion is tending to break down the barriers of caste,

and to a certain extent this is undoubtedly the
case. With the advent of railways, the growth of

trade, and the introduction of machinery, the old
social organization has become unsuitable to modem
conditions. Many of the old village industries
have become unprofitable, while a great and grow-
ing demand has sprung up for labour in mines and
mills and workshops of all kinds. In all directions
people are deserting their traditional means of
livelihood in favour of new and more profitable

vocations, and a man's caste is no longer, as it

once was, a fairly certain index to his occupation.
High castes and low are necessarily thrown to-

gether in railway carriages, and in the crowded
streets of big towns. It is impossible for a man of

high caste on a journey to preserve that aloofness
which he maintains in his own village, or to purify
himself every time he comes in contact with men
of low caste, or to be as particular as he should be
in regard to what he eats and drinks. Conse-
quently, on journeys and in towns the old rules

are no longer rigidly observed. But there is no
sign of any such relaxation amongst the masses in

their ordinary village life. There they are just as
particular as ever they were. Amongst the higher
and better educated classes there is, no doubt, a
general feeling that many of the restrictions of the
caste system are absurd. Away from home they
will often indulge in food cooked by Muhammadana
in the European style, including even beef ; and
the more advanced will not hesitate to sit down to

table, not only with Hindus of other castes, but
also with Europeans and Muhammadans, although
in their own homes the fear of giving ottence to their
more orthodox caste-fellows leads them to observe
the established rules and proprieties. So long as
they do this, their laxity elsewhere is tacitly con-
doned.

Perhaps the strongest restraining influence
hitherto has been that of the female members of

the family. Brought up in seclusion and without
much education, and seldom leaving home, the
women of the family are tenacious of the old
observances and restrictions, and regard any de-
parture from them with the greatest disfavour.

There have recently, however, been signs of a great
change in the treatment of Hindu ladies of high
caste. Following the example of the Brahmos,
Hindu gentlemen are now becoming anxious to
give their daughters a good education. They are
also beginning to perceive the evils of the parda
system, whicli the Hindus adopted from the
Muhammadans. The more advanced among them
no longer hesitate to let their wives go unveiled
when away from home, or when taking an evening
drive. Tliey have also of late, in Calcutta at least,

encouraged them to attend various meetings, mostly
of a political character. It is now only a matter of

time for females of the educated classes to appear
freely in public ; and when they do so, the restric-

tions of the caste system amongst the educated
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classes, so far as ordinary social intercourse is

concerned, are doomed. The uneducated masses,
however, are far more conservative than the edu-

cated few, and it may be doubted whether they will

quickly imitate their example in these matters.

Nor is it likely that even the educated classes will,

for many years to come, make much progress in the
direction of emancipating themselves from the
tangled matrimonial restrictions which are the
essence of the caste system. It is true that girls

of the higher castes, in many cases, are no longer

fiven in marriage at so early an age as formerly,
ut the improvement in this respect is perhaps due

quite as much to the difficulty and expense of

obtaining suitable bridegrooms as to a growing
sense of the evils arising from child marriage. The
most noticeable of the eflbrts yet made to break
do^vn injurious rules is in connexion with child
widows. In early times, young girls who had lost

their husbands prior to cohabitation were allowed
to marry again. Subsequently, however, they were
forbidden to do so. The result is that all over
India large numbers of chUd widows are condemned
to a life of celibacy and austerity. Educated
opinion is beginning to recognize the folly and
injustice of this rule, and cases sometimes occur
in which virgin widows are allowed by their parents
to marry again. The opposition to such marriages
is still very strong, and comparatively few men
have hitherto ventured to face it. The number,
however, is increasing slowly, and it is perhaps
only a matter of a few years for this harsh rule to

disappear. In other directions there are few signs

of relaxation. A man is under the same obliga-
tions as ever to find a suitable bridegroom for his

daughter, and the bridegroom price is, if anything,
steadily rising. The evil is great and well recog-
nized, but it is one with which the community
seems unable to cope.

Two more tendencies to change remain to be
noticed. Converts to Christianity or Muham-
madanism are freely admitted to the society of

Eersons professing those religions, but hitherto they
ave been unable to resume their place amongst

the Hindus, however much they might wish to do
so. Educated Hindus have of late become very
much alive to the fact that other communities are
growing at their expense, and a movement is in

progress to enable persons who have left their
ranks to return, and even to encourage them to do
so. This movement has not yet perhaps made
much headway, but at Etawah, in the United
Provinces, nearly four hundred Rajputs, whose
ancestors became Muhammadans in the time of

Aurangzib, were recently taken back into caste,

after an interesting ceremony of purification.

Lastly, the ascendancy of the Brahmans is not
what it was. The spread of Western education has
disseminated ideas of equality, and men are no
longer prepared to admit the superiority of their

neighbours merely because they belong to a caste
which is supposed to stand on a higher level. The
higher castes no more enjoy special privileges or
immunity from the ordinary tribunals. In the eye
of the law all men are equal. The man of low
caste is no longer compelled to leave the road when
a man of high caste passes, or to shout out when
walking at night to give warning of his approach,
or, as was sometimes the case formerly, to paint on
his forehead the emblem of his degrading occupa-
tion. Education is no longer confined to the higher
castes ; nor is there anything to prevent a man of
low caste from becoming a schoolmaster, a pleader,
or even a magistrate. Appointments under the
British Government are given solely on the p'ound
of merit, and without regard to considerations of

caste. The Sastras, which were once the monopoly
of the Brahmans, are no longer sealed books to the

lower castes, many of whose members are quite

competent to study them for themselves. These
changes are distasteful to many of the less liberal-

minded among the higher castes, and they account,
in part, for the hostility which some of them feel

towards the present system of Government.
19. Caste and religion.—Although no one who

is not a Hindu (or Jain) can belong to a Hindu
caste, the fact remains that there is no necessary
connexion between a man's caste and his religious

beliefs. He must submit to various rules and
restrictions, and perform various ceremonies of the
nature already indicated, but so long as he does
that, and does not openly dispute the supremacy
of the Brahmans, or deny the truth of the Hindu
Scriptures as a whole, he may believe (or disbelieve)

what he likes, without let or hindrance, and ^vith-

out in any way injuring his social position or

restricting the circle within which he can form
matrimonial alliances. The fact is that caste is a
social rather than a religious institution. It has
grown up amongst the Hindus ; and so much is said

about it in Hindu religious books that it is often
very difiicult to say where caste begins and religion

ends. Hence has arisen the common, but mistaken,
idea that caste is an invention of the Brahmans,
and the still more common, but equally erroneous,

belief that the Brahmans have taken the leading
part in its evolution and in the elaboration of caste

rules and restrictions. The Brahmans have un-
doubtedly always done their utmost to advance
their own interests and to make the supremacy of

the hierarchy sure and undisputed. But the
development of the other castes has been controlled

and guided by their own headmen, advised, it may
be, by the caste Brahmans,' but otherwise quite
independently, except in so far as, on rare occa-

sions, they were compelled by some Hindu ruler,

such as Ballala Sen of Bikrampur, in East Bengal,
to adopt some new rule or procedure.

20. Caste amongst other religious communities.
—(1) JaiTis. — Amongst the Jains, caste follows

much the same lines as amongst the Hindus.
There are, indeed, certain castes, such as the
Agarwals and Oswals, some of whose members are

Hindus, whUe others are Jains. This difference of

religion does not operate as a bar to marriage ; a
Hindu Oswal, for instance, may marry one who is

a Jain. In parts of Southern India the Jains
appear to form a separate community of the nature
of an ordinary caste. The number of these Jains
is, however, very small.

(2) Christians.—The Roman Catholic Missions
in India allow their converts to retain their original

caste distinctions, but this is forbidden by the
Anglican and other Protestant Missions. The
latter, however, have not always succeeded in

wholly obliterating the distinctions of caste, and
converts from the higher ranks of Hinduism are

sometimes reluctant to eat with or marry persons
of inferior origin, especially in places where large

numbers of converts were made at one time, as in

Nadia during the famine of 1838.

(3) Muhammadans.—The conventional division

of Indian Muhammadans is into four groups

:

Shaikh, Saiad, Mughal, and Pathan. Persons who,
at the present day, describe themselves as Mughals
and Pathans are usually descended, at least on the

1 The status of the Brahmans who act as priests to the lower

castes varies with that of the castes to which they minister ; and,
as has already been stated, the status of the latter depends
largely on the extent to which they conform to the practices of

the higher castes. It follows that their own interest, as well as

the bias derived from the study of the SdstraSy would lead these

Brahmans to exert their influence in the direction of encourag-

ing orthodoxy. But they are dependent for their Uvelihood on
the castes to which they are attached, and the last word rests,

not with them, but with the caste headmen. The great number
of unorthodox practices which still exist amongst many castea

shows bow small their influence really is.
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male side, from immigrants belonging to these

races, but no such inference can be drawn from
the use of the words Saiad and Shaikh. The real

meaning of Saiad is a descendant of ' AlJ, Muham-
mad's son-in-law, by his wife Fatima, and a Shaikh
is an Arab. In India, however, the former term is

appropriated freely by Muhammadans of any class

who have acquired wealth and a good social posi-

tion, while the latter is often used indiscriminately

by all local converts to Muhammadanism—and the
majority of Indian Muhammadans are of this

category—who do not belong to one or other of

those functional groups of which no note is taken
in the conventional classification of Muhammadans
referred to above. This is especially the case in

Bengal. In Northern India conversion to Islam
does not so much affect a man's social status, and
many castes, such as R&jput, Gujar, and Jat, are
divided into two sections, one consisting of Muham-
madans and the other of Hindus. The so-called

Shaikhs are for the most part cultivators. Many
of those who claim the title are known to others

by less complimentary names, such as Nao-Muslim
or Nasya.
The Muhammadans themselves recognize two

main social divisions : AshrSf, or noble, including
all undoubted descendants of foreigners and con-

verts from the higher Hindu castes, and Ajlaf, or
common people. The latter term comprises all

local converts of low origin, including most of the
Shaikhs, and the various functional groups, such as

Jolaha, or weaver; Dhunia, or cotton-carder; Khulu,
or oil-presser; Darzi, or tailor; Hajjam, or barber;
Kunjra, or greengrocer ; and many others. These
functional groups have paiichdyats who manage
their affairs, and who, in many parts, exercise

almost as rigorous a control as the managing body
of a Hindu caste. Amongst the social offences of

which they take cognizance are the eating of

forbidden food, adultery, divorcing a wife without
due cause, making a false accusation against a
caste-fellow, and marrying persons not belonging
to the group. The same state of things prevails in

XJpper India amongst those who have become
Muhammadans without giving up their original

caste distinctions. Such persons not only remain
in their original social group, but also preserve
most of the restrictions on social intercourse, inter-

marriage, and the like, which they observed when
still Hindus. Except in Upper India, the Muham-
madans who do not Delong to the above-mentioned
functional groups, i.e. the Ashraf and the cultivat-

ing Shaikhs, have usually no panchdyats. They
are thus more free to follow their own inclinations,

and there are, therefore, fewer restrictions on
marriage. The pride of blood amongst those of
foreign descent is, however, considerable. They
keep a careful record of their traditions and family
connexions, and it is the general practice for a
Saiad to marry a Saiad, a Pathan a Fathan, and so
forth. But so long as both parties belong to the
Ashraf community, no slur attaches to mixed
marriages. On the other hand, intermarriage
between Ashraf and Ajlaf is reprobated, and it is

seldom that a man of the higher class will give his

daughter to one of the lower. It is not so objec-
tionable for an Ashraf man to take a wife from
amongst the Ajlaf, but he is looked down on if he
does so, unless he has already one wife of his own
class. Amongst the cultivating Shaikhs the restric-

tions on marriage are slight.

The extent of the control exercised by the
paiichdyats in the case of the functional groups
varies in different parts of the country ; but where
it is fully developed the groups concerned constitute
regular castes of the Hindu pattern. There are
fewer restrictions on eating with members of other
groups than there are amongst the Hindus ; but the

rule that a man may not marry outside the limits
of his own group or pass from one group to another
is equally rigid. Tliere is, however, this marked
diflerence, that altliough a Darzi cannot become a
Dhunia, or a Dhunia a Jolaha, there is no great
difficulty in the way of a member of any of these
groups who rises in life joining the ranks of the
Shaikhs or even of the Ashraf. There is a well-
known proverb, ' Last year I was a Jolaha, this
year I am a Shaikh ; next year, if prices rise, I shall
be a Saiad.' A well-to-do man of a functional group
will often drop the functional designation, call
himself Shaikh, and, by dint of hospitality, secure
for himself a circle of friends from the poorer
members of the Ashraf community. He will then
marry into an Ashraf family, possibly of doubtful
status, and his son may hope to be recognized as a
true Ashraf. These changes are accompanied by a
gradual change of name. A hypothetical Meher-
uUa, for example, will become first Meheruddin,
then Meheruddin Muhammad, and then Muham-
mad Meheruddin. He wUl next prefix Maulvi to
his name and add Ahmad, and will finally blossom
into Maulvi Muhammad Meheruddin Ahmad.
To sum up, it may be said that, though caste is

unknown to the Muhammadan religion, it exists in
full force amongst many of the Muhammadans of
Upper India, and in all parts of the country
amongst the functional groups that form the lower
strata of the community. The other Indian
Muhammadans, though they do not recognize
caste, have, nevertheless, been so far influenced
by the example of their Hindu neighbours that
they have become far more particular about their
matrimonial alliances than are their co-religionists

elsewhere.
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CASUISTRY (Lat. casus, 'a case,' i.e. tech-
nically, a case of conscience when conscience is in

a strait between two or more courses, whether
relative to action in the future or to blame-
worthiness, greater or less, on account of past
deeds).—i. Definition and scope.

—

On the general principle, ' Do in Rome as the Romans do,'
casuistry may be described as a particular development of
accommodation (q.v.), although it does not represent thii

term in any of its common usages. Modern science has taken
the word over from theology. Thus we have accommodation
in biology, when adjustment to environment modifies function ;

in psychology, a principle of accommodation operates when the
mind alters its internal dispositions by acquisitions of new
elements ; in vision, when the crystalline lens is adjusted for

vision at different distances. But, prior to the discoveries
which rendered these meanings possible, ' accommodation ' had
been employed to designate attitudes in religion, or, strictly

speaking, in theology. Primarily, the term had reference to
the condescension of Divine grace to human frailty ; secondarily,

to human relations connected with doctrinal interpretation.
An initiate might expound a doctrine, not fully and unreservedly,
but with reference to the preparation of his hearers to receive

less or more of its import. As concerns catechumens, this

procedure was earlier than Christianity, and possibly passed
over into it from paganism, especially from the Mysteries (for

NT examples cf. Mk 433, Jn le", Ac 161-3 2117", 1 Co 32, He 612).

In this sense the accommodation may be said to have had a
moral end—the gradual preparation of the inexperienced to
receive the whole truth. Incompetence was assumed, and the
effort was to proceed so that misunderstanding might be pre-

vented. The young or the convert might very well fall into

error unless the truth were accommodated to their immaturity
or to their intellectual and moral condition. Plainly enough,
two aspects are involved. There might be a formal accommo-
dation—in method, as by parable, metaphor, analogy ; or

there might be a material accommodation—of the kind illus-

trated classically in the naturalism of the 18th cent, theological
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rationalists (cf. O. T. Zacharia, Doet. Chr. institutio, 1773

;

D. F. Strauss, Das Leben Jesu, 1835, Eng. tr.2 by Marian
Evans, 1892). In both instances application of general prin-
eiples to particular cases is involved. But, further, the
aocoramodation might serve, not simply to prepare the way for
reception of the truth, but rather to conceal the truth. In
this latter sense, many writers, particularly Protestants, would
view casuistry as a case of accommodation. But the subject is

so large, and has been surrounded uith such misconception,
that it must be treated upon its own merits.

Thanks to its historical association with tlie

' Probabilism ' (see Equiprobabilism) of the
Jesuits, and to the powerful influence of Pascal's
Les Provinciales (1657), the technique of casuistry
has almost disappeared from view in the Protestant
world as an integral part of scientific ethics. The
decisive terms to which an authority so great as
Harnack commits himself may serve to show
why

:

* The comprehensive ethical handbooks of the Jesuits are in
part Ttumstra of abomination and storehouses of execrable sins
and filthy habits, the description and treatment of which pro-
voke an outcry of disgust. The most shocking things are here
dealt with in a brazen-faced way by unwedded priests as men
of special knowledge, not with the view of calling down with
prophetic power upon the burden of horror a heavier burden of
judgment, but often enough with the view of representing the
most disgraceful things as pardonable, and of showing to the
most regardless transgressors a way in which they may still

always oDtain the peace of the Church. . . . Since the seven-
teenth century, forgiveness of sins in the Catholic Church has
become to a large extent a highly refined art : one learns how
to receive confession and give the fitting absolution, as one
learns the art of speculation in the exchange' {HUt. of Dogma,
Eng. tr. vli. 101 ff. ; of. vi. 160, 163 f., 169, 243 f., 266 f., 305 f.).

On the practical side, too, the desuetude of con-
fession, consequent upon the rejection of penance
as a sacrament, has tended strongly to extrude
overt casuistry from current moral theory ; as
concerns system, it seems superfluous. Accord-
ingly, it is pertinent to recall that, although in its

scientific aspect ethics is, strictly speaking, an
integral part of speculative philosophy, involving
constant reference to the fundamental problem of
reality, its relation to practice is such that the
question of the connexion between the ideal and
particular courses of action cannot but arise, even
if the name of casuistry may have lapsed from
usage. The difficulties it was employed to designate
persist still ; they have altered their purview
greatly, but they have not therefore disappeared
(cf. F. H. Bradley, 'Some Remarks on Punishment,'
in IJB iv. [April 1894] p. 269 f., despite what is

said in Principles of Logic, 1883, p. 247 f.). Even
admitting that the moral judgments which guide
the average man exhibit the universal in the parti-
cular, it remains true, nevertheless, that cases of
dubiety do occur, when more or less specific

reference to the ideal becomes necessary. For
instance, granted that the end be good, what are
the best means towards its realization ? (cf. T. H.
Green, Works, ii. 308 f., 335 f., 399 f., 427 f., 486 f.,

512 f., 536 f.). And if the ideal end be complex,
in the sense that it is capable of analysis into
factors, questions emerge identical in principle
with those of the subtleties symptomatic of the
lower casuistry, and based on that higher, broader
casuistry which grows inevitably from the indis-
soluble relation between the individual and the
social consciousness. The least edifying examples
may be found in some contemporary ' problem

'

plays and novels : we have a right to anticipate
a scientific exhibition of others from professed
moralists (cf. L. T. Hobhouse, Morals in Evolution,
1906, vol. i. ch. i., and Summary, p. 364; vol. ii. chs.
vi.-viii.) and soeiolo^sts. Indeed, this is part of
the important problem of ultimate validity, as
contrasted with the historical problem of relative
origin in time. A recent writer of notable acute-
ness has said :

' So far as Ethics allows itself to give lists of virtues or even
to name constituents of the Ideal, it is indistinguishable from
Casuistry. Both alike deal with what is general, in the sense
in which physics and chemistry deal with what is general. . . .

For Just as physics cannot rest content with tixe discovery

that light is propagated by waves of ether, but must go on to
discover the particular nature of the ether-waves corresponding
to eadi several colour ; so Casuistry, not content with the
general law that charity is a virtue, must attempt to discover
the relative merits of every different form of chanty. Casuistry
forms, therefore, part of the ideal of ethical science : Ethics
cannot be complete without it. The defects of Casuistry are
not defects of principle ; no objection can be taken to its aim
and object. It has failed only because it is far too difficult

a subject to be treated adequately in our present state of know-
ledge. The casuist has been unable to distinguish, in the
cases which he treats, those elements upon which their value
depends. Hence he often thinks two cases to be alike in respect
of value, when in reality they are alike only in some other
respect. It is to mistakes of this kind that the pernicious
influence of such investigations has been due. For Casuistry
is the goal of ethical investigation. It cannot be safely at-
tempted at the beginning of our studies, but only at the end

'

(Q. E. Moore, PrincipiaBthica, 1903, p. 4t.).

Whenever moral norms have attained such de-
finite formulation that they may, or must, be made
objects of reflexion, difficulties cannot but arise

regarding their application in particular cases

;

and the term ' casuistry ' indicates the systematic
treatment of such cases with a view to their
resolution before action, or, after a given action,

to determine its relative guUt or excusability—all

with reference to the unitary ideal. The nature
of the ideal occupies a pivotal position, and,
according as it is conceived, the casuistry will be
broader and progressive, or merely technical and
apt to engender evasion. It is also well to re-

member that these studies have no inseparable
connexion with religious or theological contro-
versy, just as Physiology, as a pure science, has
no necessary connexion with rival systems of

Therapeutics, and is not affected by errors in the
physician's practice. More pointedly, casuistry
does not presuppose the confessional, or imply
a system whereby the least possible requirementa
necessary to permit an act to pass bare muster
are set forth as of design. For example, every one
who is called upon to write a ' character ' for a
servant, or a ' certificate ' on behalf of an applicant
for a scholastic or other appointment, or to frame
an advertisement of goods for sale, must face
casuistical questions more or less ; so must parents
in training their children, physicians in advising
their patients, lawyers in protecting their clients,

judges in determining the import of statute law,
merchants in conforming to the 'custom of the
trade,' and average men in their daily relations

with their kind.
Thus the term ' casuistry ' may be used in two

senses : (1) In the broad ethical sense it indi-

cates rational, and, too often, somewhat empirical
analysis of particular problems incident to human
conduct—of well-marked classes of cases {e.g. vivi-

section, treatment of habitual criminals—ought
they to be eliminated by law ?). These problems
arise inevitably when a rule either seems to miss
provision for a special case, or requires fresh

interpretation relative to a combination of cir-

cumstances that either are without obvious pre-

cedent or are very exceptional. Regarded in

this way, the procedure has no necessary connexion
with the sinister meaning commonly associated with
it in the popular mind. For instance, when a
culture (or civilization) happens to be in a stage
of transition, old conventions, consecrated supports
of conduct, may have been undermined, and,
newer judgmente being fluid as yet, numerous
occasions of dubiety may arise, as during the
Sophistic age in Greece, or during the Renaissance
(MachiavelH). Similarly, when positive law has
reached definite embodiment, combinations of

circumstances must arise to which the application

of the legal letter is by no means clear. Hence
the necessity for 'judge-made' or 'case' law,
which plays so prominent a part in the judicial

proceedings of modern peoples. Further, diffi-

culties often occur in the life of the average man,
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when it is needful for him to be fully persuaded
in his own mind—when he reverts to his clergy-

man or lawyer for advice. In them likewise the

broader casuistry has an office to perform, even
although we do not so designate it. Probabilities

and possibilities have to be considered before the
fact ; after it, unforeseen sequels may well raise

questions of blameworthiness. Now, lawyer and
physician, and, in a diflerent way, the clergy,

can refer to a fixed or external body of know-
ledge, of customary writ, whence to set out. The
moralist is hardly in the same situation, so

casuistry too often comes to possess a different

meaning when his advice is required. Jeremy
Taylor's definition of conscience shows why

:

' Conscience is the Mind of a Man governed by
a Eule, and measured by the Proportions of Good
and Evil, in Order to Practice ; viz. to conduct
all our Relations, and all our intercourse between
God, our Neighbours, and ourselves : that is, in all

moral actions ' {Ductor Dubitantium [1660], bk. i.

rule i.). The bare terms of this strange defini-

tion—Rule, Good, Evil, Relations, God, Neigh-
bours—demand extensive elucidation ; whereupon
the broader casuistry arises.

(2) In the narrower and more technical sense,

casuistry presupposes (a) the existence of external
rules, nomistic opinions, or systematic prescrip-

tions (especially the last) ; and (6) individual cases,

peculiar to separate persons at particular times,

when the approved sanctions seem doubtful or
silent, or require elucidation with a view to the
justification of exceptions. It deals here with
means of action in relation to ends, and there
is no reason why it should confine itself to abnor-
malities, as many seem to suppose. This procedure
may lead readily, however, to that over-subtle
discussion of the 'Tightness' or 'wrongness' of

single acts, with reference to minimum require-

ments of an ecclesiastical or other code, which has
come to be associated with casuistry as its dis-

tinguishing (and dangerous or pernicious) feature.

The present writer records it as a personal opinion
that, owing to the whole nature of the ethical

theory approved within the Latin obedience, this

tendency can hardly be eradicated ; some Roman
Catholics lean to this view themselves. Hence
the sinister implications of the term 'casuistry,'

as in the parallel case of ' sophistry.' For, without
doubt, these prudent, mechanical analyses or
adjustments of pros and cons, with their mental
reservations, probabilities, and expectations that
ends may justify means, may descend easily to

the level of verbalism or hair-splitting, and result

in a relaxation of principle distasteful to the
moral standard of an age, and calculated to
confuse the sense of right which governs the
plain man almost automatically in the ordinary
relations of life (cf. ' The Sorbonne Condemnation,'
in the Corpus Doctrinae, ed. by C. M. Pfaff, 1718).

This, in turn, may offer justification of acts in

conflict with the conscientious scruples of the
community. The reference to the ideal becomes
obscured, and, this stage reached, anything may
happen. But this is reducing the matter to the
level of a practical art. Thus the dubious asso-

ciations of casuistry, especially for the modern
mind, arise : it is held to depend upon an appeal
to external sanctions.
Taken in this, the narrow ecclesiastico-technical

sense, casuistry can be no more than an appendage
of ethics, a purely secondary or, at best, supple-
mentary division. It does nothing to elicit or
formulate the nature of ethical principles, nothing
to elucidate the psychological character of motive,
nothing to ground or guarantee the objective
validity of norms, nothing to clarify the basis
of responsibility and obligation ; in a word, it
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presupposes theological ethics, and, this done
confines itself to subjective and individual con-
siderations, in the light of a pre-existent system.
Now, ethics, as such, may formulate itself so

as to leave little, if any, room for technical

casuistry, as has been the ^act with the main body
of scientific ethics, particularly since Kant. On
the other hand, ethics may eventuate into a de-

partment of theology, and become a kind of

translation into human language of laws regarded
as given by an extra-mundane creator-judge. This
view maintains itself in the Latin Church, and
offers scope for technical casuistry in the sense
now under consideration. Here, once more, cir-

cumstances alter cases profoundly ; for, thanks
to the practical needs of the Counter-Reformation,
we may trace even a third, and narrowest, accept-
ation of the term. When the fourth Lateran
Council (1215) made confession of sin obligatoiy
upon the faithful at least once a year, the necess-

ity for a ' science ' which would adjust cases to
' penance ' or to guiltiness became clamant. Hence
Moral Theology was developed in the Latin
Church, and casuistry took its place as the most
important element in what might be termed,
without offence, the science and art of the con-
fessional. As a direct consequence, there arose in

the 17th cent, the great controversy between
'Rigorists' and 'Laxists,' which brought casuistry
into disrepute as a bulwark of tergiversation, and
an incentive to, or at least justification of, evil-

doing. The need to win men back to the bosom of

the Church intensified this movement. Obviously
enough, an outsider cannot pronounce with deci-

sion on the practice of an organization so extensive
and complex as the Latin Church, wherein many
shades of usage and theory may co-exist. Never-
theless, it is probably true that the present position
within the Latin obedience dates from 1S03,

when the Congregation of Rites, confirmed by
Pope Pius vil., found the Theologia Moralis (1756)
of St. AIphonsuB (Alfonso Maria de Liguori, 1696-

1787) free from matter deserving censure, that
is, of ' extrinsic ' probability. While there is

room for divergence—by less or by more—from his

equiprobabilism (as by J. H. Newman ; cf. his

Apologia [London, 1882], p. 273 f., and note G),

it may be said that, in the Latin obedience,
casuistry has proceeded with reference to Liguorian
norms. In any event, he was the last writer
on Moral Theology to be canonized (1839), and
declared a Doctor of the Church (1871).

The objections to the Latin view raised by other
Christians, especially outside Anglicanism, may be
put very summarily as follows : In its form the
Latin conception is held to be external, and
legalistic—therefore, necessarily fragmentary, or
devoid of unitary inner principle. In its content

it is held to be ascetic, or based upon a dualism
between the spirit and the flesh. Consequently, it

is negative in its attitude towards the world ;

and equivocal, because it contemplates a twofold
standard—one for the average man, another for

the 'perfect.' As a result, it is said to entangle
itself in a maze of prescriptions that interpose
between the individual will and God's will.

Quite obviously, the two conceptions proceed
from antagonistic theories of the nature of the
Christian religion as a whole. The Latin posi-

tion affirms that the proper regulation of moral
activity lies with an institution designed super-
naturally to aid individuals, to be the keeper of

their conscience, because the sole depository and
interpreter of the only possible, the only Divine,
authoritative norms. The Reformation contention
is that personal subjection to the wiU of God bestows
that self-devotion from which alone right moral
action can proceed. The non-Catholic Christian
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cannot admit that two contrary actions can be
duties equally ; nor can he do more than his duty
(cf. Supererogation) ; nor can he entertain the

idea that some actions are unmoral—without
moral import (cf. Adiaphorism). Hence the need
for technical casuistry disappears.

To sum up : whenever men realize their separa-

tion from, or conflict with, the operative norms of

the social whole, and, in their strait, appeal to
' conscience,' it may be affirmed that ' conscience

'

and casuistry, on a broad scale of ideal reference,

become correlative, even although no method of

casuistical procedure with reference to particular

cases may have emerged on the basis of reflective

or dogmatic system. Reference to a moral ideal

appears in practice, and this after no merely
utilitarian fashion. Accordingly, the narrower
interpretations of our term would appear to depend
upon a more or less marked collocation of institu-

tional issues in a civilization, rather than upon
definite reference to an ideal. Means come to
throw ends into the shade. In a word, the
more self-conscious casuistry grows, the more its

dangerous qualities tend to assert themselves. A
glance at the history of moral effort in this

connexion may suffice to illustrate this. Prior to
the Christian era, casuistry in the broad sense
dominates the field, except in Judaism. After the
solidification of the organization of the Church,
the broad sense maintains itself still, but vrith

tendencies to the narrower and more technical

procedure, which culminate, under the influence
of inner movements and of external historical

events, in the 17th century. Thereafter, in modem
thought, the broad, ideal sense reasserts itself.

2. Historical outlines.—(a) Greek.— Casuistry,
in the naiTow theologico-moral sense, could not
play any distinctive role during the characteristic
periods of Greece, because the conception of ' con-
science ' (awdStjais) did not achieve determinative
development before the age of Stoicism. The ^vuffi

(Teaxirbv of Heraclitus, and even <rwifipo<ripii, fall short
of the self-condemnation integral to 'conscience.'

It is true that ' moral consciousness,' in something
more than the Aristotelian sense of recognition,
may be traced sporadically from time to time

;

e.g. in Homer {H. vi. 417, xvii. 254 ; Od. ii. 138),

and in the Orators, especially Antiphon (e.g. Or.
ii. 7. 3, iii. S. 9) ; but the attitudes are incidental
rather than normative. Casuistry (cf. Plato,
Euthyd. 7 E), in the broad sense described above,
reared its head only when the older polytheistic
religion had sunk with many to the level of super-
stition, and when, therefore, the search for another
ideal began (5th cent. B.C.). Aristophanes, the
Sophists, Socrates, Euripides, Plato, and their
circles, furnish the illustrative material. The
Nomothetse and the poets (e.g. Simonides) were
the traditional authorities (cf. Homer, II. xvi.

3S6f. ; Hesiod, Works and Days, 225 f., 275 f.;

Theognis, 205 f
.

; Pindar, 01. xiii. 6 f
.
; Xenophon,

Symp. iii. 5). By the 5th cent, the force of their
teaching abated, because it lacked the pliancy
demanded by unprecedented circumstances and
situations (cf. Meyer, Gesch. d. Alterthums, 1901, iii.

436 f.). It had been deterrent rather than origin-
ative, and its uninspiring utilitarian reference
palled (cf . Pindar, Pyth. xi. 52 f. ; Plutarch, Solon,
27). Similarly, its intimate relation with, almost
dependence upon, written law (cf. jEschines, c. Tim.
et; Aristotle, Eth. Nio. 1137 A, 16; Plutarch,
Lye. 8 f

. ) tended to stereotype it. New develop-
ments gave rise inevitably to the idea of a higher,
unwritten and ideal, law, which appeared in the
dramatists (cf. e.g. .iEschylus, Supp. 707 ; Sophocles,
Ajax, 1130, 1343, CEd. Tyr. 863 f.), and was pre-
sented on a large scale in Antigone (cf. Xenophon,
Mem. IV. iv.). Hence, by an easy transition, we

come to the doctrine of the Sophists, that laws,
with morals as their appanage, are no more than
conventions. And the fountainhead of ' con-
science,' in any sense understood by the Greeks, ia

to be found in the opposition between ^iJiris (nature
as the basis of law) and vbij.os (convention as the
basis of law). When, with the great philosophers,
investigation passed from the cosmos to man, the
problem of ultimate sanctions could not but
emerge, and the utilitarianism of the old view
offered a point of departure by lending colour to

the aphorism, 'Justice is the interest of the
stronger.' 'Law is the tyrant of mankind, and
often forces us to do many things contrary to
nature ' (Hippias, in Plato, Protag. 337 C ; of.

Xenophon, Cyrop. I. vi. 31 f
.
). The casuistry of

opportunism ensued among the Sophists, especi-

ally, in all likelihood, the Eristics. Nevertheless,
the hints dropped by the greater Sophists about
the necessity for system in morals, as about the
inner and outer factors of the ideal, occasioued
lively discussion, thoroughly casuistical (after the
broader sense) in principle. Doubtful issues were
conceived clearly with reference to the basis of the
ideal ; the fact of opposition in morals became a
common-place, as we can see plainly from Euripides
(e.g. how reconcile his statements in Ion, 884 f.,

frag. 49, frag. 86, and frag. 511? Cf. Baechce,

882). Thus the idea of a <j>(i<ri.s ivSpuwlvT) was pre-

cipitated. Casuistical questions were ventilated,

about the State and the family, friendship, worldly
goods, slavery, suicide, lying, oaths, and the like,

but, as a rule, with the object of attaining some fresh
interpretation of the ideal. It was not a simple
case of conflicting rules, each enjoying the same
universality. Possibly, Plato's Gorgias indicates

a turning-point (cf. Gomperz, Gr. Denker, ii. 277 f.

[Eng. tr., 1901, ii. 342 f.]). Morality is now illumi-

nated by reason, and man is shown that the origin
of ideals lies in his own nature, like their sanc-

tion. Thus there is a self-likening to the Divine
(cf. Plato, Thecet. 176 A). Alcidamas (4th cent.)

refers to some such ideal when he says, ' The Deity
has made all men free ; Nature has enslaved no
man' (cf. Gomperz, i. 324 [Eng. tr. i. 403]).

Thanks to Plato, the most real has become the
most knowable (Bep. 477 A), and so the highest
activity of the spirit furnishes the guarantee that
casuistical questions can occur only when more
explicit development of the ideal is in progress
(Plato, Prot. 343 A, Laws, 875 D, 965 D). Life is

not tortured by that absolute separation between
' ought ' and ' is ' which leads to the conception of

morality as embodied in a number of rules aJI

equally authoritative and universal. And so,

apart from questions (e.g. Aristotle, Eth. Nic., bk.
iii. ) that seem to us as if they savoured of narrow
casuistry (like the position of women, personal
purity, slavery), the absence of dislocation between
the ideal spirit and the real career, so evident In

the Greek ethos (cf. Aristotle, Met. 9826), restricts

casuistry in the main to those larger vital problems
that must accompany further definition of the
ideal itself (Plato, Mep. 600 C f.).

(b) Hebrew. — Havmg regard to the position

occupied by the Law in Judaism, it is not surpris-

ing tnat casuistry resulted, and wielded extensive
influence from time to time. For, in Judaism, the
Law may be said to fill a place parallel with that
of dogma in Christianity, cut the primary sources
for the subject are so vast and tortuous, and
demand such special linguistic knowledge, that no
more than general hints are feasible here. It

seems fair to say that, on the whole, Jewish
casuistry provides an admirable example, on a
large scale, of the possible oscillation between
reference to a living, ethical ideal, and minute,
often clever, sometimes puerile, interpretations of
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traditional rules. At the present time, the leaders
of Reformed Judaism represent the former, while
Conservative, in many wajs reactionary, Rabbinism
represents the latter. Similarly, the view of the
operation of the Law in Palestine when Jesus
appeared, held by such scholars as Schiirer (GJV*
ii. §§ 22-30) and Bousset (Rcl. des Jude.nt.'* 1906),
emphasizes the narrower casuistry ; that insisted

upon by Jewish investigators, like Schechter {.JQB
XI. 626 f.) and f. Perles (Bousset's Die Religion . . .

kritisch untersucht, 1903), Illustrates the higher
casuistical principle in the developmental move-
ment always associated with the expression of an
ethical ideal (cf. J. Elbogen, Die Religionsanschau-
ungen d. Pharisder mit hesonderer Beriicksichtigung
d. Begriffe Gott und Mensch, 1904 ; Chwolson, Das
letzte Passamahl Christi u. d. Tag s. Todes^, 1892,
App. ; Friedlander, Die relig. Bevjegungen inner-
halb d. Judenthums im Zeitalter Jesu, 1905). The
Law, as the embodiment of the ideal, is formulated
in many OT passages (e.g. Jer 31*^, Ps 37"
119^''). The central conception is that human
insight fails to suffice either for solution of the
problems inseparable from life or for the decisive
revelation of the Divine TnU. As a consequence,
these recurrent problems must always be re-inter-

preted in the light of the norm which remains
supreme from age to age ; and, as a corollary,
the ideal itself is the subject of continuous, and
more explicit, affirmation. On the other hand,
the vicissitudes of the Jewish people, after their
deportation to the Euphrates-Tigris region, and,
later, after the destruction of the national theocracy
by Titus, produced circumstances favourable to
minute elaboration of the Law, and to its use as an
external framework to preserve the religious and
racial unity of the scattered folk. Thus casuistry
arose and, according as concomitant events varied,
played a greater or a lesser r61e. Provisions, con-
formable to changed conditions of life, were heaped
up endlessly, and experts were needed to render
ethico-judicial decisions. Thus a vast amorphous
mass of regulations and decisions grew, by
accretion, during centuries. Following Aristotle s

ethical principles to a large extent, Maimonides
(1135-1204) attempted to caU order from this chaos,
especially with regard to personal conduct in
relations with others ; and he may be said to have
reinstated the idealistic reference. However suc-
cessful at the moment, his methods were not
destined to full fruitage tUl Spinoza, Solomon
Maimon, Moses Mendelssohn, and the contem-
porary Reform movement. Indeed, they stimulated
the half-opposition of Nachmanides (1194-1270),
who paved the way for the domination of the
Frenen school, which held casuistical study of
the Talmud to be an end in itself. The extreme
development of hair-splitting casuistry dates from
Jacob Pollak (1460-1541), the chief originator of
the procedure known as PUpvi, or ' spicing ' the
Law by ingenious disputation. This was essenti-

ally a method of dialectical interpretation, fertile

in far-fetched analyses and combinations, often
productive of pitiful sophistry, and, as a rule,

pursued for its own sake, without distinctive
reference to moral ends. Although it doubtless
arose from that renewed interest in the Law due
to the less hopeless condition of Euiopean Judaism
after the middle of the 15th cent., its theoretical
(often anti-cultural) tendencies became stumbling-
blocks to Jewish development ; it can hardly be
alleged that they operated to the same practical
consequences as Jesuitical casuistry. Yet, in spite
of this, the ideal ethico-religious conception of the
Law never died out—the intrinsic value of the
person asserted itself as superior to external regu-
lations (cf. Travers Herford, Christianityj,n Talmud
and Midrash, 1903, p. 7f.).

* It waa the study as well as the fuJfilment of the I^w which
prevented the Jewe from sinkinp in the scale of manhood,
throughout the middle ages, iutellectually and even morally.
Lilie every other ideal, it had itH evil side, and was capable of
lamentable perversions : ideally, the study of the law is

equivalent to the study of perfect truth : practically, it is often
the study of pueriJitles : the evolving of iuridic hair-splitting*
upon the one hand, and fantastic and disordered imaginingv
upon the other' (Monteflore, llibbert Lectures [1892], p. iWi

,

cf. Schechter's Appendix).

From the 18th cent. Aufkldrung, where Moses
Mendelssohn's influence was pivotal, a return to
the higher principle must be traced. And, for
Reformed Judaism, the Law is an ideal which, like
other ideals, is the subject of progressive interpre-
tation, thus involving the broader principle of
casuistry. Reason, in the form of goodness, alone
prefigures the Divine norm.

(c) Mzislun.—Like Judaism, Muhammadanism
embodies an elaborate system of casuistry applying
to all sides of life. This is to be found in the
development of Muslim law. Although the
Prophet's position as God's representative made
any decision of his absolutely valid, local con-
ditions left a wide margin for opportunism, and
Muhammad was an eclectic in these matters.
Local usage at Medina necessitated certain abate-
ments ; so too did the Rabbinical-Roman law
observed by the Arabian Jews, the commercial
law of Mecca, and so forth. Thus, after his death,
when the Muslim law came to be codified, all the
conditions productive of accommodation were
gathered together. For, if the Qur'an failed,

decisions of the Prophet, preserved by his disciples,

might avail ; if not, then the common law of the
community was there ; and if none of these
availed, then the judge might place his own
construction upon the case. Accordingly, inter-
pretation, probable and speculative, of the usage
of the Prophet came to be a ' science,' and conflict

of 'sayings' formed the basis of casuistical pro-
cedure. Later, a broad opposition arose between
those who appealed to tradition and those who
desired to systematize the law. This in itself

prepared the way for familiarity with compromise.
And, as Muslim conquest widened, the operation
of Roman law had to be taken into account. With
the advent of the Umayyad dynasty, the old law
of Muhammad came to be more and more a religio-

ethical system, governing the personal lives of
good Muslims. Under the Abbasids the four great
schools arose which formulated the norms that
still rule the Mnhammadan world. The general
result has been that there is a casuistical code
applicable to private affairs, and, alongside this,

the law of the land. The former is sacred, and
provides the definite prescriptions from which the
necessity for casuistical interpretation proceeds.
The situation is not unlike that of mediaevalism,
where the canon law and the king's law furnished
what might be called private and public codes, and
the more private application of the former rendered
it inevitably more casuistical in the moral sense.
That is to say, it governed relations primarily
moral rather than legal. Cf. Law (Muham.).
Further information may be found in the following : I. Gold-

ziher, Muham. Stitdien, i. and ii. (1889-90) ; E. Sachau, Zur
dltetten Gesch. d. muham. Sechts (1870); Th. W. Juynboll,
Handieiding^ tot de Kennis van de Moham. Wet (1903, Germ. tr.

1909) ; von Kremer, Culturgesch d. Orients unter d. Chalifen,
i. 470 f. (1875-77) ; Hughes, DI, p. 286 f. (1896) ; M. Hartmann,
Der Islam (1909); the best review of the subject is to be found in
D. B. Macdonald, The Development of Muslim. Theology, 65-117
(1903); see also art. ' Mahommedan Law,' in EBr^^\ further biblio-

graphy in Bulletin of the New York Public Library/, Jan. 1907.

(d) Christian,—Thanks to its Judaistic origin,

we find casuistry in Christianity from the begin-
ning (cf. HDB i., s.v. 'Conscience'). But the
several NT issues (e.g. Mt 52"- 6"-, Lk 14"-,

1 Co 7^'" 8""-) presuppose the existence of that
higher ideal whose principles St. Paul states
(Ro 12'). The urgency of casuistical difficulties
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admits of little doubt, as we know from the out-

break of Antinoivianiam iq.v.) in the primitive

communities of Asia Minor and Greece, which
vexed the Apostle's soul (cf. Jowett, St. Paul's
Epp. to the 'fhess.y RoTnans, Gal.^ 1894, i. 76 f., ii,

338 f.). As the Epistle of Barnabas says, a little

later (c. 78 A.D.)» the Lord chose for Apostles those
who neglected the Law, and were aoove all sin

(eh. V.)—a view which blossomed in the Gnostic
societies (cf. E. von Dobschutz, Christian Life in

the Primitive Chtirchj 1904, ch. xvi.).

The practical problems o( sin and repentance agitate Tertullian
(cf. adv. Jud.), an early rigorist, whose strong ascetic tenden-
cies were such that his opposition to luxury (cf. de Spectaculis)
and laxity (cf. de Poen.) witnesses to an incipient growth of

moral-theological decisions. The lives and works of Fathers
and saints, like Gregory Thaumaturgus (d. 270), Peter of Alex-
andria (martyred 311), Bftsil (d. 379), Gregory of Nyssa (d. c.

395), and especially Augustine (d. 430), exhibit penitential
decisions based on the opposition between inward worth and
overt deed. And, as the ecclesiastical organization consolidated,
papal and diocesan decisions, conciliar decrees, and the like

furnished instances of the practical application of prescribed
rule to moral life. The development went so far that Johannes
Jejunator (d. 596) was able to produce a guide for confessors

;

while Gregory the Great (c. 582) wrote his celebrated Moralia
in Joby in which the seven deadly sins, being regarded as
dependent upon jigychological conditions, already furnish
material for casuistical interpretation ; his Regula Pastoralis
(c. 600) provided a moral code for the clergy. * Penitential
Books,' digests of canons, decisions, and sentences also made
their appearance (cf. the Pe^iiteniial [or enumeration of

penances] of Theodore of Canterbury [602?-690] in Haddan and
Stubbs' Eccles. Documents, iii. 114 f. ; and the Poenitentiale of
Bede [673-735], ib. 226 f.). Manuals of this sort seem to have
flufficed till the time of Abelard (1079-1142), whose Scito te ipsum
and Sic et non mark the rise of a new dialectic. As St. Bernard
said : 'The human mind usurps all, no longer leaving anything
to faith ... it forces rather than opens the holy places ' (cf.

Introd. ad tkeol. c. 1121). Petrus Lombardus (d, 1164) earned
the dialectic operation further in his Libriquatuor sententiarum,
particularly bks. ii. and iii., endeavouring to reconcile the
contradictions which Abelard had been content to state. With
him the first period closed : casuistry has been sporadic, casual,
and without definite system grounded in conscious principle.

The second phase of the development dates from
the Fourth Lateran Council (1215) till the Council
of Trent (1545-63), and may be called the age of

the Summists. The new importance of auricular
confession raised the casuist to a position of relative

equality with the older canonist.
The type was formulated early in the period (c. 1235) by Rajr-

mund de Pennaforte, general of the Dominican Order (1238), m
his Summa de Poen. et Matrimonio, In the same age, the
great scholastic systems, especially that of Thomas Aquinas
(1227-74), crystallized the attitude in which moral questions
were to be approached. 'To teach morality without dogma,
is to build a house without foundations : to teach it without an
infallible substratum of positive theology, is to build upon the
sand' (R. B. Vaughan, Life and Labours of S. Thomas ofAquin,
1871-73, ii. 907 n.). The dogmatic and logical basis whence
casuistry is to proceed is thus laid down. And this definite
work is accomplished in the Secunda Secundae of Aquinas'
Summit Theologica, which subjects human nature to minute
analysis, in the form of a discussion of the theological virtues
(faith, hope, charity), and of the cardinal (prudence, justice,

fortitude, temperance). The method and primary content of

Moral Theology are provided here, once for all. Whatever
may be thought of Aquinas' procedure in its theological
bearings, as a contribution to ethics it takes rank with Aristotle.
Only when this is understood and admitted can its vast
influence be appreciated. At the same time, its form is

systematic, not practical. So, meanwhile, following the direction
taken by Raymund, a Franciscan of Asti in Piedmont published
his Summa Astesana (1317); the Dominican, Bartholomew, of
San Concordio, his Summa Pisana (c. 1340); and Angelus, of
Genoa, his Summa Angelica (1486). Meanwhile, the Nominalist
controversy, symptomatic of the decline and fall of Scholasticism,
raised doubts concerning the basis of the whole moral-theological
structure, as may be gathered from the determinist tendencies
of Buridan (Rector of the Univ. of Paris, 1327) in the free-will

controversy, and from Gerson's (1363-1429) leaning to mysticism.
Nevertheless, practical questions in morals continued to receive
systematic presentation, as in the Summa Confessionalis and
Summa Confessorum,oi St. Antoninus of Florence (d. 1459), who
has established a title to rank as the founder of Moral Theology
in its later casuistical development. This phase ends with the
Summa Si/lrestHna (1515) of the Dominican, Sylvester Prieriaa,

an alphabetical compilation from other works.

The third period originates in the wide-spread
displacements connected with the Reformation.
A corpus of rules, traditional and authoritative,
came into collision with circumstances which de-
manded a fresh interpretation of the meaning,

and particularly of the limits, of obedience. The
activity of the Society of Jesus was directed in

large measure to the solution of this problem, and
the great age of casuistry began, with the result

that external rule, modified with exquisite subtlety
to suit particular cases, and directed frequently to
the practical end of restoring penitents to the
Church, took the place of ideal principle, and ran
to such lengths that, even within the Latin obedi-

ence, strong protests were raised (cf. Jansenism).
The famous Letters of Pascal (^.v.)j which were
translated speedily into the principal European
lan^ages, drew the attention of the Western
world U) the situation ; in a word, the controversy
over Probabilism had entered its acute stage.

The Moral Theology of which casuistry was an
appanage developed chiefly among the Spanish
Jesuits.

Luis Molina (1635-1600), whose work, Liberi arbitrii, etc
(1588), seemed to the Dominicans to make human will the
medium of Divine action, and to substitute Pelagian for

Aupustinian doctrines, influenced Suarez (1548-1617), the last

emment scholastic, who produced a system of congruism in

theology, and taught God's supremacy in political, juridical,

and ethical law—theories which he elaborated with extreme
ingenuity. Kindred views, especially on the question of poli-

tical sovereignty, were advocated by Juan Mariana (1537-1624),

whose de Rege et Regis Institutione (1599) is a classic in political

casuistry ; its teaching may be studied comparatively with that
of Machiavelli (g.v.). Possibly by inadvertence, he also ex-

hibited the inner tendencies of Jesuit casuistry as early aa
1626 (cf. De las Enfermedades de la Compafkia de Jesii, which
should be considered alongside of Pascal's Provinciates and
Antoine Arnauld's Morale pratique des J48uites, 1669-94). In
contrast with these speculative writers, Sanchez (1561-1610)
dealt more directly with practical cases of casuistry, though
in the same general spirit (cf. de Sacramento Matrimonii, 1592).

Another Spanish production, the Institutiones Mor., in guibu*
universae quaest. ad conscientiam recte aut prave factontm
pertinenteSy breviter tractantur (1616-25) of Azor (1533-1603),

waa used widely, and earned the (jraise of Clement viir. But
the author who became most distinguished as a casuist wag
Escobar y Mendoza (1589-1669), whose Summula Casuum, Con-
scientiae and Universae Theol. Mor. Problemata proclaim their

contents by title, and offer the most representative illustration

of the Jesuit moral-theological methods of their period. Hia
Liber Theol. Mor. (1646) enjoyed such vogue that forty editions

were called for before his death. The Moral Theology move-
ment had prominent representatives in France, of whom EL

Bauny (15M-1649), an eminent teacher of the Laxist school
{Theol. Mor. 1640), ought to be mentioned. It flourished

vigorously in Germany, where Hermann Busenbaum produced
the MeduUa Theol. Mor. (1645), which became an accepted
Jesuit manual and, later, the starting-point of St. Alphonsua,
whose re-interpretation, extension, and further systematization

of it have won a place as a most authoritative treatise on the

subject. Paul Laymann's (1675-1635) Theol. Mor. (1625) was
also a work of great repute. Eusebius Amort (1692-1776), who
is sometimes characterized, in the Latin communion, as the
most eminent German teacher of theology in the 18th cent.

{Theol. Mor. inter rigorem et laxitatem media^ 1739; Etk,
Christiana, 1768 ; Lat. tr. of Diet, des cos de conscience of

Pontas, its rigorism modified by the translator, 1783), was a
correspondent of St. Alphonsus, who admired his cautious
views. In Italy V. Figliucci (1666-1622), who was singled out
for attack by Pascal, produced his Mor. quaest. de christ. o^ciia

et casibua conscientiae (1626) ; while Pietro Ballerini (1698-

1754), an acute commentator on Augustine, and a defender of

Probabiliorism, edited the Summa of St. Antony (1740), and
of St. Raymund (1774). In Holland, L. Lessius (1554-1623), who
fell into Pelagianism during the controversy concerning Bajus
(1687), wrote Libri IV. de Justitia (1605). Later still, in

Germany, B. Stattler (1728-97) produced Eth. christ. universalit

(1782 f.), and came into collision with nascent modem idealism

in his Anti-Kant (1788); while, in France, the Compendium,
theol. mor. (1850, 1876) and the Casus conscientiae (1863) of the

Jesuit father J. P. Gury (1801-76) aroused lively criticism, of

the kind familiar in Pascal, by their reversion to laxity.

Although Luther burned the Summa Angelica^

it was not possible for those who repudiated the

authority of the Pope to be rid forthwith of casu-

istical traditions, which maintained themselves for

a time in the Lutheran, Calvinist-Puritan, and
Anglican communions. In the Lutheran com-
munion, after Melanchthon's (1497-1560) mediating
Unterricht der VisitatoreUy Balduin attempted a
purified casuistry (Tractatus de Casibus Consc.

1628), in the shape of a corpus compiled from
Roman books. Loose in form, it is thoroughly
mediaeval in character, and filled with curious

superstitions.
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other Lutheran exponents of casuistry were J. F. Koniff
(1619-64), professor at Rostock (Theol. positiva acroamatica,

1664); Konrad Dannhauer (lC0y-tS6), one of Spener's teachers

at Btr&BahursCfheol.CoTiscientiaria); Joh. Olearius (1639-1713),
professor at Leipzig (Introd. ad theol. mor. et casuielicam) ; and
V. E. Ldscher (1673-1749), the last representative of strict

Lutheran orthodoxy {Timotheus VennuSy 1718-22). Like
Ltischer, A. H. Francke (1663-1727), a powerful practical force

in ethics, illustrates the influence of Pietism {q.v.)—a fresh

evangelical movement destined to make an end of a casuistry
reminiscent of Romanism. Spener's (1635-1705) Pia Desideria
(1675) marked the davra of a new epoch, notwithstanding the
venomous opposition represented by such works aa Die Christ-

lutherischen Vorstellung (1695) by Deutschmann, and other
Wittenberc' enemies of Halle ; his Einfdltige Erkldrung der
thristl. Lehre (1677), and Tabulae catecheticae (1633) also exer-
cised influence in the direction of substituting the idea of a
priesthood of the laity, accompanied by personal godliness of

life, for the approved subtleties of doctorial casuistry, although
they also encouraged certain perfectionist aberrations. But
the works most effective in compassing the disappearance of

Latin casuistry were the Instit. T/ieoL Sot. (1711), and Isagoge
JSist, ad Theol. Univeraam (1727), of J. F. iBuddeus (1667-
1729).

Lutheran casuistry tended to be mild, if not lax
;

mediated by Pietism, it gave place to Christian
ethics in the sense now current. Meanwhile, casu-

istry of a stricter type, and more penitential in

reference, grew up in Calvinistic- Puritan circles.
Its first representatives were Lambert Daneau (Dannaeus),

of Geneva (1630 ?-95), author of Eth. Christiana {\b11), and
William Perkins (1558-1602), of Christ's College, Cambridge,
whose Annilla Aurea (1590) precipitated the Arminian con-
troversy ; his casuistical writings, A Case of Conscience (1592),

and A Discourse of Conscience 0597), prepared the way for The
whole Treatise of the Cases of Conscience (1606), which enjoyed
favour on the Continent. Perkins felt that confessional casuistry
was sujDerficial, and, consonant with his Calvinism, tried to make
edification a dominant motive. His pupil, William Ames, better
known as Amesius (1576-1633), despairing of success in England,
migrated to Holland, became a professor at Franeker. ana pro-
duced Medulla Theol. de Conscientia, ejus Jure et Caaihus (1633),
generally regarded as the best Protestant manual on the sub-
ject. To the Reformed development belong also Joh. Wolleb
(1585-1626), professor at Basel (Compend. Theol. Christ. [1626])

;

and J. H. Afstedt (1588-1638), a member of the Synod of Dort
(1618), who wrote Theol. Casuum (1621), and Encycl, septem
tomis distincta (1630).

The casuistry of the Reformed Churches passed
into New England by a natural sequence, the
religious atmosphere of the colleges favouring this

kind of ethical instruction till the middle of the
19th cent. {cf. Thomas Clap, The Religious Con-
stitution of Colleges, especially of Yale College^

1754 ; G. Stanley HaJl, in Mind [O.S.]. iv. 89 f.).

Id 1730 the works of Ames and Wolleb * were the established
standards of orthodoxy * at Yale (I. W. Riley, Amer. Philosophy

:

the Early Schools, 1907, pp. 64, 24S; cf. W. Walker, Ten New
Eng. Leaders, 1901, p. 220 f.). Although no formal casuistry
is to be found in Jon. Edwards (1703-58), his exposition of the
' dialectic of the heart ' (ib. 126) operated in this direction,
inducing an attitude comparable with that of Bishop Butler.
His True Virtue (1778) illustrates the outlook vividly. In
circles where deistic and materialistic influences were felt,

tendencies similar to those of Paley may be noted, e.g. in
Thomas Clap (1703-67), the opponent of Whitefield, and in
Cadwallader Golden (1638-1776), whose Ethica (1752) and Re-
flections (1770) exhibit the utilitarian trend. Perhaps the best
example of formal casuistical instruction is afforded by Francis
Wayland's (1796-1865) The Elements of Moral Sd^ence (1835),
which displaced Paley as an approved text-book in the United
States to such an extent that 60,000 copies were sold ere its

author died. Book ii., 'Practical Ethics,' is thoroughly casu-
istical in matter. One of Wayland's few surviving pupils,
President James Burrill Angell (1829- ), once an under-
graduate at Brown University (1845-49), informed the present
writer that casuistical instruction in Ethics was ' axiomatic ' in
bis time. The atmosphere of theological authority in which it

flourished may be judged from Wayland's own statements

:

' I have endeavoured to make known the ways of God to man.
Lord God of Hosts, 1 commend to Thee, through Jesus Christ
Thy Son, this work. May it promote the cause ©f truth, of
peace, and of righteousness' (F. and H. L. Wayland, A Memoir
of the Life and Labors of Francis Wayla7id,\.ZS\i.)\ of similar
intentis Wayland's Limitations ofHuman Responsibility (18'SS),

where the casuistical vein is quite conscious (cf. J. O. Murray,
Francis Wayland [1891], 209 f.). In Mark Hopkins' (1802-87)
Lowell Lectures On Moral Science (1863), especially Lect. ix.,

kindred tendencies may be traced, though they are expressed
with far less system ; and the overt statement is reduced finally

to a small magazine article, doubtless reminiscent (New Eng-
lander, xxxii., 1873), by an aged minister, H. N. Day (1808-90).
In the United States, as in Europe, modern ethical develop-
ments have eventuated in other problems ; but it is interesting
to note that the old paths were followed later in the new country
(cl. F. H. Foster, A Genetic History of New England Theology
[1907], especially chs. ix., xiL, and xvi.).

In the Anglican communion, early casuistry

is concerned, naturally enough, with political

issues. Omitting the divorce literature relative

to Henry VIII., a point of departure may be found
in Lancelot Andrewes (1555-1626), bishop of Win-
chester, whose Tortura Tortij sive ad Matthaei
Torti Librum Responsio (1609), written in reply
to Cardinal Bellarmine's (1542-1621) attack upon
the oath of allegiance imposed upon Roman
Catholics after the Gunpowder Plot, embodies
juridical rather than ethical casuistry. It is in-

teresting because indicative of the scholastic atmo-
sphere still prevalent in England. It might be
characterized as the Anglican counterpart of

Mariana's de Rege, the common subject being the
papal doctrine of the deposing power.
The principal writers in the more strictly ethical line are

:

Joseph Hall (1574-1656), bishop of Norwich (Resolutions and
Cases of Conscience^ 1650); Jerem}' Taylor (1613-67), bishop of
Down, Connor, and Dromore, whose Holy Living (1650) and
public eloquence pave vogue to his extensive casuistical work,
Ductor Dubitantium, or the Rxile of Conscience in all her
General Measures (1660)—an acute treatise, evincing great
intellectual quickness and subjective subtlety, but not notable
either for profound thought or for systematic grasp of ethical
principles. Thomas Barlow ^1607-91), eventually bishop of
Lincoln, a notorious political tnmmer, wrote several casuistical

tracts during his Oxford career, which were published posthu-
mously as Cases of Conscience (1692) ; perhaps the most repre-
sentative is Mr. Cottington's Divorce Case, written in 1677.

The most eminent Anglican casuist was Robert Sanderson
(1587-1662), bishop of Lincoln, whose de Obligatione Conscientiae
(1647) is generally regarded as the strongest book on the sub-
ject; he wrote also Nine Cases of Conscience occasionally
determined (1678).

With the birth of the 18th cent, ethical interest

shifts its centre ; thanks to the Deistic contro-
versy and the advance of science, the venue changes
with Hobbes (1588-1679) and Cudworth (1617-88),
whose Treatise on Eternal and Immutable Morality
(1731) illustrates the new issues. No doubt, sub-
jective discussion of conscience is maintained, as
may be seen from Joseph Butler's (1692-1752)
Sermons on Human Nature {YJ2%) ; but the famous
passage on probability as the guide of life, at the
beginning of the Analogy (1736), has no specific

casuistical reference.
Similar subjectivity may be traced in Thomas Rutherforth s

(1712-71) An Essay on the Nature and Obligations of Virtue
(1744), but, as a reply to Samuel Clarke (1676-1729), its central
interest is theoretical. Philip Doddridge (1702-61) manifests
kindred tendencies in the ranks of Dissent not unfriendly to
the Church (The Rise and Progress of Religion in the Soul,

1745) ; finally, the stream loses itself in the prolixities of Tucker
(1706-74), a leisured layman (The Light of Nature Pursued,
1765-77), and in the academic, utilitarian prudences of Paley
(174S-1805) and Whewell (1794-1866).

In the early years of the Oxford Movement the
Bampton Lectures on * Scholastic Philosophy,* by
K. D. Hampden (1793-1868), which refer to casuistry
incidentally, stirred up a hornets' nest (cf. R. W

.

Church, The Oxford Movement^, 1892, p. 152 f.),

and led to acrimonious discussion marked by no
little intellectual casuistry (cf. Introduction to BL^
[1832] ; Edin. Rev. Ixiii. ; Dublin Rev. xvii. [1868] ;

Theol. Rev. viii.), which, moreover, concerned the
whole authoritative basis of casuistical guidance
as conceived in Moral Theology. The Conscience^
Lectures on Casuistry (1868), of J. F. B. Maurice
(1805-72), is by no means a profound work. Hence-
forward the Anglican development may be said to

turn upon the accompaniments and results of the
'Anglo-Catholic' movement. While these are a
continuation of the tendency within the Churchy
dating from the 17th cent., to maintain the chief
traditions of pre-Reformation teaching, their con-
temporary manifestation begins with Edward
Bouverie Pusey (1800-82). The renewed practice

of confession goes back to the publication of his

two sermons, The Entire A bsolution of the Penitent
(1846). Prior to this there should be mentioned
The Chiirckman's Manual (1833), by the Tractarian
coterie at Oxford, and Tracts for the Times (espe-

cially No. 80, *0n Reserve in Communicating
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Religious Knowledge' [1837], by Isaac Williams
[1802-65]). Moved by the outcry over The Priest

in Absolution, Pusey produced Advicefor those who
exercise the Ministry of Beconciliation through
Confession and Absolution (1878). It is based on
the Manuel des Confesseurs^" (1872), by the cele-

brated French casuist, Abb6 Jean Joseph Gaume
(1802-79). The historical introduction gives a
careful account of opinion in the Anglican Church,
while the body of the book has been so revised and
worked over as to be practically Pusey's rather
than Gaume's (cf . H. P. Liddon, Life ofE. B. Pusey,
1893-94, iv. 303 f.).

Among significant works in which the movement has crys-

tallized are : William Gresley, The Ordinance of Confession 2

(1S52); The Priest in Absolution: A Manual for such as are
called unto the Higher Ministries in the English Church (1866)

;

The Church and the World, edited b^ Orby Shipley (esp. Art.
vii., ' Private Oonfessioa and Absolution,' 1866-68) ; Tracts for
the Day (1868) ; Pardon through the Precious Blood, or the
Benefit of Absolution (1^10) ; with the exception of the famous
Priest in Absolution, these deal mainly with the sacramental
aspect of the question. The ethical and casuistical problems
are discussed in the following : J, Skinner, A Synopsis of Moral
and Ascetical Theology (1882), a work that has received warm
commendation from Anglo-Catholics ; John J. Elmendorf, Pro-
fessor at Racine College, Wisconsin, U.S., Elements of Moral
Theology based on the Summa Theologian ofSt. Thomas Aquinas
(New York, 1892) ; W. W. Webb (1867- ), bishop of Milwaukee,
Cure of Souls (1892), the manual commonly usedm the American
branch of the English Church.

Anglo-Catholics would probably admit that, on
the whole question of casuistry in morals, they
have been too dependent upon Homan sources.
For, consonant with the English, as contrasted
with the Latin, temperament, they incline to
deal as simply and plainly as possible with the
issues raised, avoiding too curious subtleties. The
standard of a positive righteousness, rather than
the attempt to explain away moral situations, best
consorts with the atmosphere where English and
American Churchmen are most at home. The
leaders would contend, doubtless, that the im-
portance of casuistry as an aid to conduct has
been minimized unduly, and that the increasing
complications of modem life render necessary the
guidance of a fixed scheme for the application of

general principles to particular cases.
LiTERATURB.

—

N.B. With reference to the following list, two
points must be remembered : (1) Outside Romanism and
Anglicanism, casuistical questions involve ao many general
factors of accommodation that the treatment is usually inci-

dental to other problems, often quite subordinate. As concerns
accommodation, for example, the history of Galileo's or Darwin's
discoveries affords admirable illustrations. (2) The Hterature is

so vast that this list can be taken only as suggestive, not com-
plete. In addition to the works mentioned in the text above

;

I. General : art. 'Casuistry' in EBr^, DPAP(and in vol. it
pt. ii. lit. of ' Christian Ethics,' p. 874 ;

' Casuistry,' p. 880 ;
' Con-

science,' p. 882), Catholic Encyc, Diet, de thiol, cath. (lit. full),

PRE^S; art. 'Development of Doctrine in the Apocalyptic
Period/ HDB, voL v. ; art. * Accommodation ' in Hastings'
DCG, DPhP, Cath. Encyc, Wetzer-Welte's Kirchenlex.^ ; art.
Adiaphora' in Cath. Encyc, PRES, Wetzer-Welte 2 ; art.
' Ablass ' in tfr. ; art. ' Indulgenzen ' in PRE^; artt. 'Jesuiten-
orden" in PRE^, 'Jesuiten' in Wetzer-Welte^; art. 'Moral-
theologie ' in t&. (cf. Index vol.) ; art. ' Probabilismus ' in PRE^,
Wetzer-Welte (cf. Index vol.); art. 'Summa' in ib. (cf. Index
vol.) ; art. ' Werke, gute ' in PRE s, Wetzer-Welte 2.

II. Gr^oo-Romas: E. Zeller, Gr. Phil, to time of Soc ii.

S94 f . (Eng. tr. 1881), Socrates and the Socratie School, chs.
L ii. vui. (Eng. tr.2 1S77), The Stoics, Epieurearui, and Sceptics,
chs. xi. xii. xx. (Eng. tr.2 1880) ; G. Dronke, Die rel. u. sittl.

Vorstellungen d. Aeschylus u. Sophocles (1861) ; J. Walter, Die
Lehre v. d. prakt. Vemunft in d. gr. Philos. (1874) ; H. GUow,
Das Verhdltniss d. gr. Philosophie z. gr. Volksretigion (1876)

;

L. Schmidt, Die Ethik d. alten Griech., 2 vols. (1882); A. W.
Benn, The Greek Philosophers, vol. i. ch. ii. (l882) ; G. Grote,
Mist, of Greece, ch. Ixvii. (vol. viii. ed. of 1883) ; M. Heinze,
EuMmonismus in d. griech. Phil. (1883) ; K. Kdstlin, Ethik
d. klass. Alterthums, vol. i. (1887) ; P. Girard, L'Education
athinienne au vf et iv' siicle avant J.-C. (1889) ; A. Bonhoffer,
Epictet u. d. Stoa (1890) ; G. L. Dickinson, The Greek View of
Life (1896) ; E. Pfleiderer, SokraUs u. Plato (1896) ; A. D
Thomson, Euripides and the Attic Orators (1898) ; W. Nestle,
Euripides d. Dichter d. gr. Avfkldrung (1901) ; A. DyroSf,
D. Ethik d. alten Stoa (1S97); W. Windelbajid, Hist, of Anc
Philos. (Eng. tr. 1899) ; W. H. S. Jones, Gr. Morality in rela-
tion to Institutions (1906, lit. full) ; E. E. G. and F. B. Jevons,
The Makers of Hellas (1906) ; P. Decharme, Euripides and the
Spirit ofhis Dramas (Eng. tr. 1906) ; E. G. Sihler, Testimonium
Animas, or Greek and B^oman before Jesus Christ, esp. chs. viii.

ix. xii. xviii. (1908) ; P. Masqueray, Euripide et see idAes (1008)

;

J. Adam, The Religious Teachers of Greece (Giflord Lectures),
Lects. xiii.-xvii. (1903).

III. JEWISH: artt. 'Accommodation of the Law,' 'Abroga-
tion of the Law,' ' Antinomianism,' 'Gemara,' 'Halakah,'
'Legalism,' 'Midrash,' 'Moses ben Maimon,' ' Nomism,' 'Pass-
over,' 'Philo(in relation to the Halakah),' 'Pilpul,' 'Sabbath,'
'Talmud' (with relative literature), in JE; art. 'Talmud'' in
HDB (vol. v.); JQR i. 289f., v. 617 f., vii. 201f., vl'i. 392f.,
X. If., xl. 626 f., xiii. 171 f., xix. 616 f.; A. O. Lovejoy, in
AJTh, vol. xL No. 2 ;

* Guide to the Perplexed' of Moses Mai-
monides, tr. by M. Priedlander, 3 vols. (1886), in 1 vol.2 (1904)

;

S. Schechter, Studies in Judaism, chs. 1-9 (1896); M. Muret,
L'Espritjuif: Essai de psych, ethnique (1901) ; M. L. Rodkin-
son. Hist, of the Talmud from the Time of its Formation up
to the Present Time, 2 vols. (1904); M. Lazarus, Ethik a.
Judenthums (1898) ; S. Schechter, Some Aspects of Rabbinio
Theology, chs. viii.-xi. xiii. xviii. (1909).

IV. CHRISTIAN: (a) EARLY MOVEMENT: C. B. Hun-
deshagen, Ueber a. Natur u. d. gesch. Enlioickelung d.
Humanitdtsidie (1862) ; O. Zockler, Eritische Gesch. d.

Askese (1863) ; Thoma, Gesch. d. chr. Sittenlehre in d. Zeit.

d. N. Testaments (1879) ; H. J. Bestmann, Gesch. d. chr. Sitte,

vols. i. and ii., early period (1880-86) ; H. H. Scullard, Early
Christian Ethics in the West : from Clement to Ambrose (1907).
—(b) ROMAN CATHOLIC : Clavis Regia Sacerdotum, Casuum
Conscientioe sive Theol. Mor. Thesaurus Locos Omnes aperiens,
etc., authore R. P. D. Gregorio Sauro, Anglo, Ordinis S.

Benedict!, Congregationis Oasinensis (very detailed and curious,

1628) ; Alf. Mar. de Liguori, Theol. Mor., novam ed. emen-
datam et opportunis notis auctam curavit M. Haringer,
8 tomi (1881) ; J. J. I. Dollinger and F. H. Reusch, Gesch. d.
Moralstreitigkeiten seit d. 16ten Jahrh. mit Beitrdgen t. Gesch.
d. Jesuitenordens, 2 vols. (1889); A. Douarche, L'UnioersiU
de Paris et les Jisuites (xvi' et xvii^ si^cles) (1888) ; A. P.
Faug^re, Les Provinciales de Pascal, 2 vols. (1886-96) ; Sainte-
Beuve, Port Royal^, 7 vols. (1867), i. 625 f., ii. 266 f., iii. 88,
109 f., 126 f., 141 f., 214f., 224 f., 269, 269, 287 f., 304 f., 601, iv. 67,
422, 484 f., 664, 668 f., v. 479 f., 616; C. Beard, Port Royal
(1873), vol. u bk. ii. chs. ii. iv. v., vol. ii. bk. iii. ch. ii. ; J. Owen,
The Skeptics of the Frefiich Renaissance (1893), p. 731 1. ; E.
Boutroux, Pascal (Eng. tr. 1902); A. KBster, Ethik Pascals

:

ei-ne hist. Studie (1907); K. Bornhausen, 'Ethik Pascals'
(Studien z. Gesch. d. n&iem Protest,, pt. ii. 1907) ; F. Strowski,
Hist, du sentiment religieux en France au xvii' sikcle,r>t. iiL
* Pascal et son Temps : Les Provinciales et les Pens^es ' (1908)

;

Perrault, La Morale des Jisuites, 3 vols. (1667-72) ; G. Don-
cieuz, Un Jisuite homme de lettres au xoii' sitcle, le Pire
Bouhours (1886); A. Stockl, Gesch. d. Phil. d. Mittelalters,

3 vols. (1864-66); G. Bulliat, Thesaurus Phil. Thomisticae
(1907); M. Sailer, Handb. d. chr. Moral (1834): Werner,
System d. chr. Ethik, 3 vols. (1860-63) ; E. Miiller, Theol. Mor.*
(1883); Gury, Casus Consc. (1881); A. Keller, D. Morattheol.
a. Pater Gury 2 (1869) ; Bouquillon, Theol. Mor. Fundamentalis
(1903) ; Mausbach, D. kath. Moral, ihre Methoden, Grundsdtze
u. jlu/^abtfn 2 (1902); J. Rickaby, Moral Philosophy, or Ethics
and Natural Law (1888) ; Slater, A Manual of Moral Theology
in English-speaking Countries (1908); M. de Wulf, Scholasti-

cism, Old arid New : An Introduction to Scholastic Philosophy,
Medioeval and Modem (Eng. tr. 1907); L. Garriguet, Traiti
de sociologie d'apr^s les principes de la thiol, cath. i. ' Regime
de la Propri6t^' (1907); A. Rosmini-Serbati, Philosophical
System (Eng. tr. 18S2), Principi della Scienza Mor. (1867), Storia
comparativa e eritica de' sistemi intomo at principio della mor,
(1837), Trattato della coseienza mor. (1839), Sulla dejinizione
della le^ge mor. e sulla teoria dell' essere ideale (1841), Sul
prinoipto 'La legge dubbia non obbtiga ' e sulla retta maniera
di applicarlo (I860) ; F. Meffert, Der hi. Alfons v. Liguori,
der Kirchenlehrer u. Apologet d. 18. Jahrh. (1901); Joseph
Mausbach, * Christlich - katholische Ethik ' (in Kultur d.
Gegenwart, Teil i. Abt. 4, 22, 1909) ; M. Cronin, The Science of
Ethics, vol. i. 'General Ethics' (1909, vol. ii. to follow)

; J. 1_
Perrier, The Revivai of Scholastic Philosophy in the 19th Cen-
tury (1909, lit. full).-<c) PROTESTANT : W. M. L. de Wette,
Chr, Sittenlehre, esp. vol. ii. (1819-23); H. G. Tzschirner,
Prot. u. Cath. otM d, StandpurUcl d. Politik betrachtet (1822)

;

K. F. Staudlin, Neues Lehrb. d. Moral fUr Theologen^ (1826);
Schwarz, Sittenlehre d. evang. Christenthums als Wissenscha^
(1830) ; R. Rothe, Theol. Ethik'i (1870) ; A. F. C. Vilmar, Varies-

ungen iiber theol. Jforai (Catholicizing- Lutheran, 1871); C. E.
Luthardt, Vortrdge iiber d. Moral d. Christenthums (1872),

D. Ethik Luthers^ (1876) ; A. P. Peabody, A Manual of Moral
Philosophy (1873); K. A. Hase, Handb. d. protest. Polemik*
(1878); W. Gass, Gesch. d. chr. Ethik\ 2 vols. (1881-87); N.
Porter, The Elements of Moral Science, Theoretical and Prac-
(icai (1885); I. A. Domer, System of Christian Ethics (Eng. tr.

1887); J. Kidd, Morality and Religion (Kerr Lectures, 1896);
F. H. Foster, Fundamental Ideas of the Rom. Cath. Church
(1899), Christian Life and Theology (1899); W. Herrmann,
Rom.-kath. u. evang. Sittlichkeit (1900, Eng. tr. in Faith and
Morals, Chrown Theol. Lib.), Elhik (1901) ; A. Domer, Indi-
viduelle u. soziale Ethik^* (1906) ; Th. v. Haring, The Ethics
of the Christian Life (Enj. tr. 1909); K. Thieme, Chr. Demut

:

eine hist, Untersueh. z. theol. Ethik (1906) ; J. O. Dykes, The
Christian Minister and his Duties (1908); J. C. Murray, A
Handbook of Christian Ethics (1908); R. Hupfeld, Elhik Joh.
Gerhards (1908); R. Law, The Tests of Life (Kerr Lectures,

1909) ; R. Seeberg, ' Christlich-protestantische Ethik ' (in

Eultur d. Gegenwart, Teil i. Abt. 4, 22, 1909). -(li) ANGLICAN

:

W. Paley, Principles of Morai and Political Philosophy (1785)

;

W. Whewell, Elements of Morality, including Polity, 2 vols.
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(1845), Lectures on Stistemaiic Morality (1846), Lectures on the

History oj Moral Philosophy in ETU/land^iim'i) ; T. R. Birks,
First Principles of Moi-al Science (1873) ; H. N. Oxenham,
Short Studies, Ethical and Religious (1886) ; T. Fowler, The
Principles of Morals, pt. ii. (1887) ; N. S. Rulison, A Study of
Conscience (Baldwin Lectures, 1901)- H. H. Henson, Moral
Discipline in the Christian Church (1905) ; H. Rashdall, The
Theory of Good and Evil : A Treatise on Moral Philosophy,
vol. 11. p. 414 (.(1907); F. W. Bussell, ' ChriBtian TheoIoCT and
Social Progress,' BL, 1905 (1907) ; H. V. S. Eck, Sin (1907).

v. Modern Works-. J. Bentham, The Rationale of Judicial
Evidence, ed. J. S. Mil!, 5 vols. (1827), esp. vol. 1- bk. i. chs. i.-xi.,

vol. iii. bk. v. chs. ii. vi, vii. xvi. ; Essays by a Barrister, chs.

i. iii. xi. xviii. xxlii. xxviii. (J. Fitzjames Stephen, 1862) ; J.
Morley, On Com^omise- (lS77y, L. Stephen, The Science of
Ethics, chs. iv. viii.(1882); H. Sidgwick, Outlines of the Hist,

of Ethics,j>. 1491.(1886), Practical Ethics, p. 83 1. (1898); E.
Gumey, Tertium Quid : Chapters on Various Disputed Ques-
tions, vol. i. (1887) ; T. De Quincey, Collected Works (ed. D.
Masson), vol. viii. p. 3101. (1890); C. M. Williams, A Review
af the Systems of Ethics founded on the Theory of Evolution,

p. 423 1. (1893) ; J. S. Mackenzie, 4 Jfonuai o/£(Aic» 3 (1897

;

sae Appendix (or lit.); F. Paulsen, A System of Ethics, bk. i.

oh. vi., bk. ii. ch. v. (Eng. tr. 1899); F. Granger, The Soul of
a Christian, ch. xii. (1900) ; J. MacCunn, The Making of
Character, p. 162 f. (1900); S. E. Mezes, Ethics, Descriptive

and Explanatory, pt. i., pt. ii. ch. xiii. (1901) ; Th. Ziegler,
Qesch. d. Ethik, vol. ii. (1892); P. Bergremann, Ethik cUs

Eulturphil. pt. i. (1904); A. FouiU^e, Le Moralisme de Kant
et I'amoralisme eontemp. (1905); F. C. Sharp, in Studies in
Phil, and Psychology (Oamian Commemoration vol., 1906) ; E.
Caird, Lay Sermons and Addresses, pp. 97 (., 161 (., 179 (., 206 f.

(1907); G. Frommel, Etudes moral, et relig.h.M7)
-, W. M. F.

Petrie, in HJ. July, 1908 ; G. T. Knig-ht, The Praise of Hy-
pocrisy: An Essay in Casuistry (190Q); J. Dewey and J. H.
Tufts, Ethics, p. 325 f. (1909) ; J. Royce, The Philosophy of
Loyalty, p. 147 f. (1908). R. M. WeNLEY.

CATACOMBS.—The numerous ancient Chris-

tian cemeteries, better known by the generic name
of ' catacombs,' constitute the most notable monu-
ment of primitive Christianity in Rome which has
come down to us. Their origin goes back to the
1st cent. A.D., and is directly connected with the
preaching and diffusion of (Christianity in Rome
initiated by the Apostle Peter. Just as the Jewish
community in Rome had its places of assembly in

the synagogues, and its places of burial in the
Jewish cemeteries, so the Christian community in

Rome had, even from the end of the 1st cent., its

places for liturgical meetings called ecclesiw domes-
tical or tituli, and common cemeteries which were
in close connexion with and dependence upon these

same ancient tituli. Thus, we know that the very
ancient ceraeteiy of Priscilla, the oldest in subter-

ranean Rome, situated on the Via Salaria Nuova,
was dependent upon and connected with the tituli

in memory of Pudens in the ' Vico Patricio,' and
with those of Aquila and Priscilla on the Aventine,
as has been shown by G. B. de Rossi. And, just as

the primitive tituli had their origin in the houses
of rich Christian patricians who placed at the
disposal of the faithful, for their meetings, one or

more halls in their palaces, so the first cubicula
and galleries of the catacombs were excavated
beneath the suburban farms of some of the faithful,

who placed at the disposal of their brethren in

the faith the area above and below ground of their

country properties. Thus, from the very first, the
Christian cemeteries were safeguarded under the
protection of private possession. That this was the
origin of the cemetery excavations is clearly proved
by the very names of the Roman cemeteries, which
almost always have a double denomination—the
first consisting of the personal name of the ancient
possessor of the property in which the cemetery
was excavated, the second of the name of the
martyrs who, in the centuries when peace prevailed,

were held in especial reverence there, e.g. ' coeme-
terium Prsetextati ad S. Januarium,' 'coemeterium
Pontiani ad SS. Abdon et Sennen,' ' coemeterium
Domitillse ad SS. Nereum et Achilleum,' etc.

The excavation of the first nuclei of the Roman
catacombs must have been very restricted, and so

it remained throughout the whole of the 1st and
2nd cents. ; the great system of cemetery excava-

tion which we see to-day belongs almost exclusively

to the 4th cent., and the regions belonging to the
let and 2nd cents, are rare.

At the beginning of the 3rd cent., owing to the
extraordinary increase in the number of the Chris-

tians, the cemeteries underwent a correspondingly
wide extension. It was precisely on this account
that the catacombs were considered by the Roman
authorities to be the collective property of the
corpus Christianorum, that is, of the Christian
society ; and this exposed the catacombs directly

to temporary confi.scations by the Imperial govern-
ment. This is the heroic period, so to speak, in

the history of the Roman catacombs. During tbe
storm and continous succession of the terrible

persecutions of the 3rd cent., the Christian ceme-
teries were twice confiscated, namely, during the
persecution of Valerian in the year 258, and during
that of Diocletian in the year 303. Of this

dangerous period in the history of our cemeteries
the echoes and traces remain in the excavations
themselves, as well as in the inscriptions in the
catacombs. At that time, and particularly in the
second half of the 3rd cent., secret and hidden
entrances were opened ; and de Rossi was able to

verify the existence in the cemetery of Callixtus

of a mysterious stairway, cut short and hanging
as it were in mid-air, which must have been con-

structed for the purpose of escape from danger in

times of persecution and of confiscation of the
cemeteries. Further, the Christian epigraphy of

the 3rd cent, reflects the very difficult conditions

in which the society of the faithful found itself,

for this epigraphy is more than ever bound by the
restrictions of the arcani disciplina (q.v.), which
reveals itself in an involved and enigmatic sym-
bolism which escaped the attention of the profane.

The great persecution of Diocletian, which was
the longest, the most sanguinary, and the most
terrible of all, for ever ended the cruel struggle
which for three centuries Christianity, with the
weapons of humility and with the moral and
religious force of its new principles, had carried on
against a decrepit and corrupt paganism. Con-
stantine, after his victory over Maxentius at the
Milvian bridge, proclaimed at Milan (A.D. 313),

together with his colleague Licinius, the edict

which granted a final peace to the Church. Chris-

tianity triumphed, and its shout of victory found a
faithful echo even in the obscure caves of the
Roman catacombs. In the 4th cent, the excavation
of cemeteries extended in a marvellous way, and
subterranean architecture attained an imposing
magnificence of form and of style previously
unknown, so that, even in its external forms,

catacomb excavation demonstrates the security,

tranquillity, and peace which characterized that
happy century in the history of Christianity.

The cemeteries above ground, or sub divo, which
had been formed in modest proportions even
from the time of the persecutions, were greatly
developed in the Constantinian and post-Constan-
tinian periods; they were embellished with
basilicas, cells, exedrse, and porticoes, while, with
this increase and spread of sepulture above ground,
subterranean burial proportionately decreased.

The most important and characteristic period is

that of the second half of the 4th cent., and in this

period stands out the grand figure of Pope Damasus.
During the persecution of Diocletian some historical

crypts had been concealed by the Christians in

order to preserve them from the fury of tlie pagans.
Pope Damasus, in the turbulent period of the

schism of Ursinus, had made a vow that, if he
were able to brin^ back the clergy to tlie wished-
for unity, he would restore and adorn the crypts
of the martyrs. After his triumph in that difficult

I crisis, Damasus kept his promise. He found again
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the crypts which were hidden beneath the rubbish
;

he constructed new entrances, wider and more
commodious, to facilitate the pious pilgrims' access

to the venerated tombs ; and he opened lucernaria
to give light and air to the crypts, which he also

enlarged and embellished, placing there inscriptions,

for the most part in metrical form, in which he
related the circumstances of the martyrdom of the
saints, and at times referred to the works which
he himself had executed. These epigraphs he
caused to be engraved in honour of the martvrs, in

a special form of calligraphy known to archasologists

as ' Damasan,' or ' Filocalan,' because it was
invented by Damasus's friend, Furius Dionysius
Filooalus. Many were the works carried out by
Damasus in the crypts of the Roman catacombs,
and these were continued and brought to a con-
clusion by his immediate successor, Siricius.

These works of restoration and embellishment
excited a lively desire among Christians to have
their tombs within or near the venerated crypts.

In this way there arose the so-called retro-sanctos,

that is, regions or galleries in the cemeteries,
excavated near the historical crypts, and in which
the faithful strove to obtain sepulture, in order to
be materially as near as possible to the tombs of
the martyrs. The ardour with which this endeavour
was prosecuted caused the grave-diggers to take
advantage of it for the purpose of gain ; and, at
the end of the 4th cent, and at the beginning of

the 5th, the buying and selling of subterranean
sepulchres remained the almost exclusive privilege

of the fossores, who at times sold the sepulchres
near the tombs of the martyrs at a very high
price.

Cemetery excavations finally ceased in the first

half of the 5th cent., and thenceforward burial took
place in cemeteries formed sub divo over the
catacombs until the middle of the 6th cent., when,
these cemeteries being abandoned and the funeral
prescriptions of the Laws of the XII Tables for-

gotten, centres for burial began to be formed
within the city. Thus, after the catacombs had
been used for about four centuries as cemeteries,
they became exclusively sanctuaries of the martyrs,
and consequently the goal of devout pilgrimages.
The pilgrims came from all parts of the Roman
world, and especially from the northern regions of

Europe ; and in the so-called Itineraries of the
Pilgrims we have vivid and very eloquent evidence
of these continued visits, which went on from the
6th to the 9th century. These valuable guides to
the historic sanctuaries of the Roman catacombs
constitute the fundamental documents for the
reconstruction of the topography of subterranean
Rome ; they were compiled in the 7th and 8th cen-
turies by priests of the Roman Church, for the use
of the pilgrims who came to Rome, and not by the
pilgrims themselves, as the present Nvriter has
recently demonstrated (Nuovo Bullettino d'archeo-
logia cristiana, 1909, p. 79 ff.). During this period
many Popes set themselves to adorn the historic

tombs witli paintings and other ornaments, and to
repair them ; and we still see the traces of their
labours, and sometimes we have a record of them
in the biographies of Popes in the Liber Pontificalis.
We thus reach the 9th cent., with which

terminates this first long period in the history of

the catacombs. Continual invasions and raids,

especially those of the Lombards, in the Roman
Campagna had rendered them insecure and too
much exposed to damage and ruin. The Popes,
in this state of things, saw themselves constrained,
however unwillingly, to remove the bodies of the
martyrs from the catacombs, and to place them in

security in the churches and basilicas of the city.

Thus commenced the period of translation, and
the translations were carried out in the case of a

great number of the martyrs by Popes Paul L,
Stephen III., Paschal I. in the beginning of the
9th century, and finally Leo IV. in the middle of

the 9th century. With the translations of this

last Pope, the catacombs were almost totally de-
prived of their most precious treasures ; and, on
this account, visits to the suburban sanctuaries
gradually ceased, their chief object having come
to an end. The crypts gradually came to be
abandoned, and the earth, precipitated down the
stairways and the lucernaria, slowly filled up the
crypts and subterranean galleries, which thus dis-

appeared and became hidden in the course of

centuries. The oblivion into which these sanctu-
aries had fallen hindered a right knowledge of the
topography of the Roman catacombs, and the
names of individual cemeteries were confused and
identified with those of contiguous cemeteries. In
this way, in the course of the 10th and 11th
centuries, the Roman catacombs were forgotten
by every one. There remained only here and
there in the Roman Campagna a few names which
vaguely recalled the gieat historic memories of the
monuments and of the martyrs of the primitive
Church.
From the 10th and 11th centuries down to the

first half of the 15th the Roman catacombs lay
neglected and forgotten. It is with this century
that the dawn of a new period begins. The first

visitors to the subterranean cemeteries were the
Minor Friars, who, between the years 1433 and
1482, examined a region of the cemetery of

Callixtus, on the Appian Way. Only one date is

anterior to this period, namely, that of 1432, con-

nected with the name of Johannes Lonck. In
1475 the members of the Roman Academy, with
the celebrated humanist, Pomponio Leto, at their

head, went through some regions of the cemeteries
of Callixtus, Prastextus, Priscilla, and SS. Peter
and Marcellinus, not for the purpose of a pious and
religious examination, but out of mere scientific

and literary curiosity. The visits of the Roman
Academy remained fruitless of scientific results,

and found no echo among contemporaries.
At the end of the 16th and beginning of the 17th

cent., Antonio Bosio, who may be regarded as the
real founder of Christian archaeology, descended
into the catacombs. He went through many of

the Roman cemeteries, and diligently studied, with
adequate scientific criteria, their historical records,

connecting the notices of the Acts of the Martyrs
with the topography of the cemeteries. The fruit

of his immense labours appeared in a posthumous
work entitled Roma Sotterranea Cristiana (Rome,
1632). Bosio died in the year 1629 ; but even from
the beginning of the 17th cent, a mischievous
tendency turned aside those who studied Christian

archeeology from the system of topographical re-

search so happily instituted by Bosio. At that
time began the search for the bodies of the martyrs,
based upon criteria scientifically false ; and the
catacombs were compelled to undergo a deplorable,

however pious, sack. In this work of anxious and
feverish search for the bodies of the saints, the
canon Marcantonio Boldetti distinguished himself.

He had in his possession a very treasure of cemetery
monuments, and during the space of forty years he
examined numerous regions of the catacombs which
up till then had remained intact. In his work
entitled Osservazioni sopra i sacri cimiteri dei

Santi Martiri, ed antichi cristiani (Rome, 1720),

he gathered together, without any scientific order,

a great number of records, without troubling him-
self with aught save the distinctive signs and the
recognition of the bodies of the martyrs. Thif
false tendency threw discredit upon the study ol

the Roman catacombs, while Protestantism derided
the search for relics, and Montfaucon wrote a
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pamphlet to demonstrate the small number of

martyrs belonging to the catacombs of Rome. The
18th cent, marks the most deplorable period in the
history of the Roman catacombs ; they were
plundered of their most noteworthy treasures, the
inscriptions were dispersed, the loculi were violated,

and the paintings were removed.
With the commencement of the 19th cent, a new

period opened in the study of Christian archaeo-

logy. Tlie names of Adami, Raoul-Rochette, and
Settele, with the learned compositions of which
they were the authors, mark this notable revival.

The learned Jesuit, Padre Giuseppe Marchi, gave
a dehnite impulse to this study, and published in

1844 his important work on the Monumentl delle

arti cristiane primitive nella inetropoU del cristian-

esimo. Marchi happily arrived at some data for a

scientific system, and he had the great merit of

being the master of Giovanni Battista de Rossi, the
restorer of the science of Christian archseology.

The young disciple at once perceived the import-
ance of Christian epigraphy and topography. Of
the former he laid down the chief canons and the
fundamental laws, and, with respect to the latter,

he showed for the first time the great importance
of the Itineraries of the Pilgrims. He created, from
its foundations, the science of cemetery topography,
whicli he based upon solid and unshakable criteria,

80 that during his long scientific career he was able
to find again many of the historical crypts of the
catacombs. De Rossi published three volumes of the
Nuova Roma Sotterranea {ISei, 1867, 1877). After
his death, study and research were continued by a
numerous band of students, among whom the names
of his disciples constantly hold the first place, and
who constituted the first and true Roman school of

Christian archaeology. These men were worthy con-
tinuators of the work of the great master ; and we
may record, as a tribute of sincere praise, the names
of Henry Stevenson, Mariano Armellini, and Orazio
Marucchi : the first two were very soon removed
by death, and to the third has now been deservedly
assigned by the Commission of Sacred Archseology
the compiifation of some volumes of the Nuova
noma Sotterranea, a work which has for its pur-
pose the prosecution of that already begun in so
masterly a way by de Rossi (1st fasc. 1909).

The Roman catacombs occupy a long zone of the
breadth of three miles around the city of Rome,
starting from the walls of Aurelian. They had
their primitive entrances upon the margin of the
great consular roads, or near the small cross-ways
which led off from the principal roads. These
entrances were constructed in the full light of day,
which proves that the Christians possessed ceme-
teries aequo jure from the first centuries of

Christianity. We have a fine example of this in

the monumental ingress to the cemetery of

Domitilla, which opens on a cross-way of the
Via Ardeatina. The excavation of a Christian
cemetery was begun with a stairway which de-
scended from the surface of the ground ; directly

it reached the level of the granular tufa, the first

gallery, with its cubicula, was excavated at its

foot. Thus the cemeteries arose from very limited
hypogea of a domestic character, with stairways

;

and, later on, by the enlargement of the excava-
tions, they joined one another, thus forming the
immense labyrinth of the Roman catacombs. The
opinion is consequently false which holds that the
catacombs arose from ancient arenaria abandoned
by the pagans.
The cemetery galleries were excavated, as has

been said, almost exclusively in the granular tufa,

and have a width of between 75 centimetres and
one metre. To right and left, loculi were ex-
cavated in the walls, and these were sometimes
closed by marble slabs or by tiles, and were capable

of containing one or more bodies ; the arcosolia,

on the other hand, were formed by a tomb called

solium, over which an arch was turned, whence the
name arcosolium. Here and there to right and
left opened cubicula, or family-chambers, which
were sometimes adorned with paintings and marble,
and furnished with luminana. further, in the
pavement of the galleries tombs were made, known
by the name of formm, and these were covered
with great slabs of marble with inscriptions.

The most precious monuments of the Roman
catacombs, with the exception of the tombs of the
martyrs, are the inscriptions and paintings, which
constitute a monumental treasury of the primitive
Roman Church. Christian epigraphy had its rise

as early as the 1st cent. A.D., and at first was very
simple and laconic in form ; the primitive formulae
of acclamation and of invocation reduced them-
selves to short and affectionate salutations, 'pax,'
' pax tibi,' which later on became more complex

—

' pax tibi cum Sanctis,' 'vivas, vivas cum tuis,' and
the well-known salutation, 'in pace,' etc., which
became very frequent, especially after the begin-
ning of the 3rd cent., and continued throughout
the 4th and 5th centuries. The primitive inscrip-

tions are generally distinguished by the beautiful
form of the character employed, by the sobriety
of their wording, by the use of the most ancient
symbols, as, for example, an anchor (the sign of
hope in Christ), and the sign of the cross, and by
the large size of the marble slabs which shut in the
loculi, and which, in the regions belonging to the
1st and 2nd cents., are very large indeed. Chris-

tian epigraphy was developed and transformed in

the 3rd cent., during which the sad conditions of

the times induced tlie Christians to restrict the
language of the cemetery inscriptions within the
most rigorous limit of the arcani disciplina.

During this century Christian symbolism attained
its most lofty expression both in form and in phrase-
ology. The dove figures the soul of the faithful

who longs for the beatitude of Paradise, and holds
in its beak an olive branch, which is the symbol
of peace. The palm branch and the crown recall

to one's thought the victories over human passion
obtained during life, and the reward reserved for

the faithful in heaven. The mysterious symbol
of the fish, represented by the Gr. word IXeTS
taken in an acrostic sense, expresses the concep-
tion : 'Jesus Christ, the Son of God, the Saviour'
('ItjitoCs Xpicrris, Geoii Ti6s, Surrj/)). Bread, marked
with the cross, and a basket, are Eucharistio
symbols. In the phrases ' percepit,' ' accepit
(gratiam),' allusion is made to baptism and to

chrism. With the beginning of the 4th cent, and
with the ' peace of Constantine,' Christian epi-

graphy appears in a triumphal dress. The mono-
gram %, at first employed as a compendium,
scripturcB, came to be engraved as a triumphal
sign in Christian inscriptions, which became longer
and more flowery. Eulogistic formulie, perhaps
not always merited, were ascribed to the dead,
such as ' totius bonitatis,' ' totius innocentiae.' In
the meantime inscriptions with consular dates,

which in the first three centuries were rare, grew
more frequent ; these form a class of epigraphs
very valuable for the study of cemetery chronology,
and de Rossi used them in a masterly way in his

study and restoration of the Imperial /oiii.
In the second half of the 4th cent, the great

historical inscriptions of Popes Damasus and
Siricius appear, of which we have spoken above.
In the 5th cent., cemetery epigraphy ceases ; but,

on the other hand, the inscriptions of the cemeteries
above ground grow frequent, and these are dis-

tinguished from the others by the prolixity of their

wording, by their more decayed style of palseo-

graphy, and, above all, by the form and dimensions
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of the slabs. In these cemeteries above ground,
moreover, Christian sculpture makes a show, and
this is chiefly represented by sarcophagi of marble.

Sarcophagi are not common in the galleries and
subterranean crypts, though they are found at

times in the primitive hypoqea, as in that of Acilii

Glabriones in Priscilla, and in that called Vestibolo

dei Flavii in Domitilla. But these cannot possibly

be regarded as Christian sarcophagi, since there

are represented upon them scenes from the cosmic
and marine cycle, ornamental figures and repre-

sentations of the vintage and of country and
Eastoral life—types, in a word, which the Christians

ad learned in the workshops from the pagans, and
of which they took care to select those scenes
which did notoft'end the principles of their faith or

of Christian morals. True Christian sarcophagi are
met with only in the 3rd and 4th centuries.

Christian art from the 4th to the 6th cent, is very
rude. Upon the sarcophagi appear scenes referring

to facts in theOTand >(T, and these are, moreor less,

always repeated in the same way on this class of

monuments. The conditions of Christian painting
are much the same. In the 1st and 3rd cents, it

contents itself for the most part with inditi'erent

and ornamental subjects, drawn from contemporary
classic art, to which it closely approaches m the
exquisite beauty of its artistic execution ; such,

for example, are the paintings on the vault of the

vestibule of the Flavii in Domitilla, and the paint-

ings in the chambers of the crypts of Lueina in

Callixtus. At the same time, we have, even from
the 1st and 2nd cents., paintings with subjects and
symbols which are really Christian, as, for mstance,
the very ancient Madonna in the cemetery of

Priscilla, the scene of Daniel among the lions in

the vestibule of the Flavii, and the Eucharistic
symbols and the figure of the Good Shepherd in

the crypt of Lueina. The great development of

Christian painting took place in the 3rd and 4th
centuries. The paintings of this age, especially

those which adorn the arcosolia and the crypts, are
formed according to the funerary conceptions of

the so-called ordo commendationis animae, that is,

the prayers which the priest pronounced by the
bed of the dying one, in commending his soul to

God. These wonderful prayers of the most ancient
Roman liturgy are accurately reflected in the
arrangement of the scenes depicted on the lunette
and on the vault of the arconolium. The prayers
express the thought of the liberation of the soul of

the dead, just as Isaac was delivered from the
hand of his father Abraham, Daniel from the
lions' den, and the Three Children from the fiery

furnace ; and, in fact, we see in the paintings of

the arcosolia the scene of the Three Children in

the furnace, that of Isaac, and that of Daniel.

With the cessation of cemetery sepulture this first

period of Christian art comes to an end, and it is

followed by that characterized by paintings in the

Byzantine style, executed by the Popes in the
historical crypts from the 5th to the 9th century.

It will be useful at this point to make a very
brief reference to these historical crypts. By his-

torical crypts are to be understood chambers where
martyrs, historically known to us, were buried

;

for it is certain that great numbers of other martyrs
were buried in the Roman catacombs, either alone
or in polyandri, i.e. tombs for several bodies, of

whom it may be said, to employ a Christian phrase,

'quorum nomina Deus scit,' and to these Damasus
at times makes allusion in his inscriptions. In
their origin the tombs of the martyrs were in

simple cnbiridn, or in the galleries which, as we
have said above, were altered, embellished, and
enlarged from the 4th cent, onwards ; to this

period the Byzantine paintings belong, as we have
already remarked.

From the time when the exploration of the
Roman catacombs commenced until the middle of
the 19th cent., i.e. during the space of almost three
centuries, only three historical crypts were found.
Bosio, in 1619, discovered the historical crypt of
SS. Abdon and Sennen in the cemetery of Ponti-
anus, on the Via Portuensis ; in 1720, Boldetti
discovered that of SS. Felix and Adauctus in the
cemetery of Commodilla, near the Via Ostiensis ;

and in 1845, Marchi discovered that of SS. Protus
and Hjacinthus in the cemetery of St. Hermes, on
the Via Salaria Vecchia. The attempt was dis-

couraging : one historical crypt per century, and
what is more, all discovered by mere chance.
De Rossi addressed himself, by means of a sure

system, to the arduous work of discovering the
historical crypts in the labyrinths of the cemeteries,
making use, in the first place, of the Itineraries of
the Pilgrims, and then of the data afforded by the
monuments, as we shall now show. He searched
those parts of the cemeteries where remains of
constructions were visible, or where there were
heaps of rubbish which had been precipitated from
above, for these indicated the presence of some
notable monument. It was in this way that he
discovered the cemetery basilica of SS. Nereus and
Achilleus on the Via Ardeatina. Another very
important indication consisted in a number, more
or less large, of luminaria arranged in series ; for

this was evidence that that region had been
especially illuminated in order to render it acces-
sible to the pilgrims, and was thus an indication of
the existence of an historical crypt. This, in fact,

he met with in the historical group of the tombs
of the Popes and of St. Cecilia in the cemetery of
Callixtus. Another decisive indication was found
in the ' Damasan ' inscriptions which were placed
by Pope Damasus in the historical crypts. Finally,
the presence of Byzantine paintings indicated that
a crypt had been visited and frequented during the
period in which ordinary sepulture there had
ceased. By this happy method of divination, de
Rossi was able to make numerous important dis-

coveries in the Roman catacombs, leaving as an
inheritance to his successors in these studies a wide
field of scientific research.

We conclude this general exposition of the
history and monuments of the Roman catacombs
by expressing the fervent hope that the subter-
ranean city of the martyrs will soon be able to
hail the day in which all its monuments will come
to light ; they will thus constitute in their entirety
the grandest collection which it is possible to desire
of the primitive monuments of Christianity.'

[1 While by far the most important and the best known
catacombs are in or near Rome, there are a considerable number
of others, not only in Italy, but also in E^ypt (Alexandria),
Northern Africa (Arch-Zara), Sicily (Syracuse, Palermo, Grazia
di Carini, Franjjapani, near Girgenti), Malta (Abbatiatad-Deyr,
Tal-Liebru), Melos (near Trj'piti, in the valley of Keima), Lower
Italy (Sorrento, Atrijialda, Cimitile, Sessa, Naples (a large num-
ber, of which the chief are those of S3. Gennaro, Gaudioso, and
Severol, Castellamare [the catacomb of Venosa in Apulia is most
probably of Jewish origin]), Central Italy (Bazzano, Paganica,
catacomb of St. Vittorino near Aquila, Monte Leone, Bolsena,
Chiusi, Caere, Nepi, Sutri.SorrinoNova, Viterbo, Vu^i, catacomb
of St. Eutizio near Soriano, Rignano),withwhichmu8tjf reckoned
such suburban catacombs as those at Albano, Nemi, Velletri,

Gabii, and Baccano. North of the Alps there are no catacombs,
properly speakine (for a full list of catacombs, with considerable
description and abundant references to the literature bearing on
them, see N. Miiller in PRE^ x. 804-813, 848-860, 852-S61, 866a-
866b). Many of the extra- Italian catacombs are of relatively early
date, though they were formed later than those in or near Rome.
The oldest portions of the catacomb of St. Maria di Gesu, near
Syracuse, probably date from the 3rd cent., while that of St.

Giovanni, near the same city, may be as early as 320 The caca-
comb of Trypiti, in Melos, dates from the 4th cpnc, and those
in Malta mainly from the 4th and 5th centuries.

It may perhaps be worth noting that the so-called catacombs
of Paris are not catacombs in the real sense of the word. They
were originally merely the subterranean quarries from which
building material for the city was obtained ; and it was not
until 1787 that they were used as receptacles for bones brought
from old cemeteries.—Lonis H. Gray.]
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CATECHISMS (Anglican, Koman Catholic,
Eastern Churches).—The words ' catechism ' and
' catechize ' are derived from the Greek Karrixl^'etv,

a factitive of Karrfx^iv (Kari. ' down,' tix^'i-v ' sound '),

which means ' to resound,' ' din in.' To catechize
means generally to give oral instruction, as distinct

from instruction through the medium of hooks

;

and as such instruction is commonly given in the
form of questions and answers, the word is especially
used in the sense of systematic questioning. The
ecclesiastical use of the words is very early and con-
tinuous, but they are also often used of questioning
of any kind. In its ecclesiastical application, the
word ' catechism ' is used in two principal senses :

(1) of a system of oral instruction—a method of
teaching ; (2) of the contents of the instruction,
especially of a document, generally drawn up in

the form of questions and answers, either for the
guidance of the teacher, or to be learnt by heart
by the learners themselves.

I. Methods of teaching^.—In the very early days
of Christianity many persons must have been
admitted to baptism after a very short instruction
and examination in Christian doctrine. But it can
hardly be supposed that any one can at any time
have been admitted into the Church without some
sort of profession of faith, and this would imply
some previous instruction. It is also quite clear
that at a very early period this instruction became
systematic and thorough. Its substance can be
gathered only indirectly ; for all the documents
that we possess were written for persons who had
already received oral instruction, and it is not
likely that they should describe it. The books
of the NT were written, without exception, for
instructed and baptized Christians, and were
intended for their further edification in the faith.

They everywhere take for granted, but naturally
do not describe, the earlier oral instruction that all

their readers had received. Incidentally, however,
we can gather a good deal as to its nature and
extent. See art. Catechumenate.
There are abundant indications that this cate-

chetical instruction was systematically conducted
and gradually developed during the first three
centuries, though it is not until the 4th cent, that
we find it fully described. Some account of it, as
far as it could be explained to heathen readers, is

given by Justin Martyr (.^po?. i. 61). The import-
ance attached to it may be gathered from the way
in which the Catechetical School at Alexandria,
the great centre of the intellectual life of the
Church, is spoken of. The head of this school was

clearly regarded as filling one of the most im-
portant offices in the Church (Euseb. HE v. 10,

vi. 3, 14, 15, 26, 29). In the 4th cent, we have
abundant information about the catechumenate,
and also specimens of the actual instruction given
to catechumens. The catechumenate was recog-
nized as a definite status ; those who were admitted
to it were called ' audientes,' iKpotiiievoi, and they
were already regarded as in a sense Christians,
though not as ' fideles,' and were allowed to be
present at the preliminary part of the Mass, the
Missa CatechuTnenorum, until after the sermon.
Men often remained catechumens for years, and
sometimes, as in the case of the Emperor Con-
stantine, until their deathbed, though this was
regarded as an abuse. In the normal course those
who were to be baptized on Easter Eve gave in

their names at the beginning of Lent, and went
through a final coui'se of instruction and prepara-
tion, which included the delivery of the Gospels
and the Creed, performed with great solemnity.
The most notable of the actual instructions that
are extant are the Catecheses of St. Cyril of

Jerusalem (A.D. 348), and St. Augustine, de Vatech.
Eudibus, de Fide et Symbolo, and Sermo ad Cate-
chumenos (c. A.D. 400). Catechizing was recognized
as one of the most important functions of the
Christian ministry, but tnere was no special order
of Catechists ; the name denoted a function, not
a class. St. Cyril, e.g., delivered his Catecheses
partly as a deacon and partly as a priest. Nor, as
a rule, were any special places set apart for the
purpose of catechizing, though the Council in
Truilo (97) mentions Karrixovfiivam.

As paganism gradually disappeared in Europe,
and infant baptism became more general and
eventually almost universal, the catechetical
system was necessarily modified. The theory,
however, did not keep pace with the practice. The
instruction which was supposed to be given before
baptism was given after it ; but the baptismal
Offices, even in the 8th cent., still assume that the
catechumens are adults. In the course of the
Middle Ages the ceremonies which preceded baptism
were greatly shortened, and finally condensed into
what formed practically a single service, though
it was still divided into three parts, the Ordofaciendi
Catechumeni, the BenedictioAquae, and the Baptism
itself. The words ' catechize ' and ' catechism were
still applied to the abbreviated interrogations which
formed part of the order of making a catechumen.
For instance, Matthew Paris, in the year 1239, says in his

account of the baptism of Prince Edward, afterwards Edward I.:
* The bishop of Carlisle catechized the infant, the Legate baptized
him, the Archbishop of Canterbury confirmed him, and by the
king's desire the name of Edward was given him.' Aa the
answers were made on the child's behalf by the sponsors, the
word ' catechism ' was sometimes used aa equivalent to sponsor-
ship, and it was a question much debated whether * the
catechism ' were a bar to marriage (see Joannea de Janua, ap.
Du Cange, s.v. ' Catechizari ').

Meanwhile the substance of the actual instruction
now given after baptism, and not as yet usually
called the Catechism, remained much the same as
it had always been. The Creed, the Lord's Prayer,
and the Ten Commandments formed the nucleus
of it ; and the parish priest, when the parochial
system became general, was the person who was
made responsible for imparting it. Numerous
injunctions of bishops and Councils insisted upon
the performance of this duty. Bede in his letter
to Egbert, the first archbishop of York, exhorts
him to provide that all the priests in his diocese
should most carefully teach the Creed and the
Lord's Prayer to all the people, in Latin if they
can understand it, and if not, in English (A.D. 734).
The Council of Clovesho in A.D. 747 orders (c. 10)

that priests should explain in the vulgar tongue
the Creed, the Lord's Prayer, the solemn words
used in the Mass and in Baptism, and also the
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meaning of the Sacraments themselves. In A.D.

1281 the Constitutions of John Peckham, arch-

bishop of Canterbury, order that all parish priests

shall four times a year, on one or more holy days,

explain in the vulgar tongue the Creed, the Ten
Commandments, the Evangelical Precepts, the

seven works of mercy, the seven deadly sins,

and the seven sacraments. These directions are

frequently referred to in the following centuries,

and insisted upon by bishops and synods, e.g. by
Thoresby and Neville, archbishops of York in 1357

and 1466, and by Langham and Aruudell of Canter-
bury in 1364 and 1408. These, however, are only
a few examples out of many that might be cited

both in England and on the Continent.
The regulations of the English Church about

catechizing since the 16th cent, have been even
more precise and imperative than before. The
rubrics of the Book of Common Prayer order all

parish priests to catechize on the Creed, the Lord's
Prayer, and the Ten Commandments, and the rest

of the Church Catechism on every Sunday and
Holy Day after the second lesson at Evening
Prayer ; and all persons who have the charge of

the young are ordered to send them to churcn for

this purpose. Any minister neglecting this duty
is, by Cfanon 59, to be admonished for the first

offence, suspended for the second, and excommuni-
cated for the third. Parents and others who
neglect to send their children are likewise to be
suspended, and, if they persist, to be excom-
municated. The exact method of instruction is

not prescribed with the same precision or enforced
by so severe penalties in other parts of the Western
Church, but the responsibility of the parish priest

is everywhere the same. The most elaborate of

catechetical systems has grown up in France during
the last two centuries, and it is commonly known
as the Catechism according to the Method of St.

Sulpice, from the church in Paris where the system
has been specially elaborated. A complete course
of instruction is spread over a period of about three
years, and the weekly catechism consists of three
main parts—the Questioning, which is recapitu-
latory and intended to exercise the memory ; the
Instruction, which is reproduced in the course of

the week in written analyses ; and the Gospel and
Homily, which supply the moral and spiritual

application of the lessons taught. This Method of

the Catechism is being extensively introduced into
England (see Dupanloup, Method of St. Sulpice,

Eng. tr., Lond. 1890, and Ministry of Catechising,

Eng. tr., Lond. 1890 ; S. Jones, The Clergy and the

Catechism,, Lond. 1895).

2. Manuals of teaching.—Until the 16th cent,

the word ' catechism ' meant a system of teaching,
and it was most commonly applied to the questions
and answers in the Baptismal services which repre-

sented the catechetical instruction of the early
Church. In the 15th cent., however, the term was
also applied to the further instruction of children
after their baptism, and then it was an easy step to

apply it to the documents used in that instruction.

Many manuals of explanation were in use in the
later Middle Ages ; but, as was natural at a period
when reading was not a very common accomplish-
ment, they were more used by the clergy in preparing
their instructions than by the people themselves.
One of the most popular was the Speculum Chris-
tiani, which was one of the first books printed in

England (see Gasquet, Old English Bible, London,
1897). Similar manuals are to be found in Con-
tinental countries. The production of such works
was enormously stimulated by the religious con-
troversies of the 16th cent., which was prolific of

confessions of faith. These manuals had all kinds
of titles, but the general term ' Catechism ' came
to be applied to them, and the word quickly

assumed the sense in which it is now most com-
monly used—that of a manual of religious teaching
for the young, especially one in the form of questions
and answers. One of the earliest examples of this

use of the word was the ' Catechizon ' drawn up by
John Colet for St. Paul's School.

(1) ThQ Anglican Cai6cAis??i first made its appear-
ance in the Book of Common Prayer of 1549. The
way had been prepared for it by royal injunctions
issued in 1536 and 1538, which ordered, as had so

often been done before in episcopal and conciliar

injunctions, that parish priests should teach their

parishioners, sentence by sentence, the Creed, the
Lord's Prayer, and the Commandments, and ex-
plain the same. Instructions in the form of dialogue
also appeared, as in Marshall's Primer in 1534.
The authorship of the Catechism in the Common Prayer Book

is quite uncertain. It has been ascribed, on insufficient evi-

dence, to several persons : to Thomas Goodrich, bishop of Ely,
because he had the ' Duties' inscribed on tablets in his palace ;

to John Ponet, bishop of Rochester and afterwards of Winchester,
because he wrote another Catechism ; and to Alexander Nowell,
second master at Westminster School and after^vards dean of
St. Paul's, because he also wrote Catechisms, and because Izaak
Walton iCompL Angt. i. 1) definitely states that he ' made that
. . . Catechisme which is printed in our good old service books.*
But this was written in 1653, and, as Nowell's catechisms were
well known, he might easily have been credited wrongly with
the authorship of the Church Catechism also. Walton adds that
both Convocation and Parliament commissioned him to make
it, which was certainly not the case. And contemporary and
internal evidence is altogether adverse to Nowell's authorship.
Nothing is really known about the authorship of any part of the
Book of Common Prayer of 1549, except that Cranmer must have
taken a principal part in it. Very probably he did almost the
whole of the work himself, and, at any rate, it is quite uncertain
who helped him, or how much they contributed. There Is some
evidence that the book was examined and approved by others,
but very few details are known.

The Catechism, as it appeared in 1549, did not
contain the concluding section about the Sacra-
ments. This was added in 1604 by royal authority,
in consequence of a wish expressed by the Puritans
at the Hampton Court Conference ; and the whole
Catechism, thus enlarged, was sanctioned, with
some trifling alterations, by Convocation and
Parliament in 1661-62. This is the only authorized
Catechism in the English Church. It was in-

tended in the 16th cent, to supplement it by more
advanced manuals. A ' Short Catechism com-
mended to all Schoolmasters by royal authority'
was published anonymously in 1553, but was
believed to be the work of Ponet (Orig. Lett.,

Parker Soc. Ixxi.). The royal injunction sanction-

ing its use states that it had been submitted to

certain bishops and others. It is reprinted in

Liturgies, etc., of Edw. VI. (Parker Soc). In 1561
the bishops agreed that two other catechisms
should be prepared, one more advanced, and one
for schools. In 1563, Nowell sent the MS of his

Larger Catechism to Cecil, stating that it had been
approved by the clergy in Convocation ; but it does
not appear to have been published until 1570, when
it was also translated into English. Many editions of

it appeared, and it must have been very extensively
used. It was re-published by W. Jacobson, Oxford,
1835. Not long afterwards Nowell published his

Middle Catechism, which also passed through many
editions, and was translated into Greek and Eng-
lish. A third work, the Catechismus Parvus, the
earliest extant edition of which is dated 1574,

closely resembles the Church Catechism, and this

is one of the grounds on which Nowell is supposed
to have been the author of the latter work. But it

is far more probable that he simply translated the
Church Catechism into Latin, with additions of his

own. Overall, dean of St. Paul's, who is believed

to have prepared the section about the Sacraments
in 1604, made use of these earlier works. In the
latter half of the 16th cent. , Continental Catechisms,
such as those of Erasmus, Calvin, and Bullinger,

were also much used in England.

(2) The Catechism which has the highest degree
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of authority in the Boman Church Is that which is

called the Catechism of the Council of Trent, or

the Roman Catechism. The Council of Trent met
in 1545 and ended in 1563. It passed a great num-
ber of decrees on points of doctrine, and towards
the end of its sittings it ordered a Catechism to be
prepared, which was to be translated into the

vulgar tongue and taught by parish priests. After
the close of the Council, Pope Pius rv. appointed
certain distinguished theologians to prepare such a
Catechism. They were Calinius, archbishop of

Zara ; Foscarari, bishop of Modena ; Marinus,
archbishop of Lanciano ; and Fureiro, a Portu-
guese. Tne last three were Bominicans. S. Carlo
Borromeo also assisted in the work. The Catechism
was finished in 1564, and appeared in 1566, with the

title ' Catechismus Romanus ex decreto Concilii

Tridentini Pii V. Pont. Max. jussu editus. Romae,
in aed. Pop. Rom. ap. Aid. Manutium.' This
Catechism has not the authority of the Council of

Trent, for it was constructed after the close of the
Council ; but it was intended to embody the results

of the deliberations of the Council, and it was
published by the authority of the Pope. It is the
most authoritative document of the kind in the
Roman Church. It is divided into four parts,

dealing with Faith, the Means of Grace, the Deca-
logue, and the Lord's Prayer. It is a large

doctrinal treatise, intended to be used by parish
priests in preparing their instructions, and not for

the use of the children themselves. Innumerable
catechisms for the use of learners have been and
are in use. As a rule, each diocese, especially in

France, has its own catechism, sanctioned by the
bishop. This system has obvious disadvantages as

well as advantages, and at the Vatican Council of

1870 it was proposed that a single catechism should
be prepared and authorized for universal use. It

was to be in Latin, and translations were to be
made for all countries. The question was debated
at considerable length, and there was a good deal

of opposition to the proposal on various grounds,
especially because of the different needs and circum-
stances of different dioceses. It was also pointed

out that at least three Catechisms of diSerent

grades would be required for any complete system
of teaching. A considerable majority was in favour
of the principle of the scheme, but no final conclu-

sion was arrived at before the end of the CouncD,
and no practical steps have been taken since.

(3) In the Eastern Churches the catechetical

systems have not developed to the same extent as

in the West. This may be due partly to the fact

that it is not usual in the East to defer the Con-
firmation and first Communion of infants who are

baptized, as has come to be the practice in the
West. There are, however, many catechetical

works in use. In 1721 the synod of the Russian
Orthodox Church ordered the composition of three

small manuals for the use of the young and ignor-

ant, and there appeared by order of the Czar
Peter I. the ' First Instruction of Youth, containing

a Primer, and a short exposition of the Decalogue,
Lord's Prayer, and Creed.' The best known
Eastern catechism is that of Jeromonach Platon,

metropolitan of Moscow, which was composed in

1765 for the use of the heir to the throne, the
Grand Duke Paul Petrovitch. The ' Complete
Christian Catechism of the Orthodox Catholic

Eastern Church,' which is now in common use, is

founded upon this work of Platon. An English
translation may be found in R. W. Blackmore,
Doctrine of the Russian Church, 1845.
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CATECHISMS (Lutheran).— Long before
Luther undertook the composition of his Catechisms
of 1529, he had been active in the field of catechet-
ical literature and practice. As early as the year
1515 we have from his pen expositions of the
Decalogue and the Lords Prayer. In 1519 he
states that he was daily going over the Command-
ments with children and laymen (' pueris et rudibus
pronuncio '). In 1520 he published a Short Form
of meditation on the Ten Commandments, the
Creed, and the Lord's Prayer.
•Three things,' he says, 'a man must needB Imow to be

saved. . . . The Law shows man his disease . . . the Creed
tells him where to find his medicine, the grace . . . tba Lord's
Prayer teaches him how to seek and to appropriate it.'

From Luther's letters to Nicol. Hausmann, of

2nd Feb. and 26th March 1525 (see Th. E. L.
Enders, Martin Luther's Briefwechsel, v. 1 15, 144),

it appears that the Wittenberg theologians had
charged Jonas and Agricola with the preparation
of a Catechism for the young. What became of

their work is not known. In August 1525, Haus-
mann, in a letter to Steplian Roth, laments that
the Catechism had not yet appeared, and wishes
that Jonas may undertake it and Ijring it out
speedily. In October 1525 the ' Little Book for

Laymen and Children' appeared ('Das Biichlein

fiir die Laien und die Kinder' \_Monumenta
GermanitB Pmdagogica, vol. xx.], which holds quite
a prominent place in the catechetical literature of

those times. It contains the five parts of the
Catechism—Decalogue, Creed, Lord's Prayer, Bap-
tism, Lord's Supper—almost exactly in the form
found in Luther's Enchiridion of 1529. The author
is not positively known, but may have been John
Bugenhagen. About the same time, Luther had
evidently made up his mind to undertake the
greparation of a Catechism of his own, though he
ad not yet the time for it (see letter to Hausmann

of 27th Sept. 1525, ' Catechismum differo, vellem
enim uno opere simul omnia absolvere ' [Enders, v.

246]). In his German Mass (Deutsche Messe und
Ordnung Gottesdiensts), composed in the autumn of

1525 and published in Wittenberg in 1526, he says :

* What we need first of all is a plain, good Catechism ... for

such instruction I know no better form than those three parts
which have been preserved in the Christian Church from the
beginning—the Ten Commandments, the Creed, and the Lord's
Prayer—which contain, in a brief summary, all that a Christian
ought to know." To these he adds Baptism and the Sacrament
of the Altar, and lays it down that these five parts ought to
constitute the catechetical lessons in the matm services on
Mondays and Tuesdays.

In compliance with this request of Luther, here
and there in the free cities of the German Empire
special services were instituted for the young, and
various Catechisms were published by men like

Johannes Bader, Joh. Brentius, Wolfgang Capito,

Conrad Sam, Wenzeslaus Linck, Althammer,
Agricola, Oecolampadius, Caspar Graeter, and
Caspar Loner. Most of them found only local and
temporary acceptance in the churches of the Re-
formation. On a larger scale and more systematic
are the provisions made for the religious instruction

of the young in consequence of the visitations

instituted by the authorities of Church and State
in the territories of the German Reformation,
especially in Saxony (1527, 1528). The impression

made upon Luther by these visitations is set forth

in his preface to the Small Catechism :
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' Alas, what misery I beheld I The people, especially those

that live in the villages, seem to have no knowledge whatever
of Christian doctrine, and many of the pastors are ignorant and
incompetent teachers. . . . They all maintain that they are

Christians, that they have been baptized, and that they have
received the Lord's Supper. Yet they cannot even recite

the Lord's Prayer, the Creed, or the Ten Commandments ; they
live as if they were irrational creatures, and now that the
Gospel has come to them, they ^ossly abuse their Christian

liberty.'

There could be no further delay in Luther's own
work on the Catechism. About the middle of

January 1629 we find him engaged on the Large
Catechism, which treats the catechetical material
in the form of sermons or lectures. He writes to

Martin Gorlitz in Brunswick : ' Modo in parando
Catechismo pro rudibus paganis versor' (Enders,
vii. 43). But, while he was engaged in the com-
position of this larger work, he issued the Small
Catechism in two sets in the form of wall charts
(tabulm), according to the custom of the times.

The first set was ready by 20th Jan. 1529, as we
learn from a letter of Diaconus Rorer in Wittenberg
to Stephan Both in Zwickau :

' Affixas parieti

video tabulas eomplectentes brevissime simul et

crasse Catechismum Lutheri pro pueris et familia.'

This first set contained the Ten Commandments,
the Creed, and the Lord's Prayer, together with
the Benedicite and Gratias. The second set

appeared about the middle of the month of March,
when people were preparing for the Easter Com-
munion. In a letter of 16th March, Korer describes

this set as ' Tabulae Confessionis, et de Sacramentis
Baptismatis et Corporis et Sanguinis Christi ' for

the more advanced Christians. The contents of

both sets of these tabulce appeared first in book
form in Hamburg, in the early part of April, in

the Low German dialect. On 16th May 1529 the
Small Catechism appeared in High German, in an
edition furnished by Luther himself, and was soon
followed by a second edition. No copies of these
original Wittenberg editions have thus far been
discovered. They are known only from reprints,

issued at Erfurt and Marburg. Besides the
material of the tabulw, these editions contain the
Preface, the Morning and Evening Prayers, the
Table of Duties, and the Order of the Marriage
Service. The third edition adds also the Order of

Baptism (June 1529). Additional editions, super-

intended by Luther himself, and here and there
revised by him, appeared in the years 1531 (contain-

ing for the first time the present form of instruction

concerning Confession, and the explanation of the
introduction to the Lord's Prayer), 1535, 1536, 1539,
and 1542.

While Luther's Small Catechism, the Enchiri-
dion, was at first simply one catechism among
many, it very soon gained the ascendancy over all

other text-books for the instruction of the young.
In 1561 the LUneburg Articles number it for the
first time among the Symbolical Books of the
Lutheran Church, together with the Augsburg
Confession, Apology, and Schmalkald Articles.

The fact that the Heidelberg Catechism by
Olevianus and Ursinus (1563) was, from the begin-
ning, recognized as one of the confessional standards
of the Reformed Church may have helped to
establish Luther's Catechisms as ofiicial and
authoritative documents of the Lutheran Church.
Both the Large and the Small Catechism of Luther
were formally incorporated into the Book of Con-
cord of 1580. Since then Luther's Small Catechism
has formed the basis of numerous fuller expositions
in questions and answers published in the different
territories of the Lutheran Church.
As early as the year 1529 two Latin translations of Luther's

Small Catechism appeared, the second of which, by J. Sauer-
mann, Canonicus in Breslau, was received into the Booh of
Concord. John Mylius published a Greek translation (Basel,

1558) ; John Clajus prepared a polyglot edition—in German,
Latii\ Greek, and Hebrew—which appeared in 1572. In the

Danish and Norwegian languages it was published in 1532, and
officially introduced, with a preface by J. Bugenhagen, in 1538.
The first Swedish translation was probably prepared by Lauren-
tins Petri, in 1548. The earliest print that lias been preserved is

from the year 1572. Its official introduction followed in 1595,
but not until 1686 do we find its general use in Sweden. In the
Balto-Slavic territory the Enchiridion was pubUsbed in Bartho-
lomiius Willents' Lithuanian translation in 1547, in Abel Wilis*

Old Prussian translation in 1561, and in J. Rivius's Lettic
version in 1686, besides a version in the non-Indo-Germanic
Esthonian in 1653. In all these four languages the Small
Catechism was the first literary monument, and it is practically
the sole relic of the extinct Old Prussian dialect.

In the year 1548, Archbishop Cranmer prepared an English
translation in his CaUchismug, published by Gualterus Lynne,
which is in reahty an English version of the sermons on the
Catechism {Einderprediglen) attached to the Brandenburg-
Nuremberg Agenda of 1533, summing up each sermon with the
respective part of Luther's Catecliism (see H. E. Jacobs,
Lutheran Movement in England, pp. 314-322). The Swedish
pastor and missionary, John Campanius, who preached the
gospel from 1643 to 1648 at Tinicum, near Philadelphia, Penn-
sylvania, translated the Catechism into the language of the
Delaware Indians (the * American-Virginian language '). It was
published in Stockholm, at the expense of King Charles xl., in
1696, and brought to America in 1697 (see H. E. Jacobs, Hist, of
the Evangel. Luth. Church in the U.S., p. 82). Count Zinzen-
dorf, the great leader of the Moravian movement, caused the
first American edition of Luther's German Catechism to be
printed by Christopb Sauer, in Germantown, Philadelphia,
in 1744. The first American edition issued with the approval of

the Lutheran pastors was prepared by Peter Brunnholtz, and
printed by Benjamin Franklin and J. Boehm in 1749. The first

English translation on American soil was also made by Peter
Brunnholtz, possibly with the assistance of Peter Koch, a
prominent Swedish Lutheran in Philadelphia, in 1749. 'The
second was made under the auspices of the Swedish Provost*
Wrangel, the friend and collaborator of Henry Melchior
Miihlenberg, the patriarch of the Lutheran Church in America,
in 1761. In 1816, Phil. F. Mayer, pastor of the first English
Lutheran Church (St. John's) in Philadelphia, issued an English
edition of the Catechism which, more than any other, determined
the text of the accepted English version in America. It was
carefully revised by C. F. Schaffer and a Committee of the
Ministerium of Pennsylvania (C. F. Welden, A. T. Geissenhainer,
and B. M. Schmucker), in 1854. This translation was adopted
by the General Council of the Evangelical Lutheran Church in
North America, 1867. A more literal reproduction in the
English language is given in Schaff's Creeds of ChristendoTn,
and in the English Catechism of the Synod of Missouri and that
of the Joint Synod of Ohio—the work of E. Cronenwett, revised
by the faculty of the Theological Seminary of the Ohio Synod
in Columbus, O. (see B. M. Schmucker's articles on the editions
and translations of Luther's Small Catechism, published or used
in America, in the Lutheran Church Review, April and July
1886). In recent times a joint Committee of the General Synod,
the United Synod of the South, the Joint Synod of Ohio, the
English Synod of Missouri, and the General Council united on
a carefully revised English translation, which is found in its

final shape in the Lutheran Church Review, January 1899.

The truly conservative, catholic, and ecclesias-

tical character of Luther's Reformation stands out
most prominently in his catechetical work. He
builds on the old solid and popular foundations,
found in those three principal parts—the Deca-
logue, the Creed, and the Lord's Prayer. He
shows himself perfectly familiar with the best
catechetical tradition of the Church of preceding
centuries. In some details of his exposition, espe-

cially the treatment of the Lord's Prayer (the third
part of the Enchiridion), we recognize almost literal

reminiscences of the catechetical literature of the
Church, as far back as Tertullian and Cyprian.
It may be claimed that the whole catechetical
work of the first fifteen hundred years of the
Church reaches its climax in Martin Luther's
Small Catechism. But, with all the conservative
features which characterize Luther's catechetical
work, there are some which are original with him,
and for which be deserves full credit as the first

great restorer of Pauline theology in the Church.
Most important and significant in this respect is

the order in which he arranged the popular three
parts—Commandments, Creed, and Lord's Prayer,
—giving the first place to the Law, as the school-

master to bring men to Christ, and assigning the
central and dominating place to the Creed. All
other Catechisms—Roman, Greek, and Reformed
—differ from Luther's arrangement in this respect.

Again, ne gave up the traditional division of the
Creed into twelve articles, based on the legend of
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its Apostolic origin, which is retained to the present

day in John Brentius's WUrttemberg Catechism.
Instead of this he divided it, from a Trinitarian

point of view, into three articles, and by this

arrangement the second article, with its confession

of Christ, the Redeemer, becomes the very heart
and soul of the whole Catechism.

(a) The first part of Luther's Catechism treats

of the Law, under the form of the Decalogue, difler-

ing in this respect also from the traditional prac-

tice of the medisBval Church with reference to the
' Mandata.' The Decalogue, however, is modi-
fied by him in the spirit of the New Testament,
omitting its transient Israelitic features which
belong to the Mosaic dispensation, as in the form
of the First, the Third, and the Fourth Command-
ments, according to the Augustinian numbering
of the Ten Commandments. His principal aim in

the treatment of the Law is its so-called second

use or ' usus elenchthicus,' to lead men to a know-
ledge of sin.

(6) The second part of the Catechism takes for

its text the Apostles' Creed, which, except in the

Greek Church, was always used ' ad fidei instruc-

tionem ' (the Nicene Creed being ' ad fidei explicati-

onera,' and the Athanasian 'ad fidei defensionem ').

Luther's treatment of the Creed combines the ob-

jective and the subjective side of faith, the ' fides,

quae creditur' and the 'fides, qua creditur.' The
great works of God—Creation, Redemption, and
Sanctification—are set forth as the fundamental
facts of our salvation ; not, however, as purely
objective, abstract, doctrinal statements, but with
all the fervour of personal conviction and appro-
priation. There is no dogmatism or scholasticism

in this presentation of Christian doctrine in the
' Layman's Bible,' as the Enchiridion has frequently
been called.

(c) In the third part Luther treats the Lord's
Prayer as the fruit of justifying faith, the embodi-
ment and demonstration of the new life, in the

spirit of sanctification and aidoption. It sets forth

the life of the Christian as the life of the child of

God, with all its privileges and duties, its needs
and dangers, its hopes and resources.

(d, e) To these three fundamental parts are added
the fourth and fifth, on Baptism and the Sacra-

ment of the Altar, \vith the connecting link, on
Confession and Absolution, 'concerning which a
Christian must also be properly instructed.' Here
the language of the Catechism, otherwise so simply
objective and thetical, becomes of necessity more
antithetical and controversial, in opposition to

various deviations from what Luther held to be
sound doctrine on these points. But even here
everything culminates in simple living faith. With
the requirement of ' truly believing hearts ' the fifth

and last part of the Catechism closes.
Literature.—Martin Luther's Werhe, Deutsch und Lat.,

Erlangen ed., 101 vols. ; Th. E. L. Enders, Martin Luther's
Briefwechselt hearbeitet und mit Erlduterurigen versehen [ten

volumes have thus far appeared, covering the period from 1507

to 1636), Calw, 1884 ft. ; K. Kehrbach, Monum. German.
PcBdagog.f vols. xx. to xxiiL, containing 'Die evangel. Kate-
chismusversuche vor Luther's Enchiridion^* 1522-1529, by F.

Oohrs, Berlin, 1900-1902
; J. T. Miiller, Die symbol. Bilcher

der ev.-luther. Eirche, deutsch und lat.^y Guteraloh^ 1898; C. P.
Krauth, The Conservative Reformation and its Theology^
Philadelphia, 1871 ; H. E. Jacobs, The Lutheran Movement
in England : A Study in Compar. Symbolics, Philadelphia,

1890, also Hist, of the Evarigel. Lutheran Church in the U.S.,

New York, 1893 ; C. A. G. von Zezschwitz, System der
ehristl. kirchl. Katechttik, S vols., Leipzig, 1863; C. Palmer,
Evangel. Katechetik, Tiibiiigen, 1851 ; Th. Harnack, Kate-
chetik, Erlangen, 1882 ; R. KUbel, Katechetik, Barmen, 1877 ;

F. Cohrs, art. ' Katechismen Luthere," in PRE^ x. 130 fl.

Adolph Spaeth.
CATECHISMS (Heidelberg and Westmin-

ster).—I. The second (next to Luther's) great
Catechism of the Protestant Churches is the
Heidelberg Catechism. It was prepared by
Zacharias Ursinus and Caspar Olevianus, by com-

mand of Frederick lIL, Elector of the Palatinate,
and was published in 1563. Ursinus had prepared
a Summa Theologice and a Catechesis Minor, which
were made the ba-sis of the work. The advice and
co-operation of the theological faculty and of the
Superintendents and court-preachers were secured,
and before publication the Catechism was approved
by a Synod of ministers and teachers assembled by
the Elector at Heidelberg. It cannot be called a
wholly original work, but was the fruit of a long
catechetical development. Leo Juda's Christliche
klare u. einfalte Zuleitwng in den Wilhn u. in die
Gnad Gottes, 1534, his Kurtzer Katechismus, 1535,
and his Brevissima Christ, relig. formula of 1538
or 1539 ; BuUinger's Hausbuch of 1558, and the
Summa, Catechesis pro adultioribus scripta of
1559 ; CaJvin's Genevan Catechism of 1545, and the
Emden Catechism of 1554—are among the sources.
Traces of the influence of LOner, Urbanus Rhegius,
and Morbanus have been found in it. Though
avowedly written to supplant Luther's teaching,
the influence of his Catechism is evident. The
order of the book is due to Melanchthon's Loci,
and Reu has traced much of its arrangement to
Eine kurtze ordenliche Summa der rechten waren
Lehre, a catechetical work published by Nikolaus
Gallus in 1558. The justly famous first question
' What is thy highest comfort in life and death t

'

is found in previous works of this sort, and the
answer may find its original in the Nuremberg
Catechism -Sermons of 1533 (translated under Abp.
Cranmer as A Short Instruction into Christian
Religion, 1548) :

'And this, my dear children, is our highest comfort, that
Christ is our Lord, and we are His own, for therefore will He
protect and deliver us, so that, though we be sinners, He will

forgive us our sin, for He has made satisfaction for sin, and,
though we die. He will make us to live again, for He has
overcome death, and even though we came into hell, hell could
not hold us, because He has burst the bonds of hell. Therefore,
because we have such a mighty Lord, we cannot need any-
thing' {Nuremb. Einderpredigten, on Art. 2 of the Creed).

The Heidelberg Catechism probably aimed at
being a culmination of the catechetical devdop-
ment of the Evangelical Church. Its rejection of

the Lutheran doctrine of the Real Presence of

Christ, and of the meaning of His Exaltation, is

pronounced ; and in the 3rd ed. an 80th question
was inserted, it is said at the instance of the
Elector, in which ' the popish Mass ' is condemned
as ' at bottom nothing else than a denial of the
one sacrifice and sufferings of Jesus Christ, and an
accursed idolatry.'

This Catechism was translated into many tongues,
and is the most widely used of all ' Reformed

'

Catechisms. The best English version appeared in

New York (Scribners) in 1863. It contains 129
questions and answers. Questions 3-11 treat of

the Sin and Misery of Man ; 12-85 of Redemption
by Christ; 86-129 of the Thankful Life of the
Christian. In the Second Part the Articles of the
Apostles' Creed are explained under the heads
God the Father, God the Son, and God the Holy
Ghost. Then follow the two Sacraments. The
Commandments are explained in the Third Part
under the head of Thankfulness ; and this is

followed by the Lord's Prayer. While the Heidel-
berg Catechism retains the form of a Confession in

its answers to the questions, it is much more
theological than Luther's Catechism ; and, edifying
as the answers are, they are too long and minute
for the memory or use of children. On the other
hand, it surpasses Luther's Catechism as a sys-

tematic presentation of Christian doctrine.

Literature.—The best modern ed. is The Heidelberg Catechism
in German, Latin, and English; imth an Historical Intro-
duction. New York, 1863. The official German editions were
issued in 1563, 1686, 1696, 1684, and 1724. The Latin tr. was
published in 1663 and 1666. See also P. SchafT, Creeds oj

Christendom, London, 1877, i. 629 ff. and iii. 307 ff., where the
literature is given fully. The best introductions are those ol
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J. W. Nevln, History and Genius of the Heidelberg Catechism,

Chambersburg, 1847, and Reu, Silddeutsche Katechismen,
Giitersloh, 1904.

2. Westminster Catechisms.—An English trans-

lation of Calvin's Genevan Catechism was used
and repeatedly printed in Scotland. John Craig,

minister at Aberdeen and afterwards at Edinburgh,
prepared a Larger (1581) and a Smaller Catechism
(1591). The latter explains the Apostles' Creed,

the Commandments, the means of grace, and the
way of salvation. It consists of short and simple
questions and answers. It was finally superseded

by the Shorter Catechism of the Westminster
Assembly (see Schaff, Creeds of Christendom, i.

728 ft'. ). This is the third of the great Catechisms
of the epoch of the Reformation. The Larger and
Shorter Catechisms were finished in 1647, approved
by Parliament 15 Sept. 1648, and adopted by the

General Assembly at Edinburgh in July of that
year. Schaff' says that the Larger Catechism
was chiefly the work of Anthony 'Tuckney, Pro-
fessor of Divinity and Vice-Chancellor at Cam-
bridge. He adds that it is based on Ussher's
catechetical Body of Divinity, and on the Com-
pendium Theologies (1626) of Johann WoUeb of

Basel (see Schaff, loc. cit., and in PRE'^). The
Shorter Catechism is a condensation of the other

;

' its concise and severely logical answers are traced
to the Rev. John Wallis, M.A., an eminent
mathematician.' It begins with the celebrated

question, '"What is the chief end of man? To
glorify God, and to enjoy Him for ever

'
; defines

God, and states the doctrine of the Trinity ; tells

of the fall and misery of man ; explains the offices

and states of the Redeemer ; and then analyzes the
work of the Holy Ghost, effectual calling, justifi-

cation, adoption, and sanotification. The Apostles'

Creed is not professedly explained, but is printed
after the Commandments and the Lord's Prayer, at

the end of the Catechism. The Commandments
set forth ' the rule which God at first revealed
to man for his obedience.' All the Reformed
Catechisms agree with the Greek Church (against

the Roman and Lutheran) in making ' Thou shalt

not make unto thee any graven image,' etc., the
Second Commandment, and comprising in the
Tenth both prohibitions of coveting. The 59th
and 60th questions assert the Divine appointment
of the first day of the week to be ' the Christian
Sabbath,' forbid 'all worldly employments and
recreations on it,' and command the ' spending the
whole time in the public and private exercises of

God's worship, except so much as is to be taken up
in the works of necessity and mercy.' Under the
Eighth Commandment (Q. 74) is required ' the law-
ful procuringand furthering the wealth and outward
estate of ourselves and others.' The proper use of

the Word and the Lord's Supper is insisted on.

There is a brief explanation of the Lord's Prayer.
The Shorter Catechism is Calvinistic, not only in

its formal statements of doctrine, but in every
reflexion it contains of the controversies of the
time :

' God having out of His mere good pleasure,

from all eternity, elected some to everlasting life'

(Q. 207) ; and ' The only Redeemer of God's elect

'

(Q. 21) ; but it nowhere urges the eternal repro-

bation of the non-elect. Schafii' (op. cit. i. 787)
commends and criticizes it thus :

* It far surpasses them (Luther's aod the Heidelberg Catechism]
in clearness and careful wording, and is better adapted to the
Scotch and Anglo-American mind, but it lacks their genial
warmth, freshness, and childlike simplicity. ... It deals in
dogmas rather than facts. It addresses the disciple as an
interested outsider rather than as a church-member growing
up in the nurture of the Lord. Its mathematical precision in
definitions, some of which are almost perfect, though above the
capacity of the child, is a good preparation for the study of
tiieology.'i

1 For minor Catechisms of the Reformation and subsequent
periods, see art. Confessions.

LiTERATUHE.—Besides the literature mentioned throughout
the article, see Schaff, Creeds of Christendom, i. 753 f., and the
literature at art. Gonpessions. EdwARD T. HoRN.

CATECHUMEN, CATECHUMENATE.—
The word ' catechumen ' is derived from the Gr.
word narrixeiv ('instruct,' lit. = ' din into the ear '),

which occurs 7 times in the NT (Lk 1*, Ac 18^"

2P'-", Ro 2'8, 1 Co 14", Gal 6«), and whose use in

these passages illustrates its very early applica-
tion to those who were subjected to careful and
systematic instruction in Christian doctrine, with a
view to being admitted into the body of the Church.
This preparation is actually indicated in germ also

by the very early insertion ' of v.'' into the account
of the baptism of the Ethiopian eunuch (Ac S^^-),

and by vv."- '^ in the account of the baptism of the
jailer and his household at Philippi (Ac 16^'-).^

Such systematic instruction m religion would
be quite familiar, at least to the converts from
Judaism ; for not only were there schools attached
to most of the synagogues, in which the young
were carefully educated by catechetical methods,
with the OT Scriptures for text-book, up to the
age of twelve or thereabouts, but also there is little

doubt that proselytes (i.e. Gentile converts to
Judaism) received catechetical instruction cer-

tainly before, and perhaps after, their admission
as such.'
As time went on, it would soon be necessary to

develop the instruction and prolong the period of
preparation, though we have but scanty records
remaining to us until we reach the 3rd century.
Such as we have, however, are satisfactory so far

as they go. The Teaching of the Twelve Apostles
provides (in its first six chapters) * instruction in

practical rather than doctrinal subjects, and then
proceeds (ch. 7) : ravra, irdpra irpoenrbvTes, jSaTrWirare,

K.T.\, . . . Ke\e6i7€LS S^ vTiaTGiSa'at rdv ^aTTTitd/j.ei'ov irpb

fiias ij Siio. Here, then, we have (probably in the
2nd cent.) a definite course of instruction laid

down for catechumens in that portion of Chris-
tendom to which this treatise belongs, and the
duty of preliminary fasting enjoined ;

" and there
were probably special reasons why the practical
rather than the dogmatic side was insisted on.

Again, in Justin Martyr's Apology, i. 61, we read
as follows ; Sirot B.v iretcrdCja-t Kal Tnareuioa-tv dXrjdij ravra
Ttt IJ0' jjfiuiv bihaffKbfxeva. Kal \ey6fMeva elvat,, Kal ^tovv

ovTOJS Siivaudat. vTrt.(Txv(^vTai., dix^<^^^^ re Kal atreiv

vTjo'redovTes irapd tov 6eov tup irpo-qixapTtujAviiiv &^eaiv
diSdcTKovTat, iifiuv ffuvevxofjihuv Kal uvvvqffrevbvTijjv

aiVoZs. "ETreira dyovrai, 0(p' Tjfiujv ivda ijSaip i(rrl.

Here similar evidence is afforded, together with
the addition of prayer for forgiveness of sins,

though this is really implied in fasting.

A little later than this, but early in the 3rd
cent., we come upon a considerable body of evi-

dence as to the care that was then taken with the
preparation of catechumens. Converts in those
days, and for some time to come, were still mostly
adults, and a good many of these never proceeded
to Baptism itself until they were at the point of

1 Not later than the 2nd cent., since it is quoted by Irenfeus
[Hcer. ra. xii. 8).

2 Of. Ac 23a-*i. In each of the cases quoted some preliminary
instruction was obviously given, though the special circum-
stances reduced the period to a minimum. It is to be noted
also, as Frere {New Hist, of Bk. of Com. Prayer, p. 557) points

out, that * a large proportion at least of the early converts had
already had the training of Judaism as their schoolmaster to
bring them unto Christ.' The same author also suggests that
' when St. Paul says (1 Co 114-17) that it was not his work to

baptize, he . . . has in view a system of teaching and training *

preparatory to baptism (p. 558 n.).

3 ' One might he tempted to find evidence of early catechetical

instruction in such passages as Ps 15. 243ff- 3413-15, is 33l4-l« etc,

In Harnack's opinion, we have in Ai5. li-Sa 22-52, and fragments
in chs. 8 and 13, a book of instruction for Jewish proselytea

called " The Two Ways " ' (F. C. Porter, art. * Proselyte ' inHDB
iv. 136a).

4 Cf. Apost. Const, vii. 22.

5 This is still required of adults in the English Church.
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death {e.g. the Emperors Constantius and Con-
stantine). No doubt, tliia was in part due to an
exaggerated fear of post- baptismal sins and loss of

innocence, but it must also be remembered that the
state of the heathen world was such as to make it

extremely diflicult for the ordinary person to con-
duct himself with consistency as a Christian, and
it was therefore most important that catechumens
should be as thoroughly grounded as possible in

Christian principles.' There must also have been
frequent cases of relapse into sin in the ranks of

the catechumens, which required punishment and
postponement of baptism (see Bingham, Ant. X. ii.

§ 17). An extreme instance of the tendency to

Puritanical strictness is found in the history of the
early Syrian Church, where, even until the time of

Aphraates in the 4th cent., baptism appears to
have been ' a privilege reserved for celibates

'
; or,

in other words, it was as a rule postponed till a
period in life when men and women felt disposed
to live separately.' Hence the Christian com-
munity consisted of baptized celibates,^ together
with a body of adherents who remained outside,

and were not really members of, the body.
But our concern is chiefly with other parts of

Christendom, and there by the beginning of the
3rd cent, the writings that are extant give us a
clear idea upon the subject. In the first place,

modem researches seem to show conclusively that
there were only two grades among those who were
unbaptized : (1) catechumens pure and simple, i.e.

adherents to Christianity who were, however,
looked upon as members of the community {e.g.

Can. Hipp. 63, 64) ; (2) catechumens who sought
baptism, and were therefore being subjected to

a definite course of instruction with a view thereto.

These latter were called ^uTifi/iexoi, competentes,
electi, and the like.* The proper time for their
preparation was the season of Lent, so that they
might be ready for the solemn administration of

the sacrament of baptism on Easter Eve. But as
baptism might, for one reason or another, be
postponed till later on in the Easter season, and as
Whitsunday was the end of that period, the latter

festival was looked upon as the second great annual
occasion for admission. In the East the Epiphany,
which was always associated with our Lord's
baptism in the Jordan, was also allowed, and
sometimes in the West as well. After that,

Christmas and other festivals were added, in spite

of Papal disapproval.

The first portion of the preparatory period was
occupied with three kinds of preparation :

' (1) in-

struction in what they must give up (the renuncia-
tion) (see art. Abrenuntio); (2) instruction in

what they must believe (the faith)
; (3) a series of

exorcisms by which the evil spirits were to be
driven out of the candidates.' A list of names

1 To the game considerations must be attributed the multiplica-
tion of forms and ceremonies which is so noticeable in connexion
with baptism in the medieeval rite.

2 See Burkitt, Early Eastern Chi-islianity , 1904, p. 125 S. The
whole question is fully discussed by him ; he compares similar
tendencies among the Marcionites (Tert. adv. Marc. iv. 34), the
Manichseans, the Albigenses, and the Buddhists.

s The technical name for these baptized persons was B'nai
Q'ydmd (' sons of the covenant '), who formed a kind of monastic
order.

4 See Duchesne, Orig. du cutte chrit. (Eng. tr. p. 293), who
quotes F. X. Funk, Thenl. Quartalschr., 1883, p. 41 ff., as having
established that the old idea of their division mto four classes is

erroneous. It may be added that the case of penitents is, as it

were, the case of those who have been reduced to the rank of
catechumens, and that the same author (see Duchesne, op. cit.

p. 436 n.) throws doubt on the universality of the four classes in
their case even in the East, while in the West it was never
practised at all.

6 The deacons were specially charged with this work (Can.
Hipp. 61), but care had to be taken that they too had been effi-

ciently instructed : oi Kan}\ovvTe^ Trpwroc Kan]^rj6evTe^ Ka-njXeC-

Tbiaav oTt irept ^vxri^ avSpunTdiv to epyov (ps.-Clem. Ep. ad JaC.
§13).

6 The Catechetical School at Alexandria and similar institu-
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was carefully drawn up of those who were to be
admitted to this course. Then by Thur.sday in
Holv Week those who satisfied the bishop were
finally determined upon, and after fasting on
Friday presented themselves on Saturday morning
for the last act of preparation before baptism
itself, which would normally take place that same
evening. At this last preliminary service there
were three ceremonies:' (1) the concluding exor-
cism, with imposition of hands over the candidates
as they knelt facing the east ; (2) the exsuftlation,

or breathing into their faces ; (3) the effcta, each
person being touched with spittle (or oil) on the
mouth, ears, etc., in imitation of our Lord's action
in Mk 7^"-".

If we pass on one hundred years later, to the
beginning of the 4th cent., we reach a period in the
history of the Church when peace and the cessation
of persecution naturally added large numbers to
the Christian body, and produced further develop-
ments in the regulations for the catechumenate.
The same outlines of preparation in the earlier and
the later stages are still observed both in the East
and in the West (at Rome and in ' Gallican

'

churches), but the whole system is more systematic
and definite.'

During the course of instruction, a kind of

examination was held from time to time, often
called scrutinium ; by the 7th cent, there were as
many as seven of these scrutinia, which began in

the 3rd week of Lent. The Creed, the Lord's
Prayer, and other parts of Christian doctrine
(traditio symboli) were learnt by heart. Various
portions of the Scriptures were read and explained,
especially from the historical and moral books (see

Aug. de Cat. Bud.). What are now called the
Apocrypha were also used for this purpose (Athan.
Fest. Ep. 39; ps.-Athan. Synopsis Script, sacr.),

more particularly, it seems, the Book of Suach
(Can. Apost. 85).' At Rome there was, at all

events later on, a formal instruction in the four
Gospels, called apertio aurium, and a curious
ceremony of administering salt to the candidates.*
They were also universally admitted to Church
assemblies and to the first part of the Eucharist
(i.e. up to the missa [=missio] catechumenorum),
though actual instruction in the doctrine of
Holy Communion was mostly withheld till after
baptism.

It must, however, be remembered that, though
these ceremonies continued and were even, as has
been said, probably added to in process of time, and
though the first part of the baptismal service was
still called in the liturgical books ordo ad catechu-

menum faciendum, the rapid growth of the prac-

tice of infant baptism, which followed upon the
establishment and spread of Christianitj', soon led

to the practical decay of the catechumen system.
Comparatively few adults were baptized, but the
rites and forms that had been elaborated for them
were not adapted to the new circumstances, and
babes in arms were treated as if they were in full

tions elsewhere were, no doubt, in part, though not exclusively,

intended for the benefit of catechumens (in the technical
sense).

' The authorities for this description are Tert. de Baptismo,
and Can. Hipp. 60-110 ; a little later we find Serapion's Prayer-
book.

2 The authorities are the Peregrinatio Etkerice (a lady

pilgrim's account of Church life in Jerusalem), the catechetical

lectures of Cyril of Jerusalem, St. Augustine (for Africa), St.

Ambrose (for Milan), etc.
3 Cyril of Jerusalem (Catech. iv.) objects to this use of ra

airrixpvi^a and 'whatsoever is not read in churches'; but he
must be taken, we think, to refer to heretical and uncanonical
writings, not to the Apocrypha in our sense (cf. Dion. Alex,

p. 62, ed. Feltoe).
"1 This, according to the usage of those days, was often called

sacramentum (e.g. Aug. de Pecc. Mer. ii. 26 ; Cone. Carth. iii,

canon 5). Baronius and others were mistaken in thinking

that this referred to eulogioB (pain Mnit) ; see Bingham,
Aut. X.. ii. 16.
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possession of their faculties and capacities.' At
the present day this defect has been more or less

completely remedied in the various parts of

Christendom, though to a greater extent in the

VVest than in the conservative East ; and still

more so in the Reformed than in the un-Keformed
branches of the Church. Both the modern Bituale

Bomanum and the Prayer-books of the Anglican
Communions provide separate Offices for the Bap-
tism of Infants and of Adults, and in the Offices

for the latter provision is still made for the due
preparation of the catechumens. The rubric in the

Roman Office requires that the adult candidate
shall receive adequate instruction in faith and
morals, shall receive the sacrament of baptism
fasting, and, if possible, at the bishop's hands, and
on Easter Eve or at Whitsuntide. The Office for

the Public Baptism of ' such as are of riper years

and able to answer for themselves ' was not added
to the English Prayer-book till 1661 ; the Preface
thus accounts for its addition :

' Although not so necessary when the former Book was
compiled, yet by the growth of Anabaptiam, through the licen-

tiousness of the late times crept in amongst us, [it] is now
become necessary, and may be always useful for the baptizing of

natives in our plantations, and others converted to the Faith.'

The reasons here alleged are still, of course,

operative in our days, especially in many parts of

the mission field, where great care has to be
exercised in the selection and instruction of

converts before baptism. It is to be noticed that
here, too, the rubric gives directions which are on
much the same lines as the Roman rubric just

referred to, and follows ancient precedent

:

'Timely notice shall be given to the Bishop,2 or whom he
shall appoint for that purpose, a week before at the least, by
the Parents, or some other discreet persons ; that so due care
may be talcen for their examination, whether they be sufficiently

instructed in the principles of the Christian Religion ; and that
they may be exhorted to prepare themselves with prayers and
fasting for the receiving of this holy Sacrament.'

One of the chief privileges of the catechumenate,
up to the time of its practical abolition by the
spread of infant baptism, was that of attendance
(with penitents) at the first portion of the Eucharist.
This consisted, in general terms, of the Scripture
lections from OT and NT (Prophetica, ApostoHca,
and Evangelica Lectio) and the homily. After
that, in the East, during the 4th cent., the cate-

chumens first, the energumens next, then the
competentes, and finally the penitents were dis-

missed * in this form :

' At the invitation of the deacon they offer up a silent prayer,
while the contJ:regation also prays for them. The deacon
formulates this prayer, specifying the particulars of it, giving
the petitions in detail. The faithful, especially the children
present, answer him by the supplication Kyrie Eleison ! The
catechumens afterwards rise up, and the deacon invites them
in their turn to pray, by joining with him in the form which he
employs ; he then invites them to incline their heads to receive
the blessing of the bishop, after which they are dismissed.'

4

As to the Roman Liturgy we have no evidence
available till the liturgical books of the 8th
century. By that time ' discipline in regard to
catechumens . . . had been largely modified. There
were no longer any adult catechumens. . .

.'

Duchesne is, however, of opinion that the ancient
formulary of the missa catechumenorum, was pre-
served notwithstanding, and occurs in the order of
baptism of that date.

* On the day of the " Opening of the Ears " [or traditio sytn-
bob'] the deacon dismissed the candidates for baptism with the
words, Catechnmeni recedant 1 Si guts catechumenus est, re-

cedat ! Oimies catechumeni exeant foras I '
^

^ Traces of this incomplete adaptation are to be observed even
in the Reformed office of the Anglican Church : e.g. the *Thou'
and ' I ' in the questions to godparents, and their answers, which
the phrase ' in the name of this child ' only partially sets free
from awkwardness.

2 The Irish Prayer-book retains this rubric in its entirety ; the
American substitutes 'Minister 'for' Bishop . . . discreet persons.

'

!* Hence tlie term missa catechutnenoYUtn, missa being a lat«
word for m,issio (like collecta for collectio, ascensa for ascejisio,

etc.). The Roman Mass still ends with the words ' Ite, missa est.'

* Duciiesne, op. cit. p. 58. 6 /ft. p. 171.

For the Galilean use we have the evidence of St.

Germain of Paris' in the 2nd half of the 6th cent,

adduced by Duchesne.* By his day
* the catechumenate had become merely a reminiscence. It was
necessary then to explain the missa (dismissal)catec/iu7n^7iorw7n.,

of which the rite, however, continued to be preserved.3 This
ceremony took place after the prayer, as in the Liturgy of

Constantinople. In the Apostolical Constitutions it is placed
before the prayer. We cannot gather precisely from the text

of St. Germain whether it was accompanied by special prayers.

I am inclined to believe that its text has in view the prayers
which I have just dealt with, but that at the beginning there

were special prayers, which disappeared with the disappearance
of the catechumens. Thus, at the end of the sixth century, at

least in the Church of Paris, nothing more was said than some
such formulary as Ne quis catechumenus, catechumeni recedant,'

Something has already been said about the

E
resent state of things in regard to this matter ;

ut it may be further added that, since the
prevalence of infant baptism amongst most Chris-

tian bodies, systematic instruction in the principles

of the faith which, as we have seen, was the most
important feature in the primitive catechumenate,
is carried on after baptism instead of before ; and
in the case of the Roman, Anglican, and Lutheran
Communions mostly before Confirmation, which
has now been separated by a considerable interval

from baptism, and postponed till those that are

baptized have reached years of discretion. Among
Nonconformist bodies this may be said to be
provided for by means of Sunday school and other
classes. In the Anglican communion the two final

addresses to the godparents in the office of ' Publick
Baptism of Infants' lay stress upon the duty of

their seeing that their godchildren ' be taught, so

soon as they shall be able to learn,' the Creed, the
Lord's Prayer, and the Ten Commandments, and
' ail other things which a Christian ought to know
and believe to his soul's health,' this last clause

being amplified afterwards into the charge that

they ' be further instructed intheChurch-Catechism
set forth for that purpose.' In this way the spirit

of the Early Church is still retained, by which only
those who have been properly instructed in the

faith are admitted to full communion with the

Christian society.*

See also the artt. Abrenuntio, Baptism,
Catechisms, Confessions, Confirmation.
LrTBRATimE.—Bingham, Ant. Chr. Church, London, 1708-22,

bk. X. ch. ii. ; Bona, Rerum Liturg., Rome, 1671, lib. i. capp.
xvi., xvii. ; F. C. Burkitt, Early Eastern Christianity, London,
1904, Lect- iv. ; Duchesne, Orig. du cutte chret. , Paris, 1889 (Eng.
tr. Christian Warship, London, 1903), ch. ix. ; F. Cohrs, art.

' Katechumenat,' in PRE', vol. x. ; Martfene, de Ant. EccL
Ritibus, Antwerp, 173&-38, 1, ch. i. artt. v.-ix. ; Procter-Frere,
New Hist, of Bk. of Com. Prayer, London, 1901, ch. xiv. ; D.
Stone, Holy Baptism^, London, 1905, ch. xii. ; F. Wieeand,
Symbol und Katechumenat, Leipzig, 1899 ; J. Mayer, Gesch,

d. KatechumeTiats . . . in den ersten sechs Jahrhunderten,
Kempten, 1868 [Rom. Cath.]; E. Hatch, Organisation of the

Early Chr. Churches, London, 1888; Brigrht, Canons of the first

Four Gen. Councils, London, 1892 (esp. Can. Nic. 2 and 14, and
Can. Const. 7, and the learned editor's notes, pp. 5, 55, 121).

C. L. Feltoe.
CATHARI.—See Albigenses.

CATHOLIC APOSTOLIC CHURCH.—See
Irving and the Catholic Apostolic Church.

CATHOLICISM, CATHOLICITY. — The
meaning of these words will be best under-

stood by examining the history of the adjective

'catholic' The word 'catholicity' is always, or

almost always, the name of a quality—the quality

of being catholic, in whatever sense this may be
understood ; the word ' Catholicism ' is generally

applied to a system of faith or practice which
1 Died A.D. 676. 2 Op, cit. p. 202.

3 Cf. Council of Epaon (517), c. 29, ' cum catechumen! pro-

cedere commonentur.'
•" In the Bull Ex omnibus afflictionibus (Oct. 1, 1567), Pius v,

condemned the tenet of Baius, ' opera catechumenorum, ut fides

et poenitentia ante remissionem peccatorum facta, sunt vitae

aeternae merita ' (cf . Denzinger, Enchiridion symboUmim i**-

Freiburg, 1908, No. 1018).
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possesses the quality of being catiiolic. ' Catholi-

cism ' is sometimes, thouf;h rarely, used of the
quality itself, but 'Catholicity' is never, or very
rarely, used as the name of a system.
The adjective 'catholic' is derived from Ka$'

S\ov, which means 'on the whole,' 'in general';
and it has an extensive non-ecclesiastical use,

which need not be particularly examined. It is

used of things which are universally prevalent or
applicable, or even of things which are only
common, and more particularly of things which
are of universal use or interest, and of persons
who have universal or wide sympathies. These
meanings need not be dwelt upon, but it should
be noted that early ecclesiastical writers freely

use the word in its non-ecclesiastical sense.

The ecclesiastical use began very early, and the
word was from the first specially used to denote
an attribute of the Church. It was not commonly
applied to persons until much later. In many early
instances it is not easy to determine the precise

shade of meaning which it was intended to convey.
The Church, it is true, might very naturally be
called ' universal ' for several reasons. It might
be so called as teaching a universal religion suit-

able to the whole of mankind, in contrast to the
national character of Judaism. Or the terra might
be used of actual local extension, either with refer-

ence to the future literal extension of the Church
throughout the world, or with reference to that
actual extension over a great part of the Roman
empire—the inhabited world—which took place
very early in its history. Or again, the Church
in general, the Christian society as a whole, might
be called 'universal,' to distinguish it from the
local churches, that is, from those parts of the
one society which existed in particular places.

All these shades of meaning came in the course
of time to be associated with the epithet, but it is

not clear that any one of them was the original

significance. And anotlier idea appears very early,

and perhaps to some extent even in the earliest

examples of the use of the word. As the true
doctrine of the Church was regarded as that which
was held by the Church as a whole, while heresies

were partial and local, the word ' catholic ' came
to signify 'orthodoxy as opposed to heresy, con-

formity as opposed to dissent ' (Lightfoot, Pair.
Ap., note on Ign. ad Smyrn. viii.). This, indeed,

became the principal meaning of the word, and
so it became usual to speak of the catholic Church
in a particular place, in contrast with bodies of

schismatics or heretics. The word came also to

be very frequently used as a sort of perpetual
epithet of the Church, without any more definite

significance than that of the ' true ' or ' orthodox

'

Church. The frequency of the use of the word
is attested by the fact that it appeared very early

in the Eastern Creeds, and somewhat later in those

of the West.
The early history and the development of the

meaning of the word can be best understood from
an examination of some typical examples of its

use. The earliest passage in which it occurs is in

Ignatius (ac? Smyrn. viii.)

:

* Shun divisions as the beginning of evils. Let all follow the
Bishop, as Jesus Christ the Father ; and the Presbytery as the
Apostles ; and to the Deacons pay respect as to the command-
ment of God. Let no man do anything of things pertaining to

the Church apart from the Bishop. Let that be held a valid

Eucharist which is under the Bisliop or one to whom he shall

have committed it. Wheresoever the Bishop shall appear,
there let the people be ; even as where Jesus may be there is

the Catholic Church. It is not lawful apart from the Bishop
either to baptize or to hold an agape ; but whatsoever he shall

approve, this is well pleasing also to God.'

It has been commonly assumed that in this

passage the Catholic Church means simply the
Church in general, or as a whole, as distinguished

from the church in any particular place ; and this

at first sight seems tlie obvious sense. But if

this is the whole significance of the word in this

passage, Ignatius would appear to say that the
relation of the Bishop to the particular church
is the same as that or Christ to the Church as a
whole ; and he can hardly mean this—at least not
without some qualification. The drift of tiie whole
passage is to insist on the unity of the Church,
and the argument appears to he that the indwelling
of Jesus is the essence of the Church, and that the
visible test by which it may be seen that the com-
munity in any place is part of the Church consists
in being in communion with the Bishop, who is

at once the head and representative of the local

church, and the link which connects it with the
Church as a whole, of which Christ is the head.
This is in accordance with the theory of the early
Church about the episcopate ; and if this is what
Ignatius means, the word ' catholic ' has already
something of the sense of the ' true ' Church.
Other early examples of the use of the word

occur in the Martyrdom of Polycarp, of which
fragments have been preserved in Eusebius, and
of which the date may be about 150. This is

addressed to 'all the parishes (i.e. dioceses) in

every place of the holy and catholic Church,' and
in §§ 8 and 19 ' the whole catholic Church through-
out the inhabited world ' is spoken of. Here the
meaning is not defined ; but, if the sense were
simply that of local extension, there would have
been no object in adding the words ' in every
place' and 'throughout the world.' In § 16, ac-

cording to the old reading, ' the catholic Church
in Smyrna' is spoken of ; and if this is the right
reading, it can only mean the true, orthodox
Church. The more probable reading, however,
is 'the holy Church.' At all events the sense of

orthodoxy is unmistakable in the Muratorian
Fragment, which says that the heretical writings
cannot be received into the Catholic Church, and
in Clement of Alexandria, who says (Strom, vii.

17) that it is the essential characteristic of the
Catholic Church that it should agree in the unity
of one faith. In the time of St. Augustine the
significance of the word was further developed
and commented on ; and greater stress seems to
have been laid on the idea of universality in the
sense of extension—at all events on some occasions,

as for instance in controversy with the Donatists.

St. Augustine, writing about them to a corre-

spondent, says that they maintained that the
Church is catholic ' not from the communion of

the whole world, but from the observance of all

Divine precepts and all sacraments ' (Ep. xciii. 23 ;

cf. lii. 1). But the meaning of orthodoxy still

prevails, e.g. in de Fid. et Symb. x. :

' We believe also in the Holy Church, that is to say, the
Catholic Church, For both heretics and schismatics call their

congregations churches. But heretics violate the faith itself

by false opinions about God, while schismatics abandon
brotherly charity. . . . Wherefore neither heretics belong to
the Catholic Church, which loves God, nor schismatics, smce
it loves its neighbour.'
So also in i£erm. ad Cat 14 :

' This is the Holy Church, the
One Church, the True Church, the Catholic Church, fighting
against all heresies.'

The lociis classicus for the meaning of the word
as it was fully developed during the first three
centuries is in the CatecAeses of St. Cyril of

Jerusalem (viii. 23 [A.D. 348])

:

'The Church is called Catholic because it exists throughout
all the inhabited world, from one end of the earth to the other

;

and because it teaches, universally and completely, all doc-
trines which ought to come to the knowledge of men con-
cerning things both visible and inxisible, both in heaven and
on earth ; and because it brings into subjection to godliness

the whole race of men, both of rulers and of ruled, both of

learned and of ignorant ; and because it universally treats

and heals every kind of sins which are committed by soul

and body, and possesses in itself every form of virtue that ia

named, both in deeds and words and in spiritual gifts of every
kind.'
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Here there are four kinds of universality indi-

cated—extension in place, completeness of doctrine,

adaptation to all kinds of men, and moral and
spiritual perfection. In another celebrated passage

St. Vincent of L^rins applies universal agreement
as a test of doctrine (Common, i. 2). After dealing
with the appeal to Scripture, he adds :

' within the Catholic Church itself the greatest care must be
taken that we hold that which has been believed everywhere,
always, and by all. For this is truly and properly Catholic,

as the very force and effect of the word declares, which includes
all things with practical universality. But this will be found
precisely in this way, if we follow that which is universal, that
which is ancient, that about which there is consent.'

St. Vincent does not, however, as has been some-
times supposed, exclude all development of doctrine,

for somewhat later he adds :

* As in the case of individuals, so in the case of the whole
Church, at the different stages of life and age, there must be
great and vehement progress in understanding, in knowledge,
in wisdom.'

The Middle Ages added little or nothing to the
idea of catholicity. The thought of local exten-
sion fell very much into the background, for the
missionary work of the Church for several centuries
was nearly at a standstill ; Christianity had occu-
pied almost all the area open to it, and nad enough
to do to defend even this from Muhammadan
aggression. The word ' Catholic ' in its ordinary
use meant the opposite of heretical. It was also

used as a perpetual epithet. Thus the King of

France was called ' the Catholic King,' and the
same title was given to the King of Jerusalem.
But, after the religious convulsions of the 16th
cent., the word came to be used with a greater
variety of meaning. The new religious associa-

tions which became known as Protestant did not
commonly claim the title of ' Catholic ' for them-
selves ; and, on the other hand, the Churches of

the Papal obedience insisted more explicitly on the
doctrine that communion with the See of Rome
was a necessary condition of membership of the
true Church, and that therefore only those who
remained in this communion were entitled to be
called Catholic. Hence the term ' Catholic ' came
to be opposed to the term ' Protestant ' ; and on
the Continent of Europe the words are stUl popu-
larly used in this way. The Anglican Churcli, on
the other hand, retained its historical continuity,
and continued to claim catholicity as being a true
representative of the ancient undivided Church.
Anglicans, therefore, from the 16th cent, have
applied the term ' Roman ' Catholic to the Churches
or the Roman obedience, while claiming to be
equally Catholic themselves. It may be noted
that from this period the word is commonly ap-
plied not only to the Church as a whole, but also
to individual members of the Church. Instances
of this use are found much earlier, but it now
becomes very common. See further, the article

on the Church.
At the present day the word is used in several

significations which differ considerably from each
other. The chief of them are the following :

(i.) The meaning of catholicity, as it is under-
stood at the present day in the Roman Church,
may be summed up in the following propositions.
(a) The Church was intended by God to be liter-

ally universal, i.e. diffused throughout the world.
(b) As applied to the Church at any particular
time, this universal extension must be understood
in a moral sense, whether it be simultaneous or
successive. For such a moral catholicity it is not
necessary that the Church should be as yet liter-

ally extended throughout the whole world, or that
its members should form an actual majority of
professing Christians, or that its progress in every
place should be continuous and uninterrupted.
It will be sufficient if it can be shown that, from
its first beginnings at Jerusalem, the Church has

by degrees extended throughout the greater part

of the world, and founded branches progressively

in all directions, all of which are united by a real

and visible bond of union, that is, not only by
common aims and sympathies, but by being under
the same government, (c) This moral catholicity

is a note of the Church, that is, a quality whicn
distinguishes the Church from any other body

;

for it is an attribute of the Church founded by
Christ, and not of a number of different bodies
taken together. It implies, therefore, a common
faith and a common government, for without these

a true visible unity is impossible, (d) It is a
quality which is possessed only by the Roman
Church. The Eastern Churches possess historical

continuity, but they are divided into several in-

dependent parts without a common government.
Moreover, they claim only their own territory,

and make no attempt to spread their branches
over the world. Nor can they be regarded as
forming collectively one part of the Catholic
Church, the other part being the Western Church,
because their bonds with the West are altogether

broken, in respect both of faith and of govern-
ment. The Protestant bodies are professedly

partial and local, they have no bond of union, and
they have severed all organic connexion with the
historical Church. The Anglican Church claims
catholicity, and at the present moment its branches
have a wide extension ; but this is closely connected
\vith national extension, and even on the supposi-

tion that it retains Apostolic orders, the different

branches of the Anglican communion are united
merely by comity, and not by any efficient common
government. It will be seen that, according to this

view, the quality of the catholicity of the Church
is almost merged in that of its unity. Even the
question of orthodox doctrine enters into the
conception only in a subordinate degree, and
unity of government becomes the real test of

catholicity.

(ii.) The Anglican vieto denies that an absolute
centralized government is a necessary condition
of catholicity, and maintains that such a govern-
ment was not thought necessary and did not
actually exist in the early ages of the Church,
but that orthodoxy was maintained by the con-

sentient witness of all parts of the Church. The
name of ' Catholic ' was given to the Church not
so much because of its actual local extension at

any moment, although it was destined to be spread
throughout the whole world, but because it is in

its nature capable of supplying all spiritual needs
of all classes of mankind at all times. But it can
do this only if it retains its purity and complete-
ness of doctrine and worship ; and, according to

the teaching of the early Church, this is secured
mainly by the continuity of the episcopate which
preserves the Apostolic tradition and bears witness
to the common consent of all parts of the Christian
world. Hence arises the close connexion between
catholicity and the episcopate, which is found as

early as the passage of Ignatius cited above. The
bishops were regarded in early times not as im-
posing doctrines upon the Church, but as witnesses
to the accordant beliefs of different parts of the

Church, so that by their agreement the faith of

the whole might be ascertained. In the same
manner also the due administration of the sacra-

ments was to be secured (Ignat. I.e.), Any part
of Christendom may therefore rightly be called

Catholic which preserves the faith, the sacraments,
and the Apostolic ministry. Tlie catholicity of

the Church is a real thing, although it is im-
perfect, just as its unity and its holiness are
likewise imperfect.

(iii.) The religious bodies which were formed in

the 16th cent, and later have made little use of the
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word 'Catholic' except in the sense of Roman
Catholic. In explaining the term as it occurs
in the Creed and in ancient literature, they have
generally laid stress upon the idea of local ex-

tension, and applied it to the ideal aim of Chris-

tianity. Some writers again, using ' Catholic

'

and 'Protestant' as opposed terras, have applied
them to two fundamental religious tendencies.

Inasmuch as all religion has as its object to bring
men into close relation to God, the direct contact
of the individual soul with God is its true concern.

On the other hand, as man is obviously created
for society, his relations to God imply relations

with his fellow-men, and this implies a religious

society, in and through which relations to God
become possible. As this latter conception—the
belief in the necessity of the Christian society,

the importance of its orthodoxy, unity, and right
government, and of its social acts, the sacraments
—was greatly insisted upon in the Middle Ages,
while in the upheaval of the 16th cent, there was
a strong tendency to lay stress upon the relation

of the individual soul to God, some writers use
the words ' Catholic ' and ' Protestant ' to denote
these social and individualistic tendencies respec-
tively. This is not, however, the historical use
of the words. In recent times the word ' catholic

'

has been loosely used in a manner still more remote
from its original significance. In non-ecclesiastical

matters it has been not infrequently or improperly
used, as has been mentioned above, to express the
ideas of comprehensiveness or general sympathy.
Consequently, some modern writers have applied

it in ecclesiastical matters to what is vague and
undetermined in faith or practice. This use of

the word is purely modern, although some ap-
proximation to it may be found as early as the
writings of Baxter and Defoe, and nothing could
be further removed from its historical signifi-

cance.

There are several subordinate ecclesiastical

senses in which the word ' catholic ' has been
used : (1) It is the title (caSoXi/tiSs) of certain
patriarchs or primates in the Eastern Churches.
It is properly applied to a primate who is sub-
ordinate to a patriarch, but who has metropolitans
under him. (2) It is used of church buildings

:

{a) of a bishop's church or cathedral as opposed
to a parish church, (6) of a church as opposed
to a private oratory, (c) of a parish church as

opposed to a monastic church. (3) It is used of

the Catholic Epistles (see the Comm. and the art.

' Catholic Epistles' in HDB).
LiTBRATmiE.—The doctrine of the Church, including its

Oatholicity, is dealt with more or less fully in most general
works on Ohristian doctrine, especially in treatises on the
Creeds. The claims of the Church of Rome are the subject
of innumerable works, controversial and constructive. The books
mentioned here are merely a few specimens of their classes.

i. Patristic references : Ignatius, ad Smym.) ' Martyrdom ol

Polycarp,' ap. Euseb. HE ; Clem. Alex. Strom, vii. ; Cyprian,
de Unit. Eccl.\ Aug. Epp. lii. 1, xciii. 23, Sermo ad Cateck., de
Fide et Symb.; Cyr. Jer. xviii. 23 ; Vine. Lir. Common, i. 2.

ii. Works on the Creed ; J. Pearson, Exposition of the Creeds,

Lond. 1669, and many edd.; Forbes, Explanation of the Nicena
Creed, Lond. 1865 ; Kattenbusch, Vas apost. Symb., Leipzig,
1894-1900.

iii. Church doctrine : Mohler, Symbolik, 1838 ; Scheeben,
Eandbuch der katholischen Dogynatik, Freiburg, 1874-1887

;

Schouppe, Elementa Theol. Dogm., Brussels, 1886; Hunter,
Outlines of Dogm. Theol., Lond. 1895-6 ; Martensen, Christian
Dogmatics, Eng. tr., Edinb. 1898 ; Dorner, Syst. of Christian
Doctr., Eng. tr., Edinb. 1881-2.

iv. Works on the Church : Lacordaire, L'Sglise, Paris, 1903
;

Mater, L'Eglise catholique, Paris, 1906 ; Hort, Christian
Ecclesia, Lond. 1897 ; Durell, Historic Church, Cambr. 1906

;

Stone, The Christian Church, Lond. 1905 ; Lock, ' The
Church ' (in Lux Mundi, Lend. 1889); Gore, The Church and
the Ministry^, Lond. 1900, Roman Cath. Claims, Lond. 1888

;

Moberly, Ministerial Priesthood, Lond. 1897 ; Fairbairn,
Catholicism, Lond. 1899 ; Rashdall, Christus in Ecclesia,

Edinb. 1904 ; Tyrrell, Medicevalism, Lond. 1908 ; Ehrhard,
' Eath. Christentum u. Kirche in der Neuzeit * (in Die Kultur
«ier Gegenwart, i. iv. 1, Berlin and Leipzig, 1909).

J. H. Maude.

CAUSE, CAUSALITY. — I. The causai
RELATION.— I. Content of the idea of cause.—
By a 'cause' is meant an object, event, or process,

in virtue of which some other object, event, or

process comes to exist or occur. In the primitive
and pre - scientific conception, derived from the
instinctive philosophy of the human mind in its

uncritical stages, a cause is always a concrete thing
or person ; but such a thing is a cause only in so far

as it takes effect, and at tlie moment in which it

does so. The ' effect ' of the cause is the change
produced in some other thing. If, sometimes, a
certain quality of the thing concerned in its causal
activity is abstracted from its other (irrelevant)

qualities, and called ' cause,' this is but a convenient
abbreviation ; for when we say ' friction warms,'
we really understand that the true cause of the
warmth is the body which produces the friction.

This conception of cause involves the idea of tem-
poral succession. The beginning of the causal action
IS prior to the completion of the change which is

called the effect :
' the cause precedes the eB'ect.'

Further, the popular conception of causality in-

volves, over and above succession in time, the
element of ' efficient action ' ; the effect is ' pro-

duced.' The bullet, e.g., would not have flown
from the gun unless the charge had been fired ;

and common thought regards the buUet as having
been made, or constrained, to fly. The constant
concurrence of events, such as rubbing and warmth,
may suggest, or be the occasion of, or create a need
for, the application of the concept of causation

;

but it does not itself yield it. Causation is, then,

in the first instance, a transaction between two
things, an active and a passive ; and this concep-

tion of concrete causes is used by Locke and Hume.
To look thus for the ground of one fact in another

fact or object involves the assumption of discon-

tinuity in the world-process. It implies that the
world is an assemblage of ' things,' history a series

of events ; that reality consists of separate facts.

We shall notice later the view that such breaking
up of reality into things and events is arbitrary.

2. Origin of the primitive concept of cause.

—

The idea of causality is generally held to have
arisen from onr consciousness of voluntary action

in ourselves. Our original model, says William
James, in the construction of the concept of cause,

is our immediate experience in moving our limbs.

Similarly, Shadworth Hodgson asserts that the
notion of efficient causation is got from our un-
analyzed experience of ourself in action ; a man's
body, together with its consciousness, appears to

him to be immediately perceived as a real and
originating agent. (On this point, see Sigwart,
Logic, Eng. tr. ii. 98.) It is certain that our re-

lations with the external world are the events
which most keenly excite our interest and atten-

tion, and that our volitional action and conscious-

ness of effort measure for us our own ' efficiency.'

Consequently, it is natural for us to interpret ex-

ternal events by ascribing to things the action and
passion which we experience ourselves. Similarly,

it is held, the idea of necessity implied in the

causal relation is modelled upon and derived from
the human feeling of coercion or restraint. The
ordinary concept of cause is, in fact, anthropo-
morphic. It arose in the race from the tendency
to ' introject ' our own experience into objects,

which especially characterized mankind in the
animistic stage ; and we shall see later how the
empiricism of natural science regards the cruder
concept of cause as a ' fetish. ' But if the fore-

going account of the origin of the notion of causa-
tion be correct, we can well understand that, in

primitive usage, a cause should be a thing or a
person—something which we can endow, by an-

alogy, with life like our own.
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The concept of ' forces,' as once used by physical
investigators, to denote the (unknown) causes of

changes in Nature, and of ' force,' defined as ' that
which produces motion or change of motion,' as
used in all but the most recent physical science,

is, of course, but a form of the primitive notion of

cause. Nowadays, both in science and in vulgar
thought, it is events, rather than things or objects,

of which the causal relation is predicated.

3. Ambiguities and difficulties inherent in the
popular conception of cause. — The concept of

cause necessarily involves the difficulties which
belong to the several concepts—such as ' change,'
'thing,' 'activity'—which it presupposes: diffi-

culties which have led some philosophers to regard
the content of such concepts to be ' appearance

'

rather than 'reality.' And besides these diffi-

culties, which inevitably arise in the application of
logic, which is ' discrete,' to the time-process, which
is continuous, various ambiguities attach to the
words ' cause ' and ' effect ' on account of their
usage in senses impljdng diverse degrees of re-

flexion and criticism. The meaning of statements
concerning causation will depend, e.g., upon how
much we group together under the names of
'cause' and 'effect. Thought can make order
out of the data of experience only when it isolates,

as separate ' events, aggregates or unities whose
limits in time are more or less definitely prescrib-
able, and when it distinguishes as ' things' unities
which can be easily differentiated in space. These
temporal and spatial wholes are linked together,
in thought which seeks to ' understand ' them, by
the causal means.

(a) Continuity. —As typical of the difficulties

which emerge when we analyze the notion of cause,
we may refer to that involved in causation as a
time-process. As we have seen, both the primitive
notion of cause and, generally, the more scientific

forms of the concept regard it as of the essence of a
cause that it precedes the effect. But time is con-
tinuous ; we can always assert, in thought, ele-

ments of time in the time-series between any two
points which we have selected to regard as next to
each other in succession. And, unless causation is

similarly continuous, we should have to suppose
the two events which we call cause and effect to
be separated by an interval of empty time. And
this leads to further puzzles (see Taylor, Elements
of Metaph. p. 1731). See CONTINUITY.
Again, a body, A, cannot be said to act causally

on another, B, if, while A is changing, B is not.
A cause is a cause only in so far as, and at the
moment in which, it produces its ' effect

' ; just as
a soldier is a target only when he is being the
object of a marksman's aim. If causation is pro-
duction of change, then cause and effect would
seem to be necessarily simultaneous. We speak,
indeed, of the swallowing of poison as the cause of
a subsequent death ; but, in thus singling out one
event in a series and calling it the cause of a later
one, we are using language which may be con-
venient, but which is certainly arbitrary and in-

accurate. Between the act of swallowing and the
cessation of life, a physiologist could distinguish
many successive events, each of which may equally
claim the title of cause of the final effect. Indeed,
every event permits of conceptional division into
parts, ad infinitum ; it is really a system of events,
and these are again systems of a higher order.
Science resolves planets, for instance, into atoms,
and these into electrons ; a flash of light into waves
caused by vibrations.

On analyzing a case of causal action, then, we find
that it is only in a loose sense of the term that we
can speak of a cause as preceding its effect. And
this is so, whether ' cause ' stands for a particular
event or for the sum of empirical ' conditions.'

(S) Transeunt action.—The idea of cause involves,

besides sequence in time, the idea of production, or
of efficient action. We shall see that empirical
science has eliminated this element from its con-
cept of cause ; but it has had to advance to the
abnegation of the concept altogether. Cause, then,
involves the notion not merely of action, but of

action upon something, in which it produces change.
This type of action is called ' transeunt.' It is im-
portant to note that transeunt action is not per-
ceptible. Experience shows us one thing coming
after another, but not out of it ; observation re-

veals succession, and regularity of succession, but
nothing more. And though efficient action does
not of itself imply regularity or uniformity in the
succession of efl'ect after cause, the conception is

probably motived, psychologically, by the desire

to find one ground for the connected changes which
we observe. The model from which the notion
is derived is the effort which we experience in

accomplishing volitional actions, and the restraint

of which we are conscious when we are prevented.
When we come to close quarters with efficient or
transeunt action, we find that it also is an obscure
conception ; it is hard to imagine how such action

is worked, and in what it consists. Why does a
ball move when impinged upon by another (and
this is the type of transeunt causality) ? We
simply do not know. We can form no definite

conception of an 'influence' let loose from the
cause and passing over into the efiect ; and, as

Lotze points out in his exhaustive investigation of

transeunt action (JfeteM-.Eng. tr.,vol. i. ch. 5), the
conception would not help us if we could. Attri-

buta nan separantur a substantiis. This notion of

a ' transference ' of something from cause to efiect

(or rather, to the object in which the effect ap-

pears) has been productive of error in earlier

philosophy. One of its consequences, e.^., was the

scholastic doctrine that ' like can act only on like

'

—which perpetuates itself in the modern theory of

psycho-physical parallelism. Such a conception
also presupposes that the body B which receives

the 'influence' from A is purely passive in the
actual causal process—a point to which we shall

soon recur.

Meanwhile, it may be observed that various

attempts have been made in the past to dispense
with the idea of transeunt activity, in formulating
a doctrine of causality, on account of the diffi-

culties attending it. One of these was Occasional-

ism (see art. OCCASIONALISM). This theory denied
all interaction between the so-called cause and the

effect, and referred all ' efficiency ' to God, who, on
the appearance of an event A (ordinarily called
' cause ), was said to produce the event B ('efiect '),

A being the occasional, not the efficient or true,

cause of B. Occasionalism, as in the systems of

Malebranche, Geulincx, and other Cartesians, im-
plies perpetual ' miracle.' Berkeley also reached,

by another road, the view that there is no second-

ary causation. God is, for him, the sole cause

;

secondary causes are only ' signs.'

Another theory with similar purpose was Leib-

niz's doctrine of Pre-established Harmony, which
substituted for the continual intervention of Omni-
potence, which Occasionalism required, the one
initial miracle of the arrangement of harmony
between the elements of reality (monads) at the
first. The passage from phase to phase of the

activity of each monad was conceived by Leibniz

as due to an immanent force expressing the nature,

created once for all, of that monad ; while regu-

larity of succession in phenomena was explained

as due to the harmony pre-established between the

monads.
These historical attempts to dispense with trans-

eunt action have long been abandoned. So also
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has what may be called the conceptional or logical

view of the causal relation, inherited by scholasti-

cism from Aristotle, and prevalent until the 18th

century—a view which may be mentioned here as not
involving any implication of transeunt activity or

any attempt to avoid it. According to this view,

efficient causes can be known from analysis of the
essential nature of their effects, and effects can be
deduced from the definition of their causes—a mode
of conceiving causation taken over from scholasti-

cism by the earlier philosophers of the modern
period, who used mathematical method in science

where we now use induction. Descartes, Spinoza,

and even Bacon, e.g., used 'cause' in the rational-

istic sense. The effect was regarded as ' contained
in ' the cause ; or, as Spinoza expresses it, aliquid

efficitur ab aliqua re means aliquid sequitur ex
ejus definitione. The work of Hume and Kant has
made it plain that the causal relation is not thus
analytic, but synthetic, and indeed causality is no
longer interpreted as it was before their time.

But our examination of transeunt activity, in

terms of which ' efficiency ' is most naturally ex-

pressed, suffices to show that the ordinary notion
of causation is once more lacking in clearness. Of
course our inability to conceive, or to imagine the
'how,' of transeunt action between things, or

indeed of the activity of living subjects whence
transitive action is by analogy derived, is no proof
that such action is not fact, but illusion. But so

loflg as the cause is looked upon as what, by its

action, exclusively determines the nature of the
effect in a purely passive object, efficiency is per-

haps impossible as well as inconceivable. The
action of A on B cannot be grounded in A alone

;

the change attributed to A as cause must be de-

termined in part by B also. For it depends on the
nature of B how B will behave under A's action.

The sun which softens wax hardens clay. The
popular view of causal action, in grounding the
change of B entirely in A, is therefore one-sided.

The action must be reciprocal. In physics this

receives expression in Newton's 3rd law of motion :

' Action and reaction are equal and opposite.'

Causation, then, is inter&ction ; cause and effect

are simultaneous ; the effect is not contained in

the cause ; there is not a passive factor.

Transeunt activity, however conceived, is incon-

sistent with any thoroughly pluralistic theory of

reality. Independent substances, like Leibniz's

monads, are incapable of interaction. On such a
metaphysical system, we have, in any change, a
purely self-determined sequence of states in one or

several members of the plurality. Such ' causality

'

is distinguished as ' immanent. We have referred

to Occasionalism and Pre-established Harmony as

devices to reduce all causality (secondary) to the
immanent type ; but unless ' God ' is simply another
term for the whole of reality, these devices do not
succeed in removing the difficulties which they were
intended to eliminate. Here, however, we come in

sight of another explanation of causal action—one
which has received exposition in the philosophy of

Lotze. Lotze regards God as the ultimate ground
of all change ; he conceives of the transition from
cause to effect as develofjment in one and the same
Being. Thus pluralism is merged in an embracing
monism ; the many are included in the One

;

transeunt activity becomes wholly immanent.
It will now be obvious that the concept of cause,

as used in our practical Weltanschauung suffers

from lack of clearness—perhaps, also, from in-

herent contradictions. Partly in consequence of

such obscurities, and partly because of the meta-
physical implications of the concept, it has under-
gone modification at the hands of natural science ;

and ' cause ' is now being eliminated from scientific

terminology altogether.

4. The treatment of the concept of ' cause ' in

physical science.—We have seen that the ])re-

scientific application of the term ' cause ' to olijects

presented difficulties on critical analysis, and that
the continuity of time renders it difficult to con-
ceive of events as efficient causes.' We scarcely
need to point out that the tendency, sonietiiiiea

observable, to speak of laws of Nature as if tliey

were causes, and ' produced ' the phenomena whose
behaviour they describe, bespeaks considerable
confusion of thought. We have also seen that
' efficiency ' and ' transeunt action ' are difficult con-
ceptions, and that they involve more than can be
derived from the data of experience. P'rom appre-
ciation of these difficulties and metaphysical mys-
teries, science, and empiricist philosophy steeped
in science, came to speak of an event as the cause
of another only in the sense that it is a real con-
dition, on the occurrence of which something else
happens which would not happen without it. A
cause, in fact, becomes a sine qua non antecedent,
but does not itself necessarily ' produce ' the event
which is called its effect. How or why an event is

a sine qua non antecedent, it may not be necessary
for science to know or to care ; but it must not
be forgotten that constancy of co-existence and
regularity of sequence in events imply causal
relation of some kind somewhere. Similarly, a
cause has been described by J. S. Mill as ' the
sum-total of conditions ' for the happening of an
event—a definition approached by that of Hobbes :

' the aggregate of all the accidents.' Our examina-
tion of the pre-scientific notion of cause has already
led us in sight of the metaphysical result that the
ground of any event must be sought in all the rest

of reality ; but if the ' sum-total of conditions ' be
identified with ' the whole of reality,' or even with
the state of the world as a whole at a preceding
moment, this definition will be useless to science.

There is then an end to particular causes of parti-

cular events. We note, then, the tendency of
science to eliminate ' efficiency ' from the concept
of cause, and to reduce causation to invariable
sequence ; at the same time, as we shall presently
see more fully, empiricism has sometimes proved
anxious to retain the element of ' necessity ' in the
causal connexion.
Before Hume's day it had been remarked by

Glanvil that ' causality itself is unsensible,' and
that, in inferring from constancy of accompaniment
to causal relation, we supply more than we are
empirically authorized to supply. But it was one of

Hume's contributions to the problem of causality
to emphasize this fact, and to show that in reading
into the causal relation ' efficacy '—or ' agency,
power, force, energy, necessity, connexion, or pro-

ductive quality,' which, he says, ' are all nearly
synonymous '—the mind ' goes beyond what is

immediately present to the senses. Now, since
Hume—or Mill, his constructive successor—has
generally been the fountain at which the scientific

investigator has imbibed his philosophical opinions,

it is natural that, in the sphere of scientific thought,
causality should be replaced by the very diiierent

conception—uniformity of co-existence or seq uence.
But the progress of science itself towards the
scientific goal, i.e. the inherent tendency of science

to become more and more identical with abstract
dynamics, is responsible for a further change in

the scientific usage of the causal concept. The
mechanical description of the world, which science
develops and uses, represents the world as wholly
inert, and its total ' energy ' as constant ; and it

sometimes repudiates the use of the term ' force ' in

any sense other than that of the purely mathemat-
ical quantity ' rate of change of momentum ' (see

1 Some of these difficulties were pointed out by iEnesidemus,
Ist cent. 6,0.
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art. Force). Further, science regards the world
as one continuous process of becoming, in which
•what we have hitherto called, ' with a clear trace of

fetishism,' ' cause ' and ' effect' are not temporally
distinguishable events, but merely phases of one
process. In Nature, accordingly, there are no
causes and effects. ' Die Natur ist nur einmal da.'

In place of the causal relation, Science now uses
the mathematical equation. She speaks only of

transferences of energy—not of the action of forces

—in which the loss on one side is exactly equivalent
to the gain on the other. Such is the modem
interpretation of ex nihilo nihil fit, and catisa

mquat effectum. Which side of the transaction is

cause, and which effect, is immaterial. Thus is

' cause ' expelled from the language of science by
many of its most eminent representatives ; and the
r61e of science, since Kirchhofl', has more and more
become identified with the description of the course
of Nature in terms of the simplest possible con-
ceptual symbols and formulse, metaphysical im-
plications and language being renounced.

It had been insisted by Comte that the old
nomenclature which included terms such as ' cause '

and 'force' was obsolete if the standpoint of

empiricism were established and adopted. And
indeed words implying dynamic dependence or
efficient activity are out of place if the causal
relation is reducible to, or is required to be re-

placed by, mere uniformity of sequence. Still,

we cannot overlook the fact that uniformity of

sequence or conservation of energy is an entirely
different thing from efficient action. Efficient
action does not imply regularity or uniformity,
and indeed is compatible with their opposites. So,
if Science uses, for her particular purpose, a de-
scriptive language in which ' cause, in the sense
of activity, finds no place, it by no means follows
that efficient action does not exist in the world.
Science has not shown that causation is illusion

;

she has banished it from nowhere but her own
vocabulary. Causes, as such, do not enter into
her sphere ; it is possible, and even advantageous,
for her to ignore them.

II. The causal principle.—The further dis-

cussion of the concept of cause requires some
investigation of the causal principle. This prin-

ciple states that ' everything which begins to be
must have a cause,' or that the causal relation is

universal.

I. Its history before Hume.—At the beginning
of the modern period of philosophy we find Des-
cartes, who sets out to develop a system of know-
ledge from the principle of contradiction alone,
compelled to call in the aid of the principle of
causality, which he nowhere deduces or proves.
Descartes held the scholastic conception of the
causal relation, according to which the effect is

contained in the cause after the model of the
logical connexion of ground and consequence ; and
he formulated the causal principle in the old terms,
ex nihilo nihil fit. Spinoza uses the word causa
as identical with ratio, and he also assumes that
everything finite or particular must find its neces-
sary place in the one all-embracing reality. But
Leibniz first clearly enunciated the principle
which rationalistic philosophy had as yet uncon-
sciously assumed, and assigned it its place beside
the law of contradiction. His principle of suffi-

cient reason is sometimes stated as if it were
exclusively a metaphysical or real principle ; but
he intended it to be also logical. Perhaps the
expression of it which best represents Leibniz's
full meaning ia that which occurs in his Mona-
dologie, 31, 32 : 'Our inferences are based on two
great principles, that of contradiction and that of
sufficient reason, in virtue of which we hold that
no fact can be true or actual, no proposition verit-

able, unless there be a sufficient reason why it

should be so and not otherwise.' The relation
between this principle and that of causality may
here be briefly explained, before the history of the
latter principle is resumed.

2. Relation of the principles of sufficient reason,
ground and consequence, and causality. — The
principle of sufficient ' reason, in its logical aspect,

is identical with the principle of ground and con-
sequence when similarly restricted ; it expresses
necessary connexion in thought. It states that
every judgment must have a ground

—

i.e. a uni-

versal ground from which the judgment necessarily
follows, and which makes that judgment necessary
to all thinking beings. Such a ground of truth
(objective) is, of course, to be distinguished from
the psychological ground of subjective certitude.

By ' ground ' is meant what the scholastics caUed
causa cognoscendi.

The principle which bears the name of sufficient

reason or of ground and consequence is tlius a
fundamental law of thought ; it forms the basis of

truths of matter of fact, just as the principle of

contradiction forms the basis of self-consistent or

necessary truths. It differs, therefore, from the
principle of causality, which is concerned with the
causa fiendi. It is only when the causal principle

is assumed that we are enabled to apply the
principle of ground and consequence in order to

infer from an effect to a cause. But sometimes
the principle of sufficient reason is taken to be
solely metaphysical, not logical ; and that of

ground and consequence is sometimes construed in

both senses. If we adopt this usage, then the
principle of sufficient reason—or that of ground
and consequence applied to the sphere of succes-

sion in time—may be regarded (as in Taylor's
Elements of Metaph. ) as an axiom of knowledge,
equivalent to the axiom :

' What truly exists is

a coherent whole.' Whether this principle is

identical mth the principle of causality, or whether
the latter principle is less fundamental and axiom-
atic, depends upon whether the 'cause' of an
event can be identified with the complete ground of

that event : in other words, upon whether or not
causality, or one-sided dependence of the present

on the past, and of the future on the present, is a
' necessary logical consequence of the knowability
or systematic character of the Eeal.' This, how-
ever, is a disputed point.

3. History of the principle of causality from the

time of Hume.—Ground and cause had been identi-

fied in the rationalistic school, until Wolff distin-

guished clearly between the two concepts. It was,
however, in the opposed school of philosophy

—

among the empiricists—that the modern problem
of causality emerged. We may practically date it,

in fact, from Hume's Treatise.

Hume points out that the most important
element in causality, as generally conceived, is

' necessary connexion
' ; yet that this ' corresponds

to no impression,' or is not given through sense.

He then examines the principle of causality. This,

lie easily shows, is not self-evident j for its opposite

is not inconceivable. The several ' proofs ' of it

advanced, e.g., by Hobbes, Clarke, and Locke,
only beg the point to be proved.

Whence, then, the necessity of the principle!

Hume's answer is that the necessity by which we
infer effects from causes is simply that of strong

habit. Constant conjunction in the past leads to

the expectation of conjunction again. We cannot
penetrate into the reason of that conjunction, but
we pass mentally from effect to cause through
association of ideas. The principle, he implies, is

a psychological, not a logical, law. Hume admits
that science is based on the principle ; but, as the

1 ' Sufficient ' = * satisfying ' in the mathematical sense.
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principle is not furnished by reason, science is

therefore not knowledge, but belief. The prin-

ciple of the uniformity of Nature ('like causes
produce like effects '), again, like tliat of causality,

has no apodictic certainty ; we are not strictly

warranted in extending experience beyond the par-

ticular cases under observation. Sucli is Hume's
conclusion.
Of course it is the 'constancy of conjunction'

that needs to be explained ; and if, for this, we
are referred to association, association involves

the causal nexus—which Hume, strangely enough,
did not perceive.

Hume at least destroyed the ancient presupposi-
tion that the relation between cause and effect is

analytic and rational. And so far Kant, for whom
he prepared the way, was in agreement with him ;

he, too, held the causal connexion to be empirical

and synthetic. But for Kant it is not the emj)irical

result of association. It belongs to the original

constitution of the human mind ; though not in

the sense that Reid taught in terms of uncritical

'dogmatism,' but as a necessary condition for all

possible experience. Beginning at the opposite

end as compared with Hume, Kant assumes that
there is a science of experience, and seeks for its

necessary conditions. One of these is the category
of cause. Hume had assumed that successive per-

ceptions are perceptions of changes in permanent
objects, and not merely isolated perceptions. But
Kant maintained that our sensations become part
of a consciousness of objects only in virtue of a
synthesis of 'imagination,' and not as they 'are
given.' Take, he says, from the perceived change
the characteristics we bestow upon it in recognizing
it as an effect, and we reduce it to a mere succession
of perceptions which would not represent a change
at all ; or, in other words, changes in one per-

manent object are knowable only through the
category of cause.
We may admit, as against Hume's sensationism,

that sense alone, abstracted from understanding,
cannot yield the causal principle. In order that
the passing contents of perception may be related

as like or unlike, before and after, and so forth,

a process of calling up in memory, of recognition
and differentiation, of direction of attention, must
occur ; and this is of the nature of thought, not
sensation. Still, this admission will not necessarily
carry us beyond that interpretation of causality
which sees in it only regular sequence. Even less

does it commit us to the particular a priori inter-

pretation of causality which Kant elaborated with
so much ingenious but cumbrous and arbitrary
artificiality. On the other hand, we may reject

Kant's account of the structure of knowledge ; we
may be alive to its intelleotualism and its undue
ignoring of the volitional element in the unifica-

tion of experience ; we may appreciate the obso-
leteness of his psychology, which sharply contrasted
' matter ' and ' form,' and which assumed ready-
made faculties and processes apparently invented
ad hoc, in the light of the fact that we can now
contemplate such ' ultimates ' psychogenetically,
and see that they have a history ; we may be
persuaded that what a-priorist thinkers have taken
for inherent laws of thought are rather acquired
habits, beginning in the spontaneous tendencies of

the human mind in its uncultured state ; and yet
it may be true that the category of cause or the
causal principle is necessary to our knowledge of

change, and an essential condition for our ' making

'

of the world ' as known.' This possibility will
receive further discussion.

In the meantime, our examination of the sources
of modern empirical and rationalist interpretations
of causality, in Hume and Kant, may appropriately
be supplemented by a brief allusion to the treat-

ment which the causal principle has received from
a writer who, professedly eschewing all but ex-

clusively empirical methods, nevertheless evinces
anxiety to arrive at a result which only rational-

istic systems had as yet adbrded. J. S. Mill dis-

cusses only ' physical (i.e. phenomenal) causation,
as distinguishea from ' efficient

' ; and he defines a
cause as an 'invariable antecedent' which, more-
over, is ' unconditional ' or, as it is usually ex-
pressed, 'necessary.' As an empiricist Mill has
obviously no right to this term ' invariable

'

;

experience can inform us, with regard to any par-

ticular causal sequence, only that it has so far been
unvaryingr. This latter statement he admits ; for

he teaches that the principle of causality is an
induction, related to all other particular induc-
tions as primus inter pares, though a presupposi-
tion essential for their truth. But if the causal
principle is only a general hypothesis, as it alone
can be for the true empiricist, it possesses no more
than problematical validity ; and no amount of

future experience can ever procure for it a validity
of higher order. Similarly, Mill has assuredly no
right, on his presuppositions, to the term ' uncon-
ditional ' as a predicate of cause ; empirical know-
ledge knows nothing of the unconditional. In
straining after a necessary and universal causal
principle Mill thus forsakes his empiricism, on the
basis of which, as Hume had clearly seen, no ob-

jection can be established in reason against the
supposition of non-uniformity in Nature, or even
against that of an uncaused event, or causa sui.

Mill has indeed served to make it plain that pure
empiricism does not and cannot solve the causal
proolem ; that it cannot establish, much less

account for, invariable sequence, necessary or
unconditional connexion.
The causal principle, then, is not resolvable

into an induction or general hypothesis without
losing its essential character. Nor has rationalism,
founded on the a-priorism of Kant, succeeded in

convincing the world that this principle is an
absolute necessity for thought — for a ' pure

'

understanding independent of all experience. As
Sigwart remarks (Logic, Eng. tr. i. 321):

' The proof that our sensations as they occur must necessarily
submit themselves to the categories and a priori principles,

leaves much room for question.'

Again, to quote Erdmann (Philos. Bev. xrv. iii.

299 f.):
• When we take into consideration the evolution of the organio

world of which we are members, then we must say that our
intellect, i.e., our ideation and with it our sense-perception,
has evolved in us in accordance with the influences to which
we have been subjected. The common elements in the different

contents of perception which have arisen out of other psychical
elements, seemingly first in the brute world, are not only an
occasion, but also an efficient cause, for the evolution of our
processes of " reproduction," in which our memory and imagi-
nation, as well as our knowledge and thought, psychologically
considered, come to pass. The causal law, which the critical

analysis of the material-scientific methods shows to be a funda-
mental condition of empirical thought, in its requirement that
the events stand as causes and effects in necessary connexion,
or real dependence, comprehends these uniform contents of

perception only in the way peculiar to our thought.'

4. The causal principle from the point of view
of modern voluntarism.—Since the age of Kant,
and more especially in our own generation, volun-
tarism has increasingly claimed recognition. There
is indeed now a wide-spread tendency to assign the
chief function, in the construction of our know-
ledge, to the interests, desires, and volitions of

human subjects ; to regard knowledge as practical,

as well as theoretical, in origin. The category of

cause has come to be referred to the active, rather
than to the intellectual side of our experience ; and
the causal principle, like other axioms, to be re-

garded as a postulate arising from the needs of

agents.
Simple observation of the course of Nature, on

the part of a being wdth a merely passive, a purely
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theoretic or intellectual, interest in it, would not
reveal a regularity of sequence on any wide scale,

or the uniformity of Nature implied in the phrase,
' like causes produce like effects.' Events which
such a being could not calculate, occurrences which
would appear to us to be ' freaks of Nature,' would
be observed more frequently than those which he
might discover to be orderly. The uniformity
which science has found in Nature is not written
there so plainly that he who runs may read it. If

it were, belief in gods and demons, charms and
omens, would have been less prevalent in human
thought, and less deeply rooted in the human mind.
Causality and uniformity are not concepts which
have been thrust by the concrete world upon a
passively receptive intelligence. They are rather
postulates which needed first, for practical reasons
such as the prediction and control of events, to be
demanded, and then to be diligently sought for,

before, here a little and there a little, they were
found, for all practical purposes, to hold true.

The principle of causality, and also the principle

of the uniformity of Nature, are, then, according to

this view, regulative rather than constitutive prin-
ciples of our thought. They are postulates, neces-
sary for effort after complete knowledge, but not
for experience. They are laws not, in the first

instance, at least, to our sense-perceptions or to
Nature, but to our own understanding, for its own
regulation in investigating Nature (see Sigwart,
op. cit. ii. 17). They originate in the collective

mind of thinking and acting subjects. But inas-

much as the further we apply them the more
verification they receive, we cannot but infer
that Nature is rationally interpretable, and there-

fore is either herself intelligent or the outcome of
intelligence.

S. Concluding section.—A few consequences of
the preceding inquiry may now be given.

It would appear that some necessary connexion
between the phases or elements of the Real is

essential to our knowledge ; the principle of suffi-

cient reason is axiomatic. But the principle of
causality is less general, and of a lower order of
validity. The dependence which we are absolutely
compelled to postulate is not necessarily that of

transeunt causality ; the ground of an event need
not be wholly contained in the temporally ante-
cedent phenomena or sum-total of phenomena.
The one irreducible meaning we must give to cause
is ' ground. ' Whether causation can be ' efficient

'

without being also ' final ' is an inquiry beyond the
scope of this article. Certainly causation implies
something more than the regular sequence and
equivalence which are the only elements in it that
concern physical science. The principle of causa-
tion is no more reducible to the principle of persist-

ence of force than to the principle of identity

—

though both reductions have been attempted. The
reduction of all causality to the mechanical type,
which leads to mechanistic, if not materialistic,

philosophy, is simply the outcome of the abstract-
ness of scientific method and the departmental
nature of scientific aims and endeavours. It does
not follow, because science treats the world—the
sum of the objective in universal experience

—

without reference to the subjective conditions and
elements of that experience, that science has
'banished spontaneity,' or that, because the con-
cept of activity is obscure, or incapable of resolution
into a mechanical process, activity is the less an
immediately experienced and irresolvable fact.

Sow the effect is necessarily connected with the
cause, in the metaphysical as distinguished from
the epistemological sense ; what is the fundamental
element in the antecedent which determines, or
helps to determine, the consequent event ; how
efficient action is to be thought : these are unsolved

problems—perhaps for ever unsolvable. Causality,
as W. James says, is an altar to an unknown god.
It may be that the causality which we ascribe to

objects or things is appearance, not reality ; that
the category needs to be replaced by a higher.

The necessity of the indefinite regress in causal
explanation perhaps implies that ' causality is not
a proper formulation of the real principle of the
unity of all experience,' not an ultimate principle

of explanation (Taylor, op. cit.). Scientific ex-
planation, in which one event is traced to a
previous event as its cause, is, of course, but
relative ; and such relative explanation is not
assisted or supplemented, but destroyed, when a
Causa Sui, or God, is introduced to bridge a gap or

give a start to the series of causes. Religious and
scientific {i.e. causal) ' explanations ' are by no
means incompatible or mutually exclusive ; but
the deficiencies of the one system cannot be over-
come by recourse to the other. As to the notion
of a First Cause, or a Causa Sui, we have, on the
one hand, to bear in mind that we refute ourselves
in trying to establish it by extension of the applica-

tion of the causal category, for causality when
universalized contains a contradiction ; and, on
the other, to remember that the ultimate ground
simply ' is ' : to demonstrate its existence involves
reference to another ground yet more ultimate.
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F. R. Tknnant.
CAVES.—The earliest and most natural refuge

for man, wherever the physical character of the
region has admitted of it, has been the caves and
even the crevices of the rocks. It is true that the
arboreal habit, stiU retained by a few living races,

must be of great antiquity. But the advantages
of the cave-dwelling, as a safe and permanent
abode, are manifest, and must have been recognized
by the most primitive types of humanity.

In a consideration of cave-dwellings, it is usual
among arch^ologists to make some sliglitdistinetiou

between veritable caves, which penetrate for some
distance into the rock, and those hollows or cavities

in the face of a cliff which barely offer a refuge
from rain and wind. It is obvious that imperfect
shelters of this description would be used only
where there was no actual cavern near at hand, or
where such cavern was already in the possession of

a stronger occupant. Such as they are, however,
these ' rock-shelters,' as they are technically known
to English-speaking archaeologists, have often been
used as dwelling-places. Tangible evidence of this

fact is afforded by the remains of primitive pottery,

the shells of edible molluscs, and the bones of

animals stiU to be found by digging down to the
level of the original hearth. The 19th century
witnessed a great movement throughout Europe in

the direction of a minute and scientific examination
of the contents of caves of all descriptions, and
rock-shelters have been as closely investigated as

any other species of cave-dwelling.
In Italy, where the diminutive covolo denotes a

rock-shelter, the terras covo, covaccio, grotta, and
tana are applied to larger caves, often in association

with the idea of a wild beast's den. La Tana della

Mussina, in the north of Italy (Reggio Emilia), is

especially deserving of mention, as there is strong
presumption that it was at one time the abode of

cannibals, human bones being found in an under-



CAVES 267

lying stratum in conjunction with charcoal and
tlie bones of lower animals. To the south-west of

this cave is tlie Grotto, dci Colombi in the island of

Palmaria, off the Tuscan coast, which bears a
similar testimony. In concluding his description

of the Grotta dei Colombi, Boyd Dawkins remarks
(Cave-Hunting, London, 1874, p. 261):

* We may gather from various allusions, and stories scattered

throuffh the classical writers, such, for example, as that of the

Oyclops, that the caves on the shores of the Mediterranean were
inhabited by cannibals in ancient times. In the island of

Palmaria we meet with unmistakable proof that it was no mere
Idle tale or poetical dream.'

Evidence of the same kind is found in the caves

of Arene Candide in Liguria, Capo Sant' Elia in

Sardinia, Diavolo in the Capo di Leuca, Salomone
and Sant' Angelo in the Valle della Vibrata, and
Lazzaro in Sicily.

' The contents of 'three caves in the Iberian peninsula, refer-

able to the dawn of the bronze age,' observes Boyd Dawkins
(pp. cit. p. 146), ' render it very probable that the use of human
flesh was not unknown in those times.'

The sites thus indicated by him are the caverns
of C^sareda, in the valley of the Tagus, known
respectively as the Casa da Maura, Lapa Furada,
and Cova da Maura.

• The most abundant remains were those of man. They were
to be counted by thousands, and were so fragmentary and
scattered that it was impossible to put together one perfect

skeleton. The long bones had lost, very generally, their articular

ends, had been fractured longitudinally, and some of them had
been cut and scraped. It is therefore probable that this

accumulation was formed by a tribe of cannibals : the evidence
that human flesh formed their principal food being precisely of

the same nature as that by which the flint-folk of the P6rigord
are proved to have subsisted on the flesh of the reindeer. . . .

The ancient burial-places of Ultz, in Westphalia, furnish a
second case of the practice of cannibalism, according to M.
Schaaifhausen of Bonn ' (ib. p. 147).

In referring to this as the second instance, how-
ever, the author had forgotten that he had already
mentioned (pp. 20-21) that
*in 1853, Professor Spring discovered a quantity of burned,
broken, and out bones belonging to women and children, in the
cave of Chauvaux [Belgium], which he considered to imply that

it had been inhabited by a family of cannibals.'

But although the evidence in all these cases

points to cannibalism, it must be added that many
students of this science regard that e-vidence as

?iuite inadequate. They draw attention to the
act that some tribes of modern Eskimos, whom
certain castes of European cave-dwellers closely

resembled in their way of living, their utensils,

and their art, show complete indifference as to the
disposal of the bodies of their dead, whose bones
are found lying about the Eskimo camps, mixed
up with the bones of animals and other remains.
Nevertheless those Eskimos are not cannibals.

Moreover, it is pointed out by T. Eric Peet
(The Stone and Bronze Ages in Italy and Sicily,

Oxford, 1909, p. 197), who combats the cannibal

theory, that
* the rite of scamitura, or stripping of the flesh from the bones,

was practised among these people [in ancient Italy and Sicily],

and that caves were often used as receptacles for the bones
together with the remains of a funeral banquet.'

While these objections are of great importance,
there seem still to be sufBcient data to prove
cannibalism among European cave-dwellers. A
Scottish example referred to by Robert Munro
is vei-y clear. In describing the dibris of human
occupancy in a rock-shelter close to the Ardrossan
Railway Station, Ayrshire, he remarks :

*Itis somewhat starIng to find that these people were not
only cannibals but made implements of human bones. "A great

many jaws with teeth," writes Mr. Smith, "and bones were
obtained, all the latter which had contained marrow having
been split open "

' {Prehistoric Scotland, 1899, p. 82).

In Caithness, also, fragmentary human remains
have been found -^hich suggest cannibalism. One
of these fragmen' «i, a child's jaw, was pronounced
by Owen to have been
'splintered open precisely in the manner in which animal
Jaws are frequently opened by human agency to extract the
juices of the dentary canal, and not in the way in which a

dog or wolf would have gnawed the bone ' (Samuel Laing.

Prehistoric Remains of CaithjiAsa, London and Kdinburgh,
18U0, p. 29).

It would be a mistake, however, to assume from
such instances as these that the habit of living in

caves necessarily implies a savage condition of life.

No doubt cannibalism has been found in associa-

tion with a high culture, as in Central America,
difficult as it may be, according to our modem
ideas, to reconcile such a practice with a civilized

society. But it seems clear that, on the whole,
anthropophagy is repulsive to people of advanced
civilization, except in occasional cases where it

enters into religious ritual or observance. The
deposits found in many caves would appear, to

modern people, to denote that the cave-dwellers in

question were civilized people. A brief examina-
tion of the data obtained by investigators will

readily justify this conclusion.

But, on the other hand, it is a remarkable fact

that cave life, in its crudest form, without any
environment to suggest civilization even of a
primitive kind, has been voluntarily adopted by
many members of highly developed races. In
these instances the impelling power has been
religious, and its origin is Oriental. At the present
day the practice is pre-eminently associated with
Buddhism, of which religion it has been a feature
for untold centuries. From the graphic pen of

Sven Hedin, whose knowledge of the inner life of

Tibet is unsurpassed by that of any European, one
gains a clear idea of the anchorite life as it is

practised by Buddhist hermits. On one occasion,

bven Hedin visited a cave, situated near the
monastery of Linga, whose occupant was a lama
who had lived there for three years, in complete
darkness, and in isolation from his fellow-men.
His food was brought to him daUy, being pushed
into his cave through a narrow tunnel. His
predecessor had spent twelve years in this way, in

absolute silence. And he in turn had succeeded a
lama who, entering the cave at the age of twenty,
lived there in the same manner to the day of his

death, after forty years of seclusion. Another
cave, on a mountain side, was inhabited by a
hermit said to be a hundred years old. At the
hermitage of Lung-ganden-gompa, a lama had lived

for sixty-nine years, having been brought out only
to die.

* He was all bent up together, and as small as a child, and his

body was nothing but a light-grey parchment-like skin and
bones. His eyes had lost their colour, were quite bright, and
blind. His hair hung round his head in uncombed matted
locks, and was pure white. His body was covered only by a
rag, for time had eaten away his clothing, and he bad received
no new garments' (Sven Hedin, Trans-Himalaya, London,
1909, ii. 8).

These details are noteworthy, because they
picture the appearance of the anchorites of the
present and of the past, and are probably applic-

able to mediasval Europe as well as to the East.
For the Buddhist ideal of a supposed sanctity

obtained in this way actuated thousands of an-
chorites in Egypt and Syiia, and thence passed
westward into Europe, during the early centuries

of the Christian era. It is to be observed that
caves thus occupied would yield no traces of

civilization to the modern investigator, who might
consequently make the erroneous deduction that

only the lowest savages had ever made such places

their abode.
Not greatly different from one of the Buddhist

caves described by Sven Hedin, although widely
separated from it by distance, are two rudely-built

chapels in the south-west of Scotland, on opposite
sides of Luce Bay, both of which have been care-

fully described by Herbert Maxwell (Proc. of Soc.

of Antiquaries of Scotland, vols, xix., xx.). In
both cases small caves by the seashore have been
utilized ,

protecting walls having been built across

the entrances, with other interioi embellishments.
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the floor of one of them having been paved with
flags. Both are associated with saints—St. Ninian
and St. Medan respectively. On the stones and
rocks of St. Ninian s cave are a number of incised

crosses, of an early design. Of St. Medan's cave,

Maxwell remarks (vol. xx. p. 88)

:

' What may be deduced from the scanty remains discovered
within tile cave, from the bones and shells mingled with pieces
of stalagmite and charcoal, is that it has lon^ been used as a
fluman dwelling-place ; that the aboriginal platycnemic race
Jinferred from a highly platycnemic tibia found below the floor]

lived in Wigtownshire, as in other lands, either before they
were extirpated or absorbed by a more powerful invading
people, or before their structural peculiarities had become
obliterated by a change in their mode of life. Subsequently,
after the lapse of an unknown number of years, the cave fell

to be occupied as a cell by a Christian preacher, who may have
built, or caused to be built, the shrine outside the cave.'

It seems evident that these two cave-chapels
have had similar histories, and that they have
been credited with supernatural attributes for a
very long period of time. St. Medan's cave, for
example, has several neighbouring wells or pot-

holes in the rocks, which are filled with sea-water
at every tide ; and it has been the immemorial
custom of the peasantry—a custom not wholly
obsolete to-day—to bathe in these wells at sunrise
on the first Sunday of May, for the purpose of
curing themselves of various diseases. A considera-
tion of these two Scottish hermitages, which are
representative of a very large class throughout
Europe, shows a close similarity between the
anchorites of the West and the East, in habit of

life as well as in the nature of their retreats and
the supposed sanctity attaching to them.
The results obtained by a scientific investigation

of the caves of Europe, during the 19th century,
have been instructive in the highest degree. ' In
England,' observes A. H. Keane,'
' Dean Buckland startled the thinking public by announcing
the discovery in 1821 of human relics in association with the
remains of over seventy hyanas in the Kirkdale Oavern, York-
shire, so that it was asked whether some antediluvian menagerie
had broken loose in those parts. He was followed by the Rev.
Mr. M'Enery, who in 1825 first drew attention to the "storehouse
of antiquity " preserved beneath the stalagmite beds of Kent's
Cave [near Torquay], and by the Rev. J. M. Mello, who led the
way in the exploration of the no less famous OressweU caves,
Derbi'shire.'

Other leading explorers in the caves of England
and Wales were Godwin Austin, Pengelly,
Williams, Beard, and Lloyd.
'The result of these discoveries was the proof that certain

extinct animals, such as the woolly rhinoceros and the
mammoth, had lived in this country in ancient times, along \\ith
two other groups of species which are at present known only to
live in hot and cold climates—the spotted hyffina and hippo-
potamus of Africa, with the reindeer and the marmot of the
colder regions of the earth ' (Boyd Dawkins, op. cit. p. 16).

A scientific investigation of Kent's Cavern, con-
ducted during the period 1865-80, resulted in the
discovery of bones of the cave-lion, cave-hysena,
mammoth, woolly rhinoceros, wild bull, Irish elk,

reindeer, grizzly bear, wild cat, horse, and beaver,
intermingled with shells, ashes, charcoal, and
human implements of stone and bone, the latter

including two harpoon-heads made from reindeer's
antler, several bone awls, and a bone needle.
(Fuller details will be found in the British Asso-
ciation Eeports, 1865-83.) The researches in the
hysena-den of Wookey Hole, near Wells, Somer-
set, which were begun in 1859 by Boyd Dawkins,
and carried on subsequently by himself and other
explorers, revealed again the presence of man, as
sho\vn by flint and bone implements, in association
with the remains of these extinct mammalia. As
early as 1847, Boucher de Perthes had obtained the
same deduction in France, and this deduction was
reinforced by the discoveries of Lartet and Christy
in the caves of Aurignac and P^rigtJtd.

' From the remarkable collection of implements and weapons,'
observes Boyd Dawkins, referring to these caves, * the habits and
mode of life of the occupants can be ascertained with tolerable

5 In his Introduction to F. Smith's The Stone Ages in North
Britain and Ireland, London, 1909, p. xvii.

certainty ; and, from their comparison with the like articles now
in use among savage tribes, it may be reasonably inferred that
they were closely related in blood to the Eskimos.'

This similarity between extinct races of Euro-
pean cave-dwellers and existing Eskimos is of much
interest. The resemblance in custom has been very
clearly brought out by Boyd Dawkins (see his

Cave-Hunting, pp. 353-59), in relation to a common
style of art as well as to utensUs which are almost
identical in character and design. What may be
called the Eskimo harpoon has also been found in

a seashore cave in the west of Scotland, at Oban,
Argyll (discovered in 1894). W. Anderson Smith,
in considering the objects found in the cave, and the
probable habits of the occupants, observes {Scots

Lore, Glasgow, 1895, p. 97 f.):
* The large harpoon [of deer-horn], well made, with four barbs

on each side, and seven inches in length, with a slot for a thong
to bind it to the shaft or a float, is a weapon for a large animal.
This so-called " dis-engaging harpoon" is a weapon well known
among widely divided races, enabling the harpooner to keep his

struggling prey in sight when it is too strong and heavy for his

ordinary shaft or connexion. It distinctly presupposes a means
of water conveyance by coracle or kayak.'

The writer quoted points out that this cave con-
tains no remains of extinct or Arctic animals, and
he suggests that the occupants may have been sur-

vivors of a primitive race, living contemporaneously
with a ruling race of advanced civilization. This is

interesting, in view of the fact that there are records

of European Lapps and Samoyeds in the 17th cent,

who used the skin canoe, or kayak, now associated
with Eskimos, and whose implements corresponded
in character with those used by the latter people.

The contents of European caves denote a striking
variety in the degree of culture possessed by their

occupants. Implements of bone and flint speak of

a condition that can only, according to modern
ideas, be called 'savage,' while other objects, of

enamelled bronze or of iron, imply a civilized

people. In some cases coins are found—Roman,
mediseval, and modern. It is necessary to keep
in view the fact that, in times of stress, caves offer

a ready shelter to man, of whatever degree of cul-

ture. Prince Charles Edward, a representative of

European civilization in the 18th cent., was for

several months a cave-dweller. At the present
day, caves are frequently occupied by ordinary-

vagrants. Deductions as to the period of occupa-
tion of any cave require therefore to be made with
great deliberation, after a careful survey of all the
facts ascertained.

It is also a significant circumstance that the same
cave has been used for burial as well as for resi-

dence. This is known in many caves whose occu-

pation must be placed at an early date ; but even
in modem Alaska, the practice is hardly obsolete

of devoting one part of a dwelling to the remains
of its former owner, while the kmdred of the de-

funct continue to live in the other portion. Caves
may therefore be regarded either as sepulchres or

as dwellings. This twofold use is seen among the
ancient Hebrews. It is quite clear that the cave
of Machpelah, in the field of Ephron the Hittite,

before Mamre (Gn 23*'''-), was legally purchased by
the patriarch Abraham as a family vault for him-
self and his posterity. On the other hand, the
same record shows that caves were frequently used
as dwellings.

It may be that, because they were often the
graves of those noted for sanctity of life, sepul-

chral caves graduallj' acquired a sacred character,

until eventually they developed into places of wor-
ship. The same result may also have been arrived

at on account of the accepted sanctity of the

anchorite with whom the cave was first associated.

From either of these causes, cave-temples may have
had their beginning. This form of temple reached
a high state of development in India during the
early centuries of the Christian era, when the
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Buddhist religion was acutely active. It is esti-

mated that India possesses, or has possessed, a
thousand of these Buddhist rock-temples, most of

which are situated in Western India. Those of

Ellora (Aurungabad) and Elephanta (Bombay) are

esiiecially noteworthy. Ceylon has also many in-

teresting examples, the most famous being that
at Damballa, which was excavated about 100 B.C.

Those Buddhist rock-temples, with their elaborate
architecture, sculptures, and inscriptions, form a
special study, of which the best exposition may be
found in Fergusson's Rock-mit Temples of India
(1845, 1864, and 1880), and in Burgess's ' The Elura
Cave Temples ' (ASWI v. [1883]) and The Buddhist
Cave Temples and their Inscriptions (1883).

In ancient Egypt and Nubia there were many
8uch temples. These are divisible into two classes

—the true rock-temple, or speos, and the hemi-speos,

which consisted partly of an excavation in the rook,

but with an exterior, open-air building in front. A
notable example of the speos is that at Abu Simbel,
in Lower Nubia, which penetrates 180 feet into the
rock, and is guarded in front by four seated colossi

60 feet high. At Deir el-Bahari, in the mountains
of Thebes, there is the ruin of a great temple built

by Queen Hatshepsu, which, although not defi-

nitely a hemi-speos, presents some of the features of

that order, since it is an outgrowth from the rock-

shrine attributed to Hathor and the cave-tombs
of kings of the Xlth dynasty. This interesting

temple is fully described in the Memoirs of the

Egypt Exploration Fund (London, 1895-1908).

There is a remarkable rock-temple, showing
Greek influence, at Petra, in Northern Arabia

;

and a large number of cave-dwellings have been
cut out of the adjacent cliffs. Not improbably,
'the dens which are in the mountains, and the
caves,' constructed by the Israelites during the
times of Midianite oppression (Jg 6"), were of the
same description as these Arabian rock-caves. In
Greece itself there is an existing specimen of the
rock-temple, although of a much more primitive

order than that of Petra, still in occupation. It

is known as the Monastery of the Great Cave
{E Mone tou Megalou Spelaiou), and is situated in

the Achaian mountains, 3000 feet above sea-level.

This monastery has been originally tunnelled out
of the native rock, above which buildings of

ordinary character have been erected at later

dates.

Somewhat akin to the hemi-speos is the Convent
of St. George in Palestine, an edifice reared under
the shelter of an overhanging cliff above the Brook
Cherith. Although not itself excavated from the
rock, it obviously owes its position to the security
afforded -by the protecting cliff. In this respect,

and indeed in its appearance, the Convent of St.

George is closely allied to the cliff-dwelling's of the
south-west of the United States. Whether this

resemblance is fortuitous, or whether these far-

separated buildings may be derived from a common
original, is a matter for speculation. Asia Minor
also furnishes a connecting link in this species of

dwelling. The cliffs of the Bakluzan Dere, in the
Taurus Mountains, have, it is stated by Sterrett,

of Cornell, U.S.A., who visited them,
* numerous dwellings in natural cavities, which have been walled
in roughly on the outside. Some of these dwellings are high
up on the sides of the bluffs, and none of them can be reached
witiiout artificial help. The entrance to the dwellings is gained
by means of a long hut strong and perfectly smooth pole. An
agile man might easily climb this pole and reach the entrance
of the dwelling ; but the ascent would seem to be impossible for

the aged, as well as for most women and children, without aid
of some kind from friends above * (Century Mag., Sept. 1900).

Any one acquainted with the cliff-houses of Ari-
zona will see how nearly this description applies

to many of them. The region in which these cliff-

houses are found is several thousand square miles
in area, including parts of New Mexico, Colorado,

and Utah, as well as a larf;e district in Arizona.
In no part of the world is there any species of

dwelling that offers a more fascinating study.
Some are merely caves faced with stone-work,

while others are well-built houses, u-sually of one
storey only, but occasionally rising to two, three,

and, in one case, four storeys. I'hf.y are all placed
on ledges, more or less cavernous, of the clilis that
line the great ravines or canons of that region,
being sometimes situated at an almost incredible

height above the river-bed.
' In an encampment, one thousand feet above the valley of the

Rio Mancos,' writes E, C. Hardacre in a very instructive paper
(^TheCViS-DweWers,' inScribner's Monthly, Dec. 1878), 'are single

houses, groups of two and three, and villages, according to the
width of the shelf they occupy. They are so high that the naked
eye can distinguish them merely as specks. There is no possible
access to them from above, on account of the rocks that project
overhead ; nopresentway of reaching them from below, although
doubling paths and foot-holes in the rocks show where the way
has been of old trodden by human feet.'

One cannot but feel, in looking at the almost
perpendicular sides of these cliffs, that the occu-

pants of the dwellings perched at such a dizzy

height, in modern parlance, must have been abso-

lutely free from any tendency to vertigo. The cliff-

houses have been much written about in modern
times. The Marquis de Nadaillac devotes a chapter

to the subject in his Pre-historic America, 1885.

Pictorial word-writing and hieroglyphics are

found on the cave walls of some of these American
dwellings. This is a detail of much interest, and
not confined to any one country. It is worthy of

remark, that the Bushmen of South Africa, a race

very low in the human scale, used to ornament the
walls of their caves and rock-shelters with paintings

of various scenes, executed with iron oxides, or with
ochres, mixed with fat. The most modern of these

Bushman pictures are assigned to the early 19th

century, while the oldest examples are believed to

belong to the 16th century. The most remarkable
specimens have been reproduced by H. Tongue in

Bushman Paintings, Oxford, 1909.

Of the troglodyte dwellings in Cappadocia, repre-

sented in one phase by the American cliff-houses,

there are two other varieties reported by Sterrett.

One of these is found in the volcanic region of

Mount Argaeus. The geological conditions of

this area have produced an immense number of

natural pyramids of tufa or pumice-stone, rising

to various heights, from 50 to 300 feet. Their num-
ber is estimated at about fifty thousand. During
an indefinite period these pyramids or cones have
been burrowed into by man, chiefly as habitations,

although a number have been transformed, with
the addition of regular masonry, into temples,

churches, and chapels. Some of these dwellings

in Mount Argseus approximate to the American
cliff-houses, in respect that their entrance door is

at a considerable distance from the ground, and is

attained by notches cut in the face of the pumice-
stone. The existing occupants of the Cappadocian
rock-cones are the ordinary inhabitants of the dis-

trict; but Sterrett (loc. cit.) has concluded that
' the cones of Cappadocia were well known and inhabited in the

dim, distant Hittite period, at about 1900 B.c' ' Great numbers
of the cone-dwellings are used to-day,' he adds, 'as dove-cotes

for the hosts of pigeons, the eggs and flesh of which are used as

food by the natives. The windows of such hen-coop cones are

always walled in, holes of ingress being left for the birds.'

This is interesting in view of the fact that there

is a ' columbarium ' in a large cave at Nottingham
Park, England, while the Scottish 'doo-cave' (Fife),

' Bruce's Library ' (Mid-Lothian), and Dirk Hatter-

aiek's Cave (Galloway) present similar features.

Cliff-dwellings, analogous to those of Arizona and
Asia Minor, are also found in France, as at Eoche-
corbon, a few miles from Tours ; for a description

of these see Ernest Peixotto's Through the French
Provinces, London, 1910.

The third variety of cave-dwelling found in Asia
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Minor is subterranean in character. In his account
of this variety, Sterrett cjuotes the description of

the troglodytes of Armenia given by Xenophon :

'The houses were underground, with entrances like that of a
well, though thej' were spacioua below. The entrances for the

animals were dug out, but the men descended by means of

ladders. In these houses there were goats, cows, and poultry.'

This condition of things has a close parallel to-day

in Southern Tunisia, where there are large numbers
of underground houses and villages, as well as clifi-

dwellings. Full information on this subject will

be found in The Cave Dwellers of Southern Tunisia,

translated from the Danish of Daniel Bruun by
L. A. E. B. , London and Calcutta, 1898. See also an
illustrated account of the ' Troglodytes of Tunis,'

in Illustrated London News, 4th Nov. 1882.

There is an obvious connexion between such
subterranean excavations as these and the cata-

combs of Rome, Naples, Syracuse, and Chiusi ;

although this gives rise to the question as to

whether the catacombs {q.v.) were originally
intended as sepulchres. A wonderful series of

catacombs in Lower Austria has been explored and
reported upon by Karner, of St. Veit a/d Golsen,
his account, Kunstliche Hbhlen aus alter Zeit, en-

riched by numerous designs, having been published
at Vienna in 1903. From such subterranean ex-

cavations as these there is a natural transition to the
underground buildings of the British Isles, formerly
used as habitations, of which many examples yet
remain in Ireland and Scotland. These, however,
although locally known as ' caves,' do not fall pre-
cisely within the category ordinarily implied by
that term. But a special interest attaches to the
artificial souterrain known as ' St. Patrick's Pur-
gatory,' situated in an islet in Lough Derg, Donegal.
The account given by James Ware, in his Insiilm
Purgatorii S. Patricii Descriptio (1654), shows that
this structure was one of the 'weems,' or allies

couvertes, to which reference has just been made.
The popular belief was that it was an entrance
to purgatory, guarded bjr St. Patrick. During
mediaeval times many pilgrimages were made
to the place, which even yet retains a sacred
character.
Literature.—^Thia is given in the article.

David MacRitchie.
CECROPS (K^K/joi/').—Of Cecrops, the snake-

tailed autochthon of Athens, much has been written
botli in ancient and in modern times ; but our actual
knowledge must ever remain meagre. He was tra-

ditionally associated with the oldest sanctuary upon
the Acropolis, and his cult was localized there.

Attic inscriptions tell us that the KeKpdiriov was
stUl being used by the Cecropian phyle in 334-3
B.C. as a depository for documents {CIA iv. 2, 5636,
34), and its site is indicated by the great inscrip-

tion of 409-8 B.C., commemorating the erection of
the Erechtheum {CIA i. 322, 9. 56, 62, 83). It was
situated below the caryatid hall of the Erechtheum,
the south-west corner of which was constructed
according to a special design, so as to preserve the
older building (cf. Jahn-Michaelis, Arx Athenjirum,
Bonn, 1901, plates xx. and xxi. G). Writers of late
date state that Cecrops was buried there (authori-
ties in Jahn-Michaehs, op. cit. pp. 27, 13), and in
point of fact the KeicpdTriov may quite well have
been a tomb. The cult was attended to by the
family of the Amynandrides {CIA iii. 1276. 8;
Hesyoh. s.v. ; cf. Toepli'er, Attische GenetUnt/ie,
Berlin, 1889, p. 160) ; but by the historical period
it had lost all significance, and its sanctuary, though
preserved, was kept secret. It is thus easy to under-
stand why Pausanias makes no allusion to it what-
ever. We cannot doubt, therefore, that the cult
of Cecrops in Athens was very ancient, and it is

equally certain that it had become obsolete at an
early date. It was pushed into the background
by the cult of Erechtheua.

With this agrees the witness of legend and monu-
ment. Cecrops is there spoken of as an autochthon
without father or mother, and as the first king of

Attica, which, it is implied, was originally called
KeKpoirla. The serpent's tail with which he was
depicted signifies that he was a son of earth, or
rather, perhaps, a hero living in the earth. In
virtue of his being the earliest of the Athenians,
he was sometimes represented as the arbiter in the
contest between Poseidon and Athene for the pos-
session of Athens (Apollodorus, iii. § 179), and as a
witness of the birth of Erichthonius from the earth
—portrayed in the archaic clay-relief reproduced
in Archdol. Zeitung (1872), plate 63. Cecrops had
neither parents nor posterity. In the list of Attic
kings no son of his own succeeds him. The three
goddesses who were worshipped upon the Acro-
polis—viz. Agraulos, Herse, and Pandrosos—are
indeed spoken of as his daughters ; but the rela-

tionship is clearly a late growth, and was always
rather indeterminate, as is shown by the fact that
Agraulos was actually duplicated, thus becoming
also the consort of Cecrops and the mother of the
three goddesses. Nor is there any record of the
deeds of Cecrops. So far as we can learn, the
Athenians knew nothing whatever about him be-

yond his name, and the fact that his shrine on the
Acropolis was of high antiquity. To them, indeed,
he was a subject of little or no concern.
Not from the original legend, but from the

antiquarian deductions and interpretations of the
learned, comes all the rest of our traditional lore

regarding Cecrops, e.g. his Egyptian origin, which
C. O. Miiller {Prolegomena zu einer wissensehaft-
lichen Mythologie [1825], p. 176) has finally elimin-
ated, and his political and social achievements,
such as the institution of monogamy, the civiliza-

tion of savages, and the like. A second Cecrops, the
son of Erechtheus or Pandion, is likewise an inven-
tion of the schools, designed to till out the list of

Attic kings (Kirchhoff, Hermes, 1873, viii. 184 fi'.).

The migration of Cecrops to Eubcea (Pans. i. 5. 3)

and his appearance in a Euboean genealogy are,

as it would seem, rightly referred to the same
source.

There remains only the remarkable statement of

Pausanias (ix. 33. 1) that there was in the Boeotian
town of Haliartos, on Lake Copais, a shrine {iipifov)

of Cecrops. This is not invalidated by the fact

that Pausanias calls him the son of Pandion, as
that is due to the hand of the exegete. The shrine
was called simply KeKp6-n-i.ov. We are here reminded
of the tradition, noted by Strabo (ix. 407), Pausanias
(ix. 24. 2), and Stephanus Byz. {s.v. ' KOrivai.), that
two very ancient cities, viz. Athens—founded by
Cecrops—and Eleusis had been submerged in Lake
Copais. This may be a mere theorizing synthesis,
propounded as an explanation of certain ruins
which emerged during a partial subsidence of the
lake in the time of Alexander the Great. But it

is inconceivable that these particular names should
appear in the story without a foundation of some
kind, and this may well have been the cult of the
hero Cecrops in Haliartos.
The name Cecrops makes its appearance also in

Thrace (Stephanus Byz. s.v. KcKpo-n-la x'^P"' 6/J?'";')

;

in Assos in the Troad (?), which, according to Ste-

phanus {s.v.), was formerly called KeKpdireiov ; and
in the Hellenistic settlement Thessalonica, where,
according to the same authority, a certain denie
bore the name. Hence the conjecture that Cecrops
was of Thracian origin. The name was regarded
as barbaric even by some of the ancients (Strabo,

vii. 321 [from Hecataeus ?] ; cf. Fick, Vorgriechische

Ortsnam^n, Gottingen, 1905, p. 130).

Literature.—In addition to the works referred to in the art.,

see Roscher, Myth. Lex. ii. 1014 (1892-97) ; and A. S. Murray
in JUS viii. (1887) 1 f. E. BeTHB,
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CELIBACY.
American (Lewis Spenoe), p. 271.

Buddhist (T. W. Khys Davids), p. 271.

Cliinese (P. J. Maclagan), p. 271.

Christian (George Cross), p. 271.

CELIBACY (American).—The practice of celi-

bacy was not uncommonly incumbent upon the
priests and shamans of pre-Columban America,
and is still recognized as necessary by the medi-
cine-men of various modern tribes. According to

Padilla, Palacios, and Garcia, certain classes of

bhe Aztec priesthood practised complete abscission

of the virile parts, but all classes of priests were
not celibate. The Peruvian ' Virgins of the Sun

'

were punished with living burial if detected in mis-
conduct. In more modern times the medicine-men
of an Algonquin tribe of the Hudson River dis-

played such severity in a celibate existence, that
they refused to partake of food prepared by a
mairied woman, von Martins relates that a tribe

on the Rio Negro enjoined celibacy upon their

shamans because they believed that medicine
would prove ineffectual if administered by a
married man. Many tribes believed that circum-
cision denoted a symbolical sacrifice of sexuality,

iimong others the Nicaraguans and Yucatecs, the
Guaycurus, Hares, and Dog-Ribs, and certain tribes

of the Orinoco.
Literature.—Von Martius, Volkerschaften Bra^liens, 1867

;

Gumilla, Hist, Orinoco^ Barcelona, 1791 ; Coreal, Voiages,
Amsterdam, 1722 ; L. Spence, Mythologies of Ancient Mexico
and Peru, London, 1907. LEWIS SpeNCE.

CELIBACY (Buddhist).—The Buddhist Order
of mendicants was governed by the 227 rules of

the Pdtimokkha. Of these, the first four were of

special gravity. A breach of any one of the four
involved expulsion from the Order, and they were
therefore called Pardjikd, rules as to acts involving
defeat. The first rule is as follows :

* Whatsoever Bhikkhu (who has taken upon himself the system
of self-training and rule of life, and has not thereafter withdrawn
from the training or declared his inability to keep the rule) shall

have carnal knowledge of anj' living thing, down even to an
animal, he has fallen into defeat, he is no longer in communion.'

' Withdrawn from the training ' was the technical

expression for throwing off the robes, retiring from
the Order, and returning to the world—a step which
any member of the Order was at liberty at any time
to take. There are other rules subsidiary to this,

forbidding all actions of an unchaste kind, especi-

ally any act or word which might either lead to

a breach of the principal rule or give rise to an
impression, outside the community, that it was not
being strictly observed. For instance, a bhikkhu is

not to sleep in any place where a woman is present
(Pdc. 5) ; or to preach the doctrine, in more than
five or .'six words, to a woman, unless a grown man
be present [ib. 7) ; or to exhort the sisters, unless
specially deputed to do so (ib. 21); or to journey
along the .same route with a woman (ib. 67) ; on his

round for alms he is to be properly clad, and to

walk with downcast eye (Sekh. 2-7) ; he is not to

accept a robe from a sister not related to him, or

fi'om any woman not related to him, except under
specified conditions (Niss. 4-6) ; he is not to sit in

a secluded place with a woman (Aniyatd, 1-2), much
less to touch or speak to a woman with impure
intent (Snnigh. 2-5).

In a book caWeA Sutta Vibhanga, i.e. 'Exposition
of the Rules,' each one of these 227 rules of the
Order is explained ; and every possible case of in-

fringement, or doubtful infringement, is considered
from the point of view of Canon Law, and a deci-

sion is given. It is difficult to draw any conclusion
from these cases as to how far the rules of the

Indian (Vincent A. Smith), p. 275.
Iranian (L. C. Casartelli), p. 276.

Semitic—See Marriage (Semitic).

Tibetan (L. A. Waddell), p. 277.

Order w ere observed at the time when this book
was composed. Almost all the cases are clearly
hypothetical, and were drawn up with a view to
having a recorded decision on every possible occur-
rence. They are interesting mainly as evidence of
legal acumen, and are of value for the history of
law. The other literature does not attord any
assistance. Outside of the Canon Law we do not
hear of any breach of the rule as to celibacy, though
we meet with several cases of bhikkhus availing
themselves of their right, when they found the
rules too hard for them, to return to the world.
The degree in which the rules of Buddhist celibacy
are observed, where it is now professed, will be
dealt with in the articles on the various countries
where Buddhism prevails.
Literature.—The rules above referred to are translated lo

Vinaya Texts, by Rhys Davids and Oldenberg, vol. i. (SBE
xiii., Oxford, 1881). The Pali text of the Sutta Vibhangahs'va
Oldenberg:, Vinaya, vole. iii. and iv. (London, 1881-82).

T. w. Rhys Davids.
CELIBACY (Chinese).—Celibacy in China finds

itself opposed not only, as elsewhere, by the ordi-

nai-y social instincts, but also by the practice of

ancestor-worship, which demands male heirs for

its proper performance. On this ground Mencius
said :

' There are three things which are unfilial,

and to have no posterity is the greatest of them

'

(IV. i. 26). Public opinion, therefore, favours
marriage, and that at an early age.

The reasons for celibacy, where it exists, are
either economical or religious. (a) Improvident
marriages are made in China, as elsewhere ; but
in some cases—few relatively to the whole popula-
tion, but many in the gross—poverty postpones or

even forbids a man's marrying, espeeiaJly since the
candidate for matrimony must provide a consider-

able dowry to be paid to the parents of his bride.

(b) While marriage ia favoured by the practice

of ancestor-worship and by Confucian teaching,
which approves of such worship while it avoids
theorizing on it, Buddhism, on the other hand,
forbids its monks and nuns to marry or to

continue in the marriage relation (see CELIBACY
[Buddhist]). Moreover, the more earnest votaries

of Buddhism, both men and women, will vow a
life of celibacy, without, however, becoming monks
or nuns ; even married persons wUl agree to live

the rest of their lives apart, in conformity with
Buddhist ideals. A like ascetic strain of teaching
appears in Taoism, and is practised by some of its

adherents, though celibacy is not customary even
among the professional performers of Taoist rites.

No stigma attaches to widowers who marry
again, though he who refuses to re-marry may
be respected as an example of continence. In the
case of widows, commendation is given to those
who decline re-marriage ; and still greater is the
praise accorded to a betrothed maiden who, though
her bridegroom die before their marriage, reckons
herself his wife, and lives a life of perpetual vir-

ginity in the home that was his. In such cases an
heir to the deceased husband is provided by adop-
tion. Eminent examples of such chastity may be
commemorated by memorial arches erected with
official sanction (cf. Chastity [Chinese]).

P. J. Maclagan.
CELIBACY (Christian).—The term celibacy is

from the Latin caelebs, 'unmarried,' 'single,' and
signifies the state of living unmarried. Originally
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it was applied to the virgin or the widowed state

of either sex, but later usage refers it mostly to

a man religiously pledged to a single life. In this

article it will be treated as a religious practice,

and especially of male devotees.

Religious celibacy takes its rise in the Orient,

and originates in that dualistic philosophy which
regards matter as the source or seat of evil, and
which on its positive side views man as essentially,

or, at least so far as concerns his end, a spiritual

being, whose self-realization is conditioned on
the extinction of those impulses which spring
from the material body and its environment.
Orders of celibates are found in many religious

systems, but only in Buddhism and Christianity
have they received full development. Our atten-
tion will here be limited to a consideration of

celibacy in the Christian religion.
The historical connexion of Christianiiiy with Judaism, and

the use by the early Christians of the Jewish Scriptures as a
body of authoritative Christian documents, tended to per-
petuate in the new religion the traditional Hebrew regard
for marriage and a numerous offspring. Even among the
Jews, however, ascetical usages, from whatever source they
may have come, were not altogether wanting. There were
fasts, tabued animals and meats, and at least one Order
pledged to a measure of asceticism, the Nazirites (Am 211*'-,

Nu 6^-21), There were minor restrictions of the right of mar-
riage, in the injunctions to observe conjugal abstinence on
certain religions occasions (e.p. 1 S 214f-, Ex 1915, 2ec 73) and in

the regulations forbidding pnests to marry a harlot or divorced
woman, or, in the case of the high priest, any but an Israelitish

virgin (Lv 217-14). Though these restrictions were made much
of by advocates of celibacy at certain times, they seem to
have had no influence on the primitive Church. With more
plausibility it has been argued that the celibacy of John
the Baptist and of Jesus, and, especially, the former's rejec-
tion of civilized modes of living, imply a connexion with the
Jewish Therapeutffi (q.v.) or the Esaenes (g.f.),! but the claim is

only hypothetical.

I. Primitive Christianity.—Christian advocates
of religious celibacy have sought a basis for it

In the NT. The language of Mt 19^- (Mk lO^^-)

constitutes a general recognition of marriage
as a Divine institution. The words ' There are
eunuchs, which made themselves eunuchs for the
kingdom of heaven's sake ' (these words do not
occur in Mark, and, some think, are probably a
late insertion), however, countenance a voluntary
celibacy. Eusebius says that Origen took them
literally and carried out the supposed obligation
upon his own body. When Jesus (Lk 20^*-3s,

Mk 12'^, Mt 22'°) contrasts the 'sons of the
resurrection' with the 'sons of this world' by
saying that the former, unlike the latter, do not
marry but are ' equal unto the angels,' He is

simply meeting that objection to the idea of a
future life which assumes a continuance of earthly
relationships. He says nothing here or elsewhere
of the moral superiority of that condition, or of
the propriety of imitating it on earth. At least

some of His apostles were married, and their
conjugal relations are endorsed by St. Paul
(1 Cor. 9''°). Heb. 13* commands universal honour
to marriage.
From the incjuiry sent to St. Paul by the Church

at Corinth it is evident that the question of the
propriety of Christians marrying arose early. St.

Paul's answer (1 Cor. 7'"*°), whilst granting the
general necessity of marriage, does so on the com-
p3,ratively low ground of its value as a preventive
of fornication (vv.^'-=). For himself and others
who can preserve continence, whether unmarried
or widowed, the unmarried state is preferable
(w.8- "). But the reason he offers is not that there
is anything impure or unworthy in conjugal
intercourse, but that the imminence of the
Parousia and the exigencies of the times call

for freedom from the distractions which, in his
judgment, the married state involves. A change
in his expectations and his condition would annul

1 For these sects see Pliny the Elder, SN v. 17 ; Josephufi,
BJ 11. viii. ; HDB i. 770 f., 606, iv. 992.

this 'judgment.' His discussion of the treatment
of virgins indicates his approval of the attempt to
preserve virginity for religious ends, but he is

careful to guard against any ' snare ' that might
restrict true liberty. It is clear that a movement
had already begun that was to have far-reaching
effects. From Kev. 14* we may conclude that by
the close of the Apostolic age virginity was already
viewed by Christians in some quarters as sym-
bolical of a higher spiritual life. The language
of St. Paul in Gal. 5i«-", Rom. 7"-8'», and passim
might easily be understood to support such a view.
The development of Christian organization, and

the increasing differentiation of a ministerial
order, led to stringency in the rules governing
the lives of those men and women who were
engaged in ministering to the churches. Thus
the bishop was to be a married man, but a
monogamist (1 Tim. S^-*-', Tit. 1», 'the husband of

one wife ') ; but whether he was to be only once
married, as seems probable from the parallel

case of the enrolled widow (1 Tim. 5'), and as is

urged by many early Fathers, or whether the
passage means that he was to be clear of the
loose practice of divorce so common at the time, is

not certain. At any rate, if this excludes the
twice-married, it also, if taken literally, excludes
absolute celibacy. St. Paul's view of the relation
of the human spirit, when indwelt by the Divine,
to the human body (Rom. 8", 1 Cor. 6'* etc.) makes
it certain that, if the injunctions above referred to
were his, they are not to be interpreted as attribut-

ing a religious or moral value to asceticism (Col.
2i6-2S)_ 'pgg institution of a celibate priesthood
was not contemplated in the primitive Christian
Church.

2. The ancient Catholic Church. — Two in-

fluences contributed especially to the rise of

sacerdotal celibacy. When Christianity spread
into all parts of the civilized world and became
a religion of the Gentiles, the effect of contact
with heathen ideas and customs was seen, on the
one hand, in the reaction of the Christian con-
science against the prevailing moral degradation
in private, social, and civU life ; and, on the
other hand, in the stealthy and increasing influx

into the Church of heatnen philosophical and
religious ideas, and of the practices associated
therewith. This is particularly manifest in the
' heresies ' of the time, especially those embraced
under the general name of ' Gnosticism,' in which
Pythagorean and Platonic elements favouring
asceticism were allied with Oriental mythology
and world-speculation. To the Gnostic, matter
was essentially evil, and redemption consisted

in the separation of spirit from it. Accordingly,
Satuminus and Basilides (Irenseus, adv. Mwr.
i. 24) declared that ' marriage and generation are
from Satan.' Tatian (Eusebius, HE IV. xxix. 3)
' pronounced marriage to be corruption and fornica-

tion.' Marcion (Hippolytus, Phil. vii. 17-19), who
was not exactly a Gnostic but professedly a
Pauline Christian, believed the world to he the
work of an inferior God, denied the reality of

Christ's physical life, and founded churches of

celibates which threatened the supremacy of the
Catholic movement. Bodies of ' Encratites' (Hip-

polytus, Phil. viii. 13) boasted of a self-restraint

superior to that of Christians ; and they were sure
to be imitated by some of the latter (Clem. Alex.
Pmd. ii. 2). The survivals of these bodies were
later absorbed into Manichseism, a blending of

Persian dualism and Christianity. To these we
must add the influence of the religion of Isis and
the worship of Mithra (Bigg, Church's Task, 1905,

pp. 40, 54, etc.), both of which were wide-spread

throughout the Roman Empire and had a power-
ful following in the 1st and 2nd centuries. T'
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former had its white-clad priests and its tonsured
men and women—emblematic of a higher purity.

The latter had its grades of initiation and its

companies of ascetics and virgins. The similarity

between their religious conceptions and some
Christian ideas facilitated the adoption of their

customs by Christians.

Great Christian teachers were profoundly im-
pressed with the Oriental idea of the absolute
superiority of the human spirit to its material
tenement. Catholic Christians were not to be
outdone by heretics and heathens in self-renuncia-

tion (Ignatius, Ep. ad Phil. iv. ; Polyearp, ad
Phil, ii., iv., V. ; Hermas, Vis. ii. 2, 3, Sim.
ix. 11 ; Athenagoras, Apol. xxxiii. ; Irenaeus, adv.
Hcer. V. 19 ; Clem. Alex. Strom, v. 9)—so at
least Tertullian urged (ad Uxor, iii., iv., v.,

vi.). The outcome was inevitable. The highest
type of Christian was the celibate. When
persecution relaxed, this tendency was accen-

tuated by the need that was felt of substituting
the merits of voluntary self-devotion for the
merits of martyrdom. Christian teachers praised
virginity, and marriage came to be in their eyes
only a secondary good for those who were unable
to preserve continence (Orig. Rom. vi. in Num.;
Cyprian, Treat, i. 3 ; Euseb. HE iv. 29). The
Latin writers, particularly Ambrose and Jerome
(Ambrose, de Virg. i.-iii. ; Jerome, Ep. 127, 130,

et passim), used most extravagant language on
this point.

The practice of vowing virginity among females
had grown so popular that abuses were creeping
in, and this led to the passing of regulations
concerning virgins at the Synod of Elvira, A.D.

306 (?). The rise of monasticism under Paul
of Thebes, St. Antony, Malchus, and Hilarion
co-operated with the influence of these virgin

sisterhoods in exalting the worth of celibacy,

while the growth of sacerdotalism strengthened
the movement. The idea of the likeness of the
various grades of Christian ministers to Jewish
and heathen priests resulted in demanding of

them a higher degree of sanctity than of other
Christians, especially in the matter of sexual
relations (Tert. in Cast, vii., ix., ad Uxor. ii. etc.;

Clem. Alex. Strom, iii.). We have already seen
that at an early date there was a sentiment
against second marriages among the clergy. This
sentiment increased. Athenagoras (Apol. xxxiii.

)

said, ' Second marriage is only a specious adultery
'

;

and Hippolytus (Phil. ix. 8) took the same view.
When Tertullian went over to the Montanists
in protest against the lax discipline of the Catholics
and began his agitation against the ' digami,' the
Church was compelled to act.

The first official action was taken at Elvira
(Kouth, Cone. Elib. c. 33 ; Dale, Synod of Elvira,
1882, in loc.) in Spain, when the higher clergy, i.e.

bishops, priests, and deacons, were restricted to
one marriage, and conjugal abstinence was en-
joined upon pain of deprivation. This was only
a Western provincial Synod ; but soon afterwards
a Council at Neo-Csesarea (Cone. Neo-Cces. c. 1,

8, 10), A.D. 315, and one at Ancyra (Cone. Ancy.
c. 10), took up a similar, though less advanced,
position for the East. The former deposed priests
who married in orders, or any cleric living

with an adulterous wife ; but the latter Councfl
permitted marriage to deacons who at their
ordination professed their desire to man-y and
their inability to refrain.

In the Ecumenical Council at Nicsea (Cone. Nic.
c. 8) a more conservative position was adopted,
and a motion to impose conjugal abstinence on
bishops was vetoed, through the influence, it is

said, of the aged monk Paphnutius, whose face,

with its eyeless socket, bore testimony to his
VOL. III.— 18

endurance of persecution, and added force to his

arguments against a law that might, by excessive
severity, unloose the reins of lust. 'Digami'
were to be re-admitted to communion after

repentance. Of course, the language of St. Paul,
and the Levitical laws above referred to, were
invariably cited in support of arguments for re-

strictions.

But the attempts to erect a celibate standard of
life had already stimulated some of the evils they
had aimed at preventing. The defiance to sexual
lust offered by vowed virgins (Hermas, Sim. ix.

11) had sometimes wretched consequences when
celibacy became a practice among priests. The
ywaiKC! (TweiaaKToi (mulieres subintroductae [see

art. Agapet.<e]) in the houses of the clergy were
a scandal. Among the canons of Elvira against
the fearful immorality of the times were several
which struck at this practice and the sins of virgins

and priests' wives (Cone. Elib. c. 27 ; Dale, Syn.
Elv. p. 196 ; Cone. Ancy. c. 19). This was in

accordance with Cyprian's (Ep. Ixi. 2, 4) advocacy
of stern measures in such cases. The Nicene
Council (Cone. Nic. c. 3 ; cf. Euseb. HE Vll.

xxx. 12-15 ; Dale, Syn. Elv. p. 201 ; Siricius, ad.

Himer. Tarrac. c. 13) attempted to combat the
same evil ; but these bad practices of the clergy
were not stopped, and were even imitated by the
virgins, who had their own male ' companions. ' In
later times. Popes and Councils contended against
the evil without success until they were supported
by Imperial legislation in the time of Justinian
(Novel, vi. c. 6, quoted by Kouth, Beliq. Sac.
1814-18, iv. 165).

Nevertheless the sentiment in favour of celibacy
for all who aspired to a holy life grew so strong
in some quarters as to cause alarm, and the Council
of Gangra (see Gieseler, Ch. Hist., 1836, i. § 97), A.D.

362 (?), found it necessary to condemn the view
of Eustathius, the founder of Monasticism in

Armenia, that marriage is to be universally
rejected. We are fairly safe in saying that the
prevailing view as to marriage in the 4th cent,

is expressed in the Apostolic Constitutions and
Canons (Apost. Const. VI. iii. 17 ; Can. 17, 18)

:

no digamy among higher clergy ; no marriage
at all after ordination ; no second marriage even
for the lower clergy (ministers, singers, readers,

door-keepers) ; none of the clergy to marry a
courtesan, servant, widow, or divorced woman

;

deaconesses to be virgins or once-married widows.
At length, in the decretal of Pope Siricius (Siric.

ad Himer. Tarrac), A.D. 385, we have the first

ecclesiastical canon prescribing absolute celibacy
for all the higher clergy. According to the Pope's
own testimony, the decretal was called forth by
the dreadful immorality of vowed priests and
virgins. The endorsing of this action by a succes-

sion of decrees of Popes and of Councils and
Synods established the rule, and the regulations
for the conduct of monks and nuns were made
more stringent. A synod at Rome (Hefele, ii.

386-390), A.D. 386, imposed conjugal abstinence on
bishops, priests, and deacons who were already
married. The fifth Carthaginian Council (Cone.

Carth. c. 3, c. 13, diet. 32, c. 4, diet. 84), A.D. 401,

commanded the married clergy to be separated
from their wives on penalty of deposition ; and the
Emperor Honorius, A.D. 420, gave the rule the
support of the secular authorities. Pope Innocent I.

(Epp. ii. c. 9, 10, iii. c. 1), A.D. 404, had issued
even sterner decrees than Siricius, ordering priests

and Levites not to mix with their wives, and
any man who declared his desire to become a
cleric to promise not to marry, whilst priests

and Levites violating the law of celibacy were to

be deposed. Councils (Routh, ii. 61, 62) at Aries,

A.D. 443, and at Chalcedon, A.D. 451, supported
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the movement. i5ut these efforts were only
partially successful, as is proved by a law of

Justinian [Novel, vi. cap. 6, quoted by Routh, iv.

165), A.D. 523, forbidding those who had taken
the vows to return to the world ; and another,

A.D. 530, declaring married men, or men who
had children or grandchildren, incapable of be-

coming bishops, and annulling marriages of the
higher clergy. Gregory the Great (Greg. I., lib.

iv. Ep. 26, xiii. Ep. 6) strenuously contended
against the ordination of ' digami,' forbade the
restoration of a priest after a lapse from chastity,

and commanded stern steps to be taken against
looseness. These extreme measures had little per-

manent effect. The reaction against them proved
too powerful for successful resistance, and the
outcome is seen in the canons of the TruUan
Council {Cone. Trull, ce. 7, 12, 13, 48), A.D. 680, by
which priests, deacons, and all inferior clergy
were allowed conjugal rights, but marriage (except
in the case of lectors and cantors) after ordination,
or to a widow before ordination, was to be dis-

solved and punished by temporary suspension and
incapability of promotion. Bishops were to be
separated from their wives, who were to accept
the monastic life or become deaconesses. ' Digami

'

were to be deposed, but only temporarily if re-

pentant.

3. The Greek Church.—The decisions of the
Trullan Council on this question have virtually
regulated the position of the Eastern Church to
the present day. Bishops are always celibates,

being chosen from the monks. The parochial
clergy may marry before ordination, but not after.
' Digami ' are not admitted to clerical rank (Schafif,

CA. Hist. ii. 412 ; Lea, Sae. Cel. oh. vi.). The
Nestorian Christians had previously receded from
the Catholic view, but returned to the practice
of depriving patriarchs and bishops of the right to
marry, leaving the lower orders free. The Abys-
sinian and Coptic Churches follow the Trullan
Council, except that they permit bishops to retain
their wives.

4. The Roman Church.—The Western Church,
disregarding the Trullan Council's censure, con-
tinued in its course, since it regarded the separa-
tion of the clergy from the laity as essential to
the Church's safety. But the regulations made
by Synods, Councils, and Popes proved generally
impracticable. The spirit of independence among
the new peoples of Western Europe, and their
passions and political connexions, proved too
strong. The very multiplicity of official utterances
shows that they were a failure. Even Gregory
the Great had had to make concessions, and
the filling of ecclesiastical offices in France by
nominees of the Mayors of the Palace—such offices

being viewed as rewards to successful warriors

—

for a time rendered severe discipline impossible.
Though the Carolingian kings offered the Popes
some aid in the matter, the outcome was only the
increase of concubinage and the violent resist-

ance of the offending clergy, who received the
support of the people. The confusion which
followed the dissolution of Charlemagne's Empire
left moral corruption rampant in Church and
State. Conditions were much the same in Spain
and Italy.

In the British Isles the early Church was of the
St. Patrick type, and monastic asceticism prevailed
among the Britons. The great British mis-
sionaries were all monks, and Columban and
Gallus helped to sustain the monastic ideal on
the Continent.
On the conversion of the Angles and Saxons

through the mission of Augustine, it was found
impossible to enforce the stern regulations of
Gregory. Even the great reforms introduced by

Dunstan, and supported by Edgar the Peaceable
and Edward the Confessor, while they are
evidences of a growing emphasis on the value of
asceticism, failed to bnng the secular clergy under
control. The only gain made was in the enforce-
ment of celibacy among the regulars, and in the
custom introduced by Dunstan of selecting the
ministers of the altar from their ranks. The
secular clergy were mostly opposed to these mea-
sures. Though Lanfranc furthered Dunstan's
movement by imposing celibacy on the clergy of

the cathedrals and the towns, and though Anselm
demanded its enforcement on all without excep-
tion, marriage was not wholly discontinued, and
concubinage increased. The outcome of the
struggle in Europe generally at the close of the
first millennium may be summed up by saying that
the marriage relation was still adhered to by
large numbers of the clergy, and that the rule of

celibacy, when enforced, gave rise to concubinage
more or less flagrant.

The re-establishraent of the Empire under Otto
the Great led to the elevation of the Papacy
through a succession of capable Popes, and to
more thorough measures for the government of the
Church. The Cluniac revival developed a spirit

of asceticism among aU classes, and aroused a
demand for the purification of the priesthood.
The laity now shared fully in the idea that true
piety is ascetical, and therein is found the ex-
planation of whatever measure of success was
reached in the renewed propaganda (see Lea, Sac.
Cel. i. 183 ff.). A series of canons passed at the
Synod of Pavia, A.D. 1022, and followed by similar
legislation at Synods and Councils at Bourges
(1031), Mainz (1049), and Rome (1051), attest
the magnitude of the task and the desperateness
of the Papal policy on the one hand and of the
clerical opposition to it on the other. Clerics, from
bishops to subdeacons, were ordered to remove
their ^vives, concubines, and other suspicious
women from their houses at once, and to remain
separate from their consorts for ever. Not only
were the women to be turned adrift on the world,
but the children bom of such unions were pro-
nounced slaves. The Emperors Henry II. and
Henry III. supported the movement vigorously

;

but the real animating spirit was the famous
priest, Peter Damiani, wno became Cardinal-bishop
of Ostia, the highest dignity in the Roman
curia, and whose urgency spurred on Popes Leo
IX., Stephen IX., Nicolas II., and Alexander III.

to the most sweeping measures. The struggle
became bitter. The most obstinate opposition
came from the bishops, whose dignity and inde-

pendence were threatened. Plots, riots, and
murders marked the progress of the struggle.

Hildebrand, who became Pope Gregory VII.

in 1073, was the leader of the reform. At his

instigation, Nicolas II., at a Council assembled
in the Lateran in 1059, took the extreme step
of forbidding all Christians to be present at a mass
celebrated by a priest knoAvn to keep a concubine
or female in his house. After Hildebrand's acces-

sion to the Papal throne, this legislation of

Nicolas was re-enacted, and to it was added a new
canon, to the effect that the laity were authorized
to withdraw all obedience from the prelates and
priests who were incontinent. Though this was
virtually an endorsement of the ancient Donatist
heresy, it served the purpose well, for the laity

were not slow to avail themselves of the power
which this stern policy put into their hands.
Catharism, with its dualism and its rejection

of all marriage, was powerful in parts of Europe at

the time, and stimulated the zeal of the Papal
authorities. The rebellious clergy went so far as

to unite in a schism, and elected Cadalus, bishop
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of Parma, anti-Pope Honorius ll. The Milanese
clergy were most deteriuined in their resistance,

and war followed ; but Hildebrand never faltered,

and the final outcome was the general abandon-
ment of priestly marriage in those parts of Europe
where Papal influence was strongest. In its place

concubinage or worse prevailed ; but these eiTors

were viewed as less criminal than marriage, because
they involved a lesser degree of rebellion against
the Church's authority (see, further, art. CON-
CUBINAGE [Christian]). The victory of the Papacy
was signalized by the re-affirmation of its policy,

without opposition, at the great Fourth Council of

the Lateran in 1215, when 1300 prelates were
present, representing all parts of Christendom.
Vet the curious thing is that, neither at that
time nor since, was there any attempt to enforce
the rule upon the Eastern Church.
But, as Lea points out [Sac. Cel. ii. 205 f.), all

this time in the West celibacy was only a point
of discipline, of no doctrinal significance, and not
a matter of heresy. The Protestant movement,
with its revulsion against clerical immorality and
its idea of the holiness of the natural, gave rise to

a wide-spread demand for a married clergy. All
the Reformed bodies fell in with this demand. The
reaction in the Catholic Church against this

resulted in elevating the rule of celibacy to the
rank of an article of faith. Though for a time
the current within the Catholic Church ran so

strongly in favour of allowing marriage to the
clergy that the moderate party, supported by the
Emperors Charles v. and Ferdinand, by Duke
Albert of Bavaria, and the Galilean Church under
the leadership of Cardinal Lorraine, were willing
to allow priestly marriage in order to prevent
schism, and though even Pope Paul III. was willing
to grant dispensations to deserving priests, the
power of the Jesuits, the ' counter-Reformation

'

party, swept the proposed concession away. The
Council of Trent (Schaff, Creeds, ii. 193 S., cc. 4,

6, 8, 9, 10, also Syllabus of Errors, viii.) elevated
the rule of celibacy into a dogma. At its second
last session the decision of the controversy ap-
peared in the form of a defence of the sacredness
of matrimony, followed by twelve canons in which
were asserted the Church's right to establish im-
pediments to marriage, its right to enjoin marital
avoidance, the invalidation by the vow of chastity
of the right to contract marriage, and the superior-

ity of virginity or celibacy to the married state.

Anathemas were pronounced on all who held to
the contrary. This remains the law of the Roman
Catholic Church. There have been some tem-
porary reactions against it, the most notable of

which occurred at the time of the French Revolu-
tion, but it diminished gradually after Napoleon's
Concordat with the Pope in 1801. The priests

have abandoned utterly the claim to the right of

marriage.

5. The Protestant Churches.—The Protestants
vigorously denounced clerical celibacy, and nearly
all the great creeds and confessions of the time
reflect their feelings on the question. Luther,
as early as 1520, advocated allowing pastors their
freedom in the matter, and denounced compulsory
celibacy as the work of the devil (Erlangen etl.

1826-57, xxi. 322 fi".). In his ' Admonition '( Ter-
mahnung an die Oeistlichen, etc., 1530, ib. xxiv.
360 ff.), in connexion with the Diet at Augsburg in

1530, he said that the celibacy of the clergy was
' a popish innovation against the eternal word of

God.' He says the same in his Table Talk (Colloq.

Mensal. ii. 211ft'.). In his sermon de Matri-
monio, he says human traditions on the question
of the prohibition of marriage are accursed,
for they have entered into the Church only to
multiply dangers, sins, and evils. Calvin (Inst.

IV. xii. and xiii.), while approving of fasting as a
religious exercise, and sayin" ' It is becoming
that the people should be ruled by a kindlier, and,
if I may so speak, laxer discipline ' than the clergy,

yet denounced the ' vile celibacy ' of the priests

and the interdiction of marriage to priests as
contrary to the word of God and to all justice.
' The first place of insane audacity belongs to

celibacy.' 'These utterances represent the general
Protestant view at the time, as the Creeds show.
The AuL'sburg Confession (pt. ii. art. 2) says: 'It
is lawful for them [priests] to enter into matri-
mony.' Scripture and history are adduced against
the rule of celibacy :

' God ordained marriage. . . .

but as no law of man can take away the law
of God, no more can any vow whatsoever.' The
si.xty-seven articles of Ulrich Zwingli (cf. especi-

ally artt. 29, 30 ; see Schaff, iii. 202) condemn vows
of chastity. The First Helvetic Confession (art.

28 ; see SchafF, iii. 230) rejects monastic celibacy
and 'impure chastity.' The Gallican and Belgic
confessions do not mention the subject. The
thirty-second article of the Anglican Church, A.D.

1571, asserts that 'Bishops, Priests, and Deacons,
are not commanded by God's Law either to vow
the estate of single life or to abstain from mar-
riage : therefore it is lawful for them, as for all

other Christian men, to marry at their own dis-

cretion, as they shall judge the same to serve
better to godliness ' (Schatt', iii. 507 f

.
). The Irish

Articles of Religion (art. 64 ; see Schaff, iii. 537 f.),

1615, declare that there is no prohibition of mar-
riage in the word of God, and quote approvingly
the Anglican articles. The Westminster Confes-
sion (ch. xxiv.) says it is lawful for all sorts ol people
to marry. The Racovian Catechism and the Con-
fessions of the Independents, the Baptists, and other
Nonconformists are silent on the subject, their

rejection of the Catholic succession making it un-
necessary to express their dissent from the Roman
Catholic view (Schaff, iii.). The subject is not
noticed by modem Protestant Confessions, except-
ing the Methodist Articles [Meth. Art. Eelig. art.

xxi.), A.D. 1784, and article xxxiii. of the Re-
formed Episcopal Church in America, both of which
repeat the statement of the Anglican articles.

The attitude of Protestants and Catholics has
remained practically unchanged to the present
time, and the subject is unlikely to be touched
unless a proposal for union be made.
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GKORfiF Cross
CELIBACY (Indian).—When the Census (1901)

statistics are examined,
' the first point which strikes an observer is the almost universal
prevalence of the married state. In Europe sentiment and
prudence exercise divided sway, and the tendency on the
whole is rather towards a decline in the number of marriages.
In India neither of these motives comes prominently into
play. Religion, on the other hand, which in the West makes
not unfrequently for celibacy, throws its weight in India
almost wholly into the other scale, A Hindu man must marry
and beget [male] children to perform his funeral rites, lest his

spirit wander uneasily in the waste places of the earth. If a
Hindu maiden is unmarried at puberty, her condition bring^s

social obloquy on her family, and on a strict reading of certam
texts entails retrospective damnation on three generations of

ancestors. . . . Amongst the Hindus this institution [marriage]
is a religious sacrament, and the evil consequences which, it is

believed, would follow from neglecting it have already been
referred to. In the case of Musalmans and Animists the
religious sanction is wanting;, but . . . the married state is

equally common, though it is not entered upon at such an
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early age aa with the Hindus. Its frequency amongst these
communities may be due in part to the influence of Hindu
example,' but in the main is the result of social conditions.
* Of the males nearly half are unmarried, but a reference to the
age details shows that three-quarters of the latter are under
15 years of age ; of the males enumerated at the ages 30 to 40,

only 1 in 12 IS celibate, and between 40 and 60, only 1 in 20.

In the case of females the figures are even more striking. Only
one-third of the total number are unmarried, and of these
three-quarters are under the age of 10 and seven-tenths of the
remainder under 15 ; less than one-twelfth of the females
returned as single had completed the fifteenth year of their
age. Of those returned in this category at the age periods
" 16-20," moreover, the great majority doubtless belong to
the earlier part of it ; very few females are still unmarried
when they attain the age of 20 * ; and those few are so
because of special reasons {Censut (^ India, 1901, vol. i. pp.
421, 436).

The statistical generalizations quoted above are
in accordance with the experience of all observers,
and it may be affirmed in general terms that
marriage is universal in India among all classes

and creeds. Occasionally a middle-aged man may
be found a bachelor, because caste restrictions
have prevented him from finding a wife, and
certain persons of both sexes are necessarily
debarred from marriage by disease. Prostitutes,
too, are often, though by no means invariably,
unmarried, and exceptionally high rank may
occasionally preclude a girl from marriage, as
when, for instance, Imperial jealousy condemned
Auiangzib's sisters to alife of celibacy. But such
exceptions do not seriously aftect the truth of the
proposition that every native of India marries at
some time or other.

Amongst the Muhammadans celibacy is very
rarely practised, even by persons who aspire to a
reputation for special sanctity. Hindu, Jain, and
Buddhist ascetic orders are commonly, though not
without exception, celibate. But even in their
case the term ' celibate ' cannot be predicated in
its strict sense. In India no such creature is

conceivable as the monk of Mount Athos who had
never, to his knowledge, seen a woman. The
Hindu theory of the ideal life for a high-caste
man is that he should begin as a chaste, ascetic
student, then pass through the condition of a
married householder, and spend the evening of his
days, first as a forest hermit, and finally as a
mendicant. Although that ideal is not often
carried out fully in practice, almost all persons
who join ascetic orders have been through the
married stage. All Indian vows, moreover, are
purely personal, no attempt being made to enforce
them by external authority. A man or a woman
who joins an order can always quit it at wiU.
Monasteries and nunneries are merely convenient
open dwelling-places for people actuated by com-
mon motives who msh to live together. The
barred and bolted monastic buildings of Europe,
which aid an iron discipline by physical barriers
practically impassable, are unknown in India.
The celibate state of an Indian ascetic, monk, or
nun, therefore, usually implies previous marriage,
and in all cases may be renounced at any moment.
Most of the Indian ascetic orders exact by their

rules from members, while they remain in mem-
bership, not only celibacy, but the strictest chastity,
which is described as the highest form of austerity.
The Brahmanical, Buddhist, and Jain books agree
in laying down the most stringent rules for the
preservation of personal purity by persons aspiring
to lead the ascetic life. In practice, of course, the
safeguards often fail to act effectively, and female
ascetics, especially, have, and always have had, a
bad general reputation, so that, as frequently
acting in the capacity of go-betweens, they are,
according to the banskrit text-books on erotics, to
be avoided by every self-respecting wife (Schmidt,
Bcitrdge zur ind. Erotik, Leipzig, 1902, pp. 740,
762, 774, 777, 781, 816). Honourable exceptions,
however, occur, some of which are described by

J. C. Oman, whose book (see Lit. at end) gives a coa
venient and readable account of Indian asceticism.
The Chaitanyites, or followers of Chaitanya

(q.v.) in Bengal, who admit both males and
females, disregard the law of chastity, some of
their sub- sects going even further and treating
promiscuous intercourse as virtuous. In ancient
times, Buddhist nuns, although looked on coldly,

it is said, by Buddha, were numerous and influential

in both India and Ceylon, and many individual nuns
attained high distinction as authors and saints.

In modem days, the nunneries of Buddhist
countries are of little importance and indifferent
reputation.

Descriptions of various celibate sects will be
found in other articles. Here mention may be
made of one specially remarkable and widely
spread, though numerically small, body, the Man-
bhaos or Mahanubhavas, devoted to the worship
of Krishna and the study of the Bhagavad-Gita.
The headquarters of this sect, which dates from
the 13th cent., are at Ritpur (or Rldhpur) in

Berar, and a branch convent exists in distant
Kabul.

* The sect is divided into two classes, celibates and gharbdrU,
or seculars. Celibacy is regarded as the perfect life, but
matrimony is permitted to the weaker brethren. The celibates,

both men and women, shave all hair from the head, and wear
clothes dyed with lampblack. The lower garment is a waist-
cloth forming a sort of skirt, and is intended to typify devotion
to the religious life and consequent indifference to distinctions
of sex • (/G, s.v. ' Ritpur,' xxi. 301 f.).

Many of the Saiva orders, e.g. the Atits (o.ii.) are
similarly divided into celibate and householder
sections.
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in Mad. Journal of Liter, and Science, 1836, pp. 9-26, which is

corrected in 16, s.v. 'Ritpur.* Details of monastic rules will

be found in books treating of Jainism, Buddhism, and Hinduism,
e.g. SBE, vols. xxii.,xlv. ; R. S. Hardy, Eastern ilonachism
(London, 1850, 1860) ; Kern, Manual of Indian Buddhism
(Strassburg, 1896); the Laws of Manu, etc. Particulars of

celibate sects may be read in Crooke, Tribes and Castes
(Calcutta, 1896) ; and many books dealing with Tibet, Burma,
etc. Vincent A. Simith.

CELIBACY (Iranian).—The idea of celibacy

is entirely repugnant to the Iranian system, as far

as we may judge from the Avesta, and probably
also to the tenets of the Achsemenid religion (see

Herod, i. 136). Nothing can be more explicit than
Vendlddd, iv. 47, where Ahura Mazda declares :

* I proclaim the superiority of him who has a wife, Spitama
Zarathushtra, over bira who is unmarried ; of him who keeps a
home, over him who hath none ; of the father of a family, over
him who hath no children.'

In Yasht xvii. 59, Ashi Vanuhi declares :

' This is the wickedest deed that hostile men do, when they
keep girls away from marriage, and, leaving them long without
husbands, prevent them bearing children.'

The unmarried maidens' prayer is for young
and handsome husbands {Ycisht xv. 40). The re-

pudiation of celibacy is quite in keeping with the
general sentiment of Mazdaism, which is opposed
to all forms of asceticism, and reckons it more
blessed to be rich than poor, to feed well than to

eat little
(
Vend. iv. 47 f.), and is not merely owing,

as in India, to the desire of offspring for the sake
of obtaining funeral rites, though that motive no
doubt also enters Ln.' L. C. Casartelli.

1 [This factor in the prohibition of celibacy comes out with
especial clearness in the declaration of the Pahlavi Shayast Id-

Shayast (x. 19, tr. West, SBE v. 322 f.), that ' a man, when he
does not wed a wife, does not become worthy of death ; but
when a woman does not wed a husband it amounts to a sin

worthy of death ; because for a woman there is no offspring

except by intercourse with men, and no lineage proceeds from
her ; but for a man without a wife, when he shall recite the
Avesta, as it is mentioned in the Vendidad [the reference prob-
ably being, according to West, to the recitation of certain

Yasna passages in reparation for involuntary poUutio noctuma,
as prescribed in Vend, xviii. 45-62], there may be a lineage

which proceeds onwards to the fut\ire existence.'—L. H. Gray.1
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CELIBACY (Tibetan).—The obligation im-
posed on the monks of Buddha's order, in common
with other monastic orders throughout the world,

to remain permanently single or unmarried, is part

of the course of self-restraint and self-discipline to

whicli they are pledged for the purpose of extin-

guishing in their hearts all desire and worldliness

(cf. Celibacy [Buddhist]). In Tibetan Buddhism
this vow is strictly enforced only by the yellow-

hat, or reformed, sect of lamas, the Gelug, which,
however, claims the great majority of the clergy

in the country. Amongst the other sects also

celibacy is necessarily the rule in the larger monas-
teries, as well as in most of the smaller ones, espe-

cially of the Kargyu sect, which particularly affects

hermitages and ascetic practices.

On the other hand, in the smaller lamaseries,

or gompas, of the unreformed sects, situated in

the neighbourhood of towns and villages, which
practically are merely temples existing for the
performance of popular sacrifice incorporating
aboriginal cults, the officiating priests are usually
nncelibate. This state of affairs is, doubtless,

contributed to by the easy morality of the women,
and the facility with which the marriage tie may
be contracted in Tibet, where no public civil cere-

mony is necessary ; nor, in common with other
Buddhist countries, is any religious ceremony pre-

scribed, for the reason that Buddhism is not a
popular religion at all, but essentially a monastic
brotherhood which advocates celibacy for every
one.

Notable exceptions to the rule of celibacy
amongst high lamas are to be found in the case
of the hierarchs or chief abbots of the Sakya sect,

who originally were the first priest-kings of Tibet,

and who established their succession in the priest-

kingship by the rule of hereditary lineal descent
in the family, thus entailing a breach of celibacy

—a practice which their later representatives still

maintain. The present yellow-hat prelate, or

Grand Lama, of Mongolia, who poses as the head
monk and the incarnation of a divinity, is never-
theless married to several wives, in whose com-
pany he travels about openly, although he has not
the excuse of the ^akya hierarchs for it, as the
succession in his case is not by lineal descent in the
family, but by spiritual transmigration, according
to the theory of infant re-incamation, on the nomi-
nation of the priests at Lhasa. Individual lapses

from continence are recorded on the part of more
than one of the Grand Dalai Lamas of Lhasa, and
also in the case of the chief nun, the professedly
Divine abbess of the convent of Samding (see

Abbot [Tibetan]).

Whilst celibacy thus may be said to be the rule

amongst the Lamaist clergy, yet the existence of

absolute and lifelong abstinence from sexual in-

dulgence is perhaps rare, certainly much more rare

than is the case amongst monastic communities
in Europe. The third commandment of Buddha's
decalogue, the daiaiila, or ' ten precepts,' forbids
unchastity, which is interpreted as including sexual
abstinence as regards the monks ; but this is the
one vow which, above all others, the Tibetans find

difficult to keep. The lapses appear to occur chiefly

amongst the ranks of the more illiterate monks and
lusty novices, whose grosser animal instincts have
not been sufficiently leavened with the ascetic spirit

of the Buddhist teaching. On this account great
numbers of the younger clerics abscond or are ex-

pelled. In the large colony of Tibetans at Dar-

iUing the present writer ascertained that several

lundreds of the men doing coolies' work in that
town were ex-lamas, mostly of the yellow, or Gelug,
sect, who had fled from Tibet, with their para-

mours, or singly, in order to escape the severe
penalties attaching to their breach of celibacy.

The delinquent is denounced, and, if caught, is

subjected to corjioral chastisement in public, as
well as to a heavy fine and expulsion from the
order in disgrace.

A considerable number of the monks do undoubt-
edly practise absolute continence, and no suspicions
in this respect seem ever to have been cast upon
the reputation of any of the Tashilhunpo Grand
Lamas. Purity of this kind is highly esteemed by
the laity, and contributes largely to the saintly
repute in which the higher lamas are held by the
populace, who feel themselves to be in this way
so hopelessly the inferiors of these holy ascetics.

Moreover, for the performance of many of those
sacrificial rites, embodj'ing aboriginal cults, and
so often in demand for the purpose of expelling
disease and death and compelling good fortune,
ceremonial purity by sexual abstinence is deemed
to be an essential qualification in the priest who is

to mediate with the gods.
Nuns seldom enter the order as children ; gener-

ally they are widows, who on resuming the single
life take the vow of chastity, and live in communi-
ties by themselves as celibates.

A serious result of this wholesale celibacy en-
forced on such a large proportion of the population
of Tibet—about a third of the entire adult males
of the country—has undoubtedly been to check
disastrously the development of the country and
to reduce enormously the population. To this

source, much more than to polyandry, the present
writer would ascribe the remarkable dwindling in

the population which has occurred since the pre-

Buddhist days, when Tibet was at its zenith. A
still more disastrous and direct result of this whole-
sale celibacy, it seems to him, has been the decided
degeneration of the race. Whilst the Lamaist
Church has taken to itself for over a thousand
years the best of the population of Tibet, the best
of the intellects, and the best bom, it has left

merely the residue of the least desirables to carry
on the continuity of the race, which has in conse-
quence become decadent.
Literature.—L. A. Waddell, Buddhism of Tibet, London,

1896, pp. 134, 138, 193, 445, etc., and Lhasa and its Masteries,
London, 1906, pp. 233, 346, 469. L. A. WADDELL.

CELTS.
[J. A. MacCulloch.]

L Sources.
II. The Celtic people.

III. Relifpoua characteristics,
rv. The gods o( Gaul.
v. Irish divinities.

1. The Mythological Oyok.
2. The Fomorians,

a-6. The Tuatha Di Danann.
VI. British divinities.

VII. Anthropomorphism and hero-worship.
VIII. The Divine king and the priest-king.
IX. Worship of the dead.
X. Nature-worship, animal-cults, totemiam,
XI. The cult of weapons.
XII. Cosmogony.

XIII. Ritual and custom.
XIV. Sacred places, things, and persons.
XV. Magic.
XVI. The future life.

I. SOURCSS.—Oni knowledge of Celtic religion,

as far as concerns the Continental Celts and those
of Britain under Roman rule, is derived from (1)

passages in classical and ecclesiastical writings, (2)

inscriptions, (3) monuments, images, altars, bas-
reliefs, votive offerings, and coins. For the Celts
in Wales there are the Mabinogion (which, though
found in a 14th cent. MS, contains elements from
a remote past), the Triads, the Taliesin and other
poems, while some of the older gods may be
identified in the personages of Geoffrey of Mon-
mouth's Hist. Bntonwm, or of the documents of

the Arthurian cycle. All these, however, must be
used with caution. For the Irish Celts the litera-
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tuie is more copious, and is found in MSS dating
from the 1 1th and 12th cent, onwards—the Leabhar
na hUidhre (LU), the Leabhar Laignech or Book
of Leinster (LL), the Book of Ballymote (BB), the

Yellow Book of Lecan, etc. For the whole Celtic

area, Lives of saints, canons of councils, etc.,

contain incidental notices of ritual ; place and
personal names are also frequently suggestive

;

while much information may be extracted from
folk-survivals.
While the documents of the insular Celts reveal a copious

mythology, they refer only incidentally to ritual. On the other
hand, the sources tell us nothing of the myths of the Continental
Celts, but are concerned mainly with Divine names and, to a
lesser extent, ritual.

The Irish texts contain documents in which the gods are
euhemerized and everything is reduced to an annalistic system,
as well as romantic tales with a mythological aspect, legends,
sagas, and topographical descriptions (the Diiidsenchas), in

which much archaic matter is preserved. Much of this can be
traced to earlier compilations, derived in turn from pre-existing
materials, though it is not known whether the latter, in the
case of mythical and romantic tales, were actual pagan myths
redacted in Christian times, or more or less amorphous traditions

to which a literary form was given by Christian scribes. In
either case, care must be taken lest Mdrchen episodes, belonging
to universal folk-tale formulse and attached to the stories of the
gods, should be treated as an integral part of Celtic mythology.
For the Irish texts, see d'Arbois de Jubainville, Essai d'un

eatal. de la litt. dpique d'Irlande, Paris, 1383, Introd, d I'ituda

de la litt. celt., Paris, 1883, Cours de litt. celt. vols, ii., v.,

Paris, 1884, 1892 (cited as d'Arbois) ; O'Curry, Lectures on the

MS Materials, Dublin, 1861 (cited as MS Mat.) ; Zimmer, Kelt
Studien, Berlin, 1881-84 ; Nutt, Arch. Rev., London, 1889, ii.

110 ; Leahy, Heroic Romances of Ireland, London, 1905 (cited

as Leahy) ; Windisch-Stokes, Ir. Texte, Leipzig, 1880 f. (cited aa
IT) ; Windisch, Die altir. Heldensage Tdin bd Cualnge, Leipzig,

1905 (cited as Tdin) ; Trans, of Ossianic Soc, Dublin, 1864-61

;

Irish Texts Society's publications. There are facsimile copies
of LU, London, 1870 ; LL, London, 1880 ; BB, London, 1887.

For the Welsh texts, see Rhys-Evans, Text of the Mab. , Oxford,
1887; Lady Guest's text and tr. of Mab., 3 vols., Llandovery,
1849 ; Loth, Le Mabinogion, Paris, 1889 (cited as Loth ; most
valuable). Triads will be found in Loth, in Rhys-Evans, and in
Skene, Pour Anc. Books of Wales, Edinburgh, 1868 (cited as
Skene ; it contains also the poems, text and tr.), and in the
Myvyrian Archaiology, London, 1801 (with other documents)

;

and Loth, La Mitrique galloise, 3 vols., London, 1900-2.

The following abbreviations are also used throughout this
article: Bls.nchet~ Traite des monnaies gauloisea, 2 vols., Paris,

1906 ; Campbell, LF=Leabharna Feinne, London, 1872, WHT
= Popular Tales of the West Highlands, i vols., Edin. 1890;
Elton = Orig'iTis of Eng. Hist., London, 1882; E. Hull=
Cuchullin Saga, London, 1898 ; Joyce, OCR = Old Celtic

Romances^, London, 1894, SH=Soc. Hist, of Anc. Ireland,
2 vols., London, 1903; PN= Origin and Hist, of Ir. Names
of Places, 2 vols., Dublin, 1901 ; JuUian= ifficAercAes sur la
rel. gaul., Bordeaux, 1903; Ke&tiag= History of Ireland, tr.

O'Mahony, London, 1866 ; Le Braz=Z/a Legende de la Mort^, 2
vols., Paris, 1902 ; Nutt-Meyer= Voyage ofBran, 2vols., London,
1895-97 ; O'Curry, MCAI= Manners and Customs of the Ancient
Irish, 4 vols., Dublin, 1873; O'Gr&dy = Silaa Gadelica, 2 vols.

1892 ; Reinach, BF= Bronzes figures de la Gauleromaine, Paris,

1900; Rhys, AL= Arthurian Legend, Oxford, 1891, CB=Celt.
Britain^, London, 1908, CFL^Celt. Folklore, Oxtord, 1901, BL
= Bibbert Lect. on Celt. Heathendom, London, 1888; S6billot=
Folk-lore de France, 4 vols., Paris, 1904 ff.; Stokes, TIO= Three
Irish Glossaries, 1862, US= Urkelt. Sprachschatz, Gottingen,
1894 (in Fick's Vergleichendes Wbrterbuch ^).

II. The Celtic people.—Tho Celts, who had
greater affinities with the Latin than with the
Teutonic branches of the Aryan stock, had settled
(probably in Neolithic times) in the area between
the head waters of the Rhine, Elbe, and Danube,
where they became known to the Greeks as the
Hyperboreans, and whence they migrated in
different directions. By the 9th cent. B.C., the
Goidels, belonging to the ' Q

' group of Celts, had
probably reached the British Isles, whither at a
much later date came the Brythonic tribes of the
' P ' group. Gaul had been occupied at an early
date, North Italy by the 8th cent. B.C., the Spanish
peninsula by the 5th century. Other groups are
found in the Danube valley and the Balkans

;

some finally reached Galatia as a result of the
revolt of the German tribes. In thus spreading
over such a wide area, the Celts must have lost

much of their racial purity through mingling with
the aboriginal peoples—the dolichocephalic Neo-
lithic peoples and the short brachycephalic stock
(regarded by Broea as the true Celts, on whom the

so-called Celts had imposed their language). But,
in spite of this, the Celts, though a minority in

these various lands, possessed racial characteristics

of such a marked type as to impress them on
the successive peoples with whom they came in

contact, giving them a Celtic fades, so that a
general Celtic type, composed of difierent racial

elements, is now recognizable. Thus the different

groups were strongly homogeneous, and the general

impression left by a study of the remains of their

belief and ritual is that their religion was on the
whole of the same character everywhere. Though
the divinities among ditterent groups bore difierent

names, and though, among more civilized groups,

their personalities may have been more definite,

their general characteristics were alike. Local
circumstances may have altered myths and beliefs

in various ways, but their basis was everywhere
the same. Again, though aboriginal cults and
beliefs may have influenced those of the Celts,

there was probably little difference between them,
and the Celts perhaps gave more than they received.

It is impossible, however, to say how far any one
Celtic group may have developed their religion

beyond that of any other group. Hence we shall

obtain the best impression of Celtic religion by
regarding it as, on the whole, homogeneous, like

the Celts themselves.
III. Religious characteristics.—Primitive

elements influenced Celtic religion to the end of its

history. The cult of Nature-spirits preceded and
outlived the rise of anthropomorphic Nature-gods.
Religious evolution was doubtless influenced by the

earlier distinction between the cults of men and
women, arising from their varying interests, and
probably already established before the Celts

became a separate people. Men as hunters would
worship animals, propitiating the slain animal or

rendering Divine honours to one member of the
species which was hunted. Other worshipful
animals were preserved, the cult thus leading to

domestication and pastoral life. But all these

animals would be regarded as Divine in themselves

;

the anthropomorphic stage came later. Perhaps
mainly among women arose the cult of the fruitful

Earth-mother, since it is to them that the begin-

nings of agriculture are due. They had gathered
and stored wUd fruits, roots, and seeds, and from
them came the idea of cultivating such plants.

Hence with women would arise the cult of vegeta-

tion-spirits, embodied in trees—the largest vegetable

growth. When com became a food staple, the
corn-spirit would be evolved. All such spirits

would be regarded as female. The cult of anthro-
pomorphic animal- and vegetation-divinities, when-
ever it arose, never quite took the place of the

earlier cult of Divine animals and vegetation-

spirits. As men began to take part in agriculture,

and consequently in the cults till then practised

by women, vegetation-, fertility-, and corn-spirits

would tend to become male, the Earth-mother an
Earth-god,though the lattermay have beenregarded
as her consort or her son. Yet neither was this

process ever a complete one, as is seen by the late

existence of the Matres (goddesses of fertility), and
by the cult of corn-mothers and -maidens. Again,
as the cult of vegetation- and corn-spirits centred

in agricultural processes, so, when they became
anthropomorphic divinities, their cult centred in

the seasonal festivals, the ritual of which is so

important for the elucidation of much in Celtic

religion.

New circumstances created new divinities—the

growth of crafts, of commerce, of music and poetry.

Some of the culture-divinities thus evolved were
female, and were never quite ousted by gods of

the same occupation, while they were sometimes
regarded as mothers or consorts of the latter. TO'
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some of these divinities the origin of culture and
the existence of domestic animiils were later attri-

buted, and myth told how tliey, perhaps regarded
as culture-heroes rather than gods, had obtained
them from the gods' land for men by force or fraud.

Id some cases they may thus have once been
anthropomorphic animal-divinities who had become
gods, with whom the particular species of animal
was associated. In later stages these culture-gods
were very important—the local gods assimilated
by Caesar (vi. 17) to the Roman Mercury.
Warfare also, especially with the migrating

Celts, demanded war-divinities, certain of the gods
of growth being at first utilized, since in Irish

myth some of the latter are great warriors. But
there were special war-gods also—many of a local,

tribal character—as well as war-goddesses, for here
the female influence which moulded other parts of

Celtic religion also prevailed. Though the Celts
are often regarded as mainly a warrior people,
agriculture was also keenly followed by them, as
many classical references show. The Equites in

Gaul engaged in war only when occasion arose
(Caesar, vi. 15, cf. v. 12, ' the Belgae, having waged
war . . . commenced to cultivate the lands'). In
Ireland, the dependence of fertility upon the king,
himself a warrior, shows the importance of agri-

culture (see § VIII.).

Of all these various divinities and spirits, those
of growth and fertility were probably the most
important. As anthropomorphic divinities they
were worshipped at large central gatherings during
the great festivals, but the cult of the earlier

spirits, out of whom they had been evolved, must
have continued in simple folk-rituals. But both
were essentially the same, and it is not wrong to

say that the Celts preserved in an emphatic degree
the primitive elements of religion. Hence Celtic

religion may be regarded as in the main a cult of

powers of growth and fertility, perhaps because
the poetic temperament of the people Icept them
close to the heart of Nature. Nor was the early
importance of female cults of goddesses ever quite
lost sight of, as the position of goddesses and the
popular cult of the Matres show. Here and there
a higher type of religion may have arisen, especi-
ally in those parts of Graul where foreign influences
prevailed, and certainly after the Roman conquest.
But that conquest really undermined Celtic religion

in Gaul and Britain.

Other characteristics which emerge from a study
of the sources are the organization and power of

the priesthood, the cruel aspects of the sacrificial

cult, derived in part, at least, from the earlier

slaying of a Divine-human victim, the simplicity

rather than the stateliness of the ritual, suggested
by the fact that groves rather than buildings were
the temples of the Celts, the general use of magic,
and the firm and sustaining belief in bodily im-
mortality.

It should be clearly recognized that most of the
divinities were purely local in character—gods of a
tribe or group of tribes, similar in functions to those
of other groups, but differing in name. This is

suggested by the frequent equation in inscriptions

of different gods with the same Roman god, while,
generally speaking, certain Divine names appear
only in inscriptions from certain districts. In
Ireland and in Wales, though the divinities in the
texts appear to have a more universal character,

they may have been gods of prominent tribes,

those of other groups having been forgotten. On
the other hand, certain divinities were worshipped
under the same name over wider areas. Some
Irish and Welsh divinities have similar names, as
well as others worshipped among the insular and
Continental Celts—Lug or Lugus, Ogma or Ogmios,
Epona, the Matres. These deities may represent

the divinities of the earliest times, whose cult was
carried far and wide by the migrating Celts. Or
the gods of some tribes may have ousted those of

tribes conquered by them. Or, again, the cult of

a tribal god may have gradually extended itself to

other tribes. But, on the whole, the local character
of the Celtic gods is one of its most marked features.

Each god whose nature and functions are described
must thus be taken as rejiresentative of a type.
Though the extent of the Celtic folk from the east

to the west of Europe may seem to make it im-
possible to treat of their religion as a whole, yet
the similarity of the Celtic temperament every-
where, the adherence, in spite of the evolution of

their religion, to its primitive features, and the
unity of their civilization (southern Gaul alone
excepted) render the task less difficult. The
uniformity of Celtic religion, wherever found, may
in large measure be due also to the organized
priesthood and its position as a teaching body.
Thus, though this uniformity may be regarded by
some as hypothetical, the evidence hardly permits
us to suppose that the religion differed materially
in different regions.

The Celts were regarded as peculiarly religious

by classical observers (cf. Caesar, vi. 16). They did
not neglect ceremonial or what was due to the gods,
while they held that all things happened by the
will of the gods (Livy, v. 46; Dion. Hal. vii. 70;
Arrian, Cyneg. xxxv. 1). Nor could the power of

the priesthood have been so great unless the people
had been eager to approach the gods through their

representatives. This Celtic characteristic may be
traced even now in the devotion to religion and in

the authority of the priest in certain Celtic regions,

and it is also seen in the eager acceptance of

Christianity by the Celts, in the spirituality of

early Celtic saints, and in the position of the Celtic

Church in Western Christendom for some centuries.

Their spiritual, poetic temperament has given
much to literature in France and Britain ; the
purely Celtic literature of Ireland has much that
IS romantic and idealistic ; and, whatever the
origins of the Arthurian saga may have been, its

spirit is Celtic. But unfortunately no Celt described
his own religion or handed down to us any glimpse
of the religious aspirations of his people. The real

desire of the Celt for God, his sense of sin, his

hopes, remain a sealed book to us. But that they
must have existed is evident, when we consider

the spiritual ideals which the Celt has bequeathed
to mankind.

IV. The gods of Gaul.—In his notice of the
religion of Gaul, Caesar {de Bell. Gall. vi. 17, 18)

confines himself to a description of six divinities,

to whom he gives the name of Roman deities :

' Deuni maxime Mercurium colunt. Hujus sunt plurima
simulacra ; hunc omnium inventorem artium ferunt ; hunc
viarum atque itinerura ducem, hunc ad quaestus pecuniae
mercaturasque habere vim maximam arbitrantur. Post hunc,
Apollinem, et Martem, et Jovem, et Minervam. De his eandem
fere, quam reliquae gentea, habent opinionem ; Apollinem,
morbos depellere ; Minervam, operum atque artificiorum initia

tradere ; Jovem, imperium coelestium tenere ; Martem, bella

regere. . . . Galli se omnes ab Dite patre prognatos praedicant

;

idque ab Druidibus proditum dicunt.'

But the evidence of inscriptions, etc., shows that
there were many gods besides these. Hence Caesar

may have mentioned only the chief gods, or, more
likely, there were many local gods with similar

functions but different names, since the inscriptions

show the assimilation of gods with different names
to one Roman divinity. The assimilation throws
some light on the characters of the native divinities,

though very often some single aspect or function

of a god may have been made the f^onnecting link

between the two, and generally * he native character

of the god would be lost in the personality of the

Roman divinity. Whether there was one supreme
god or a group of supreme gods has been much
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debated. Perhaps each tribe or group of tribes had
its own group of gods, one of whom may have been
regarded as chief. But in some cases a god was
worshipped over a wide area under the same name.
Csesar makes the native Mercury the god most
worshipped, and the local gods assimilated to

Mercury (some sixteen in number), worshipped
perhaps on hUl-tops, were probably gods of culture,

commerce, agriculture, and boundaries, with an oc-

casional anthropomorphic animal-god like Moccus,
a swine-god. The Gaulish Ogmios (Ir. Ogma),
mentioned by Lucian (Herakles), was probably a
native Mercury, though his name has not been
found in any inscription. The Gaulish gods re-

presented by Juppiter were probably sky-, sun-,

and thunder-gods, and one of them has been
identified with numerous images of a god with a
wheel (a symbol of the sun) and occasionally a
thunderbolt. The number of native gods associated
with Apollo is very great : e.g. Borvo, Belenos,
Grannos, etc. ; and they were generally gods of

healing springs, though some of them may have
been sun-gods.
As the Celts became a conquering and warlike

people, war-gods tended to become more prominent,
and the numerous divinities associated with Mars
—Camulos, Teutates, Albiorix, Caturix, etc.—were
doubtless tribal war-gods. (Animal- and Nature-
gods—Mullo, a mule-god, Vintius, a wind-god,
Leucetius, a lightning-god, and Braciaca, perhaps
a god of malt—were also associated with Mars.)
But in their more settled state, divinities of growth
and agi'iculture would be worshipped by the Celts.

The importance of this aspect of Celtic religion is

seen in the wide-spread cult of such female di-

vinities as the Matres, who, in inscriptions, have
generally a local epithet. These goddesses, usually
three in number, were primarily goddesses of

fertility, as their symbols— fruits, flowers, a
cornucopia, or an infant—show ; but they became
protectors of individuals, families, towns, etc.

They are not mentioned by Csesar, but, like the
culture-goddess equated by him with Minerva, the
horse-goddess Epona, and others, they were not
made subordinate to gods, as were the numerous
goddesses associated with the native Apollo or
with Mercury, Mars, etc. The cult of the Matres
was wide-spread and popular (especially in cis-

Alpine Gaul and lower Germany), hence also
primitive, and it doubtless resembled that of the
Bona Dea or Great Mother, with whom Gregory
of Tours compares a local fertUity-goddess of Autun
called Berecyntia (m Glor. Conf. c. 77 ; see
Festivals [Celtic]). The Matres must have been
triplicates of an early Earth-mother, whose place
was eventually taken by the Earth-god, She then
became his consort or mother, or was even asso-
ciated with another god. Thus Sirona, perhaps
'the long-lived one,' with symbols of fertility

(Robert, RCel iv. 133), associated with Grannos,
is probably an old Earth-goddess. But generally
conservatism preserved intact the cult of these
fertility-goddesses, as we see in the case of the
Matres and Berecyntia. Similarly, female com-
and vegetation-spirits, as they became anthropo-
morphic goddesses, were only partially ousted oy
gods. The Matres, worshipped also in Gallo-
Koman Britain, were never quite forgotten. They
survived in popular belief as fairies (see Fairy,
and cf. the Welsh name for fairies, Y Mamau,
' the Mothers '), and their images were sometimes
adored as those of the Virgin and Child. The
Matronce of eastern and cis-Alpine Gaul, of the
Ehine and Danube regions, probably local forms
of the Matres, have a title borne by several rivers
—Marne, Meyrone, etc. This suggests that they
were associated with the cult of rivers. The
Mother-river fertilized a whole district, and thus

exhibited the chief characteristics of the whole
group of goddesses. Other local group goddesses
or female spirits are the Comedovce, Dominae, and
Virgines (probably not very different from the
Matres), the Niskce, water-goddesses, etc. Many
individual goddesses, unassociated with a god,
appear sporadically in local inscriptions. It is

thus clear (as the evidence of Irish mythology also

shows) that in the earliest times goddesses or

female spirits of fertility, culture, etc., had preceded
gods, and were never quite ousted by them.
The earth or under-earth gods are most probably

represented by Caesar's Dispater. Various Gallo-
Roman images show by their symbols or dress that
they are local equivalents of Dispater, of the
Graeco-Roman Hades-Pluto, e.g. the god with
the hammer and cup (a symbol of fertility), the
god called Cemunnos—a horned god who may be
the same as other nameless horned or three-headed
gods, evidently of the under world, with symbols
of plenty and fertility. Aeracura, a goddess
holding a basket of fruits, is associated with
Dispater in inscriptions from the Rhine valley,

and she is probably an early Earth-mother, as is

also the consort of the under-world god on a
monument from Saintes. She holds a cornucopia.
The horned or three-headed god is associated with
a male and female, or two male, or two female,

companions, on difi'erent monuments. In some
cases they are represented as Roman divinities.

These varying groupings may point to different

myths of which this god waa the central figure.

From this under-world god, who is also a god of

fertility, men were descended—perhaps the late

form of a myth telling how men had come to earth's

surface from an under-earth region. To his king-
dom below the earth, conceived as a glorious state,

men returned after death to enjoy that bodily
immortality which was so firmly believed in by the
Celts (§XVl.).
The hammer is probEJ)ly a symbol of power, which mighc be

given to any god, but in the hands of the under-world god, who
is a god of fertility, it represents creative power. Horns were
also ultimately symbols of power (§ X. 2 [/]), but, in the case of

these under-world goda witn stags' horns, they pre-suppose a
cult of the stag which, as a grain-feeder, might be associated
with the under-earth region whence the grain sprang. Later
the anthropomorphic god of the under world would be repre-
sented with stags' horns, and homed animals would become hia

symbols. Hence they are represented with the god on some of

his monuments. The triple head of the god and monuments of

a bodiless triple head are not easily explained, but they are
probably connected withjthe Celtic cult of heads and with the
idea that the head of a great tribal warrior had protective
powers.
For representations of Dispater, see Reinach, BF^ RCel xvii.

46 ff. ; Bertrand, RA, 2nd ser., vols. xv. and xvi. ; Flouest, RA,
3rd ser., vol. v. ; Barth61emy, RCel i. Iff.

Inscriptions also show the existence of depart-
mental Nature-divinities of mountains, forests,

rivers, winds, etc., and of tutelary deities of towns
or districts, which took their name from these

gods— perhaps originally tribal divinities, and of

anthropomorphic animal-divinities like Daniona,
Tarvos, Moccus, Mullo, Epona, and Artio (see

§X.).
The theory of a Celtic cult of a great Divine

triad has been maintained by those who believe

that the three gods worshipped by the Gauls with
human sacrifices (Lucan, Pharsal. i. 444) were
such a triad. Their names are Teutates, Taranis,
and Esus. But on no inscription do their names
occur together, and Lucan lays stress on the

bloody aspect of their cult, not on their association

as a triad. Nor do his words show that tliey were
gods of all Gaul. They were rather triljal gods,

whose cult may have extended over a wide area
(see Reinach, RCel xviii. 149). Teutates is a war-
god of the tribe (*teuta), but his pan-Celtic cult is

still maintained by Jullian (Eecherclies, p. 18).

Taranis is probably a thunder-god, and Esus, to

judge from a monument found at Paris, is a god (rf
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vegetation (§§ VII. 2 ; X. 2 [b]). Some monuments
of the under-world god associate him with two
divinities, but, as these vary on the monuments,
too much stress must not be laid on this example
of a triad. The importance of the number ' three

'

among the Celts (see Calendar [Celtic]) led to

their grouping three Matres on monuments, and in

Irish myths there are some examples of similar

groupings, or of the extension of one divinity into

three (§V.). In only a few cases was a god
worshipped by a similar name all over Celtdom

;

more generally gods with similar functions had
different names, as a result of the local character
of most divinities (see Table appended to §VI.).
Some of these local divinities, especially those
connected with natural features, and possibly some
divinities of growth and fertility, may have been
pre-Celtic, but this is not to say that the Celts
themselves had not divinities of the same nature
whom they could assimilate to these.

The philological evidence of the inscriptional
names, the identification with Roman divinities,

and the plastic types of the monuments, along with
ritual notices, hints in early ecclesiastical writings,
and folk-survivals, give us some definite knowledge
of religious evolution among the Gauls before the
Eoman conquest. Out of a primitive Nature-
worship, out of early animal and agricultural
cults, there had been evolved departmental deities

of Nature (of mountains, forests, rivers, of the
sun and skj', of thunder), deities of growth and
fertility, and anthropomorphic animal-divinities
(cf. §X.). From the deities of fertility, or from
early earth or under-earth divinities, had been
evolved gods of the under world of the dead, but
from that under world—a region of fertility—men
had come forth, for a myth of this kind probably
underlies Csesar's statement regarding descent
from Dispater. Worshipful animals became
anthropomorphic animal-gods, often with the
animal as their symbol. There were also divinities

of speech, of culture, of health, of commerce, and
of war. Some of these may have assumed a
prominent character, but generally they were local

and topical. After the Roman conquest the native
cults, save in rural districts, gradually gave place
to a cult of Romanized Celtic divinities, worshipped
according to the ritual of Rome. But, with the
conquest, a road was opened to foreign cults which
the Romans themselves had adopted, and con-
sequently remains of Egyptian and other Oriental
cults have occasionally been discovered on the soil

of Gaul.
The inscriptions and Divine names are given fully in Holder.

Many separate articles on ttie gods will be found in RCel and
HA. See also Allmer, 'Les Dieux delaGaule celt.,' Rev. Epigr.,
Paris, 1894 ff. ; Jullian, Recherches ; Bertrand, Rel. des Gaulois

;

Gaidoz, Le Dieu gaulois du Soleil ; Rhys, HL ; Reinach, iJi**,

and Cultes, MytheSy et Religions, 2 vols., Paris, 1905 : and for the
Matres and MatronEe, see Ihm, in Roscher, s.v., and in Jahrb. des
Vereina von Alierthumsfreunden in RheinXande, 1837, No. 83

;

Daremberg-Saglio, Diet. AnX. grec. et ram., s.v. ; Vallentin, Le
culie des matres, Paris, 1880.

V. Irish divinities.—z. The Mythological
cycle.—Of the three groups of tales loiown as the
Mythological, the Ciichulainn, and the Feinn
cycles, the first alone concerns us here. Its con-
tents, found mainly in the 11th and 12th cent.

XU and LL, are based on mythic tales of a far
earlier date. Some of its personages are met with
in the other cycles, in Scots Gaelic tales, and in
those of Wales and Man. These personages are
the Tuatha De Danann, Fomorians, Firbolgs, and
Milesians, of whom the first two are certainly
Divine groups. The mythic tales relate the strife

of powers of growth with those of blight, of
aboriginal with incoming Celtic gods, or tell of
Divine amours with mortals, or of human descent
from the gods. Christianity viewed the gods as
demons, but at a later time the myths were

euhemerized by early inediijeval chroniclers and set

forth as historic facts. Gods became kings and
warriors. Divine and human groups became
successive colonists of Ireland, while each group
was affiliated to the Hebrew patriarchs. But the
data upon which the clironiclers had to work were
conflicting, and on the whole they left them so.

According to the annalists, the first group of
personages who came to Ireland were Noah's grand-
daugliter, Cessair, with 50 women and 3 men, all

of whom were destroyed by a flood save Finntain.
They were followed by Partholan and his company,
who found the Fomorians settled there, but were
destroyed by a plague, Tuan mac Caraill alone
surviving. Finntain and Tuan are annalistio
duplicates, who are described as surviving for

centuries, the latter through a series of trans-
formations, the idea of which was purely pagan.
Next came the Nemedians, who had to pay to the
Fomorians two-thirds of their children and of the
year's corn and milk on Samhain eve (1st Nov.).
One version of the history of the Nemedians
makes some of their survivors go to Scotland or
Man (the Britons), others to Greece (the Firbolgs),

others to the north of Europe (the Tuatha D6
Danann). The Firbolgs, probably to be regarded
as the aborigines of Ireland, returned thither.

They were not attacked, like the other groups, by
the Fomorians, who are spoken of as their gods.
The Tuatha D6 Danann, on their arrival in Ireland,
were attacked by the Fomorians. The earliest

tradition knows of one battle only, in which
Firbolgs and Fomorians were both overthrown
(Cormac, Glossary, s.v. 'Nescoit'; LU 51), but
this was later resolved into two. The first battle,

fought at Magtured in Mayo, resulted in the defeat
of the Firbolgs on Midsummer day. In this battle,

Nuada, king of the Tuatha, lost his hand and had
to resign his kingship, which was given to Bres,
son of a Fomorian and a woman of the Tuatha D6
Danann. During his reign the Tuatha D6 Danann
had to pay tribute and perform menial duties^
perhaps a euhemerized version of a myth tell'sg of

the subjection of gods of growth and light to
powers of death and blight. In seven years Nuada
resumed his throne, and there followed on Samhain
the second battle of Magtured in Sligo, which
made the Tuatha D6 Danann lords of the land.

Next came the Milesians, ancestors of the Irish,

who defeated the Tuatha D6 Danann, the survivors
of whom retired into the hills to become a kind of

fairy race.

This chronological system, with its obvious
reduplications, shows what the annalists made of

existing or dimly remembered myths, legends,
rites, and Divine genealogies. All this has been
accepted as sober fact by Irish writers down to

the present time. But the true nature of the
whole is now better apprehended, and it is admitted
that in Fomorians and Tuatha D6 Danann we have
earlier gods never quite humanized. Fomorians
are more or less monstrous—demons or giants
rather than men, as the chroniclers admit ; the
Tuatha D6 Danann are clearly supernatural.
The Mythological cj^cle is far from representing all the pagan

myths of Ireland ; its illusory completeness is due to the
chronological order in which it is arranged, and in which we
see the Tuatha D6 Danann arriving and conquering the land,
occupying it for a time, dispossessed by the Milesians, retiring

into the hollow hills, and dividing these underground kingdoms
among themselves. Fragments of other myths are found in the
Dind^enchas ; others exist as romantic tales, or are transferred
to the Lives of saints, or are connected with historical or semi-
historical personages ; while others are found in the heroic cycles.

But in whatever guise the Tuatha D6 Danann appear, they
never quite lose their true Divine form ; as men, as wizards, as

fairies, they still reveal themselves as gods.

2. The Fomorians.—The Firbolgs, with whom
are associated the Fir Galioin and Fir Domnann
('men of Domnu,' in whom some have seen a

goddess of the deep [Ir. domain, ' deep '], or a god,
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and whom Rhys considers, on slight grounds, to be
akin to the Dumnonii of Devon and Cornwall {HL
597 ; d'Arbois, ii. 130]), are treated as slaves and
held in contempt, and this is suggestive of their

position as aborigines enslaved by the conquering
Goidels. That the Fomorians were their gods or

the gods of an aboriginal people is certain, since

they are found Ln Ireland before the coming of

Partholan.' Thus they would not originally be
evil : that character, together with their Celtic

names, would be given to them by the Celts.

Some of them may have been gods of fertility, for

the Fomorian Bres could cause kine to be always
in milk, and produce a good harvest every year,
and he knew the lucky days for ploughing, sowing,
and reaping (Harl. MS, 5280; ECel xii. 105).

Though the Fomorians were regarded as hurtful to

agriculture, this was also said of the Tuatha D6
Danann after the Christianizing of Ireland, though
they were gods of growth (LL 245, 2). They are
also called, like the Tuatha D6 Danann, ' cham-
pions of the Sid' (Harl. MS, 5280, § 41). Thus the
' tribute ' offered to them may be a reminiscence of
an actual cult of aboriginal gods, since it exactly
resembles that of Cromm Cruaich, a Celtic earth-
god. Aboriginal and Celtic gods of fertility

differed little in personality and cult. The Celts
regarded them as hostile and evil, as incoming
conquerors so often regard the gods of a conquered
race. They dread them and equate them with the
evil powers known to them. The Celts did this,

and made the Divine Fomorians lords of blight
and winter, storm and death. This we gather from
the fact that a sinister character is given to them
in the texts and in folk-tradition, while they are
actual opponents of the bright gods of the Celts.

Thus the mythical battles between the two sets of
gods became part of the dramatization of the
conflict between growth and blight, summer and
winter, light and darkness—the dualism which is

found in all Nature religions. The sun was van-
quished by cloud or storm, summer by wnter, and
vegetation perished. But the sun shone forth
again, summer returned, vegetation re-appeared.
All this was symbolic of strife between the Divine
and demoniac beings behind these, and it was
represented in ritual, since men thought they could
aid magically or by rite and prayer the gods of

growth. In this strife gods are wounded and slain,

because the powers of growth suffer eclipse. But
they revive, just as sun and vegetation re-appear.
The Celts already possessed such a mythology and
ritual, hence it was easy to equate the Fomorians
with their own dark powers. If myth represented
this as having happened once for all, as if some of

the gods had actually perished, men knew that
they still lived on, and the Nature drama or its

ritual representation still proceeded. The priority
of the Fomorians to the Tuatha D6 Danann would
also be in accordance with the usual Celtic belief

in the priority of darkness to light.

According to the annalists, the Fomorians are sea-demons or
Sirates, the name being derived from muir^ *sea,' or they are
emons and giants (Henness}', Chron. Scot,, 1866, p. 6; Girald.

Camb. Top. Hib. iii, 2), descended, with the Goborchind
('goat- or horse-heads,' IT'i, 585) and Luchrupan ('little bodies
or dwarfs'), etc., from Shem {LU 2a, 45). Rhys connects the
name with Welsh/oawT, 'giant,' and derives it from /o, 'under,'
and iiudr, 'sea'—hence submarine beings (BL 691). MacBain
regards them as personifications of the wild western sea {Celt.

Macr. ix. 130). The Fomorians were certainly located in Tory
Island, off Donegal ; but this association with the sea may be
due to a mere late folk-etymology, wronglj' deriving the name
from muir. The Celtic experience of the Lochlanners or
Norsemen, with whom the Fomorians are associated (Harl. MS,
5280 ; RCel xii. 75), would aid the conception of them as sea-
pirates. Stokes connects the syllable -mor with -mare in

'nightmare,' from *?noro-, and thinks of them as subterranean

1 The possibility of the Fomorians being gods of a group of
Celtic tribes at war with another group worshipping the gods
called Tuatha D6 Danann should not be overlooked.

as well as submarine (RCel xU. 180 ; OS 211).l MacBain points
out that ' the d of iruir, if it is long (for it is rarely so marked),'
is against both these derivations {Gael. Diet., Inverness, 1898,

p. 146). More probable is Zimmer's and d'Arbois' derivation
from /o and a theme morio, from mor, ' great ' (A'Ce^ xii. 476;
d'Arbois, ii. 52). This agrees with the tradition which regarded
them as giants.

In spite of the hostility of the Fomorians to

the Tuatha De Danann, they intermarry or trace
descent from each other. Similar relationships

are found among the hostile groups of other
mythologies. Thus, though in this Irish instance
the relationships may have been partly due to the
euhemerists, they are also the reflexion, on the
Divine stage, of what takes place in primitive
society. Hostile peoples intermarry, or the women
of one group are captured and made mothers by
men of the other group.
Only the more prominent Fomorians need be

enumerated. Their functions are even more com-
pletely hidden than those of the Tuatha D6 Danann.
Balor had one eye, the glance of which destroyed
whomsoever it fell on, but its eyelid required four
men to raise it. He is probably a personification

of the evil eye, much believed in by the Celts.

Elatha, father of Bres and Ogma, may have been
an aboriginal god of knowledge like the Celtic

Ogma, since his name has some reference to wisdom,
and is used as an appellative in the sense of science,

art, and literary composition (IT i. 521 ; Rhys, HL
275). Perhaps the fact of his son Bres being chosen
king of the Tuatha De Danann reflects some myth
of the occasional supremacy of darkness. Bres, as

has been seen, may have been an aboriginal god of

growth. His consort is Brig, the Celtic goddess of

knowledge. Balor, Elatha, and Indech are
described as kings of the Fomorians, the last

named being son of Dea Domnann, a goddess (or

god) of the deep, not necessarily the sea, as Rhys
suggests (HL 597), but perhaps the deep in the
sense of under-earth. If so, this goddess would be
an Earth-mother of the aborigines. Tethra, whose
wife resembles the Celtic war-goddess Badb {LU
50), is regarded by d'Arbois as lord of Elysium, or
the world of the dead, whither, like Kronos, he
retired after his defeat. D'Arbois also equates
Bres and Balor with Kronos, making Tethra, Bres,

and Balor one and the same god (d'Arbois, ii. 192,

198, 375). But the assumption that Greek and
Irish mythologies run upon parallel lines is

dangerous. These three gods are quite separate
personalities. Tethra may have been an aboriginal

war-divinity, but there is no real ground for

regarding him as a lord of Elysium, which was far

from being the world of the dead (see Blest,
Abode of [Celtic], § 5). Net, grandfather of Balor
and husband of Neman, tlie war-goddess, was ' a
battle-godoftheheathenGael' (Cormac,«.j). 'Neit').

A war-god Neton, equated with Mars, is mentioned
on inscriptions in the territory of the Aquitani
(Holder, li. 738), and, like a Gaulish *Nantos,
may be the equivalent of N^t, who would then
have been wrongly classed with the Fomorians.
Elsewhere he is ranked among the Tuatha D^
Danann, though he is the ancestor of several

Foraoi'ians (ii 10, 1).

3. The Tuatha D^ Danann.—This collective

name means ' the folk or the tribes of the goddess
Danu' (Stokes, iJCeZ xii. 129; Rhys, EL 89), or,

as d'Arbois (ii. 145) renders it, 'folk of the god
whose mother is called Danu.' Cognate forms are

Fir Dea, Tuath D6 or Tuatha Dea, ' men or tribes

of the goddess.' Three gods in particular—Brian,

luchair, and lucharbar—are called her children or
' the three gods of Danu ' (Harl. MS, 5280, § 83),

and they again give a title to the whole group
Fir tri nDea, ' men of the three gods ' {ib. § 60). In
Welsh mythology their equivalents are the Children

1 This derivation is now accepted by Rhys. See Trajis. Srd
Inter. Cong. Hist, of Rel., Oxford, 1908, ii. 214.
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of D6n. Though euhemerized as warriors, they
appear also in the Mythological cycle as a people

of magical powers wlio ultimately became a race

of fairy enchanters. Conquered by the Milesians,

they had retired into the sid. (This Milesian
conquest of a race of gods must be regarded as the
euhenierists' interpretation of the abandonment of

the old paganism and its gods by the peoples of

Ireland at the i)reaching of Christianity. The new
faith, not the people, conquered the gods.)

In the Ciichulainn cycle they are supernatural
beings or ' demons ' assisting the persons of the
saga, and in the Feinn saga all these characters
are inditl'erently ascribed to them. The annalists
regard them as men. Yet they have the marks of

divinity—though they die, they are immortal,
they can change their form, they have amours
with mortals, they live in a Divine world, they
influence human affairs. They are said to be
' unfading,' their ' duration is perennial ' (O'Grady,
ii. 203). The euhemerizing process which made
them mortals was gradual. Eochaid na Flinn in

the 10th cent, speaks of them as men, as demons,
and as deities (LL 10, 2). In the 11th cent, the
process was complete, as the poems of Flann
Manistrech and Gilla Coemain and the Book of

Invasions show (LL 9, 11, 127). As a result of

this process we now hear of their sepulchres. They
had become men, subject to mortality, though
possibly the process was aided by pagan myths of

slain gods. Yet their divinity was never forgotten,
and in romantic tales and sagas, existing side by
side with the documents of the euhemerists, they
are still gods, while the view that they were a race
of fairy-folk—si(i-dwellers, fir side, ' men of the
fairy-mounds,' or simply side, 'fairy-folk'—whom
the pagans had worshipped {IT i. 14), is also found.

In Ir. Sid is a fairy-hill—the hill itself, or the dwelling within
it. Perhaps its primitive form was *sMo8, from sid, ' abode or
seat.* Thurneysen suggests a connexion with a word= Lat.
sidus, 'constellation,' or the dwelling of the goda. The side
are the dwellers in the ^.
As side they are more than fairies, since they are

called dei terreni, whom the pagans adored (iT i.

774), and St. Patrick and several bishops were
taken by the daughters of Laegaire for Jir side,

viz. gods (Trip. Life, i. 99). The mounds them-
selves were regarded as sepulchres of the gods,
but more frequently as marvellous underground
palaces, where favoured mortals might go. In
this they resemble the over-sea Elysium (Blest,
Abode of [Celtic]). But why were the Tuatha
D6 Danann transformed into a fairy race? How
far the fairy creed existed in pagan times is

uncertain (see FAIRY), but perhaps a supernatural
race, distinct from the Tuatha Uk Danann, was
already supposed to dwell in mounds (Joyce, SH i.

252; O'Curry. MS Mat. 505). These might be
aboriginal gods, since the Fomorians are also
called 'champions of the sid' (Harl. MS, 5280,

§41). Such a belief would aid the growth of a
legend that gods ousted by Christianity were now
also in the sid. But the difference between this

earlier sid-io\\i and the Tuatha D6 Danann may
be more apparent than real. Some of the latter

are called kings of the side, and even in ' Ciichu-
lainn's Sickbed,' where the sid-foYk are prominent,
Manannan, one of the gods, is the husband of one
of them, and their island is called by the name of
the Celtic Elysium, Mag Mell, as it is in the story
of Connia (IT \. 199 ; Windisch, Ir. Gram. p. 118).

Mider, called one of the side, is connected with the
Tuatha D6 Danann, and his sid is like Elysium
(O'Curry, MCAI ii. 71). The belief that the gods
had retired within hills would be aided by the
Celtic cult of gods on mounds or hills, e.g. the Puy
de DSme, after which a god sometimes took his
name, like Cenn Cruaich, 'Head of the Mound.'
Churches were afterwards built on such mounds

(Shore, JAI xx. 9). Such gods would be regarded
as still haunting the mounds when the cult had
ceased. St. Columba prays against ' this host [i.e.

of gods] around the caim that reigneth ' (Keating,
p. 434). The belief may also be reminiscent of the
dwelling of earth- and fertility-divinities beneath
the earth in a Divine land whence men had come
and whither they returned (§XVI.). Some of the
gods, however, associated with the Island Elysium
still retained their place there in tradition.

The association of gods with burial-mounds is

not 80 clear. But early myths of slain and buried
gods, the possible cult of gods on tumuli as well as
on hills, and the belief that the dead rejoined the
gods of growth beneath the earth wovild all aid
this belief. Fairies are also confused with ghosts,
and live in burial-mounds, and, when the gods
came to be looked on as fairies, they would be
associated with such mounds. And, when euhe-
merization made them dead heroes, conspicuous
mounds of the forgotten dead would be -ialled their
burial places.
The phrase diie ocus andie is used by Tuan mac Caraill of the

Tuatha D6 Danann, and is said by him to mean ' poets and
husbandmen' (Z/f/ 15, 2). In the Cdir^^ima/m (/T* ill. 355/ this

explanation is given, but there the phrase occurs in a formula
of olessing— ' the blessing of gods and not-gods.' The author of
the C6ir seems to realize that it has this meaning, for he adds,
'These were their gods, the magicians, and their non-gods, the
husbandmen.' Perhaps the phrase may refer to the position of
priest-kings or magicians as men-gods. Cf. the phrase in a
Welsh poem, Tetdu Oeth ac Anoeth, which Rhys renders
• Household of Power and Not-power ' (CFL ii. 620) ; but the
meaning is obscure. Cf. Loth, i. 197, for Caer Oeth ac Aiweth.
Rhys compares Skr. deva and adeva (BL 581).

4. Dagda, an early god of the group, is said to
be so called because he can do more than all the
gods—'It is thou art the good hand' (Dag-dae
[Harl. MS, 5280, § 81, RCel xii. 83]). The Cdir
Anmann (IT iii. 355) explains Dagda as ' fire (daig)
of god' (dia). But the true derivation is from
*dago-devos, 'good god,' though Stokes regards it

as a participial formation connected with dagh,
whence daghda, ' cunning ' (Cormac, Gloss, p. 23 ;

RCel vi. 369). Other names of Dagda are Cera
(perhaps cognate with Lat. cerus, ' creator '), Muad-
rofhessa, ' lord of great knowledge,' for ' he had the
perfection of heathen science,' and Eochaid Olla-
thair, ' great father,' while he is called ' a beautiful
god ' and ' the principal god of the pagans ' (Cormac,
pp. 47, 144; IT iii. 355, 357; d'Arbois, i. 202).

After the battle of Magtured he divides the sid
among the gods ; but his son Oengus, having been
omitted, ousts his father and reigns in his sid (LL
246a). In a later version, Bodb Dearg divides the
sid, and Oengus drives out his foster-father Elcmar
(Ir. MSS Series, i. 46). The myth of Dagda's
disinheriting may be one formed to explain the
growing prominence of the younger god's cult.

Rhys makes Dagda an atmospheric god (HL 644)

,

MacBain sees in him a sky-god (Celt. Mag. ix. 169).

But more likely he is an earth or agricultural god,
since he has power over corn and milk, and agrees
to prevent the destruction of these by the gods
(LL 2456), while he is called 'the god of the earth'
'because of the greatness of his power' (IT iii.

355). Dagda's cauldron which never lacked food
to satisfy all, his swine (one living, one always
ready for cooking), and his trees always laden
with fruit also suggest plenty and fertility. They
are in his sid where none ever tasted death (LL
246, 1). He is thus ruler of a Divine land—the
under world in its primitive aspect of the place of

gods of fertility. Thus he need not be equated
with Kronos, who, disinherited by Zeus, went to

reign over Elysium (Rhys, HL 146), for he is ruler

of the sid before his disinheriting. He has a large
club or fork, and d'Arbois (v. 427, 448) suggests an
equivalence with the Gaulish god with the hammer.
This god, if, as is likely, he was a Celtic Dispater,
was an earth or under-earth god of fertility.
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If Dagda waa a god of agriculture, he may be a
local form of the god whose image was callecl Cenn
or Cromm Cruaich (' Head or Crooked One of the

Mound,' Rhys, HL 201 ;
' Bloody Head or Crescent'

[from crM, 'blood'], d'Arbois, ii. 105). Vallancey,

citing a lost MS (Coll. de Reb. Hib. 1786, iv. 495),

Bays, ' Crom-eocha was a name of the Dagda,' and
that a motto at Tara read, ' Let the altar ever blaze

to Dagda.' Now the Irish offered a third of their

children at Samhain to Cenn Cruaich to obtain
corn and milk—the things over which Dagda had
power (LL 213, 2 ; BCel xvi. 35) ; and the violent

prostrations of the worshippers one Samhain eve
caused three-fourths of them to perish—perhaps a
reminiscence of an orgiastic cult. Such a god was
a god of fertility, tlie blood of the victims was
poured on his image, and their flesh may have been
buried in the fields to promote fertility. Hence
they may have been regarded as representatives of

tlie god, though their number is exaggerated, or a
number of sacrificial victims may have taken the
place of such an earlier Divine slain victim.
For grotesque myths about Dagda, see RCel xii. 86 ; LU 9i.

For some stories of Crom Dubh (who may be Cromm Cruaich)
in which the fairies (i.e. the old gods) refuse to help in the pro-
cesses of agriculture because they are not to go to Paradise, or,

in other words, because their worshippers have become Chris-
tians, see O'Curry, MS Mat. p. 632 ; RCel iv. 176.

Oengus, whose names Mac Ind Oc, ' son of the
young ones' (Dagda and Boann), and In Mac Oc,

'the young son,' and the myth of his disinheriting

Dagda, support the idea that his cult superseded
that of an older god, would then be affiliated to

that god, as was done in similar cases in Babylon,
He may thus have been the god of a tribe assuming
supremacy, unless Dagda was an aboriginal god
whose cult the Celts adopted, giving that of their

earth-god Oengus a higher place. His superiority

to Dagda is seen in the myth where he tells him
how to escape the Fomorian slavery (Harl. MS,
5280, § 26 ; RCel xii. 65). He is often regarded as
a Celtic Eros, but more likely he was a god of

growth who occasionally sufl'ered eclipse. Hence,
perhaps, his absence from the battle of Magtured.
The story of Oengus and Etain has been influenced
by Mdrchen formulae. Finding her separated from
her consort Mider through his jealous other wife,

Fuamnach, Oengus placed her in a glass grianan
tilled with flowers, the perfume of which sustained
her. He carried it about with him till Fuamnach
caused her removal from it. Changed to insect

shape, she was swallowed by the wife of king Etain
and re-born as a mortal (LL ii. 3 ; Blest, Abode
OF [Celtic], § 2 (c)).

Rhys, EL i. 146, makes this a sun- and dawn-myth, the
grianan being the expanse of heaven. But there ia no evidence
that Oengus was a sun-god ; the dawn does not grow stronger
with the sun's influence, as Etain did through Oengus's care,
and the grianan is the equivalent of various objects in tales of
the Cinderella type, in which the heroine is hidden. The tale
reveals nothing of Etain's functions as ft goddess. Other
Mdrchen formulas occur in the story of Dagda seeking the help
of Ailill and Medb, king and queen of Connaught, to discover
the ^irl of whom Oengus dreamt (Egerton MS, RCel iii. 342).

But it shows that gods could seek help from mortals. For
variants of the story of Etain, see Stirn, ZCFv., and Nutt, RCel
ixvii. 339.

Oengus is the fosterer of Diarmaid in the Feinn
cycle (Trans. Oss. Soc. iii.). With Mider, Badb,
and Morrigu, he expels the Fomorians when they
destroy the corn, milk, fruit, etc., of the Tuatha
D6 Danann (RCel i. 41). This may point to his
being a god of growth and fertility.

Nuada Argctlam, 'of the silver hand,' is so
called because his hand, cut off at Magtured, was
replaced by one of silver. The myth may have
arisen from incidents of actual warfare, from the
fact that an Irish king must have no blemish, or
from images being sometimes maimed or made
with a kind of artificial limb. The origin of this
last custom being forgotten, explanatory myths
accounted for it (FL viii. 341). Rhys sees in

Nuada a Celtic Zeus (HL 121). In any case he ia

a god of light and growth who suffers in conflict

with dark divinities. His equivalent in Welsh
myth is LMd Llaw Ereint, or ' sUver-handed,' the
deliverer of his people from various scourges.
The story of the yearly fight on 1st May between
Gwyn and Gwythur for Llfld's daughter Kreiddylad
(Guest, Mabinog. ii. 305) is explained by Rhys by
the theory that she is a kind of Persephone wedded
alternately to light and darkness (HL 563). But
the story may rather be explanatory of ritual

battles between summer and winter, intended to
assist the powers of growth in their struggle with
those of blight, more especially as Kreiddylad is the
daughter of a god of growth (for such battles, see
Train, Isle of Man, Douglas, 1845, ii. 118; GB*
ii. 99 ; Grimm, Teut. Myth. ii. 775). Possibly the
tales of the battles of Magtured may have arisen
in the same way. Traces of a cult of a god Nodena
( = Nuada) in "Romano - British times have been
found at Lydney in Gloucester, and some of the
symbols suggest that Nodens was a god of the
waters. But this is uncertain (see Holder, s.v.
' Nodens ' ; Bathurst, Roman Antiq. at Lydney
Park, London, 1879 ; Rhys, AL 122 S. ; Cook, FL
xvii. 30). Nuada's name may be cognate with
words meaning ' growth,' ' harvest,' ' possession

'

(Stokes, US 194), and this supports the view here
taken of his functions. The Nudd Hael, or ' the
generous,' of the Triads (Loth, ii. 235, 296), who
possessed 21,000 mOch kine, is perhaps a euhemer-
ized form of this god ; Nuada may have had various
human incarnations (see § VIII.).

Manannan is son of Ler, or the sea—a god of

whom we hear only in the story of ' The Children
of Ler,' and whose Brythonic equivalent is Llyr
(§ VI. ). Four Manannans are known to Irish story,

but they are probably all euhemerized variants of

this god. His position as a sea-god is seen from
his riding or driving in his chariot over the waves,
in his epithet ' horseman of the crested sea,' and in

the fact that his ' horses in a sea-storm ' are the
waves (Harl. MS, 5280, S 148), while he is actually
identified with a wave (Bodleian Dindsenchas, No.
10). Perhaps, as god of the sea, he was readily
regarded as lord of the Island Elysium. Manannaii
is still remembered in the Isle of Man, which may
owe its name to him, and which, as the Isle of

Falga, was regarded by the Goidels as Elysium.
In a myth he is elected king of the Tuatha D6
Danann. With Bodb Dearg he makes the gods in-

visible and immortal and gives them magic food,

while magical things belong to him—his armour
and sword worn by Lug, his horse and canoe, his

swine, etc. Some of these are borrowed from
A/arcAera formulae; others are the natural property
of a god who was a great magician, though the
mythological school has interpreted them after its

own fashion. (For Manannan, see, further, Blest,
Abode of [Celtic], §§ 2, 8 ; and for his Brythonic
equivalent Manawyddan, see below, § VI. ).

In Christian times a legend grew up round the historic 7th
cent, king Mongan, said to be a re-birth of Feinn and son of

Manannan (L U 133). In Irish and Welsh hagiology, SS. Barri

and Scuithine have inherited some of Manannan's mythical
traits, or may themselves represent local sea-gods (Meyer,
Trans. Soc. Cym. 1895-96, p. 78).

Lug is associated with Manannan, from whose
Land of Promise he comes to assist the Tuatha D6
Danann against the Fomorians. ' His face shone
like the sun on a summer day.' Single-handed he
defeated the Fomorians and forced Bres to forego
his tribute (Joyce, OCR 37). But in another ver-

sion it is as ' the man of every art ' (samilddnach)
that he appears before the gods, showing himself
superior to the gods of various crafts, and taking
part with them in the defeat of the Fomorians
(Harl. MS, 5280 ; RCel xii. 75). Lug may be
equated with the Gallo-Roman Mercury, since
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samUddnach, ' possessing many arts,' is tlie equiva-

lent of 'inventor of all arts' applied by Caesar

(vi. 17) to that god (d'Arbois, vi. 116). I'lace and
personal names point to the cult of a god Lugus in

Gaul ; and, though no dedication has been dis-

covered, there are inscriptions of Mercury at
Lugudunum Convenarum (ECel vii. 400). The
Liigoves are commemorated in inscriptions from
Spain and Switzerland—in the former, at Uxama,
by shoemakers—and Rhys recalls the story of Lieu
(whom he equates with Lug) disguising himself
as a shoemaker (HL 425; Holder, s.v. 'Lugus,'
' Lugudunum,' etc. ). The existence of the Lugoves
(like the Junones) points to the multiplication of

the personality of the god, like that of other Irish

deities (but see Gaidoz, RCel vi. 489). Lug's
superiority in various crafts shows that originally

he was a culture-god, as well as a mighty hero

—

the meaning given to his name by O'Davoren
(Stokes, TIG 103). His high place among the
gods is indicated in Nuada's remmciation of his

throne to him before Magtured, and in his long
reign after Nuada's death in the annalistic scheme
(Harl. MS, 5280, § 74 ; Arch. Rev. i. 231 ; LL 9, 2).

He is made father and helper of Ctichulainn, who
is his son or perhaps a re-birth of himself. The
assembly at Lugudunum on 1st August was prob-
ably in "honour of Lugus, as was the Irish festival

Lughnasadh on the same date. Craftsmen brought
their wares to sell at this feast of the god of crafts,

but it was more essentially a harvest-feast (see

Festivals [Celtic] and § XIII. below). Certain
traits in Lug's mythology give support to Rhys's
contention that he was a solar god, though his

equation of Lug and the Welsh Lieu, and the
meaning of ' light' assigned to both names by him,
are doubtful (HL 409; see Loth, RCel x. 490).

Elsewhere solar gods are also culture-heroes, but
Lug's name is never associated with the more
strictly solar feasts of Beltane and Midsummer.
More prominent as a culture-god is Ogma, master

of poetry and inventor of ogham writing, said to

have been called after him (O'Donovan, Grammar,
Dublin, 1845, p. xlvii). Probably his name is de-

rived from a word signifying ' speech ' or ' writing,'

and the connexion with ' ogham ' may be a folk-

etymology. He is the champion of the gods

—

perhaps because of the primitive custom of rousing
the warriors' emotion by eloquent speeches before
a battle. After the fight at Magtured he captures
Tethra's sword, goes on the quest for Dagda's harp,
and is given a sid by Dagda after the Milesian in-

vasion (Harl. MS, 5280, §§ 59, 162-3). His counter-
part in Gaul is Ogmios, a Herakles and a god of

eloquence with a ' smilingface,' according to Lucian
(Herakles)—a phrase which is cognate with the
Irish appellative of Omia, c/rianainech, ' of the
smiling countenance.' His high position is due to
the value set on bardic eloquence by the Celts, and
to him was doubtless ascribed its origin and that
of poetry. Ogma was the son of the goddess Brig,
whose functions were like his own, and whom he
never completely eclipsed.

Other gods connected with various depart-
ments of knowledge were worshipped. Diancecht
('swift in power'?) was a god of medicine and, at
the battle of Magtured, presided over a ' spring of

health ' in which the mortally wounded were healed
(Harl. MS, 5280, §§ 33, 35, 123). He is thus prob-
ably cognate with such Gallo-British gods as
Grannos, Borvo, etc. His powers were not for-

gotten in Christian times—an 8th cent. MS at St.

Gall contains a charm invoking his name and power
(Stokes, TIG p. xxxiv ; for other myths about
Diancecht, cf. RCel xii. 67). Goibniu is an epon-
ymous god of smiths (Ir. goba, 'smith'), and, like

smiths and metal-workers everywhere, he had a
reputation for magic, his skill being the subject of

a healing charm in the St. Gall MS (Zimmer,
Gloss. Mb., 1881, p. 270; cf. St. Patrick's prayer
against the 'spells of smiths,' IT i, 56). Goibniu
made spears for the gods, prepared tlieir feasts,

and his ale preserved tlieir immortality (Harl. MS,
5280, §97; O'Curry in Atlantis, London, 1858-70,
iii. [1860] 389). Credne, eponymous god of braziers
(Ir. cerd, 'artificer'), and Luchtine, god of car-

penters, are found shaping magical weapons for
the gods at Magtured (Harl. MS, 5280, §§ 11, 100,
r22).

_

Brian, luchair, and lucharbar are called tri dee
Donand, ' the three gods (sons) of Danu ' {LL 306,
38, cf. 10a), or tri dee dana, 'the three gods of
knowledge ' (ddn) — the latter perhaps a folk-
etymology associating ddn with Danu. Various
attributes are personified as their descendants.
Wisdom being the son of all three (RCel xxvi.
13; LL 187, 3). Though some of these, especially
Wisdom (Ecne), may have been actual gods, it is

more likely that the personification is due to the
subtleties of bardic science, of which other ex-
amples occur. The fact that Ecne has three
brothers for fathers is paralleled by other Irish

instances, and may be a reminiscence of polyandry.
D'Arbois (ii. 373) suggests that luchair and lucharbar are

duplicates of Brian, and that three kings of the Tuatha D6
Danann reigning when the Milesians invaded Ireland—MacCuLlI,
MacCecht, and MacGrainne—also grandsons of Dagda, are tri-

plicates of one god and identical with Brian and his brothers.
While bis reasoning is ingenious, we must not lay too much
stress on the annalistic genealogies of the gods. Each group of
three may represent similar local gods, who at a later time were
associated as brothers. Their separate personality is hinted at
in the fact that the Tuatha D6 Danann are called after them
Fir trin Dea, 'men of the three gods ' (Harl. MS, 6280, § 60),

and their supremacy is seen in the fact that Dagda, Lug, -Nnd

Ogma go to consult them (ib. § S3).

Brian and his brothers (said to be also sons of

Brig, the equivalent of Danu, LL 149a) slew the
god Cian, and were themselves slain by Lug (LL
11); and on this myth was perhaps founded the
story of 'The Children of Tuirenn,' in which they
perish through their exertions in paying the inc
tine demanded by Lug (Atlantis, iv. 159). The
tale has no serious mythical significance.

5. An examination of the position of the god-
desses is important for the view here taken of

Celtic religion. Danu (gen. Danann) is called
' mother of the gods ' (LL 106) ; and this is prob-
ably her true position, though the genealogists
made her a daughter of Dagda or of Delbaeth.
She may be the goddess whom Cormac [Gloss, p. 4)

calls Anu and describes as 'mater deorum hiber-

nensium,' deriving her name from ana, 'plenty'
(*(p)an, 'to nourish,' cf. panis, Stokes, tJS 12).

The Cdir Anmann (IT iii. 289) calls her ' a goddess
of prosperity.' The Paps of Anu in Kerry were
called after her. If Danu and Anu are identical,

the former was probably a goddess of fertility,

an Earth-mother, from whom the gods might be
said to have descended. She would, as an Earth-
mother, be associated with the under world, as

was Demeter (called ' Mother of the Dead '), since

the fruits of the earth spring from beneath the
surface, and are the gift of the under world whence
man had come. As the cult of the fertile earth
was usually orgiastic, she would have periodical

human victims, perhaps her representatives. A
reminiscence of this may be found in the Leicester-

shire folk-belief in 'Black Annis,' who devoured
human victims and dwelt in a cave in the Dane
Hills, like the Black Ceres of Phigalia (Leic. County
Folk-lore, London, 1895, p. 4). The identification

of Anu with Annis is not certain. Danu as a god-
dess of plenty associated mth the under world may
be compared with Plutus, confused with Ploutos,

god of riches. In Celtic belief, the gifts of civiliza-

tion and prosperity in general came from the under
world (see Blest, Abode of [Celtic], § 7). Rhys
finds the name Anu in the dat. Anoniredi ('chariot
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of Ann ' ?) oooirring in an inscription from Vaison
(Vaucluse [Holder, s.v.']). Goddesses of fertility-

were sometimes drawn through the fields in a
vehicle (see FESTIVALS [Celtic]; Grimm, Teut.

Myth. 251 ff.). Cormac (Gloss. 17) also refers to

Buanann as mother and nurse of heroes, perhaps
a goddess whom heroes worshipped. Rhys finds

her name in the Continental place-name Bononia
and its later derivatives [Trans. 3rd Inter. Cong.
Hist, of Rel., Oxford, 1908, ii. 213).

Danu is identified with Brigit, a daughter of

Dagda and mother of Brian, luchair, and luchar-
bar ; but the identification may be due to the fact

that Brigit was a goddess of d&n, 'knowledge.'
She is a goddess of poetry, revered by poets, and,
according to Cormac (p. 23), had two sisters of the
same name, goddesses of medicine and smith-work.
These may be mere duplicates or local forms of

Brigit, who, as an early culture-goddess, is the
equivalent of the Gallo-Roman Minerva, inventor
of manufactures and the arts (Csesar, vi. 17).

Her name on Gaulish and British inscriptions is

Brigindo, Brigantia, Brigan, and Brig (Orelli,

1431 ; Holder, i. 534). Some of these occur in

the territory of the Brigantes, whose eponymous
goddess she may have been. Her cult and ritual

passed over in part to that of St. Brigit, whose
shrine at Kildare, enclosed by a brushwood fence
within which no male might enter, contained a
sacred fire guarded nightly by 19 nuns in turn,

and on the 20th by the samt herself (Gir. Camb.,
Top. Hib. ii. 34, 48). Stokes sees in this the ritual

of a goddess of fire, of the hearth, and in the nuns
successors of virgin priestesses (TIG 33). She may
be equated with the British Sul Minerva, goddess
of hot springs, in whose temple burned perpetual
fires (Solinus, xxii. 10). The evidence of a folk-

survival in the Western Isles, in which Bride
( = Brigit) gives an omen of the harvest on Can-
dlemas (q.v.), may point to her being a goddess of

fertility (Martin, Description of the W. Islands of
Scotland^, London, 1716, p. 119). The Roman
Vestals performed yearly rites for fertility, and
Vesta was equated with Diana, goddess of fertility,

at Nemi. Brigit may thus have embodied in her-

self the functions of a cult of fertility and of fire.

But she appears mainly as a culture-goddess, wor-
shipped at one time perhaps exclusively by women
(cf. the tabued shrine), when most primitive lore

was in their hands, or when the early Celts, like

the early Semites, worshipped female spirits or

divinities rather than male spirits and gods, who
later took their place and absorbed their functions.

To the end, however, Brigit retained her person-
ality. Nor were her functions as goddess of poetry,

medicine, and smith-work ever fully taken from
her by Ogma, Diancecht, and Goibuiu—a proof of

her outstanding personality.

Though the Irish gods are warriors, and there
are special war-gods, war-goddesses are more pro-

minent, usually as a group of three—Morrigan
('great queen' [Rhys, EL 43]), Neman, and Macha.
At times Badb takes the place of one of these,

or is identical with Morrigan, or her name (like

Morrigan's at times) is generic. Badb means ' a
scald-crow,' under which form those goddesses ap-

peared, probably from the presence of these birds

near the slain. As Badb-catha ('battle-Badb'),

she is the equivalent of -athubodvce or Cathubodvw
of an inscription from Haute-Savoie ; and this,

with names like Boduogenos, shows that a goddess
Bodua was known to the Gauls (Holder, i. 841

;

OIL vii. 1292; Ca;sar, ii. 23). The battle-crow

is associated with Tethra the Fomorian (LU 50a),

but Badb was consort of N^t (see above). Else-

where Neman is N6t's consort (Cormac, p. 122),

and she may be the Nemetona, consort of Mars, of

inscriptions, e.g. at Bath (Holder, ii. 714). To

Macha were dedicated the heads of slain enemies—
' Macha's mast' (Stokes, TIG xxxv.); and she

is perhaps the Macha of the Ciiohulainn saga, from
whose ill-treatment resulted the ' debility of the
Ultonians. Morrigan (the mor- of whose name
Stokes connects with mor- in ' Fomorian ' and
with -mare in 'nightmare,' explaining her name
as 'nightmare queen' [US 211; BCel xii. 128])

works great harm at Magtured, and proclaims the
victory to the hills, rivers, and fairy hosts, utter-

ing a prophecy of evil to come. She is prominent
in the Cuchulainn saga, hostile to the hero because
he rejects her love, yet aiding the hosts of Ulster
and the Brown Bull, and later trying to prevent
the hero's death. D'Arbois identifies the three
birds on the Tarvos Trigaranos monument of Paris
with Morrigan in her threefold manifestation as a
bird (Les Celtes, 64 ; BCel xix. 246). The promi-
nent position of the war-goddesses must be con-

nected with the fact that women went out to war,
and that many prominent women in the saga

—

Scathach, Medb, Aife—are warriors like the British

Boudicca (for female wariiors—bangaisgedaig, ban-
feinnidi, etc.—see Meyer, Cath Finntrdga, Oxford,
1885, p. 76 f. ; Stokes, BCel xxi. 396). But they
may once have been goddesses of fertility, whose
functions changed with the growing warlike char-

acter of the Celts. Their threefold character sug-
gests the three Matres, goddesses of fertility, and
perhaps the change to a more direful character is

hinted at in the Romano - British inscription at

Benwell to the Lamiis tribus (CIL vii. 507), since

Morrigan's name is glossed lamia (Stokes, US 211).

She is identified with Anu, and is mistress of the
Earth-god Dagda, whUe, with Badb, she expels the
Fomorians who were destroying the agricultural

produce of Ireland.

Badb, whose name came to mean ' witch,' is sometimes ideD-

tified with the 'washer of the ford,' whose presence indicates

death to him whose armour or garments she seems to cleanse

(RCel xxi. 167, 316).

Other goddesses occur as consorts of gods ; but,

in later folk-belief, fairy-queens, like Cleena, ruling

over distinct territories, or witches, like Vera or

Bera, may be goddesses of the pagan period. The
three Matres, so popular among the Continental
Celts, do not appear by name in Ireland ; but the
triplication of Brigit and Morrigan, the threefold

names of Dagda's wife, and the fact that Anu,
Danu, and Buanann are called ' mothers ' of gods
or heroes, may suggest that such group-goddesses
were known. Three supernatural women, occa-

sionally malevolent, occur in later texts and in

folk-belief (E. Hull, p. 186 ; Meyer, Cath Finn-
trdga, pp. 6, 13). The Matres were goddesses of

fertility, who represent earlier Earth - mothers.
Such goddesses are often goddesses of love, and
the prominence given to the goddesses among the
side, and the fact that they are often called Bifind,
'White Women,' like the three fairies who else-

where represent the Matres, and that they freely

offer themselves to mortals, may connect them with
this group of goddesses.

6. While our knowledge of the Tuatha D6
Danann is based on a series of mythic tales, etc.,

that of the gods of the Continental Celts, apart

from a few notices in classical authors or elsewhere,

comes from inscriptions. But, as far as can be
judged, though the names of the divinities in the
two groups seldom coincide, their functions must
have been much alike, and their origins certainly

the same. The Tuatha D6 Danann were Nature-
divinities of light, growth, and agriculture—their

symbols and possessions suggestive of fertility.

l''hey were also divinities of culture, of crafts, and
of war. It is extremely probable that there were
many other gods in Ireland besides those mentioned
here, and that the latter were not worshipped all
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over Ireland. Generally speaking, in Gaul there

were many local gods with similar functions, but
with different names. The same phenomenon
doubtless occurred in Ireland. Perhaps the dif-

ferent names given to Manannan, Dagda, and
others were simply local names of similar gods,

one of whom assumed prominence and attracted

to himself the names and myths of the others.

So, too, the identity of Brigit and Danu might be
explained thus. We read also, in the texts of gods
of territories, of the 'god of Connaught,' or the
'god of Ulster,' and these were apparently local

divinities ; or of the ' god (or goddess) of Druidism

'

—perhaps a divinity worshipped by Druids ex-

clusively, and thus another example of a god of

a special class of men (Leahy, i. 50, 52, 138; LU
1240 ; LL 347c). The origin of the divinities may
be sought in the primitive cult of the Earth per-

sonified as a fertile being, and in that of vegetation-

and corn-spirits and the vague spirits of Nature in

all its aspects. Some of these were still worshipped
after the more personal divinities had been evolved.

Though animal-worship was certainly not lacking
in Ireland, divinities who are anthropomorphic
forms of earlier animal-gods are less in evidence
than on the Continent. The divinities of culture,

of crafts, of war, and of departments of Nature
must have slowly assumed the definite personality
assigned them in Irish religion. But probably they
already possessed that to a greater or less extent
before the Goidels brought their cult to Ireland.

The evidence of Irish mythology, as far as concerns
goddesses, points to what has already been said

regarding tne evolution of Celtic religion. The
prominence of these goddesses, their position as

mothers of Divine groups, and their functions with
respect to fertility, culture, and war cannot be
overlooked, and, taken in connexion with the evi-

dence which will be furnished in the section on
'Totemism,' p. 297 (cf. Festivals [Celtic]), seem
to point to their priority in time and in importance
to the gods.

VI. British divinities.—Only the vaguest
conception of the functions of the divinities of the
Brythons can be obtained from the sources already
indicated (§ I. ). The gods have been euhemerized,
the incidents in which they figure are Mdrchen
episodes, or, where they are the d6bris of old

myths, they are treated in a romantic spirit. The
Mabinogion and similar tales were probably com-
posed by welding local legends, long after the gods
had ceased to be worshipped. The Mabinogion
reveals three Divine groups—the Pwyll, Pryderi,
Rhiannon group, the Llyr group, and the D6n
group.

I. The Mabinogi of Pwyll.—This is divided
into three sections. (1) Pwyll exchanges person-
alities with Arawn, king of Annwfn (Elysium),
for a year, and conquers his rival Hafgan. For
this he is called Penn Annwfn ( ' Head of Annwfn ').

Thus he may be regarded as lord of Elysium him-
self in local belief, though in the story he figures

as king of the territory of Dyved. (2) There follows

the incident of Pwyll's meeting with Rhiannon,
daughter of Heveidd Hen or the 'Ancient'—per-

haps some old god. The whole incident, with that
of the marriage of Pwyll, regarded as a mortal,
to Rhiannon, a supernatural being, is simply the
Marchen formula of the Fairy Bride. (3) This
section, with the incidents of the disappearance of

Rhiannon's chUd, her consequent degradation, and
the child's recovery, closely resembles the Mdrchen
formula of the Abandoned Wife. The child is called

Pryderi, and he reappears in the Mabinogion of

Branwen and of Manawyddan, bestowing on the
latter his mother Rhiannon. In the Mabinogi of

Math he is king of Dyved, and is robbed of swine
jciven to him by Arawn. But in a Triad these

swine are brought from Annwfn by Pwyll and
given to Pendaran, Pryderi's foster-father, Pryderi
acting as their lierd (Loth, ii. 247). In Celtic

belief, animals uauful to man como from the gods'

land, and are given to men by the gods or stolen

from them (BLEST, AnoDE OF [Celtic], § 7). P^vyU
thus appears as one bringing such animals from the
gods' land. But, since he and Pryderi are undoubt-
edly old gods, and since Gwydion, a culture-hero,
steals the swine from Pryden, both were probably
lords of the Other-world in the old mythology. This
older myth is preserved in the Taliesin poems, which
tell how Arthur stole the mystic cauldron of Penn
Annwfn (Pwyll), and how Gweir (Gwydion) was
imprisoned in Caer Sfdi (Annwfn), and entered it

' through the messenger of Pwyll and Pryderi

'

(Skene, i. 264). Elsewhere Caer Sfdi is connected
with Manawyddan and Pryderi—perhaps a local

myth which made Manawyddan father of Pryderi
(Skene, i. 276). Thus Pwyll and Pryderi are lords
of Elysium, and may at one time have been gods
of fertility. Rhiannon was an early Celtic goddess
of great importance, as her name ( = *Eiganton/x,
' great queen ') suggests. Anwyl [ZCP i. 288) sup-
poses that a local myth may have made her the
wife of Teyrnon ( = *Tigernonos, ' king '), who dis-

covered her lost child, with the latter as their son.

Nutt regards her as Pryderi's mother by Mana-
wyddan, in the earlier form of the myth {Bran, ii.

17). A Rhiannon saga must be postulated, or there
may have been more than one local Rigantona,
fused later into the Rhiannon of the Mabinogi.
Like other Celtic goddesses, she may have been
associated with fertility.

2. The Llyr group.—This group is associated
with the former, and seems to be opposed to the
D6n group. Its members are Llyr, his sons Bran
and Manawyddan, their sister Branwen, and their

half-brothers Nissyen and Evnissyen, sons of Llyr's

wife Penardim, daughter of Beli, by a previous
marriage. Their story is told in the Mabinogion
of Branwen and of Manawyddan (see Nutt's criti-

cism of the former, FLIi v. 1 S.).

Llyr is the equivalent of the Irish sea-god Ler,
and is perhaps a compound of three Llyrs men-
tioned m Welsh literature (Loth, i. 298, ii. 243

;

Geoffrey of Monmouth, ii. 11). He is a sea-god,

but is confused with Llftdd Llaw Ereint (= Ir.

Nuada, and Nodens). Geoffrey's Llyr, father of

Cordelia (Kreiddylad), becomes LKidd, father of

Kreiddylad, in Kulhwch and Olwen (Loth, i. 224),

while Llttdd, one of the three notable prisoners of

Prydein in Kulhwch, is replaced by Llyr in the
Triad of these prisoners (cf. Loth, i. 265, ii. 215,

244). The suggestion has been made that Llyr
and Llftdd (Nodens) were originally identical, just

as in Irish texts Manannan is now called son of

Ler, now son of Alloid (perhaps = LlOdd [Skene,
i. 81 ; Rhys, Academy, 7th Jan. 1882]). But the
confusion may be accidental, and it is doubtful
whether Nodens was a sea-god.

Llyr's prison is said in a late Triad to have been that of

Eurosswyd, the father of his stepsons. Perhaps his imprison-
ment was the result of his abduction of Eurosswyd's wife, but
we do not hear of such an incident. Geoffrey (ii. 11-14) makes
Llyr a king of Britain, and tells the story of his daughters, later

immortalized by Shakespeare. He adds that he was buried at
Caer Llyr (Leicester), in a vault built in honour of Janus. Hence
Rhys i^AL 131) regards Llyr as the equivalent of the Celtic

Dispater, represented on monuments with more than one face,

and as the lord of a dark underworld. But this is not substan-
tiated, and there is no evidence that Llyr, a sea-god, was a god
of a world of darkness. The Celtic Dispater was rather a ffod of

the underearth conceived as the source of fertility—a bright
world, not one of gloom.

Manawyddan is the equivalent of the Irish sea-

god and lord of Elysium, Manannan ; and the poet's

words in the Black Book, ' deep was his counsel,'

probably refer to his Divine traits (Skene, i. 262).

The reference in the Triads to his being one of the
three golden cordwainers recalls his practising
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that and other crafts in the Mabinogi, as well as

his superior skill, while his instructing Pryderi in

these crafts might be paralleled by Manannan's
position as patron of Diarmaid. He is associated

with the Other-world in a Taliesin poem (see above),

and it is possible that his position in the Mabinogi
as a great craftsman and grower of corn may result

from the idea that all culture came from the gods'

land. If local myth regarded him and Rhiannon
as a Divine pair with Pryderi as their son, this

would give point to his deliverance of Rhiannon
and Pryderi from their magic imprisonment as

related in the Mabinogi (see Nutt, Bran, ii. 17,

but cf. Anwyl, ZCP ii. 127), while Rhiannon's
magical appearance to Pwyll would be paralleled

by the similar appearances of goddesses from
Elysium in Irish story, if she was associated with
Manawyddan as lord of Elysium. Manawyddan
is made one of Arthur's warriors in Kulhwch, and
helps to capture the Twrch Trwyth (Loth, i. 208,

280), just as other local gods are later drawn into

the heroic Arthur saga.

Bendegeit Vran, or ' Bran the Blessed '—a title

probably derived from paganism—appears first as

a huge being, realistically described ; and these

allusions to his great size may be an archaic method
of signalizing his divinity. His second appearance

in the Mabinogi is as the Urdawl Ben, or ' Noble
Head,' entertaining its guardians and, when buried,

protecting the country from invasion, until Arthur,
relying on his own power, uncovered the head
{Triads [Loth, ii. 217-19] ; for obscure references

to this Mab., see Booh of Taliesin, xiv. [Skene, i.

274]). Rhys regards Bran as a dark divinity, and
equates him, as a huge being sitting on the rock

at Harlech, with the Gaulish squatting god Cer-

nunnos, and his head with the sculptured heads of

the same god, while his wading across to Ireland

signifies his crossing the dark waters to Hades (HL
90 ff. ; and, for his Welsh equivalents to Bran, all

regarded as 'dark' gods, see AL, ch. 11). Cer-

nunnos, however, is a god of fertility (as his monu-
ments show), of the bright underworld whence all

things spring forth, and whither the dead pass to

immortal bliss. There is nothing 'dark' in his

character, as there would be in that of a god of

darkness and blight ; rather is he one of the lords

of life. Nor is there any sinister or dark asjiect in

the presentation of Bran. Ireland in the Mabinogi
need not mean Hades, since its occurrence there is

probably due to the proximity of Anglesey, the

locality of Branwen's legend, to its coast, and also

to the interpretation of a mythico -historic con-

nexion of Wales and Ireland. If Bran is a double
of Cernunnos, he is a god of the fertile under
world. But he may have been regarded locally

as a lord of Elysium, as various incidents in the

tale suggest. In presence of his head, time passes

like a dream ; feasting and merriment prevail,

sorrow is forgotten ; and these are characteristics

of Elysium, while the tabued door, which, when
opened, brings remembrance of sorrow, is also sug-

gestive of Elysium tabus (see Blest, Abode of
[Celtic]). The mysterious Bran who fought on the
side of the lord of Annwfn at the mythic battle of

Godeu, may have been the Bran of the Mabinogi,
and another form of Arawn. The protection of

the land by the buried head reflects actual custom
and belief regarding the heads of bodies of dead
warriors, or of the power of a Divine image or

sculptured head (see § XIII. 2). In the Mab., Bran
is euhemerized as a king (cf. Triads [Loth, ii. 285],

where he is one of the three founders and lawgivers
of Prydein). In Geofl'rey (iii. 1ft'.) he is probably
Brennius, who quarrels with his brother Belinus
about the crown, and, after their reconciliation,

leads an army to Rome and conquers it. (In the
Welsh version the brothers are called Bran and

Beli.) Bran is here confused with Brennus, who
led the Gauls in the sack of Rome. Belinus may
have been suggested by the god Belenos and by
Beli, father of Llftdd (see below). Geoffrey also

speaks of the gate on the banks of the Thames,
called ' Billingsgate' after Belinus, and of his ashes
preserved in a tower on the gate. This may be a
reminiscence of some local cult of Belenos at this

spot. Bran was also transformed into a Christian
saint, one of the three inspired kings of Prydein,
who brought the faith to the Cymry, after having
been hostage for his son Caradawc at Rome for

seven years (Triads [Loth, ii. 284]). Caradawc
was probably a war-god, confused with the historic

Caractacus carried captive to Rome. Hence the
latter was associated with Bran, whose epithet
' blessed ' led to the supposition that he was a
saint. Hence, too. Bran s famUy was looked upon
as one of the three saintly families of Prydein, and
Welsh saints were frequently held to be his de-
scendants [Triads [Loth, ii. 257] ; Rees, Welsh
Saints, 1836, p. 77). Bran may be the equivalent
of the Irish Brian discussed above, or, more prob-
ably, of a Bran, brother of Manannan, mentioned
in Irish myth.
Branwen or Bronwen, ' white bosom,' as daughter

of a sea-god, may also have been associated with
the sea as ' the Venus of the northern sea ' (Elton,

p. 291)—a goddess of love (and therefore, probably,
of fertility), if she is the Brang^vaine who, in later

romance, gives a love-potion to Tristram. As a
goddess of fertility, the cauldron, symbol of a cult

of fertility (see Blest, Abode of [Celtic], § 6 (/)),
which is only indirectly connected with her in the
Mabinogi, may have been more prominently her
property in an older myth. This cauldron origin-

ally came from a water-world, such as may have
been the region with which she was associated—
the Elysium under the waves.

3. The Don group.—This is met with mainly in

the Mabinogi of Math, son of Mathonwy—a com-
plex of several independent tales. Its personages
are Gwydion, Gilvaethwy, Govannon, Arianrhod,
and her children Dylan and Llew. But in Kulhwch
another son of D6n, Amaethon, is mentioned (Loth,
i. 240).

D6n, though regarded by some writers as male,
is called Math's sister (Loth, i. 134), and is prob-
ably to be equated with Ir. Danu, mother of the
Tuatha De Danann, while her children are in part
the doubles of some of these. D6n must thus have
been a goddess of fertility and culture. She is

called ' wise ' in a Taliesin poem ; in another her
court is mentioned (Skene, i. 297, 350). In later

folk-belief the constellation Cassiopeia was called

her court (Guest, Mab. iii. 255). D6n's consort is

never mentioned, but in the Triads a woman called

Arianrhod, perhaps D6n's daughter, is daughter
of Beli.
Assuming Beli to be D6n'8 husband, Rhys {HL 90 ff.) equates

him with the Irish Bile, ancestor of the Milesians, and regards
him as lord of a dark underworld. Hence, also, connecting
D5n's name with words meaning * death ' or ' darlcness,' he
makes her a goddess of death. The Irish Bile is never asso-

ciated with Danu, as this equation would require, nor is his

kingdom of Spain necessarily the dark nether world (see Blest,
Abode of [Celtic], § s). If D6n, like most Celtic goddesses, was
a local goddess of fertility, she was associated with life, not
death, with the underearth as a region of plenty and light.

Math, or Math Hen, 'the Ancient' (Skene, i.

286), is lord of Gwyned, and probably an old local

god of that region. In the Triads and poems, as

well as in the Mabinogi, he appears chiefly as a
mighty magician, teaching his magic to G-\vydion

(Loth, ii. 229, 257 ; Skene, i. 269, 281, 299). But his

character is more than that of a magician. He is

benevolent and just, punishing where wrong has
been done, and showing kindness to the wronged.
These traits may have been his as a god, or

reflected upon him as exemplifying the Celtic
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ideal kingly qualities (for Math aa a Celtic Pluto,

see Rhys, Lects. on Welsh Phil., 1877, p. 414).

Gwydion is also a past-master of magic, especi-

ally in the arts of proeiucing things by enchantment
and shape-shifting, and these are also the subject
of a Taliesin poem, while Taliesin refers to liis

enchantment by Gwydion (Skene, 1. 296, 281).

He is a supreme bard in the Mabinogi, and, if

he is the Gweir who was imprisoned in the Other-
world and thus became a bard (Skene, i. 204), all

this is significant in view of the probable deriva-
tion of his name from a root vet giving words
meaning 'saying' or ' poetry,' Avith cognates like

Ir. fdith, ' diviner,' ' prophet,' or ' poet,' Ger.
Wuth, 'rage' (Rhys, ML 276). Gwydion, who
receives his bardic art from the gods' land, is the
ideal fdith, and the god of those who practised
divination, prophecy, and poetry. Although in

the Mabinogi, Pryderi, whose swine he steals, is a
mortal, yet he is really a god, and these animals
are stolen from him as such. Hence Gwydion is a
culture-hero bringing gifts from the gods' land to

men. The more primitive version is probably pre-
served in the poem where Gweir's raid is made on
Caer Sidi (= Elysium) ; he is apparently unsuc-
cessful, and is imprisoned. Perhaps, as one of the
three cow-herds of Prydein {Triads [Loth, ii. 296]),

he was also regarded as the i)ringer of cows to men.
Possibly, too, he was the anthropomorphic form of

an old swine-god, the animal being later associated
with him. The swine is one of the forms into
which Math transforms him, and the places at
which he rests Pryderi's swine—Mochdrev, Moch-
nant {moch, ' swine ')—may have been local centres
of a swine-cult, while the references to the resting
of the swine there would be an etiological myth
explaining why they were so called, after the cult
had ceased. Gwydion's magic has a tricky, deceit-

ful aspect, and a poem speaks of his vicious muse,
though also ' in his life there was counsel ' (Skene,
i. 299, 531). His relation with his sister, inferred
rather than expressed, is on a parallel with other
incest incidents in Celtic story, for example,
Arthur's with his sister G^vyar, and may reflect

some early custom preserved in the royal house.
In later folk-belief the Milky Way was called Caer
Gwydion, and a story was told how he pursued
Blodeuwedd along it (Morris, Celt. Remains, 1878,

p. 231).

VihysiHL 283 ff.) equates Gwj-dion and Odinn, and regards
them as Celtic and Teutonic aspects of a hero common to the
period of Celto-Teutonic unity. But it is doubtful whether all

the alleged parallels can be maintained, or are more than might
be looked for in the myths of any divinity.

In Kulhwch, among the tasks imposed on its

hero is that of tilling a piece of ground so wild
that none but Araaethon, son of D6n, could till it,

but ' he will not follow thee of his own accord,
and thou canst not force him ' (Loth, i. 240).

Amaethon (Cym. ainaeth, ' ploughman,' Gaul.
ambactos, from *ambiaktos, ' messenger,' ' servant')
may have been a divinity associated with agricul-

ture, perhaps an anthropomorphic corn-spirit. He
appears also as a culture-hero who caught a roe-

buck and whelp belonging to Arawn, king of

Annwfn (Myv. Arch. i. 167), or, in a Triad, a
biteh, a roe, and a lapwing (Loth, ii. 259). The
reference to the lapwing is obscure ; but, as far as
dog and deer are concerned, Amaethon brings
tliem from the gods' land to men. Possibly they
may have been representatives of the corn-spirit,

and so connected with the god if he were a corn-
divinity. Or they may have been worshipful
animals, of which Amaethon became the anthro-
pomorphic form, while they in turn became his
symbols—a later myth telling how he had brought
them from Annwfn.

Several of the incidents told of Llew Llaw
Gyffes in the Mabinogi are little more than
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Mdrchen formulas. Rut his transformation into
an eagle may be a hint that he had once been a
bird-divinity. His disguise as a shoemaker is

referred to in a Triad, while another sjieaks of
him as one of the three ruddvoawc whose foot-

prints caused the herbage to wither for a year
(Loth, ii. 250, 231). Like other gods, he was
euhemerized, and his death must have been re-

counted in story, for the ' Verses of the Graves

'

refer to his sepulchre, and add ' he was a man who
never gave justice (or truth ?) to any one ' (Skene,
i. 314). This suggests that he had come to b»
regarded in an unpleasant light, unless 'tnith' is

a reference to his disguises.

Rhys {HL 408) regards ' Llew ' as a mistake for
' Lieu,' which he connects with words meaning
'light.' He equates him with Ir. Lug, whose
name he also takes to mean ' light,' and he makes
both of them sun-gods. Llaw Gyffes he equates
with Lug's epithet Idm-fada, 'long hand,' giving
it the same meaning, though the title is given to
Llew in the Mab. because of his sureness of hand.
Loth (BCel X. 490) considers that the charige of
Llew into Lieu, 'light,' is not convincing. There
is nothing in Llew's story which points to his being
a sun-god.
Rhys's further interpretation of Lug's birth from Ethnea,

daughter of Balor, his nurture by Gavida (Goibniu) the smith,
and his slaying of Balor, as paralleled by Llew's history, is not
convincing. He equates Balor with BeU, but Llew does not
slay his grandfather as does Lug, nor does Govannon the smith
nurture Llew, Thus the equation {HL 319) is true only in the
correspondence of Govannon to Gavida, while in an older ver-

sion of the Irish story, Manannan, not Gavida, nurtures Lug.
Other incidents— Llew's misfortune at the hands of Blodeu-
wedd's lover (the sun overcome by darkness) and Blodeuwedd's
transformation by Gwydion into an owl, the bird of darkness
(dawn becoming dusk or gloaming)—are thus interpreted 'm

terms of sun-myths (HL 384). They are probably the debris of
Mdrchen incidents, not true parts of Llew's mythology. More-
over, if Llew is a sun-god equivalent to Lug, why is he not
associated with the August festival which in Wales corresponds
to Lughnasadh in Ireland? Thus, whatever Llew's functions
were, his character as a sun-god is not supported, unless the
Triad reference to his scorching the herbage be regarded as the
withering of vegetation by the sun's heat.

According to the Mabinogi, Dylan, as soon as
he was born and baptized, rushed off to the sea,

taking its nature. ' Hence he was called Dylan
Eil Ton ("son of the wave "). Never wave broke
under him.' His death at the hands of his uncle
Govannon was lamented by the waves, which
sought to avenge him, and his grave is ' where the
wave makes a sullen sound' (Skene, ii. 145, i. 310).

But his name and description suggest that he is

the waves themselves, while two Taliesin poems
call him ' son of the sea ' or ' of the wave ; and
this is supported by popular belief, which regards
the noise of the waves pressing into the Conway as

his dying groans (Skene, i. 282, 288 ; Rhys, HL
387). Probably Dylan was a local sea-god, and
the Mabinogi references are the dibris of myths
explaining the connexion of an anthropomorphic
sea-god—formerly the sea itself—with Arianrhod
and his murder by Govannon.
Rhys's explanation of Dylan as a dark divinity, his rush to

the sea as darkness 'hying away to lurk in the sea,' and his

death aa the equivalent of that of the Fomorian Ruaddn at the
hand of Goibniu (HL 387), while Dylan and Llew are respec-
tively darkness and light, children of a dawn-goddess, is in

agreement with his scheme of mythological interpretation.

But there is no hint that Dylan has dark traits—he is described
as blond, and his death is lamented, not praised.

Arianrhod ('silver wheel') is called one of the
three blessed ladies of Prydein {Triads [Loth, ii.

263]), though her position in the Mabinogi as
Gwydion's sister-mistress, passing herself ofi' as a
virgin, is m contradiction with the title. Perhaps
she was worshipped as a virgin-goddess, while
myth gave her a different character ; or if, like

other Celtic goddesses, she was an Earth-goddess,
she may have had the double character of Artemis
—a chaste virgin and a fruitful mother. In later

belief she is associated with the constellation
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Corona Borealis, which is called Caer Arianrhod
(Guest, iii. 256).
'Arianrhod' is a place-name which has become a personal

name, by taking the name of the goddess's castle, Caer Arian-

rhod, in the sense of 'Arianrhod's Castle.' Her real name is

unknown.

Govannon the smith is referred to in Kulhwch
as one whose help must be obtained by the hero

to wait at the furrow's end to cleanse the iron of

the plough (Loth, i. 240). Whatever meaning under-
lies this is unknown. His name (from Cymric gof,
' smith ') suggests that, like Ir. Goibniu, he was a
god of smiths, and lie is referred to in a Taliesin

poem as an artificer (Skene, i. 286-7).

4. The family of Beli.—Beli has four sons—
Lmdd, Caswallawn, Llevelys, and Nynngaw

—

and, in the Mab. of Branwen, Caswallawn takes
possession of the kingdom in Bran's absence.
Geoffrey (iii. 20) makes Heli the father of Lud,
Cassibellaun, and Nennius, while Beli or Belinus
is brother and opponent of Brennius (iii. 1), though
another Belinus is general and counsellor of Cassi-

bellaun (iv. 3). Here Caswallawn is confused with
the historic Cassivellaunus, opponent of Csesar, as

he is in the Triads (Loth, ii. 210). Perhaps Beli

is the god Belenos of the inscriptions, and all

Geoffrey's references may be to him or to persons
called by his name. The hostility of Caswallawn
to the race of Llj'r may be hinted at in the hostility

of Belinus and Brennius. Whether any mythic
significance underlies this is doubtful, and it may
hint rather at the rivalry of hostile tribes or of

Goidel and Brython (Anwyl, ZCP i. 287). If Beli

is a form of Belenos, he would be a god of healing
and light—perhaps a sun-god—since Belenos is

equated with Apollo, but there is some evidence
connecting him with the sea—JSiw Beli, ' the cattle

of Beli,' are the waves, and Gwirawt Veil, 'the
liquor of Beli,' is brine. In the Triads he is

beneficent (Loth, ii. 278). Elsewhere he is im-
plored as ' victorious Beli . . . that will preserve
the qualities of the honey-isle of Beli' (Skene,
i. 431). These references do not support Khys's
theory that Beli is a ' dark ' god.
Caswallawn is a 'war-king' (Triads [Loth, ii.

283]), and he was probably a war-god after whom
chiefs and kings were called. His personality is

lost in that of Cassivellaunus—perhaps a leader
bearing his name. Other Triads appear to mingle
the dibris of his myths with the pseudo-history of

the native chief (Loth, ii. 209, 249 ; Myv. Arch.
403).

Lludd Llaw Ereint is the equivalent of Ir.

Nuada Argetlam, a primitive *Nodens Ldm-argen-
tios (' silver hand ') having become through allitera-

tion *Lodens Lam-argentios, resulting in Llftdd
Llaw Ereint, while the older form gave a personage
called Nudd (Rhys, HL 125 ; Loth, i. 265). A clear
distinction is, however, drawn between LlCldd and
Nudd, e.g. Gwyn son of Nudd is the lover of Kreid-
dylad, daughter of Llfldd (Loth, i. 269 ; Skene, i.

293). Lltidd Llaw Ereint is probably the Llftdd,

son of Beli, whose kingdom in the tale of Lludd
and Llevelys is subjected to three plagues : (1) the
Coranians ; (2) a shriek on May eve which makes
all land, animals, and women barren

; (3) the
mysterious disappearance of a year's supply of
food. Llfldd rids his kingdom of the authors of
these plagues. This and Llddd's liberality in
giving meat and drink may point to his earlier

character as a god of growth (for the tale, see
Guest, iii. 295 ff.; Loth, i. 173 ff.; and cf. Rhys,
HL 606). London was called Caer Ludd because
Llddd rebuilt its walls (Geofirey, iii. 20), and his
name is still found in ' Ludgate Hill,' where he
was buried. Probably the place was a centre of

his cult. For Nodens, see § V. 4.

The Coranians are a hostile race of warriors in the Triads
(Loth, ii. 274), but they are obviously superhuman. Their

name may be connected with cor, ' pygrmy.' The plagues may
correspond to the hostility of the Fomorians to the Tuatha D6
Danann, since by two of them fertility and plenty are destroyed.
The story may be based on earUer myths of beirgs hostile to

growth and fecundity. The second plagTie occurs on May-day,
and in a Triad the plague of the Coranians becomes that of

March Malaen on May 1st (Loth, ii. 278). March may corre-

spond with the Fomorian More who levied a sacrificial tax on
Sambain. But it is not clear why the plagues should be worst
at the beginning of summer, when the powers of growth are

commencing their ascendancy.

More prominent than Nudd is his son Gwyn,
whose name, like ' Fionn,' means ' white ' or
' fair.' His fight with Gwythur for Kreiddylad
may point to his being a god of fertility (§ V. 4)

;

but, if so, he must have become a god of war and
the chase, since his character in a poem of the
Black Book is that of a great warrior (Skene, i.

293). He was also associated with Annwfn, and
became, in popular belief, a king of fairyland, like

the Tuatha D6 Danann. This is seen in the legend
of S. Collen summoned to the court of Gwyn, king
of Annwfn on Glastonbury Tor, where he saw a
wonder-land, not unlike that of the Irish Elysium,
which disappeared when he sprinkled holy water
(Guest, iii. 325). The story may recall the hostility

of Christian missionaries to the cult of Gwyn, and
this may account for the fact that he is also

associated with Annwfn in its later sense of ' hell,'

and hunts the souls of the wicked (Rhys, AL 155).

A sentence in Kulhwch mediates between the

pagan and Christian conceptions of Gwyn, for in

him ' God has placed the force of the demons of

Annwfn (here= "hell ") to hinder them from de-

stroying the people of this world' (Loth, i. 253).

In the Triads, Gwyn is a mighty astrologer, like

Gwydion (J^th, ii. 297).

5. The Ct^Tidwen cycle.—Save for a reference to

Taliesin as a bearer of Bran's head, the Mabinogion
does not mention this group, which is found in the

16th cent. Hanes Taliesin (from materials of far

older date) and in the poems of the Book of

Taliesin. These poems frequently refer to the

Don, Llyr, and Pwyll groups. The explanation

may be that all these were local gods with local

myths, that the Cerridwen cycle was more purely
Brythonic, and that, after the redaction of the
Mabinogion, all the groups were mingled in other

tales, of which the poetic references are the

reflexion.

Avagddu, son of Cerridwen (wife of Tegid Voel,

who dwelt in Lake Tegid), is so ugly that his

mother resolves to boil for him a cauldron of

inspiration as a compensation. Gwion Bach is set

to stir it, and by accident obtains the gift of

inspiration intended for Avagddu. He flees, pur-

sued by Cerridwen, and the flight is told in terms
of the Mdrchen formula of the Transformation
Combat. Finally, Gwion, as a grain of wheat, is

swallowed by Cerridwen as a hen. She gives birth

to him and casts him into the sea, where he is

found by Elphin and called Taliesin ( ' Radiant
Brow '). He becomes a bard. The story (for which
see Guest, iii. 356 ff.) is thus connected with the

sporadic Celtic idea of re-birth (see Transmigra-
tion). The cauldron, Cerridwen as an inspired

poetess, and Taliesin's gift of shape-shifting are

referred to in the poems, and in one of them
Cerridwen's hostility to Taliesin and his gift seem
already to have been stereotyped in the Mdrchen
formula so evident in the prose Hanes Taliesin

(Skene, i. 532). The Cerridwen saga was probably

composed in a district lying to the south of the

estuary of the Dyfi (Anwyl, ZCP i. 293).

Cerridwen and Tegid, dwelling in Lake Tegid,

are divinities of the under-water Elysium, and the

cauldron is the Elysian mystic cauldron, alsc

associated with a water-world in the Mab. of

Branwen (Blest, Abode of [Celtic], § 6 (/)).

Taliesin has a ' chair' in Caer Sldi (Elysium), and
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seeka to defend it against Cerridwen's cauldron
(Skene, i. 275). The poems describe Cerridwen as

a goddess of inspiration and poetry, probably
worshipped by bards, with her cauldron as the
source of inspiration. In its more primitive form
the cauldron is a symbol of a fertility cult, hence
Cerridwen must have been a goddess of fertility,

perhaps an Earth-mother, thus equivalent to Ir.

Brigit. Or she may have been a corn-goddess,
since she is described as a goddess of grain in the
Black Book (Mon. Hist. Brit. 1848, i. 498, ii. 5).

If the tradition which associates the pig with her
is genuine, the animal would then be an earlier

form of the corn-spirit, connected at a later time
with the corn-goddess (cf. Demeter and the pig

;

Thomas, RHB xxxviii. 339). Gwion's obtaining
inspiration may be a form of the myth of the theft

of culture from the gods' land, though, since the
story describes Taliesin's birth from Cerridwen,
other myths may have regarded him as her son, as

Ogma was the son of Brigit. Taliesin is probably
a god of poetic inspiration, confused with the 6th
cent, poet Taliesin, who appears to have claimed
identity with the god whose name he bore. His
chair was in Caer Sidi, with him was ' the inspira-

tion of fluent and urgent song,' and he speaks of

his presence with the gods. Identifying himself
with the god, he (or tlie poets who write in his

name) describes his creation, his enchantment by
the gods, and his numerous transformations or re-

births (Skene, i. 263, 274 f., 276 ff., 278, 282, 286 f.,

309, 532). He also speaks of his presence with
Arthur when the cauldron was stolen from Annwfn.
The Taliesin myth may combine the mythologies
of two separate gods, or, more probably, two
aspects of this god—as a culture-hero bringing
inspiration from the gods' land, and as a son of the
culture-goddess. The story may point to the
usurping of the place of a culture-goddess by a
god ; hence some myths would tell of her hostility

to him, others how he was her son. The Hane.i
Taliesin would be a later commingling of such
myths, confusing the god with the poet.

For Khys's equation of Gwion and Taliesin with Ir. Finn and
Oisin, see HL 551. Fionn, however, is not re-born as Oisin, but
as Mongan {LU 133a).

Tegid is not mentioned further. Creirwy, the
daughter of the pair, is one who fascinates her
lovers {Myv. Arch. 339) ; she may have been a
goddess of love. Avagddu is obscurely referred to

in the Taliesin poems (Skene, i. 296, 297, 525) ; his

brother Morvran (' sea-crow') is ' an obstructor of

slaughter ' in a Triad, and at the battle of Camlan
is thought to be a demon (Skene, ii. 459 ; Loth, i.

209). He may have been a war-god—his name
' sea-crow ' suggesting a similarity with the Irish

war-goddesses who appeared as birds.

6. The Arthur group.—The attempt to find in

the personages of Arthurian romance as a whole
the old gods of the Brythons seems futile, while
the attempt to find sun and dawn myths, etc., in

the romantic incidents of the cycle belongs to that
mythological interpretation of saga and Mdrchen
which is now discredited. In any case, it could
throw little light on Celtic religion. On the other
hand, some of its personages probably belong
to old Divine groups, since they are already
present in purely Welsh tales like Kulhwch and
in early Welsh poems which are unconnected with
the cycle, or in Geoffrey of Monmouth, Perhaps
a local Brythonic Arthur saga might be postulated
in which a local Brythonic god or hero called
Arthur was ultimately fused with the historic 5th to
6th cent. Arthur, while from it or from Geoffrey's
handling of it sprang the great romantic cycle.

Nennius knows Arthur as a war-chief, but the
reference to his hunting the Porcua Troit (the
Twrch Trwyth of Kulhwch) suggests the mythic

Arthur. Geoffrey may have partly rationalized
the local saga here postulated. The main incidents
given by him—Arthur's birth due to shape-shifting
on the part of Uther, his unfaithful wife Guanhu-
mera (Guinevere), and his final disappearance to
Avallon (Elysium)—belong to a primitive set of

incidents told of other Celtic heroes (Nutt, Bran,
ii. 22 tf.). They were made the mythic framework
surrounding the personality of Arthur as a local

Brythonic god or hero, fience arose the Arthur-
saga, blending the historic Arthur with the god

—

a saga probably widely known before the rise of
the romantic cycle, since Arthur is already a
prominent figure in early Welsh literature. This
Arthur of the saga drew to himself many local

gods and heroes, who figure as his wan-iors in
Kulhwch. On the other nand, he is unknown to
the Mabinogion ; but, as its legends belong to the
regions of Gwynedd and Dyfed, where Goidelic
influences prevailed, this may point to the ex-
clusion of the more purely Brythonic saga from
those districts.

Taking the character of Arthur as a whole,
before his being blended with the historic Arthur,
he appears as the ideal hero of a local Brythonic
tribe or tribes, as Ciichulainn or Fionn was to the
Goidels. He may have been worshipped as a hero,

or have been an earlier god more and more en-

visaged as a hero. Rhys {AL 39 ff.) regards the
early form of his name as Artor, ' ploughman,' but
possibly with a wider significance, and equivalent
to that of the Gaulish Artaius, equated with
Mercury (for a derivation from arto-s, ' bear,' see
MacBain, Gael. Diet. p. 357). Hence he may have
been a god of agriculture, who became, like other
such gods, a war-god or hero. But he was cer-

tainly regarded also as a culture-hero, since he
stole the magic cauldron from the gods' land and
tried to obtain the swine of March (Skene, i. 264

;

Loth, ii. 247)—probably the late form of a myth
telling how Arthur, like Gwydion, tried to obtain
swine from the Divine land. He is also a bard
(Loth, ii. 216). To this ideal hero's story would
be fitted the formulae of the supernatural birth and
final disappearance to Elysium (later localized at
Glastonbury), whence it was believed he would one
day re-appear. See, further, art. Arthur.
The Merlin of the romances, famed there for

magic and shape-shifting, for his love for the Lady
of the Lake, and his imprisonment by her in a tree,

a sepulchre, or a tower without walls, already
appears in Geoffrey as the child of a mortal and a
supernatural father, selected as the victim for the
foundation sacrifice of Vortigern's tower. He con-
futes the magi (Druids), shows why the tower
cannot be built, and utters prophecies. To him
is attributed the removal of the Giant's Dance
(Stonehenge) from Ireland—an setiological myth
accounting for the origin of Stonehenge. Finally,
he figures as the shape-shifter to whom is due
Arthur's birth (Geoff, vi. 17-19, vii., viii. 1,

10-12, 19). Thus he appears as a mighty magi-
cian, and probably had a place in the early
Arthur saga, as he is later prominent in the
romances. Rhys regards him as a Celtic Zeus or
the sun, because late legends tell of his disappear-
ance in a glass house into the sea. The glass house
is the expanse of light travelling with the sun
(Merlin), while the Lady of the Lake who comes
to him daily is a dawn-goddess. Stonehenge was
probably a temple of the Celtic Zeus ' whose late

legendary self we have in Merlin ' {HL 154, 158,

194). Such late legends can hardly be regarded as
affording safe basis for such views, and their
mythological interpretation is more than doubtful.
The sun is never the prisoner of the dawn, as
Merlin is of the Lady of the Lake. Merlin is

rather regarded as the ideal magician, perhaps
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once a god worshipped by magicians or Druids,

like the Irish divinity of l!)ruidism. Farther than
this his legend does not carry us, and, as all gods
were later regarded more or less as magic-workers,

this interpretation must be regarded as merely
tentative.

Mabon, son of Modron, is associated with Arthur
in Kulhvxh and the Dream of Bhonabwy. His
name means ' a youth,' and he is probably the
Maponos equated with Apollo as a god of health in

Komano-British and Gaulish inscriptions (Holder,

ii. 314). His mother's name, Modron, is a local

form of Matrona ; hence she was perhaps a river-

foddess or one of the Matres, goddesses of fertility.

n the Triads, Mabon is one of the three eminent
prisoners of Prydein. To obtain his help in hunt-
ing the magic boar his prison must be found, and
this is done by animals, in accordance with a
Mdrchen formula, while the words spoken by them
show the long duration of his imprisonment

—

perhaps a hint of his immortality (Loth, i. 260 ff.,

280, ii. 215, 244). But he was also regarded as a
mortal, buried at Nantlle, in Caernarvon, which,
like Gloucester, the place of his prison, may have
been a site of his widely-extended cult.

Kei, who appears in Kulhwch and the romances,
is probably an old god. In early Welsh poetry his

prowess in fight is specially signalized— ' when he
went to battle he fought against a hundred ' (Skene,
ii. 51). Hence he may have been a war-god, and
the description of his nature in Kulhwch ('His
breath lasted 9 days and 9 nights under water.
He could remain for the same period without
sleep. No physician could heal a wound inflicted

by his sword. When he pleased he could make
himself as tall as the tallest tree in the wood.
And when it rained hardest, whatever he carried
remained dry above and below his hand to the
distance of a handbreadth, so great was his natural
heat. When it was coldest, he was as glowing
i\\e\ to his companions' [Loth, i. 225]) may be a
description of his ' battle-fury ' corresponding to
that of Ciichulainn. Elton (p. 279), however,
regards it as proof that he was a god of fire.

In Kidhvch and in a late poem (3/ j/u. Arch, i. 176) he is hostile
to Arthur, and, in the latter, Gwenhwyfar{whose ravisiier he may
have been) asserts his superiority to Arthur. Perhaps this is

evidence of Kei's having been a god of tribes hostile to those of
which Arthur was the hero.

7. Hu Gadarn, the subject of ridiculous Neo-
Druidic speculations (Davies, Myth, and Mites of
the Druids, London, 1809), is referred to in the
Triads as the leader of the (Ilymry in their wander-
ings, the teacher of ploughing, and the inventor of
music and song as the repository of ancient tradi-

tions. He divided the Cymry into clans, and drew
the avanc from Llynn Llionn (the bursting of
which had caused a deluge) by means of his oxen,
identified with men transformed for their sins
(Loth, ii. 271, 289, 290-291, 298-299; Guest, ii.

349 if.). The Triads about liim are of late date,
but they may point to him as a culture-god of
certain tribes.

8. British gods of the monuments.—Some of
these may be identified with the personaires just
considered—Nodens with Llddd or Nudd, Belenos
with Beli or Belinus, Maponos with Mabon, Taranos
(known only on Continental inscriptions) with the
Taran mentioned in Kulhwch (Loth, i. 270). Many
others, some of them referred to in classical
writings, have no place in the literature. Thus
Andrasta is described by Dio Cassius (Ixii. 6) as a
goddess of victory supplicated by Boudicca. Sul
is equated with Rlinerva at Bath, and is a goddess
of warm springs (Solinus, xxii. 10). Others are
Epona, the horse-goddess, whose cult was wide-
spread on the Continent ; Brig'antia, perhaps the
Irish Brigit ; Belisama, the name of the Mersey in
Ptolemy (ii. 3. 2), but known as a goddess in

Gaulish inscriptions. Many inscriptions also refer

to the Matres. Several gods are equated with
Mars, and were probably local or tribal war-gods—
Camulos, known also on the Continent and pei-

haps to be equated with Cumal, father of Fionn

;

Belatucadros, ' comely in slaughter
' ; Cocidius,

Corotiacus, Barrex, Tutatis, and Totatis (perhaps
the Teutates of Lucan's Pharsal. i. 444, from "teuta,
' tribe ' or ' people '). Others are equated with
Apollo in his character as a god of healing

—

Anextiomarus (known also at Le Mans), Grannos
(in an inscription at Musselburgh, but found in

many Continental inscriptions), Arvalus (also

equated with Saturn), Mogons, etc. (for these see
Holder, s.v.). Most of these, and many others
occurring in isolated inscriptions, were probably
local gods, though some, as is seen by their occur-
rence on the Continent, had a wider popularity.
In the case of the latter, however, some of the
inscriptions may be due to Gaulish soldiers quar-
tered in Britain.

Q. British divinities and the Tuatha D^ Danann.
—I)6n may be equated with Danu, Govannon with
Goibniu, Llew with Lug, Llyr with Ler, Mana-
wyddan ^vith Manannan, Bran with Bron, brother
of Manannan (BCel xvi. 143), LlCldd or Nudd with
Nuada (Nodens). But there is a further general
resemblance of the groups to the Tuatha D6
Danann. They are euhemerized as kings, queens,
heroes, and heroines, etc., while in Geoffrey and
the Chronicles a definite period is given to their
reigns or lives, or, again, they re-appear as saints.

They are subject to death, and their tombs are
referred to. Some are regarded as fairies, others
as magicians. Thus they exactly resemble the
Irish ^ods as they appear in the texts, though the
degradation of their personalities and of their
myths is more complete in Wales, and the litera-

ture which treats of them is less copious. There is

also a general likeness in the functions of the two
series. They are associated with growth and
fertility, with departments of Nature, with war,
and with the arts of culture ; and some of them are
gods of local Other-worlds. In Wales, too, as in

Gaul and Ireland, certain goddesses seem to have a
prominent and independent position—perhaps a
hint of their pre-eminence over gods, which is here
regarded as characteristic of earlier Celtic religion.

But it is doubtful whether these divinities, under
the names by which we know them, had more
than a local fame, though parallel divinities with
similar functions undoubtedly belonged to other
localities.

Certain Mabinogwn incidents, especially those of Branwen,
have Irish parallels. The cauldron of regeneration restoring
warriors to life is tike the cauldron of Elysium and the incident
of Diancecht restoring the Tuatha D6 Danann in his well. The
description of Bran as he approaches Ireland is like that of

MacCecht in ' Da Derga's Hostel.' The red-hot iron house in

which the owners of the cauldron were to be destroyed has a
parallel in an incident of the Mesce Ulad. But probably these
are superficial borrowings, due to intercourse between Walesand
Ireland, and have not the same importance as the fundamental
likenesses in name of certain of the divinities.

10. The incidents of the Mabinogion have an
entirely local character, as Anwyl has shown (ZCP
i. 277, ii. 124, iii. 122), and are mainly associated

with Dyfed and Gwent, Anglesey, and Gwynedd,
of which Pryderi, Branwen, and G^Nydion are
respectively the heroic characters. These are the
districts where a strong Goidelic element prevailed,

whether these Goidels were original inhabitants

(Bp. Jones of St. David's, Vestiges of the Gael in

Gwynedd, London, 1851 ; Rhys, Trans, of Soc. of
Cymmrodor, 1894-1895, p. 21), or invaders from
Ireland (Skene, i. 45 ; Meyer, Trans. Soc. Cym.
1895-1896, p. 55 ff.), or perhaps both. But tliey

had been conquered by Brythons, and had become
Brythonic in speech from the 5th cent, onwards.
On account of this Goidelic element, it has been
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claimed that the personages of the Mabinogion are

Goidelic. But only a few are parallel in name with
Irish divinities, and the parallel incidents are, on
the whole, superficial. Hence any theory which
would account for the likenesses must account for

the greater differences, and must explain why, if

the Mabinogion is due to Irish Goidels, tliere should
have been few or no borrowings from the popular
Ossianic or Ciichulainn sagas (for these see Loth,
i. 202 ; Skene, i. 254), and why at a time when
Brythonic elements were uppermost such care

should have been taken to preserve Goidelic myths.
If the tales emanated from native Welsh Goidels,

the explanation might be that they, the kindred of

the Irish Goidels, must have had a certain com-
munity with them in Divine names and myths,
while others of their gods, more local in character,

would difi'er in name. Over the whole Celtic area
we find many local gods, and a few whose names
are spread everywhere. Or, if the tales are

Brythonic, the likenesses might result from an
early community in cult and myth among the
common ancestors of Goidels and Brythons (cf.

Loth, i. 20 ; I. B. John, The Mabinogion, London,
1901, p. 19). But, as the tales are comparatively
late, composed when Brythons had overrun these

Goidelic districts, more probably they contain a
mingling of Goidelic (Irish or native Welsh) and
Brythonic materials, though part may come from
the common Celtic heritage. Llyr, Manawyddan,
Govannon, etc. , would be more or less local Goidelic
gods ; others may have been local Brythonic
divinities classed with these as members of the
different Divine groups. This would explain the
absence of divinities and heroes of other local

Brythonic groups from the Tlfaiiwop'iora, e.g. Arthur.
But, with their growing importance, the latter

attracted to themselves the personages of the
Mabinogion and other tales. Tliese are associated
with Arthur in Kulhwch, and the Ddn group
mingles with that of Taliesin in the Taliesin poems
(Anwyl, ZCP ii. 127). Hence Welsh literature, as

far as it concerns the old religion, may be regarded
as including both local Goidelic and Brythonic
divinities, of whom the more purely Brythonic are
Arthur, Gwjra, Taliesin, etc.

The following table gives divinities with similar

names in Ireland, Britain, and Gaul. Italics de-

note inscriptional names.

Ireland. Britain. Qaxsu,

Nuada. Nudd Hael (?).

NodenB.
Ufldd Llaw Ereint.

Manannan. Manawyddan.
Ler. Llyr.

Lug. Llew or Lieu (?). Lugiis.

Mider. Medros.
Ogma. Ogmios.
Goibniu. Govannon.
Bron. Bran. Brennus(?).

Beli, Belenos. Belenos.
Net. Neton.
Danu. D6n.
Anu. Anna(?). Anoniredi, * chariot

of Anu.*
Buanana. *Buanu.
Brigit. Brigantia, Brigindo.
Cumhal. CamiUos. Gamxdos.
Badb. Bodua.
NemoD. Nemetona.

Mabon, Maponos. Maponos.
Belisama. Belisama.
Epona. Epona.
Tutatis, Totalis. Teutates.
Taran. Taranis.
Anextiomarus. Anextiomarus.
Grannos. Grannos.
Mogons. Mogounos.
Siivanus. Siivanus.
Matres. Matres.

VII. Anthropomorphism.—1. The gods
Divine images, as well as myths, show that Celtic

gods had human forms and passions. They fight

with each other, and pursue amours—often with

mortals, hence mortals or semi-Divine heroes trace

descent from them. Many names compounded of

a Divine name and -genos, ' born of,' or -gnatoe,
' son of,' e.g. Boduogenos, Camulognata, show that
those who lirst bore them were regarded as children
of divinities. St. Augustine (de Civ. Dei, xv. 23)
and Isidore of Seville (Oral. viii. 2, 103) speak
of Gaulisli dusii, impure demons who troubled
women. These were probably lesser divinities or
spirits, but the passages show the current belief in

Divine-human unions. Fairies, in Brittany called

duz, may be a reminiscence of these. There are,

however, fewer obscene myths in Irish texts than
elsewhere. Invisibility and shape-shifting, ascribed
to the gods, were powers claimed by or attributed
to Druids, etc., and are thus reflected back upon
the gods from the human sphere. Their true
divinity is found in their control over the universe
and the destinies of men. In a word, they are
worshipful beings, to be propitiated by sacrifice

and prayer, in return for which they fulfil men's
wishes, grant fruitfulness, prosperity, and victory,

or interfere at critical moments to save their

favourites. On the other hand, they sometimes
seek the help of mortals, or ask their love, or invite

them to Elysium. Their superiority is also seen in

their gigantic stature and their immortal nature,

though the latter may have been less inherent than
obtained from foods and drinks of immortality.
The Feinn Caoilte contrasts himself with a goddess—

' She is of the Tuatha D6 Danann who are un-
fading and whose duration is perennial. 1 am of

the sons of Milesius that are perishable and fade
away' (O'Grady, ii. 203).

2. Hero-worship.—The Celtic belief in the king
as a divinity may have arisen from the belief in the
priest-king as representative of the vegetation-
spirit. Examples of the former are found in the
Divine names given to kings (§ VIII.), in the title

dia talmaide, ' terrestrial god,' given to the mythic
king Conchobar {LU 1016) ; in the fact that Maricc,
chief of the Boii, who caused the Gaulish revolt in

A.D. 69, called himself a god, and, though thrown
to the beasts, was revered by the people (Tae. Hist.
ii. 61) ; and in the ready acceptance of the divinity

of the Roman emperors by the Gauls, showing that
such a cult existed among themselves. Whether
Arthur, Ciichulainn, Fionn, etc., who, whatever
else they may have been, were idealized heroes of

the Celts, ever had a formal cult in their heroic
capacity is uncertain, though probably divinity

was ascribed to them (see Feinn Cycle, § 6 (c)).

Ciichulainn may have been a war-god, since he is

associated with war-goddesses, and is himself a
gieat warrior, while he has some of the traits of a
culture-god—bringing a cauldron and cows from
the gods' land, claiming superior knowledge of

Druidism, bardic science, law, and wisdom, and
instructing a king in the art of government (BLEST,
Abode of [Celtic] § 6 (/) ; ECel xi. 442 ff'. ; IT i.

213). D'Arbois sees in Ciichulainn and Conall
Cernach equivalents of the Dioscuri, and claims
that they are the Sraertullos and Cernunnos of

a Paris monument {Les Celtes, ch. 7). He also

sees in Ciichulainn the Esus of another monument
(ib. p. 63), while the figures on these monuments
represent incidents of the Tdin Bd Cualnge, which
was perhaps known in Gaul. Was Ciichulainn an
anthropomorphic form of the Brown Bull of the
Tdin ? His life is bound up with that of its calf

(IT ii. 241); his 'distortion' may reflect the fury
of the bull in fight. In some folk-versions of the
Tdin, the bull is his property, and the giant sent
by Medb to steal it seizes one horn, while the hero
seizes the other, and it is rent in twain (Celt. Mag,
xiii. 327, 514). If we could be certain that this

represents the earlier form of the Tdin, it might
have originated as a tale explaining actual ritual,
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in which a bull was the incarnation of a vegetation-

spirit, slain and eaten by his worshippers. Later,

this ritual may have been changed to the sacrifice

of a bull to a god who was really its anthropo-
morphic form, and legend would then tell how he
had slain a bull, which was his favourite sacrificial

animal. Ciichulainn may have been such a bull-

god, or the myth of a bull-god may have been
transferred to him, and out of this the primitive

form of the Tdin might arise. Such changes in

cult or in the nature of a god from beast to human
form, with the animal as his symbol or otherwise
associated with him (sometimes slain by him), are

not uncommon. The slaying of an animal incarna-
tion of a vegetation-spirit was knovro to the Celts,

and it may have given an impulse to animal cults.

Esus (Ciichulainn?) seems to have been a god of

vegetation. (For the Tdin, see Windisch, Tdin

;

and CUCHULAINN CYCLE.

)

As to Fionn, his father Cumhal may be Camulos,
a war-god identified with Mars in Gaul and Britain,
while Fionn's surname mac Cumall would then
resemble Camulogenus, ' son of Camulos,' the name
of a Gaulish chief {Cwsar, vii. 62). For Arthur,
Brythonic hero or god, see § VI. 6.

VIII. The Divine kino and the priest-
KING.—Celtic kings appear to have been regarded
4s representatives or incarnations of gods, and this

maj explain the easy change of gods to kings by
the annalists. Kings often bore the name of a
god, which later became a kingly title. Several
Irish (mythic) kings are called Nuada, and are
hardly discriminated from the god {IT iii. 290, 326,

366-68). In one text nuadat is glossed in rig, ' of

the king,' as if the name had come to be a title

{Fled Bricrend, Irish Texts Soc. ii. 88, 177).

Welsh kings are also called Nudd (Skene, ii. 455).

Brenuos who stormed Delphi, and the mythic
Brennos who sacked Rome, may have been called

after the god Bran (cf. the instances of Conchobar
and Maricc, § VII.). The result of the observance
or non-observance of the geasa, or tabus binding
on Irish kings, throws light on the nature of the
gods they represented. Observance was followed
by good seasons, fertility, abundance of cattle and
fish, and prosperity ; non-observance by the reverse.
Later, perhaps through Christian influence, these
were said to result from a king's personal goodness.
But the older conception shows that the kings
represented gods of growth like Nuada. Hence,
being Divine incarnations, they could not do all

that other men did. Was the king in primitive
times slain that, by never growing old, his vigour
might be handed on unimpaired to his successor,
as in the case of Divine kings elsewhere ? This is

not impossible, but the custom would be transmuted
into that of the king remaining a king as long as
he could hold his own against all comers ; or, more
generally, a slave or criminal would be chosen as
mock-king and Divine incarnation, and then slain.

The May-kings of later survivals would be the
successors of such mock- kings, themselves the
succedanea of actual Divine kings. Certain Irish
bile, or sacred trees, were associated with kings
whose sceptre was the symbolic branch of such
trees with which the king's life was wrapped up.
It was great sacrilege to cut down these trees (see

§ X. I). They were, like the kings, representatives
or dwelling-places of a god (earlier a spirit) of
vegetation. Other trees, {lerhaps the succedanea
of the bile, as the mock-king was of the Divine
king, were cut down and burned in the Beltane
fires, in which the human representative may also
have perished (see Festivals [Celtic]). Before
cutting them down, it may have been necessary to
pluck a branch or something growing on them, e.g.

mistletoe. Hence Pliny's notice of the mistletoe
rite may be connected with this annual custom.

The mistletoe or branch was the soul of the tree

and contained the life of the Divine representative.

It must be plucked before the tree could be cut

down or the victim slain. This is hypothetical,

but Pliny's account is incomplete—the elaborats

ritual must have had some other purpose than that

of the magioo-medical use of the mistletoe which
he describes, or else he is referring to an attenuated
custom. Human sacrifice had been prohibited,

and the oxen slain may have been substitutes for

the man-god of earlier days. In later romantic
tales a knight carries a bough and challenges all

comers, or a giant or knight defends a tree from
which another seeks to pluck fruit or a bough
(Weston, Legend of Sir Oawain, 1897, pp. 22, 86 ;

Trans. Oss. Soc. iii. 113 ff.). These suggest the old

belief in tree and king as representatives of a god
of vegetation, and of a ritual like that associated

with the priest of Nemi (see Frazer, History of the

Kingship, 1905, and Cook, 'The European Sky-
God,' jFi xvii.).

Celtic kings may also have been priest-kings.

The Galatian Celts had 12 rulers (' tetrarchs ') of

provinces who, with 300 men, formed the council

of the nation, which met at a place called Dru-
nemeton. This meeting resembles that of the
Druids in a consecrated place (CiBsar, vi. 13), while
its representative character and the fact that Dru-
nemeton was a consecrated place {nemeton) and
that the syllable Dru- is again found in Druid,
may point to the fact that these ' tetrarchs ' had
also a priestly character. The wife of one was a
priestess; another tetrarch, Deiotarus ('divine

bull '), was skilled in augury (Plutarch, Virt. Mul.
20 ; Cicero, de Div. i. 16, ii. 36), while certain

Gauls were chosen as the priest-kings of Pessinus
in the 2nd cent. B.C., possibly because such an
office was not unknown to them (Jullian, p. 100).

The mythic king Ambicatus and his nephews,
Bellovesus and Segovesus, founders of colonies,

seem to have consulted the gods with priestly help,

and the British queen Boudicea had priestly

functions (Livy, v. 34 ; Dio Cass. Ixii. 6). There
may be a reminiscence of the priest- or magician-
king period in the fact that in Welsh story kings,

or gods euhemerized as kings, are the greatest

magicians (Loth, i. 92, 117ti'., ii. 229), just as the

Irish Manannan is in legend king of Man and a
great magician. It is significant of an archaic

state of things that some of these teach their art

to a sister's son. The difi'erentiatiou between the

offices of priest and king may not have been
simultaneous over the Celtic area, and perhaps was
never complete. Where it did take place, certain

of the Druids would occupy the place of the priest-

king as representative of a god. The references in

Irish texts to the king's influence on fertility may
be reminiscent of the earlier period, unless kings
asserted this right as against the Druids. Yet the

Druids claimed powers over nature and growth,
and were regarded as superior to kings (Dio Chrys.
Orat. 49; LL 93), while the name "ZeixvoBiovs, coupled
with that of ' Druids ' by Greek writers (in Diog.

Lasrt. I. procem. i.), may imply some notion of

divinity, and that they had taken the place of the

earlier priest-kings (see Druids, § 6). Again, since

to women belong the early processes of agriculture,

a female spirit or goddess of vegetation would have
a female representative. But, when the gods
superseded goddesses or the latter became their

consorts, the priest-king would take the place of

the female representative, who, however, may
have remained as the bride in the rite of the sacred

marriage. But conservatism would retain sporadi-

cally female cults of a goddess of vegetation, and
these would account for such rites as those of the

Namnite women, one of whom was yearly slain

;

for the presence of the May-queen alone in certain
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folk-survivals ; and for many Celtic female cults

from which men -were excluded (see Festivals
[Celtic]).

IX. Worship of tbe dead.—Celtic burial

customs suggest a cult of the dead (§ XVI.). The
heads of the slain were oll'ered to the ' strong
shades,' and bards san" their praises (Sil. Ital. v.

652 ; Lucan, i. 447). Where mythic heroes were
honoured as eponymous tribal ancestors watching
over the tribe, a cult of ancestors may be suspected.

The tombs of dead kings, on whom tribal prosperity
depended, were sacred places (Amm. Marc. xv. 10.

7 ; Joyce, SH i. 45 ; cf. § V. 3). Archaeological
researches, as well as folk-survivals, show that the
family cult of the dead centred in the hearth—the
Celtic brownie of the hearth being in some aspects
a successor of the ancestral ghost (Bulliot, Fouilles

du mont Beuvray, Autun, 1899, i. 76, 396 ; Deeh6-
lette, MA xxxii. [1898] 63, 245; Le Braz^, ii. 67 ;

see Fairy). Other survivals point to a more
extended cult of the dead (Wilde, Anc. Legends,
1887, p. 118 ; Curtin, Tales of the Fairies and the

Ghost World, 1895, p. 54 ; Le Braz^, i. 229, ii. 47 ;

FL iv. 357). A yearly cult of the dead took place

on Samhain eve, 31st Oct., traces of which remain
in popular belief and custom ; while in Ireland, on
the anniversary of the burial of chiefs or kings,

feasts were held—the festival of Lughnasadh is

sometimes said to have been founded thus. See
also Festivals (Celtic) ; Ancestor - worship
(Celtic).

X. Nature-worship, animal-cults, totem-
ism.—I. Most Celtic divinities were evolved from
the various parts of Nature personified or from
Nature-spirits, but the cult of the latter still went
on in that primitive fashion which is found as a
lower stratum in all religions. Evidence of it

exists in folk-survivals, in ecclesiastical denuncia-
tions of these, in scattered notices in Irish texts,

and in a few inscriptions. The sea, rivers, wells,

mountains, trees, sun, moon, stars, and winds, or

the spirits of these, were worshipped, invoked in

magic runes, or called to witness oaths {LL 136

;

BCel vi. 168, xxii. 400; D'Ach^ry, Spicil., Paris,

1661, V. 216 if.). Departmental spirits of Nature
survived in later times as fairies or demons, and
elements of the cult may be traced, e.g., in the
Sabbat.

(a) Manannan, the sea-god, was first the sea
itself, and an animistic view of the sea prevailed.

Its moaning told of its sympathy with the dying or

dead, its roaring was prophetic of certain events,

and both could oe interpreted by poets, hence the
shore was ' a place of revelation of knowledge

'

{SCel xxvi. 9 ; Bhys, EL 387 ; Joyce, FN i. 195).

This view of the sea led the Continental Celts to

beat back the high tides with weapons (Aelian,

xii. 23 ; Aristotle, Ethics, iii. 7, Eudem. Ethics,

iii. 1).

(b) Gods (Danuvius, Bormanus, etc.) and god-
desses (Devona, Serona, Bormana, etc.) of rivers

andfountains were worshipped. At first, as river-

names derived from *deiva, ' divine,' *indtir,

'mother,' show, rivers themselves were regarded
as Divine or as fertile mothers ; later, divinities

were associated with them, and some Celtic proper
names show that descent from a river or river-god
was believed in. Springs and wells were also

Divine, and gave gifts of fertility and healing, and
no aspect of the earlier cult has survived so

markedly as this—the well, however, being now
put under the protection of a saint. Some Celtic

myths show the danger of women's intrusion on
wells (Rhys, CFL i. 392), but more often they are
guardians of wells (Skene, ii. 59 ; O'Grady, i. 233 ;

r<e Braz^, i. p. xxxix), and this survives in the
custom of a woman being sometimes charged with
the care of a holy well. Costly offerings were

tlirown into lakes or rivers (Strabo, I v. i. 13); shrines

were built on river banks, and ex-votos have been
found in large numbers near them (Reinach, BF
355). Human sacrifices may have been made to

rivers, as various traditions suggest. Animals
were regarded as water-divinities ; the water-horse
and bull may be reminiscences of these, while
Epona, the norse-goddess, was associated with
rivers. Fish tenantmg certain rivers or wells were
sacrosanct. In cases of healing at sacred wells the
ritual is still invariable, wherever found, and has
probably changed little since pagan times. The
waters of wells also gave fertility, and oracles were
drawn from them or from the animals living in

them.
(c) Tree-worship is associated with the cult of the

oak, which formed the Celtic image of Zeus (Max.
Tyr. Diss. viii. 8), and had a sacrosanct character
(Pliny, HN xvi. 44). It may have been regarded
as embodying the spirit of vegetation, and as such
was cut do'wn and burned in the annual Mid-
summer fires which magically aided the sun (see

Festivals [Celtic]). Hence it would easily be
associated with a sun- or sky-god—the Celtic Zeus.

In Ireland the ash and yew rather than the oak
were venerated, though daur, ' oak,' is once glossed
dia, ' god ' (Stokes, RCel i. 259), and certain trees

called bile, associated with kings, were too sacred
to be cut down or burned (BCel xv. 420 ; Keating,
p. 556 ; Joyce, FN i. 499). Forests were divinized

(Dea Arduinna of the Ardennes, Dea Abnoba of

the Black Forest, OIL vi. 46 ; CIRhen. 1654, 1683),

while groves were the temples of the Celts (§ XIV. ).

Groups of trees (the Sex Arbores of Pyrensean
inscriptions), single trees (Fagus Deus), or spirits

of trees {Fatce Dervones) were the objects of a cult.

Trees were associated with wells and burial-

mounds, and in some cases a totemistic character
may have been ascribed to trees, or a tree-spirit

was regarded as an ancestor, since tribes are named
after them, e.g. the Eburones (from *eburos, ' yew '),

and some personal names suggest descent from a
tree, e.g. Dergen (*Dervogenos), 'son of the oak,'

Guerngen (* Vernogenos), ' son of the alder,' while
men are sometimes called after trees (BCel x. 173 ;

Jullian, p. 41 ; d'Arbois, Les Celtes, 52). The late

survival of tree-cults is seen in the denunciations
by councils and in sermons, and in the hostility

which Christian missionaries met with in trying to

cut down sacred trees (D'Ach6ry, Spic. v. 215

;

Sulp. Sev. Vita S. Mart. p. 457).

(d) Pliny's reference to the mistletoe rite was
foundation for much speculative nonsense by earlier

writers on Celtic religion. All he says is that
on the sixth day of the moon the Drnids, clad in

white robes, cut it with a golden sickle, while it

was caught in a white cloth. Two white bulls

were sacrificed, and prayer was made that ' God

'

would make his gift prosper with those on whom
he had bestowed it {HN xvi. 44). The account is

vague and incomplete. Nothing is said of the
purpose of the rite save that the plant is called
' all-healer ' (as it is still in Celtic speech), that it

was a remedy against poison, and that a potion
made from it and given to animals made them
fruitful. Nor does he say who the ' god ' was to

whom prayer was made. We may conjecture that,

as the plant is still culled on Midsummer eve for

magical purposes, it was especially associated with
the Midsummer festival, and that it was regarded
as the life of the oak (cf. Gael, siigh an deraich,

'sap of the oak,' i.e. mistletoe) or of the spirit or
god of vegetation in the oak, which could not be
cut down or burned till the plant was culled (see

§ VIII. ; Festivals [Celtic] ; GB"^ iii. 327). Other
sacred plants were used for medical purposes,
though the ritual employed in culling them and
the method of use were magical. Silence, ritual
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purity, a certain method of uprooting the plant,

and occasionally sacrifice were all necessary. The
plants were used as charms and medicines (Pliny,

HN xxiv. 11, XXV. 9). The magical use of plants

is mentioned in Irish texts, and in modem folk-

custom they are employed as charms as well as

medicines (O'Grady, ii. 126 ; Harl. MS, 5280, §§ ZZ-
35, 123 ; Carmichael, Carmina Gadelica, Edinburgh,
1900 ; Sauv6, BCel vi. 67).

(e) Earlier Animism had associated spirits with
conspicuous stones, just as megalithic monuments
were believed to be tenanted by ghosts. Such
stones, the objects of a cult, appear in the Irish

texts with magical qualities. Tney float on water,
speak, sing, or shriek like the Lia Fail—the
traditional coronation stone. The nature of the
cult is unknown, but in recent folk-custom libations

of milk were poured on ' Gruagach ' stones.

Whether an earlier divinity lurks under this name,
applied to giant, brownie, etc., is uncertain (see

O'Curry, MS Mat. 387, 393 ; Nutt-Meyer, §§ 17,

18 ; BCel xii. 57 ; Hartland, FL xiv. ' The Voice
of the Stone of Destiny. ' For the magical use of

stones, cf. § XV. and see STONES [Celtic]).

2. Animal-cults.—The cult of animals originated
in the period when men worshipped the animals
which they hunted or reared—in the latter case, or in
the case of animals not hunted, slaying one periodi-

cally to obtain its Divine benefits (cf. 3 (6)). Cult
led to domestication ; but even in the period when
domesticated animals were freely slaughtered, the
older sacramental rite survived in the religious

aspect of this slaughter (§ XIII. I). The cult of

animals, with a few exceptions, gave place to that
of anthropomorphic divinities of animals, with
these animals as their symbols, sacrificial victims,
etc., this evolution leading to the removal of re-

strictions on slaying and eating the animal. This
earlier slaying and sacramental eating in cults

observed by men may have led to a similar usage
with human or animal victims representing female
vegetation- or corn-spirits among women, in whose
hands the primitive forms of agriculture lay. On
the other hand, as men began to take part in such
female cults, the fact that such spirits were female,
or were coming to be regarded as goddesses, may
have led to some of the animal-divinities being
regarded as female (cf. Epona, the horse-goddess).
But, with the increasing participation of men in

agriculture, divinities of growth and agriculture
would tend to be regarded as male, while, as the
two cults coalesced, the Divine animal and the
animal representative of the corn- or vegetation-
spirit would not be differentiated. Yet the earlier

aspect was never quite lost sight of ; witness the
Corn-mother, and anthropomorphic goddesses of

fertility (see art. ANIMALS, and also art. Festivals
[Celtic]).

(a) A swine-god Moccus, equated with Mercury,
was kno^vn in Gaul, and the boar was a religious

symbol and represented in images, though in one
of these, ridden by a Celtic Diana, the animal has
become the symbol of a goddess (Holder, ii. 603 ;

Tac. Germ. 45 ; Pennant, Tour in Scotland*, 1776,

p. 268 ; Reinach, BF 255, Cultes, mythes, et rel.,

Paris, 1905, i. 45). In Irish myth, monstrous swine
are eaten at feasts, and swine are the immortal
food of tlie gods (IT i. 99, 256). These, with the
monstrous Tiurch Trwyth hunted by Arthur
(§ VI. 6), may be reminiscences of earlier swine-
gods. In Welsh myth the swine is brought from
the gods' land. This cult may have been connected
with totemism, and, if it led to domestication, the
animal would be preserved and not generally
eaten. Certain branches of the Celts have
abstained from eating swine's flesh (Pans. vil.

xvii. 10 [Galatia]), and there was and still is a
prejudice against it in some parts of the Highlands

;

while in the myth of Diarmaid (§ 3) the boar is a
totem animal. Elsewhere it was reared for sale

and eaten (Strabo, IV. iv. 3), perhaps because its

old sacredness was passing away, or because many
clans would not regard it as a sacred totem. The
swine was placed, sometimes alive, in Celtic graves
[L'Anthrop. vi. [1895] 584; GreenweU, Brit.
Barrows, Oxford, 1877, p. 274 ; Arch. Bev. ii.

120).

(b) The bull appears on coins and in bronze
images, often with three horns—a symbol of
divinity (Plutarch, Marius, 23 ; Reinach, BF^IT).
A bull with three cranes occurs on an altar found
at Paris, with the inscription Tarvos trigaranos
(garanos, ' crane '). On another side Esus cuts
down a tree. On another altar, found at Trfeves, a
god cuts down a tree in which are a bull's head and
three birds. Reinach has shown that this unites
the two representations of the Paris altar {Cultes,

i. 234 fi'.), while d'Arbois {BCel xix. 246) sees in

these a reference to incidents of the Tdin. The
bull is the Brown Bull of Cdalnge, Esus is

Ciichulainn cutting down a tree to intercept his

enemies, the birds are the Morrigan in her triple

form. Some facts support the view that the
Ciichulainn cycle was known in Gaul^the chief

of the Helvii was Donnotaurus (Csesar, vii. 65),

equivalent to Dond tarbh, one of the bull's names.
This mythic bull and its rival were re-incarnations
of swine-herds of the sid-io\\i, i.e. they had a
Divine origin {IT iii. 235). But the bas-reliefs

may merely represent ritual actions or myths upon
which the incidents of the Tdin were later founded.
Place-names, like Tarvedum, Tarvisus, etc., point
to a wide-spread bull-cult over the Celtic area.

Later the Divine bull became the symbol of an
anthropomorphic divinity (cf. the buU with the
god Medros [CIL xiii. 6017]).

(c) To the cult of the horse succeeded that of
the horse-goddess Epona (from *epo-s, ' horse '), who
is represented as riding, feeding colts, or surrounded
by horses. She was protectress of horses, of which
the Gauls were great breeders, as well as of all

who had to do with horses or mules ( ' mulionum
dea' [schol. ad Juv. viii. 157]). Epona, whose
cult and monuments spread far and wide, is some-
times associated with, or represented with the
symbols of, the Matres. Hence she had come to

be regarded as a goddess of fertility. With her,

too, seems to have been merged a river-goddess

—the river being conceived as a rushing steed—or

such a goddess may on that account have been
associated with horses and called Epona (Holder,
i. 1447; Reinach, Epona, Paris, 1895). A horse-

god Rudiobus and a mule-god Mullo, equated with
Mars, were also worshipped ( C/£ xiii. 3071 ; Holder,
S.V.). The horse was sacrificed at the Midsummer
festivals, probably as representing a god of

fertility (Festivals [Celtic]).

{d) "the goddess Damona may have been an
animal-divinity if her name is derived from
*damatos, ' sheep,' cognate to the Welsh dafad,
'sheep,' and Gael, damh, 'ox.' A cult of the
stag IS suggested by monuments of anthropo-
morphic gods like Cemunnos with stag's horns
(§IV.).

(e) A bear-cult gave place to that of a beai-

goddess, Dea Artio (*artos, 'bear'), whose cult

is commemorated in the famous bears of Berne
(Holder, i. 227 ; Reinach, Cultes, i. 57). Andarta
('strong bear'?, d'Arbois, BCel x. 165) may have
been another local bear-goddess, while Artaios,

equated with Mercury {CIL xii. 2199), may have
been a bear-god. Place-names derived from "artos

show a wide-spread cult of the bear, and personal

names, like Welsh Arthgen, Ir. Artigan {= *Arti-

genos, ' son of the bear '), point to a belief in human
descent from a bear-god.
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(/) A horned serpent occurs with twelve Roman
pods on an altar at Mavilly {liA, 1897, p. 313).

The serpent is also the symbol of the under-world
god of fertility (Reinach, BF 195), and its asso-

ciation with this god may result from its having
been worshipped as a chthonian animal. The horn
or lam's head with which it is often represented is

doflbtless a symbol of divinity like the third horn
of bull or bear, or, if the ram was sacrificed in the
cult of the dead {EA xxxii. [1898] 63, 245), it might
be associated with the chthonian serpent. Reinach
is disposed to connect the horned serpent with the
' egg produced by serpents (Pliny, BN xxix. 12),

as dislocated elements of a myth resembling that
of the Orphic Zagreus (Divine serpents producing
an egg whence came a horned snake), and to find a
common origin for both in a Celtic element in

Thrace {EA xxxv. 210). Horned serpents, how-
ever, occur in many other mythologies. An Irish

cult of serpents may be hinted at in the two-headed
serpents seen in Elysium (IT i. 205). Snakes were
burned in late survivals of the Midsummer fires in

France (Festivals [Celtic]).

(g) Other Divine animals were associated with
the cult of the waters (§ X. l), while the use of

certain beasts and birds in divination points to

their sacred and probably Divine character. A
cult of bird-gods may lurk behind the Divine name
Bran, ' raven,' and the reference to the magic birds

of Rhiannon in the Triads.
On the whole subject of animals in religion, see

art. Animals in vol. i.

3. Traces of totemism.—Certain data point to

the existence of totemism among the Celts, or of

conditions out of which totemism was elsewhere
developed (though some of the instances may be
due to animal- or plant-worship). These are (a)

tabued animals, (b) animal sacraments, (c) animal
descent, and {d) exogamy.

[a) Animal tabus.—Besides the Celtic dislike of

swine's flesh—perhaps totemic in origin—may be
noted the tabu on killing and eating the hare, hen,
and goose among the Britons. Csesar (v. 12) says
they were bred for amusement—an undoubted
error for the breeding of sacred animals which
were not eaten. The hare was used for divination
by Boudicca, and a sacred character still attaches
to that animal in Wales, where it is some-
times ceremonially killed and eaten (Thomas, EHE
xxxviii. 320-1). In Devon a ram or lamb is

ceremonially slain and eaten ; the eating confers

luck (Gomme, Village Community, 1890, p. 113).

The ill-luck believed to follow the killing of

certain animals may be reminiscent of old tabus
(Thomas, op. cit. 366). Fish were not eaten by the
Pictish Meatse and Caledonii (perhaps a totemic
restriction), and a dislike of fresh-water fish existed
among 18th cent. Highlanders (Dio Cass. Ixxvi. 12

;

Logan, Scottish Gael, 1876, ii. 125). Certain fish

in sacred wells were tabu and gave oracles (§X. i).

Heron's flesh was disliked in Ireland, and it was
unlucky to kill a swan in some parts of Ireland
and in the Hebrides (Joyce, SH li. 529 ; Martin,
Descr. of W. Islands, 1716, p. 71). Fatal results

following the slaying or eating of an animal with
which the slayer was connected by name or
descent, i.e. by totemic relation, occur in Irish

sagas in the cases of Conaire, Cuchulainn ('hound
of Cu '), and Diarmaid, to whom it was tabu to

kill respectively a bird, a dog, and a boar (RCel
xxii. 20, 24, 390-1, iii. 74; Joyce, OCE 334 fl".).

Here an earlier clan totemism would seem to have
been later connected with a mythic hero. Another
example may be found in the tale of the men
changed to badgers whom Cormac slew and brought
to his father Tadg to eat. Tadg refused the food
because they were transformed men and his cousins
(IT iii. 385). Tadg's loathing arises from the fact

that the badgers are men—a common idea in myths
explanatory of misunderstood totemic usage, but
the idea of relationship between a man and hia

totem was not forgotten, since tlie badgers are said

to 1)6 his cousins. Popular beliefs in lucky or

unlucky animals, in omens drawn from them, etc.,

may be partially based on totemic usage.

(o) The ceremonial eating of a sacred (totem)

animal may underlie the tale of the eating of

mac Datho s boar (IT i. 96), and the belief that
swine were the immortal food of the gods. Frazer
has argued (&'S*ii. 442 If.) from analogous cases

elsewhere that the custom of ' hunting the wren '

in Celtic regions, carrying it from house to house,
preserving a feather in each house, eating it

ceremonially, or solemnly burying it, may be an
instance of sacramental communion with a slain

god in animal form. In any case it has a strong
totemic aspect. A sacramental eating of a sacred
pastoral animal probably took place in early times
at Samhain (§XIII. i).

(c) The traces of animal or tree descent referred

to above may be totemistic, though, where a
personal name implies such descent, the connexion
with totemism would be indirect, if the name was
derived from the earlier clan totem name (see

below). Other clan names of this kind are those
of the Bibroci of S.E. Britain, a beaver clan

Cbebros, ' beaver '), the Eburones, the yew-tree
(*eburos) clan, and Irish clans with animal names—'calves,' 'griffins,' 'red deer' (O'Curry, MCAI
ii. 208). The Fir Bile, ' men of the tree,' were so

named from the sacred Tree of Dathi (ECel xvi.

279). Instances of lycanthropy associated with
certain families or clans (Gir. Camb. Top. Hib. ii.

19; IT iii. 376) may be based on elan totemism

—

the belief in lycanthropy (q.v.) easily attaching
itself to local wolf-clans. The stories of Cormac
mac Art suckled by a she-wolf, of Lughaid mac
Con, 'son of a wolf-dog, ' suckled by that animal,
and of Oisin, whose mother was a fawn (O'Grady,
ii. 286, 538 ; Campbell, The Fians, 1891, p. 78),

may be totemistic in origin, as may be also

travellers' tales of the Irish taking M'olves as god-
fathers and praying to them. Bands of warriors
at the battle of Cattraeth, described in Aneurin's
Gododin, were called dogs, wolves, bears, and
ravens, and Owein's band of fighting ravens may
have been a raven clan (Guest, Mab. ii. 409 ff.).

Groups of Dalriad Scots bore animal names

—

' Little Goat ' clan, 'F"ox' clan—wliile the animal
or plant badges of clans and animal ensigns of

older Celtic groups may be totemic. On coins an
animal on horseback is figured, perhaps leading a
clan, as birds led the Celts to the Danube area,

and these would then depict myths of the leading
of a clan to its present territory by the clan totem-
animal (Blanchet, i. 166, 295, etc.). These myths
may survive in legends of an animal showiu" a
saint where to build his church (Rees, Cambro-
British Saints, Llandovery, 1853, pp. 293, 323,

453 ; Jocelyn, VitaS. Kentigern., ed. F'orbes, Edin.
1874, c. 24).

Celtic warriors wore horned helmets ; and Irish myths speak
of men with cat, dog, or goat heads (IT iii. 385 ; Rhys, HL
693), perhaps men wearing a head-gear of the skin or head of

clan totem-animals, and later remembered as monstrous heings.

The horned helmets would be derived from the same custom.
Solinus says the Britons wore animal skins before going into

battle, and these may have been skins of the animal under
whose protection they placed themselves (Jl/on. Hist. Brit. 1848,

p. x). The ' forms of beasts, birds, and fishes ' which the Picta

tatued on their bodies (Herodian, iii. 14. 8 ; Duald Mac Firbis

in Irish Nennius, Dublin, 1848, p. vii) may have been totem
marks, while the painting of their bodies with woad by the
Southern Britons may have been of the same character, though
CiEsar's words (v. 14) hardly indicate this. Certain marks on
faces figured on Gaulish coins seem to be tatu marks {ZCP
iii. 331).

Personal names in -genos, 'son of,'
—*Artigenos,

' son of the bear' ; "Brannogenos, ' son of the raven '

;
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*Cunogenos (Congan), ' son of the dog' ;
* Vidugenos,

'son of the tree (Holder, s.v.)—suggest a period

when it was thought that men, animals, and plants

were alike or might be related, such names
remaining long after the idea itself had passed
away. Whether these names are relies of clan

totemism, however, is uncertain. Rhys {CB*, p.

267) argues from the frequency of names like

Ciir6i, 'hound of Boi,' C<i Corb, ' Corb's hound,'
Mao Con, 'hound's son,' Maelchon, 'hound's slave'

(cf. Welsh Gwrgi, ' man-dog '), that there existed
a dog totem or god, not of the Celts but of a pre-

Celtic race. This assumes that totemism could
not be Celtic, while here again the names are of

individuals, not clans.

[d) ExogaTny and the counting of descent through
fumalcs are closely connected with totemism, and
traces of both are found among the Celts. Whether
the Picts were Celtic or not is still arguable, but
the probability is that they were. These customs
survived in their royal house, the kingship passing
to a brother by the same mother or to a sister's

son. The king's father was never king and was
often a ' foreigner ' (for other Aryan instances, see

Frazer, Kingship, p. 241). Traces of this are also

found in Ireland and Wales (Stokes, BCel xvi.

148 ; Rhys-Jones, Welsh People, 1899, p. 44), while
Livy (v. 34) describes how the mythic king
Ambicatus sent not his own, but his sister's sons to

found new kingdoms. Traces of the matriarchate
are found in Irish and Welsh Divine groups called

after their common mother—Danu, Domnu, D5n,
Ann, ' mother of the gods ' ; in the fact that the
eponymous ancestor of the Soots is a woman,
Scota ; and that gods and heroes have a matronymic,
the father's name being omitted—Lug mac
Ethnend, Conchobar mac Nessa, Indech son of D6
Domnann, Diarmaid na (descendant of) Duibne,
Muirchertach mac Erca, Mabon son of Modron

;

while a man is sometimes called not by his own
name, but 'so and so's husband' (IT iii. 407, 409).

Goddesses and heroines have a high place, and
frequently choose their own lovers or husbands.
Thus a general custom was later confined to the
royal house or preserved in Divine myths. Perhaps
certain cases of incest (Strabo IV. v. 4 ; RCel xii.

235, 238 ; LL 124, 131 ; Rhys, HL 308 ; Loth, i.

134 ff. ) may be explainable by earlier permissible
unions under totem law, which would be regarded
as incestuous when totemism had declined, while
tradition would exaggerate them into worse forms,
e.g. brother-sister unions (though these may have
been customary in the royal house and then
reflected back on Divine personages). The poly-
andry which existed in Britain (Csesar, v. 14 ; cf.

sporadic instances in Ir. sagas), and possible com-
munity of women among the Pictish Caledonii and
Meatfe (Dio Cass. Ixxvi. 12), may simply have been
marriage customs regulated by totemism ; and, if

the couvade was a Celtic institution (cf. ' The
Debility of the Ultonians,' E. Hull, p. 97 ;

Jullian, p. 64), it would point to the former
existence of the matriarchate.
There is thus among the Celts a certain amount

of evidence for totem usage or of the elements
which elsewhere compose it. To explain it as
pre-Celtic, or to say that the Irish sagas had been
coloured by aboriginal customs (Zimmer, Zeit. d.

Savigny-Stiftung, Weimar, 1893, xv. 209),' is to
neglect the fact that the customs in question were
bound up with Celtic life, while it leaves unex-
plained the influence of such alleged pre-Celtio
customs on a people whose customs, ex hypothesi,
were totally different.
See also papers by Gonime, Arch. Rev., 1889, pp. 217, 861, and

Thomas, HHH xxxviii. 295. In these, however, the survivals

1 Zimraer's paper is translated under title 'Matriarchy among
the Picta,' in Henderson, Leabharnan Gteann, n.d.

are credited on the whole to pre-Oeltic peoples. See Reinach'6
suggestive paper, 'Les Carnaasiers androphages dans I'art

gallo-romain,' Cuites, mythes, et rel. i. 279.

XI. Cult of weapons.—The hammer or mallet
held by the Celtic 'god with the hammer,' or
Dispater, or represented on monuments, is probably
a symbol of Divine creative power, and points to
an old cult of the hammer. The god with the
hammer had been preceded by a hammer-god. A
cult of the axe is suggested by the symbol of the
axe and the words sub ascia dedicare on tombs in

Gaul (CIL xiii. 256), while the axe appears in the
hands of the god Esus on two altars (see § X. 2).

Weapons were personified by the Celts and believed
to be alive or tenanted by spirits (or demons,
according to the Christian chronicler [d'Arbois, v.

175, 275]). Magic powers were ascribed to the
weapons of gods and heroes, and an actual worship
of weapons is referred to by an Irish chronicler
(O'Curry, MCAI ii. 254). On Gaulish coins a
sword is sometimes figured, stuck in the ground,
or driving a chariot, or with a warrior dancing
before it ; or a dancing warrior has an axe or
sword in his hand—a ritual act like that described
by Spenser as performed by Irish warriors in his

day, while they said prayers or incantations before
the weapon stuck in the ground (Blanchet, i.

160-1 ; Spenser, View of the State of Ireland, ed.

1809, p. 97). Swords were persistently addressed
in songs by the Irish (BCel xx. 7), or oaths were
taken by them (Atlantis, i. 371). Such songs, of

which traditional remains are known in Brittany,
represent the chants of the ancient cult. Finally,
the Divine sword re-appears in mystic form as the
'glaive of light' of Arthurian romance and Celtic
folk-tales.

XII. Cosmogony.—The Druids taught many
things about the universe and its form (Csesar, vi.

14), but their teachings did not survive. Possibly
they held that the earth was supported by moun-
tains or pillars, as a high mountain near the source
of the Rhone was called the ' column of the sun

'

(Avienus, 644 ff.), and was perhaps regarded as
supporting the sky. An allusion to such a myth,
of which traces survive in folk-belief, may under-
lie the phrase 'pillars of the world' used of SS.
Patrick and Brigit (IT i. 25 ; Gaidoz, ZCP i. 27).

The Irish Druids claimed to have made sun, moon,
earth, and sea (Ant. Laws of Ireland, Dublin,
1869-79, i. 23) ; but, as existing folk-beliefs suggest,
primitive myths of creation must have been told ;

e.g. springs and rivers are formed from the sweat
of giant, fairy, or saint, and mountains are the
material thrown up by giants (S^billot, i. and ii.

passim), these personages taking the place of older
divinities. Hence, as Irish myths also show, the
earth was thought to have gradually taken form

;

lakes are formed at the digging of a tomb, or
from the overflowing of sacred wells (the latter a
genuine Celtic deluge-myth), or from the tears of

a god—a myth found also among the Continental
Celts (BCel xv. 429, xvi. 30, 277 ; Loth, ii. 280,
299 ; ApoUonius, iv. 609).

No myth of one special abode of the gods exists,

the assertion that the Tuatha D6 Danann came
from heaven being probably the guess of a Chris-
tian scribe (LL 106 ; LU 166). Nature-gods were
doubtless associated with the domain which they
ruled, and those worshipped in groves manifested
themselves there (Lucan, Pharsal. iii. 425). The
Tuatha D^ Danann were associated later with
mounds or hills, some of them with the Island
Elysium (Blest, Abode of [Celtic], § 8), while the
Gaulish Dispater, like the other gods of fertility,

was associated with the under world.

The Celts believed, perhaps, in descent from,
rather than in creation by, the gods. A Druidic
myth taught the descent of the Gauls from Dis-
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pater (Ciesar, vi. 18), the Celtic under-world god,
and this may point to a belief in man's ascent to

earth's surface from this region. Clans, families,

or individuals traced descent from gods, animals,
or plants (§§ VII. I ; X. 3), while branches of the
Celtic race are traced by classical writers to

eponymous founders (Diod. Sic. v. 24 ; Appian,
Illyr. 2).

The Druidic tradition, reported by Ammianus Jlarcellinue
(XV. 9), that some of the people of Gaul were indigenous, while
others had come from ' distant islands,' others from beyond the
Rliine, is not so much a myth of origins as an explanation of

the presence of different peoples in Gaul ; nor need we suppose
with d'Arbois (ii. 202, xii. 220) that the phrase ' distant islands

'

refers to the Island Elysium.

The Druids taught that 'fire and water must
one day prevail ' (Strabo, IV. iv. 4), and this may
be hinted at in the words of the Gauls to Alexander,
that they feared most the fall of the heavens
{^ipacav dediivai fnfjTrore d oupavbs adroU ^/uTreaoi,

Arrian, Anah. I. iv. 7; cf. Strabo, VII. iii. 8). In
Ireland, Conchobar boasts of rescuing Medb's cap-
tives unless the heavens and the earth burst open
and the sea engulf all (LL 94a). These, with
Badb's and Fercertne's prophecies of the end of

the world [BCel xii. Ill, xxvi. 33), are evident
references to a myth of a final cataclysm, in which
the gods might be involved.

XIII. Ritual and custom. — i. Festivals.—
The earliest division of the Celtic year, at first

lunar rather than solar, was into two parts, then
into three and four. Night preceded day, and the
year began with winter (Pliny, xvi. 95 ; Caesar,
vi. 18 ; Calendar [Celtic]), traces of a twofold
division—a winter half (Geimhredh) and a summer
half {Samhradh)—are found in Ireland, but these
were sub-divided, each quarter beginning with a
festival, and three of these are known—Beltane
(Blay 1), Lughnasadh (Aug. 1), Samhain (Nov. 1).

St. Bridget's Day had taken the place of the fourth
on Feb. 1 (O'Donovan, Book of Eights, Dublin,
1847, p. Hi if.). Traces of a midsummer solstice

feast are also found over the Celtic area, perhaps
the result of the adoptica of a solar year. But the
rituals of Beltane and Midsummer are so much
alike that both may represent an early movable
summer festival, though Beltane may at first have
been a pastoral, and Midsummer an agricultural,
festival. Lughnasadh was a harvest festival, but
traces of pastoral, though much more of agricul-

tural, ritual are found in the others. As a central
rite at Samhain and the summer feasts, a bonfire
representing the sun, and intended to aid him in

his course and in his fight with dark powers, is

found. Round it people danced sunwise ; through
it cattle were driven as a cathartic rite. Samhain,
opening the year, was a festival of beginnings,
probably orgiastic. New fire was taken from the
bonfire to kindle the fire in each house, and rites

of divination, to tell the fortune which the year
would bring, were performed. The pastoral aspect
is seen in the slaughter of cattle for the winter's
food, but this slaughter was ritual, partly sacri-

ficial and sacramental, a feast on one of the animals
taking place. As such it dates back to a time
when pastoral animals were sacred, and a limited
slaughter, probably of one animal, with a feast of

communion on its flesh, occurred. Masquerading
in the animals' skins, thus assimilating the wearer
to the Divine animal, is also found. Agricultur-
ally, Samhain was connected with threshing rather
than with ingathering. But the dim suggestions
of human sacrifice point to the slaying of a human
victim, representing the corn-spirit. Samhain was
also a festival of the dead. At the Summer festi-

vals a ritual combat between summer and winter
occurred (§ V. 2), and in the king and queen of the
May of later survivals may be seen traces of the
'sacred marriage,' both rites intended to promote

fertility. The tree burned or carried round the
fields, etc., embodied the vegetation -spirit, which
was slain ritually (§ X. i (d)). In folk-survivals,

animals were burned in the bonfire ; and these, with
other traces of animal sacrifices, may point to an
earlier slaying of an animal representative of the
vegetation-spirit (Bertrand, ltd. des Gautois, I'aris,

1897, p. 407 ; Hone, Everyday Book, 1839, ii. 595).

Other survivals point to human victims who may
be connected with the holocausts referred to by
Ciesar, Diodorus, and Strabo. These may in turn
be sacrificial extensions of the old slaying of a
human representative of the vegetation-spint [Old
Stat. Account, xi. 620 ; Bertrand, p. 119; Mann-
hardt, Baumkultua, Berlin, 1875, pp. 514, 523).
These ritual acts were intended to promote fertility,

and part of the victim may have been eaten sacra-
mentally (cf. Pliny, UN xxx. 1, for a possible
example of ritual cannibalism), and part buried in
the fields. Brands from the bonfire, in which the
tree and victim were consumed, and which also re-

presented the sun, were carried through the fields

or otherwise used. For Beltane cakes, see CAKES
AND Loaves (§ i).

As agriculture was at first a woman's labour, the oldest ritual

would be in the hands of women, and the vegetation- and corn-
spirits would be female, as would also the victims who repre-
sented them. This would account for the May-queen and other
female personages in festival survivals, and for the name
' Beltane carline,' or old woman, given to the mock victim in

survivals of Beltane. As men began to take part in agfriculture

and priests took the place of priestesses, the victim would
generally be a man. But the older female ritual still prevailed
here and there (Strabo, IV. iv. 6 ; Pliny, UN xxvi. 1), and traces
of it may be seen in such survivals as those of the witch orgies.

See Festivals (Celtic) § 4.

Lughnasadh is connected with the god Lug, and
means ' the festival of Lug ' or ' the wedding of

Lug ' (Cormac, p. 99 ; Rhys, HL p. 416). It is also

connected with his foster-mother Tailtiu and with a
female called Carman, perhaps euhemerized forms
of old corn-goddesses or corn-spirits. But it would
easily come to be associated with Lug if he were a
sun-god, Ishe giver of a bountiful harvest. The
festival, besides being of the harvest, was also
celebrated at important local centres in Gaul, as
well as in Ireland, where it took the form of fairs

with horse-races, while it was also a common time
to celebrate marriages. This, if Lughnasadh means
* the marriage of Lug,' may point to an old ritual

celebration of the Divine marriage, and perhaps to

earlier ritual licence. But, as harvest is generally
later in Britain and Ireland than Aug. 1, some of

the agricultural ritual would be deferred till Sam-
hain, which had also its agricultural aspect.

Such notices of these festivals as we possess show
that they had become connected with large central
gatherings combining religion, pleasure, and com-
merce, and probably with the cult of anthropo-
morphic divinities. But there is no doubt that
they were evolved from primitive village-rituals

and the cult of less definite vegetation- and corn-

spirits. This was never lost sight of in the larger

gatherings, while, as survivals show, the simpler
rituals continued side by side with these.

For further details and references, see Festivals
(Celtic).

2. Sacrifice.—Celtic animal and human sacrifices

were mainly propitiatory in later times, though the
older slaying of human and animal victims in agri-

cultural ritual must not be overlooked. References
to animal sacrifice in classical and Irish texts are
scanty (Arrian, C'yneg. 33 ; Csesar, vi. 17 ; Orosius,

V. 16. 6 ; Pliny, BN xvi. 44 ; O'Curry, MCAI i.

p. Dcxli ; cf. Deuids, § 9). But such sacrifices in

Celtic districts have continued in folk-survivals

down to a comparatively recent time, in connexion
either with the cult of saints who represented
former divinities, or with the cathartic ritual of

the scape-animal. Part of the animal may have
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been eaten sacramentally. In other cases a feast

was associated with the sacrifice (Arrian, op. cit. ;

Dio Cass. Ixii. 7). The heads were hung on trees in

sacred groves, and the blood was sprinkled on sacred

objects (Lucan, Pharsal. iii. 404 if. ; Livy, xxiii.

24). Libations are also found in various popular
survivals. Classical references to human sacrifices

are numerous, and show how abundantly the Celts

offered such victims—generally slaves or prisoners

of war. They were hanged, impaled, burned,
drowned, or stabbed, and oracles were drawn from
their movements or from their entrails (Dio Cass.

Ixii. 7 ; Athen. iv. 5 ; Diod. Sic. v. 32, xxii. 9

;

Justin, xxvi. 2 ; Csesar, vi. 16 ; Strabo, IV. iv. ;

Tac. Ann. xiv. 30). The evidence for Irish human
sacrifice has been disputed, but there is no reason
to doubt its truth, though the number of victims
at each sacrifice is an obvious exaggeration (LL la ;

Book of Fermoy, 89a ; O'Curry, i. p. Dcxli, ii. 222 ;

see § V. 4, Daeda). Within the sphere of Roman
influence the Celts were prohibited from oflfering

human sacrifice, but continued it symbolically
(Pomp. Mela, iii. 2, 18). Probably the victims who
represented the vegetation- and corn-spirits tended
to become propitiatory oti'erings to gods of fertility,

their numbers also being largely increased, and the
sacrifice connected with the fertility of the land
(Strabo, IV. iv. 4). Pliny's reference to ritual can-
nibalism in Britain may point to a sacramental
eating of part of the flesh of such victims {HN xxx.
4, 13). The Celts ate the flesh and drank the
blood of slain enemies to obtain their strength,
and perhaps, as a rite of communion, they drank
the blood of dead relatives (Livy, xxiii. 24 ; Diod.
Sic. vi. 16 ; Solin. xxii. 3). Human victims were
ofl'ered as foundation sacrifices (Nennius, Hist.
Brit. § 40 ; Stokes, TIG xli ; Carmichael, Carm.
Gad. ii. 317), and at burials, though in the case of

relatives and slaves the sacrifice was often volun-
tary (Ancestor-Worship [Celtic] ; Leahy, i. 105

;

O'Curry, MCAIi. p. cccxxx ; L'Anthrop. vi. [1895]
586). Heads of dead enemies were presented to the
gods, or preserved ritually, probably in order that
their spirits might be subservient to the victors.

Heads of great tribal warriors were perhaps pre-

served in order to obtain for the tribe the protection
of their spirits, as the myth of Bran's head would
suggest (§ VI. 2) ; and from this cult of heads may
have arisen the practice in Gaul of representing
heads of certain divinities, sometimes in triple

form (Strabo, IV. iv. 5 ; Diod. Sic. v. 29 ; Livy, x.

26. 9 ; /r i. 205 ; d'Arbois, v. 11, 175). See, further,
Sacrifice (Celtic).

3. Prayer.—Prayer defined the purpose of the
sacrifice, or expi-essed the worshipper's desire that
the gods would be propitious, as is seen in the
Druidic petition at the mistletoe rite, and in Gala-
tian Celtic sacrifices (Pliny, HN xvi. 95 ; Plut. Virt.

Mul. 20; Aelian, iVai. An. xvii. 19). The arms were
raised, during prayer, towards heaven (Dio Cass.
Ixii. 6 ; Tac. Ann. xiv. 30). Some prayers may
have been of the nature of ritual incantations, the
result depending on observance of an exact formula,
e.g. the incantations used by the priestesses of Sena
or the formulas used by warriors advancing to
battle (Appian, iv. 8 ; Livy, xxi. 8, xxxviii. 17).

War-cries sometimes consisted of the name of a
god—an instance of the magical power of a Divine
name ; and, if the dance which warriors performed
before a sword was mimetic of actions in battle, it

would be a kind of acted prayer (Appian, vi. 53

;

Blanchet, passim).

4. Divination.—The Celts were devoted to divina-
tion (Cicero, de Div. ii. 36 [76] ; Justin, xxiv. 4),

and a special class of diviners existed in Gaul, like

thefilid in Ireland, though the Druids and private
persons also practised it (see Druids). Divination
from the movements of victims, their blood, or

their entrails, is often mentioned (Diod. Sic. v. 31;
Justin, xxvi. 2 ; Tac. Ann. xiv. 30 ; Strabo, III.

iii. 6). Auguries were drawn from the flight of

birds or the course of animals (Justin, xxiv. 4

;

pseudo-Plut. de Fluv. vi. 4), and Strabo refers to

the crow as an arbiter of disputes (IV. iv. 6). Irish

sagas mention the crow as a prophetic bird ; and
the Druids divined from the voices of birds, frcma

the clouds, from the direction of smoke or flames,

and from yew rods on which oghams were written
(IT i. 129, 220 ; O'Curry, MCAI ii. 224, MS Mat.
284; Joyce, SH i. 229; Livy, v. 34). Druidic
knowledge of astronomy was probably largely
astrological, as Irish examples show (O'Curry,
MCAI ii. 46; Stokes, TIG 103). Divination by
dreams was used by the Jilid in Ireland and also
by the Continental Celts (Cormac, p. 94 ; Ant.
Laws of Ireland, i. 45 ; Hyde, Lit. Hist, of Ire-

land, 1899, p. 241 ; Justin, xliii. 5 ; see Bards
[Irish]). The Irish ' illumination by rhymes,' used
also in Wales, was a species of trance-utterance
(O'Grady, ii. 362 ; Gir. Carnb. Descr. Camb. i. 16).

In the taghairm the seer was bound in an animal's
hide and left by the waters, the spirits of which
inspired his dreams (Martin, op. cit. Ill ; Pennant,
op. cit. i. 311). The hide was probably that of a
sacrificial animal. Seers also slept on graves to

receive inspiration from the dead (Coll. deEeb. Hib.
iii. 304; O'Curry, MS Mat. 494; Tertullian, de
Anima, 57). See also DIVINATION (Celtic).

5. Prophecy. — The scholiast on Lucan (ed.

Usener, p. 33) speaks of the Druids prophesying
after eating acorns, the fruit of the sacred oak.
Prophecy is also ascribed to the priestesses of Sena,
and the ' Druidesses ' of late Koman times (see

Druids). In Ireland both Druids and flid pro-
phesied, while prophetic utterances are put into
the mouths of divinities. In some cases the word
used for these prophecies, baile, which also means
' ecstasy,' ' madness,' suggests that the method of
the prophet was to work himself up into a frenzy
or to speak in a trance. Prophecies and incanta-
tions were uttered by the seer standing on one foot,

with one arm outstretched and one eye closed

—

this attitude is also ascribed to divinities when
using prophetic and magical utterances (BCel xii.

98, xxi. 156, xxii. 61). The purpose was, perhaps,
to concentrate the prophetic force or increase the
virulence of the incantation, while the attitude
may account for the references in Irish texts to
certain mythic beings with one leg, one arm, and
one eye. A similar attitude is used in magical
rites elsewhere (GB'^ ii. 32).

6. Tabu.—The only reference to tabus among
the Continental Celts is that made by Csesar re-

garding the interdiction of religious rites to those
who disobeyed the Druids, and the tabu on spoils

of war which, being the property of the gods, could
not be used by men (de Bell. Gall. vi. 13, 17 ; cf.

the case of animals not eaten, v. 12 ; see § X. 3 (a)).

In Ireland references are more frequent. Geis (pi.

geasa) means something which ought not to be done
for fear of disastrous results, or a binding obliga-

tion put on one person by another. The former
has the more usual sense of tabu. Such geasa
might involve a person before birth or in child-

hood, and were probably hereditary. Others were
totemic, e.g. the geis on Ciichulainn not to eat dog,
on Conaire not to kill birds, and on Diarmaid not
to kill a boar. Others reveal and are based on
primitive ethics, on ideas of honour, on omens, or

on remembrance of catastrophes following certain

deeds. The best known are those affecting kings
(O'Douovan, Book of Eights, p. 3ff.). Obscure as
they are, they resemble kingly tabus elsewhere,

and show that the kings were once regarded aa

gods, or Divine representatives, on whom the wel-
fare of the community, agriculture, etc. , depended,
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and who must therefore avoid certain actions,

places, and things. Later, the fruitfulness of the

land was said to depend on a king's goodness, but
at an earlier time it depended on his observing his

geasa. In such case he would not meet with mis-

fortune, he would make the eartli fruitful, and
would not experience the decay of years, and no
epidemic would occur in his reign (O'Donovan,
1). 7). The king had certain prerogatives which
probably formed geasa to other people. He alone
could eat of certain foods or go to certain places on
certain days. The former may refer to the custom
of first-fruits being tabu till eaten by a king, chief,

or priest, or to the practice of kings and chiefs

appropriating certain food - stuffs where food is

scarce (see 1 IR.ST-FRUITS ; Keane, Man Past and
Present, Cambridge, 1899, pp. 141, 149). By
analogy from the kingly geasa, the heroes of the
sagas had many which tliey must observe (LL 107 ;

O'Grady, ii. 175), religious, magical, honorific, etc.

Geasa in the second meaning of the word were
perhaps framed as spells, which fear made people
obey when pronounced by another, e.g. a Druid.
In folk-tales the word is often used for 'spells.'

The most famous example is the geis which Grainne
put on Diarmaid to elope with her (FeinN CYCLE,
§ 4). In either sense of the word the consequences
of breaking .^easa were disastrous, and several tales

turn upon their inevitable fatality (see RCel xxi.

149, xxii. 27). The geasa are detailed, the break-
ing of them is described, and the tragedy ends with
the destruction of the g'easa-breaker. Perhaps fear

of results of tabu-breaking produced these results

automatically when a tabu was broken in Ireland,
as among savages. See E. Hull, FL xii. 41, and
§ X. 3(a) above (totemic tabus).

7. Blood-brotherhood.—This custom is men-
tioned sporadically in Irish sagas. Devor^illa
wishes to wed Ciichulainn, but he, having sucked
the blood from her wound while she was in bird-

form, says, ' I cannot wed thee now, for I have
drunk thy blood ' (LL 125as). When Medb desires

Ciichulainn's former friend Ferdiad to fight him,
both heroes display great reluctance because of the
tie of blood-brotherhood existin" between them
(Leahy, i. 158). A third example occurs in the
tale of ' The Death of Muirchertach mac Erca,' in

which Cairnech mingles the blood of Tadg and
Muirchertach in a vessel for a treaty between
them (RCel xxiii. 394 ff. § 14). The Irish also

ratified leagues by drinking each other's blood,
even in Christian times, and traces of a similar
custom existed in the West Highlands in the 17th
century (Gir. Camb. Top. Hib. iii. 22 ; Martin,
p. 109).

XIV. Sacred places, things, and persons.
— I. Temples.—The sacred grove, nemeton, existed
over the whole Celtic area, the word frequently
occurring in place-names (cf. the Irish fid-nemed,
'sacred grove' [Holder, ii. 1750; Ant. Laws of
Ireland, i. 164], and the Galatian Dru-nemeton,
§ VIII. above). Lucan gives a vivid description
of the horrors of such groves {Pharsal. iii. 399 fl'.),

and Dio Cassius (Ixii. 7) mentions the human sacri-

fices which were offered in them. The scholiast on
Lucan (ed. Usener, p. 33) says that the Druids
worshipped the gods in woods without temples

;

but we Know that the Boii and the Insubri had
temples (Livy, xxiii. 24 ; Polyb. ii. 32), while
temples, in the sense of bnildings or sacred enclo-
sures, are referred to by Diodorus (v. 27), Plutarch
(CcES. 26), and Poseidonius (apud Strabo, IV. iv. 6).

The ' consecrated place ' in Gaul mentioned by
Csesar (vi. 13 ; cf. 17) may be either a grove,
a sacred enclosure, or a temple. There is

no evidence that the insular Celts had temples.
Under Roman rule, elaborate temples and
smaller shrines were built on Koman models all

over the Komanu-Celtic area. Sacred vessels,

spoils of war, money collected for sacred purposes,
and war standards were kept in temples or
' consecrated places' (Livy, xxiii. 24 ; Floms i. 20.

4 ; Arrian, Cyneg. 23 ; Polyb. ii. 32 ; Ceesar,
vi. 13).
There [b no evidence that stone cirnlea were Druidic temnlcB.

Stoneheri^fe dates from the close o( the Neolithic age, and the
smaller circles are all probably pre-Celtic. They were priiiiarliy

places of aej>ulture, and as sucli would be the scene of ancestral
cults. The Celts probably re{,'arded them as sacred, and may
have joined in such cults ; but they cannot be re^rarded as Celtic
temples in tiie strict sense of the word. Celtic commemorative
rites and festivals took place at tumuli or mounds, but worship
at stone circles is never referred to (see § V. 3 ; Fk8TIValb
[CelticI, § 5). Stone circles with mystic trees growing in them,
one of them with a well t^ivine access to the Land under Waves,
are connected in Irish tales with magic rites, but are not spoken
of as temples (Joyce, OCR p. 246; Kennedy, Leg. FictioTia, 1866,

p. 271).

2. Images.—Maximus of Tyre {Diss. viii. 8)

says that the Celtic (German ?) image of Zeus was
a lofty oak ; but this may have been rudely shaped
like the tree-trunks—images of gods—referred to
by Lucan {Pharsal. iii. 41211'.). Pillar-stones on
graves are often mentioned in Irish texts, and
these were apparently regarded as images of the
dead. Other stones were also venerated in Ireland.
The plurima simulaera of the Gaulish Mercury
(Cses. vi. 17) may have been boundary-stones like

the Greek ipnai, and evidence goes to show that
the Gauls had a cult of such boundary-stones
(Reinach, BCel xi. 224, xiii. 190). Hence simul-
acra may mean 'symbolic representations' rather
than ' images.'
Bertrand {RA xv. 345J and Reinach {RCel xiii. 189) consider

that the Gauls had no images, these being prohibited by the
Druids, whom they regard as a pre-Celtic priesthood hostile to
images (see Druids). But there is some evidence for the exist-

ence of pre-Celtic images (L'Anthrop. v. 147), and no writer
mentions Druidic hostility to image-worship. Among the Celts
there were tree and animal images, and figures of divinities on
pre-Roman coins (Blanchet, i. 152), while the insular Celts pos-
sessed images, though their nriesthood was Druidic. The ready
adoption of Roman images sliowa that no antagonism to images
existed, and certain rude Gallo-Roman images

—

e.g. those of
Cernunnoa—have almost certainly been niooeUed on existing
native types. The disappearance of such images would be
accounted for if they were made of wood (cf. Grimm, Teut.
Myth. i. 112). The Galatian Celts worshipped images (Strabo,
XII. ii. ; Plutarch, Virt. Mul. 20), and the Gauls who conquered
Rome bowed to the seated senators aa to gods, as if they were
accustomed to images (Livy, v. 41).

In Irish texts idols are often mentioned (Cormac,
p. 94 ; Stokes, Martyr, of Oenpus, p. 186 ; RCel
xii. 427; Ant. Laws, i. 45; Joyce, SH 274 tt'.).

The idols of Cenn Cruaich and his satellites were
carved and ornamented in human form {LL 2136 ;

Stokes, Trip. Life, i. 90, 93), and such groups of

images existed elsewhere (O'Curry, MS Mat. p.

284). ' Hand gods,' probably images used for divi-

nation, are also mentioned (Keating, Hist. 49). In
Celtic Britain idolatry is often referred to in the
Lives of saints (Aelred, Vita S. Nin. ch. 6 ; Jocelyn,
Vita S. Kentig., chs. 27, 32, 34), and Gildas speaks
of 'images mouldering away within and without
the deserted temples, with stiff and deformed
features' {Hist. Brit. 4), though these may have
been Romano-British. Numerous Komano-Celtic
bas-reliefs and images in stone and bronze have
been discovered, and in some of these the dress
and symbols of divinity are purely Celtic. See
also Images (Celtic).

3. Symbols.—Gaulish images may be classified

by means of their symbols—the mallet and cup
(symbols of creative power and of plenty) borne by
Dispater, the wheel of the sun-god, the cornucopia
and torque carried by Cernunnos. Other symbols
occur on images, altars, coins, etc. ; but their

meaning is doubtful, and in many instances they
are not purely Celtic, but of world-wide occurrence.
These include the swastika and triskele (perhaps
sun-symbols), single or concentric circles (some-
times with rays), crosses, and a curious S figure.

The circles and crosses are often incised on bronze
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images of Dispater, the S occurs on coins, and nine
of these S symbols hang from a ring carried by the

fed with the wheel, v arious explanations of this

gure have been given ; the most probable is that
wnich recognizes in it a thanderboft (see Reinaeh,
BF 33, 143, 150, 152, Catalogue sommaire du Musie
des ant. nat.*, Paris, 1905 ; RA xvi. 17 ; Flouest,

Deux stiles (appendix), Paris, 1885 ; Blanchet, 1.

17, 158, 169, 316).

For sacred numbers, see CALENDAR (Celtic).

4. The Priesthood.—Tlie Celtic priesthood is fully

discussed in the art. Deuids. See also § VIII. above.
XV. Magic.—Magic runs through the whole

fabric of Celtic religion, and is ascribed to gods,

to kings (possibly the old priest-kings), to Druids,
and to unofficial persons ; hence there is no reason
to believe that the methods recorded are pre-Celtic

or were borrowed by the Celts. The Druid is the
ma^us, or magician, par excellence, and later folk-

belief makes Druidism and magic one and the same.
Though the magical craft of the Druids is more in

evidence in the Irish texts than in classical refer-

ences, there is no doubt that the Drnids of Gaul
were regarded as magicians. Magic is also freely

ascribed to women, and ' the spells of women

'

were dreaded by pagan and by Christian mission-
ary alike. In Irish texts the filid, or poets, also

practise magic, and most of the magical acts of

the Druids are attributed also to the Christian
saints who combated them. Druidic magic in-

cluded shape-shifting (ascribed also to women and
goddesses), invisibility, producing a magic sleep,

causing lunacy by means of a magic wisp (the

Norse ' sending '), uttering satires, probably of the
nature of a spell, which caused blotches and death (a

practice also ascribed to Vaefilid), and protecting an
army by the airbe Druad, or ' Druid's hedge.' Still

more absurd were the Druids' claims to power over
the elements, which they asserted they had created.
Such powers were often exercised by the Druids of

rival hosts to destroy the opposing force. They
brought down fire from the sky, caused snow-
storms, mists, and floods, dried up wells, and
practised the art of rain-making. All these and
other feats, e.g. removal of barrenness, were sup-
posed to be produced by spells, such as those which
the filid had to learn (O'Curry, MS Mat. 240).
Perhaps the verses which the i)ruids would not
commit to writing (Caesar, vi. 14) were also spells.

Spells with a magical appeal to the name of pagan
divinities were still used in Christian times, and
form the earliest native documentary evidence (8th
or 9th cent.) to the old religion (§ V. 4). Many
spells are still used locally in Celtic regions. Divine
or saintly names being substituted for those of the
old gods. They are handed down orally, and are
used especially for healing (for the posture assumed
while repeating a spell, see § XIII. 5 ; and for agri-
cultural magic, see Festivals [Celtic], and § XIII.
I). In Celtic areas, customs of an erotico-magical
nature connected with megaliths, sepulchral stones,
and boulders are still practised, and we may trace
in them the old idea that ghosts of the dead or
Nature-spirits could grant fruitfulness, etc. , to those
who performed a due ritual. In other cases, rites

for healing are performed in connexion with trees
and holed dolmens. For fuller discussion of the
subject of this section, see Magic (Celtic), and
Charms and Amulets (Celtic).

XVI. Future life.^The Celts believed firmly
in a bodily existence after death, the doctrine being
taught by the Druids. But there were various
aspects of this belief ; and there is evidence of a
theory that the soul tenanted a new body in an-
other region, of a theory derived from distant ages
that the body lived on in the grave, and of a theory
of transmigration.

I. Classical evidence.—Caesar (vi. 14, 19) says

that ' the Druids taught that souls do not perish,
but pass from one to another ("ab aliis ... ad
alios ") after death,' whUe Diodorus (v. 28) and
Valerius Maximus (ii. 6, 10) connect the Druidic
doctrine of immortality with the teaching of Pytha-
goras. Though the passages are generally taken
to mean that the Celts believed simply in trans-
migration, the Druidic doctrine shows no trace of
the Pythagorean expiatory transmigration. The
points of connexion were rather that a doctrine of

immortality was taught by Pythagoras and the
Druids, and that this immortality was of a bodily
kind. Caesar's passage may be a mistranslation of

a Greek original, and need not refer to a trans-
migration doctrine. Had the passages referred to

been intended to indicate such a doctrine, they
would not have alluded as they do to debts being

Eaid in the other world, or letters conveyed there

y the dead, or human sacrifices to benefit the
dead there—the victims being supposed to rejoin

the dead man. The Druidic doctrine probably
resembled the ancient Vedic idea that the soul
received its old body complete and glorified in

another region. Bodily existence in another region
is mentioned by Lucan :

' regit idem spiritus artus
orbe alio ' (Pharsal. i. 456 f

.
). Timagenes (ap. Amm.

Marc. XV. 9), Strabo (IV. iv. ), and Mela (iii. 2) speak
only of the immortality of the soul ; but Mela's
passage suggests bodily existence also, as it speaks
of debts passed on to the next world.

2. Burial customs.—The profuse Celtic funeral
mobilier and the evidence of human sacrifice at
burials also suggest that the Celtic future life

was life in the body (see E. F. von Sacken, Da^
Grabfeld von Hallstatt, Vienna, 1868 ; MCel x.

234; Antiquary, xxxvii. 125; Greenwell, British,

Barrows, 1877 ; Blanchet, ii. 528 ; L'Anthrop. vi.

586). Irish texts describe the dead as buried with
ornaments and weapons, ogham stones being set

over the grave. Animals and, possibly, human
victims were sacrificed. Wives of heroes desired
to be buried at once with their husbands {LU 130a ;

O'Donovan, Annals, Dublin, 1848-51, i. 145, 180

;

Nutt-Meyer, i. 52; O'Curry, MCAI i. p. cccxxx

;

Leahy, i. 105 ; Campbell, Pop. Tales of the \V.

Highlands, iii. 62). Csesar (vi. 19) says that all

things dear to the dead man, even living animals,
were consumed on the funeral pyre. Slaves and
clients had formerly been consumed. Mela (iii. 2)

also refers to those who of their own free will cast
themselves on the pyre of their relatives, hoping
to live along with them.

3. The Irish sagas.—Ghosts, in our sense of the
word, do not exist in the sagas. The dead who
return are fully clothed upon with a body, and the
passages show that this corporeal life was inde-
pendent of transmigration. Thus, when Ciichu-

lainn returned at the command of St. Patrick,
* his hair was thick and black, ... in his head his eyes g^Ieamed
swift and grey, . . . blacker than the side of a cooking-spit each
of his two brows, . . . redder than ruby his lips.' His clothes
and weapons are fully described, while his chariot and horses
are equally corporeal {LL 245 ; cf. other instances in Nutt-
Meyer, i. 49; E. Hull, p. 293).

This bodily existence of the dead is also sug-
gested in Celtic versions of the 'Dead Debtor.'
An animal, in whose shape the dead man helps his

benefactor, is found in other versions, but in the
Celtic group the dead man re-appears in his own
corporeal form (Le Braz^, i. p. xii ; Campbell, ii.

12 ; Larminie, W. Ir. Folk Tales, 1893, p. 155

;

Hyde, Beside the Fire, 1891, pp. 21, 153).

4.. The grave as the place of the dead.—Custom
and belief show that early man believed that the
dead lived on in the body in the grave. The belief

often survives where quite different beliefs exist,

and this seems to have been the case with the
Celts. Their doctrine of bodUy immortality may
have been an extension of this belief, and their
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ander-world region of the dead an extension of the
individual grave in its aspect as a dwelling of the
dead man.

Oracles were sought at the graves of the dead,
just as in Scandinavian belief the dead lived on
in their barrows and spoke thence to the living

(Tertull. de Anima, 51 ; E. Hull, Pagan Ireland,

1904, p. 142). Warriors were supposed to exert a
sinister influence on their enemies from the grave.

Existing customs in Celtic areas show connexion
with the primitive belief, e.g. drawing the coffin

nails, loosening the bindings of the corpse, or

leaving the limbs free (Curtin, Tales of the Fairies,

p. 156; Le Braz^ i. 212; FL xiii. 60; Campbell,
Superstitions of the Highlands and Islands of Scot-

land, 1900, p. 341). The dead are believed to rise in

the body on the night of All Saints. In Celtic folk-

tales the grave is a house in which the dead live,

and they emerge from it in the body and act as if

still alive (Curtin, p. 156 ; Larminie, p. 31 ; Le
Braz», i. 217, 313, ii. 146 ; RCel x. 214).

5- The 'orbis alius.'—If the Celtic orbis alius to

which Lucan refers means ' another region ' of the
world rather than 'another world' (Reinach, RCel
xxii. 447), that region was most probably under-
ground, the conception being evolved from that
of the dead living on in the grave ; and, though
Lucan says that souls do not go to the silent hails

of Erebus and the pale kingdoms of Dis, he is con-

trasting the current Roman belief in a world of

shades with the richer belief of the Celts in bodily
immortality rather than contrasting localities.

Caesar undoubtedly found the Gauls believing in

an under-world god who could be equated with
Dis. Other classical observers speak of the dead
Celts as inferi, or as going ad Manes (Val. Max.
ii. 6, 10 ; Mela, ill. 2, 19), and Plutarch makes
Camma speak of descending to her dead husband
{Virt. Mul. 20). But, as the Celtic Dis, ruler of

the under world, was apparently a god of fertility,

and as the Celtic doctrine of immortality contained
no dismal element, the region must have been one
of exuberant life. From the subterranean world
of the Celtic Dis men had come forth (§ XII.), and
thither they returned. From it also proceeded
the fruitfulness of all things rooted in the earth.

It was a replica of the land of the living, but life

there was fuller, freer, and immortal. To this the
words of Lucan point (Pharsal. i. 457 f

.
) :

' Death, if

your lore be true, is but the centre of a long life.'

The orbis alius was not the Celtic Elysium (BiiEST, Abode
OF [Celtic], § s). The dead are never said to pass thither

;

only favoured mortals while still alive mig^ht do so. Some
Celtic folk-lore, however, reported by Plutarch (de Def. Orac.

18), might sugrgest that certain of the mighty dead passed
to an Island Elysium. Some islands near Britain were called

after gods and heroes, and in one of them dwelt sacrosanct
persons. They were visited by Demetrius, according to
Plutarch, and he was told that certain storms were caused by
the passing away of some of the 'mighty.' Perhaps such
mighty ones went to these mysterious islands, but this is cer-

tainly not stated. In another island Kronos was imprisoned,
watched bj' Briareus and attended by demons. Elsewhere {de

Fao. Lun. 28) he repeats the story of Kronos, and says that this

island is mild and fragrant, and that people live there waiting
for the god, who sometimes appears to them and prevents their
departing. They are happy in pursuing religious practices and
in studying legends and philosophy. Plutarch has mingled the
Celtic Elysium belief with what he knew of the Druids and
perhaps of such islands as that of Sena (Festivals [Celtic], § 4),

while the reference to Kronos may be based on Celtic tales of

heroes sleeping in hills or mounds, whence they will one day
emerge to benefit their people.

If souls of the mighty went to an island (whether Elysian or
not), or if some local belief in an island of the dead had come
to be held by Celts Uving on the coast (as in local Breton folk-

beliefs regarding the drowned [Le Braz2, i. p. xxxix ; Sfebillot,

ii. 149]), this would explain the story in Procopius (de Bell.

Goth. iv. 20) of the shades being carried by fishermen to Brittia

—perhaps a mingling of such a local belief with the idea that
Ulysses' island of the Shades lay to the north or, as Claudian
sang (in Rufin. i. 123 ff.), in the west. But this island, as de-
scribed, differs both from the orbis alius and from Elysium.
Survivals of the old belief in an underground region are still to
be traced (S^billot, i. 418).

6. Transmigration.— In the Irish sagas this is

a.sserted only of divinities and heroes, but not
generally in connexion with their death. But it

may have been extended sometimes to mortals,
since traces of it are found in folk-belief. The
dead are represented as birds ( Voyage of Maeldui/n,

% 19 ; O'Curry, MS Mat. p. 78), or are supposed
to appear in various animal forms. But this is

generally asserted of the wicked or unbaptized,
and it may be a totemistic survival, or is perhaps
connected with the common belief that the soul
has the appearance of a small animal (FL iv. 352 ;

FLJv. 189 ; Choice Notes, 1858, pp. 61,69; Maury,
Croyances et Ugendes, 1896, p. 272 ; Rees, Cambro-
British Saints, p. 92; Le Braz^ ii. 82, 86, 307).
The evidence is hardly sufficient to show that
transmigration was the vital Celtic doctrine of
future existence (cf. Joyce, SH i. 300). See
Transmigration.

7. Future retribution.—Of this there is little

evidence in Celtic paganism, and it is doubtful
whether any difference was made between the
virtuous and the wicked beyond the grave. In
existing Irish and Breton folk-belief the dead are
believed to sutler from cold, and mediaeval Celtic

accounts mention the terrors of cold as an aspect
of hell (Curtin, 146 ; Le Braz^ ii. 91) ; but there is

hardly ground for connecting this with pagan
belief. In the Adventures of S. Columba's Clerics,

hell is reached by a bridge over a glen of fire ; but
this maj' be traced to Scandinavian sources (RCel
xxvi. 153). It might, of course, be contended that
the Christian doctrine of hell has absorbed a pagan
belief in retribution, but there is no trace of such
a belief in the sagas, or in classical notices of
Celtic eschatology. The hope of future bliss made
men die without a tremor (Caesar, vi. 14 ; Lucan,
Pharsal. i. 455 ff. ).

For the Celtic Elysium, see BLEST, ABODE OF
THE (Celtic).
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CENSORSHIP.—In the present article this

term is used in the sense of the official examina-
tion and regulation of matter intended for publica-

tion or for the stage. It applies to newspapers,
books, songs, and plays, and is not to be con-

founded with inspection of publications or plays
after production, with possible prosecution if im-
morality or sedition be found. Censorship proper
takes place before publication. It is a private
function, though discharged by a public official.

It may abort intended books or plays, and the
public may never know— hence its peculiar

dangers.
I. Of the press.—There were no official censors

before the age of printing, but there were in-

formal beginnings of the practice. Among the
ancients, methods were rough and ready. Socrates
was condemned for blasphemy and for corrupting
the morals of youth, and the hemlock cup pro-

hibited any further offence. Xenophon published
his Anabasis anonymously because he was an
exile, and therefore forbidden to speak or publish
in Attica. Such facts show that authorities were
jealous of authors even in those early days. In
the Middle Ages writers were ecclesiastics chiefly.

To show courtesy to their superiors, and to avoid
the risk of later censure, they used to submit
their work before it was multiplied. When print-

ing had quickened the flow of books, and growing
culture had widened the circle of authors, clerical

influence was strongest in demanding censorship,
in view of dangers to the tenets of the Church (see

Index).
In England, after the Reformation, the control

of the press was centred in the Crown, and was
exercised through the Company of Stationers.

But laxity crept in. Many books were not even
registered. Hence the Long Parliament enforced
censorship, in spite of Milton's protest in his
Areopagitica, the classic on toleration of opinion.
Milton had himself been censored : objection was
taken to part of Paradise Lost, so that he spoke
feelingly. The Restoration made censorship even
more rigorous. But, in 1693, a century after
Milton's plea, the statutes in question were can-
celled. Ihe Act of Toleration in 1689 made the
abolition of censorship a logical necessity. Since
then the press of Great Britain has been free. No
one is prohibited from publishing anything, but
eveiything published has to run the gauntlet of
possible prosecution for slander, sedition, im-
morality, or blasphemy. To facilitate prosecu-
tion, if necessary, printers must keep one copy
of everything they print, with the name of the

person employing them, and all publications (soma
official documents excepted) must bear the name
of their printers and publishers.

In Scotland, in 1646, it was enacted that no
book treating of religion or of the Kirk should be
printed without a licence from the General As-
sembly. If a book dealt with the kingdom, it had
to be licensed by a judge or by a Secretary of State.

Printers had to be licensed also. Since the Union,
Scottish and English practice have coincided.

In India there was established in 1910 the
nearest permanent approximation to a censorship
that the Empire possesses. Money penalties are
imposed on newspapers for sedition. A third

offence involves forfeiture of the press. It was
stated in the Indian Legislature that there was
to be 'no censorship or antecedent restraint.'

But, if its press be confiscated, there is some
restraint on the issue of a newspaper. Control of

the printer has always been a favourite mode of

controlling publications. But this Indian censor-

ship is not entirely private and Star-Chamber-like,
for the public have the opportunity of judging a
newspaper before its suppression. These special

precautions may be justified by the unrest of the
time.

The only undiluted censorship of the press sur-

viving under British rule is that of war-news
from the seat of operations. This is common to

all countries, and has obvious strategic reasons.

No news is allowed to pass unless certified by
military censors—officers specially detailed for the
duty.
European countries generally exercise close super-

vision over the press—more for political than for

moral reasons. Russia is particularly active. There
foreign literature is revised before delivery, on im-
portation. Pages may be torn out, articles 'blacked,'

or delivery refused. She is even more vigilant

over her native press. Newspapers are very firmly

ruled. Recent revolutionary riots in St. Peters-

burg were reported to Russian readers by smuggled
foreign papers, the home press being perforce silent

thereon. The historian Bilbassov is said to have
written a history of the reign of Catherine I. The
two volumes published were promptly suppressed,
and the remaining ten volumes are still in MSS.
Thus it is that important works are sometimes
printed in France, and smuggled into Russia,
as Bibles and tracts were into England in pre-

Reformation times. France is less active, but she
has had fits of supervision. Voltaire had some of

his works burnt by the public executioner. He
had to publish outside of Paris, and have his hooks
run in surreptitiously for a time. Much the same
can be said of Rousseau. Nowadays freedom is

practically perfect. Germany censors public meet-
ings and public prints alike. Till well into last

century nothing was allowed to be published
without preliminary approval, though booksellers

could often supply customers they trusted with
prohibited matter. Even to-day German opinion
is less free in its expression than British, though
more free than Russian.
An unofficial censorship of books was intimated

in 1909 in this country by the Circulating Libraries

Association, which announced that they would
not circulate books that were ' personally scandal-

ous, libellous, immoral, or otherwise disagreeable,'

and asked publishers to submit doubtful books
for approval, a week before publication. Authors
have protested, and the scheme has been somewhat
modified. But it is difficult to condemn such
censorship. The evils of bad novels are patent.

The drawbacks of an official censorship are not
present here. The books are not suppressed,

and critics will readily champion any which may
I be wrongly tabued.
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Censorship is impracticable. Books are too

many. The name of newspapers is legion, and
their issues are prepared in hot haste, during
the night. Preliminary inspection is absurdly
impossible.

Censorship is inadvisable. History has shown
that it may deprive a nation of its best leading

and inspiration. No man or body of men is wise
enough and tolerant enough to be entrusted with
the power of controlling the expression of public

opinion. The right of free speech is a bulwark of

freedom and progress.
' Should ye set an oligarchy . . . over it fthe press] to bring

a famine upon our minds again, when we shall know nothing
but what is measured to ua by their bushel?' asks Milton
indignantly of the Long Parliament. He adds :

' When God
shakes a Kingdom with strong and healthful commotions to a
general reforming, it is not untrue that many sectaries and
false teachers are then busiest in seducing ; but yet more true
it is, that God then raises to His own work men of rare
abilities and more than common industry not only to look
back and revise what hath been taught heretofore, but to

gain further and go on some new enlightened steps in the
discovery of truth. He relies on the survival of the fittest in

this sphere. ' Let her [Truth] and Falsehood grapple : who ever

knew Truth put to the worse in a free and open encounter ?

'

(Areopa^jitica).

But this assertion of freedom la without pre-

judice to the right and duty of careful inspection

of what is thus freely publisned. There is clamant
need for prompter and more strenuous effort to

check the stream of corruption that would mingle
with the river of publications. Some wholesome,
if disagi-eeable, scavenging would sweeten litera-

ture.

Frequent offences occur in reports of divorce
cases, and some would have such reports pro-

hibited. Yet Lord Justice Bingham, President of

the Divorce Division, giving evidence in a Parlia-

mentary inquiry in 1910, defended them as a

strong deterrent from immorality. Perhaps all

that can be safely required is that judges should
extend the practice of taking the grosser evidence
in camera.

2. Of the stage.—Greek drama, which flourished

four or five centuries B.C., almost certainly had
a censorship from the nature of the case. Theatres
were great State-institutions, as their magnificent
ruins show. These would be closed to plays unless
approved. There was also indirect censorship, in

that plays were commonly entered in public com-
petition for prizes. The judges would practically
be censors. Plays that did not conform to their

ideas or prejudices would not gain prizes, and
probably would suffer in their chance of perform-
ance. It is an illuminative fact that what is

perhaps Aristophanes' best play, The Birds, was
in competition placed second to one by an almost
unknown writer. It is on record, too, that jEsehy-
1ns and Aristophanes, the fathers of tragedy and
comedy respectively, were both prosecuted for
offences against the dominant orthodoxy and
politics of their times—offences, that is, in their

plays. Censorship of the more modem stage, like

that of the press, had an ecclesiastical origin.

For that stage itself was ecclesiastical at first.

Miracle and Passion plays were naturally subject
to the Church. When religious drama was dying,
the theatre began to be somewhat free in its

criticism of the Church, and to deal with politics.

Hence regulation was called for. In England the
Master of Kevels, the Privy Council, the Star
Chamber, and the Lord Chamberlain have been
successively the authorities in charge. The last

named was doing the work as early as 1628, and
in 1727 was statutorily entrusted with it. The
then Lord Chamberlain swore in aa Examiner of
Plays, which office has existed continuously till

now.
It was Jeremy Collier who, in 1697, by his Short

Viezv of the Profaneness and Immorality of the

linglish Stage, established censorship permanently.
Wycherly, Congreve, and Drydeu were specially

attacked. The last of these confessed the justice

of the indictment, and retracted all of his works
' which can truly be argued of obscenity, profane-
ness, or immorality.'
The stage is the only institution which is regu-

larly censored. ' The preservation of good manners,
decorum, or of the public peace ' is the stated object
in view. Every new play or addition to an old
play must be submitted to the Examiner seven
days before performance, and, if licence be with-
held, must not be performed, under a penalty of

£50, and possible forfeiture of the theatre licence.

This is the law in Great Britain. There is no
censorship in Ireland. In the United States no
general censor supervises the drama ; but local

authorities, with differing powers, are entrusted
with the duty of forbidding the representation of

plays hurtful to morality.
In 1909 a Parliamentary Select Committee sat

on the subject, and reported that almost all the
dramatists of the day desired freedom from censor-
ship, or, at least, a court of appeal. They held
that suppression of plays was an excessive use of

executive power, and that prosecution of producers
of improper plays was a sufficient safeguard. On
the other hand, theatre-managers gave evidence
that they desired censorship to continue. They
feared that uncensored plays might bring disrepute
on the whole stage. They also feared the vagaries
of local authorities, if prosecution were relied on.

The actors agreed with the managers. The Com-
mittee further reported that, in its own opinion,
the laws that punish indecency, libel, and sedition

were insufficient for the case, nor was it fair that
theatre-managers should have to make expensive
preparations for plays, without such an assurance
as preliminary licence gave. Censorship should
continue. But secret censorship, not subject to

public opinion, was in danger of becoming con-
ventional and partial. Therefore it should not
continue to have the power of veto, and it should be
allowable to present a play even though the licence

had been refused. But the producers should be
exposed to the risk of prosecution. Even licensed
plays should involve that risk, with this difference,

that, on conviction for indecency or libel, they
should only be prohibited, while unlicensed plays,

conviction being secured, should incur not only
prohibition, but penalties for the author and the
theatre-manager. Possibly legislative endorse-
ment may be given to these proposals.

Stage censorship is more practicable than that
of books or newspapers. Plays are limited in

number, and it has been possible hitherto fur one
man to read and pass judgment upon them all, in

Great Britain, i.e. upon all that are sent to the
Examiner through theatre authorities. He does
not receive plays from aspiring writers directly.

Censorship is also needful for the protection of

those who enact the parts, and of the audiences.
There have been bad plays, even with the censor-

ship, and the Examiner testifies that he has
refused to pass many, and has required pruning of

more. Freedom from preliminary scrutiny would
mean, for some theatres, a descent into the abyss.

In many districts local authorities would be very
slow to prosecute without some stimulus, no matter
what the character of the plays. That a doubtful
play should have attention drawn to it by the
refusal of a licence, and so be subject to special

vigilance, is the minimum of protection consistent
with public safety.

For Roman Catholic censorship, see Indp:x.
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Thomas Templeton.
CENTAUR.—'Centaur' is the name given in

Greek mythology to a monster usually represented
as having the upper part (to the waist) of a man
and the body and legs of a horse. This definition

must not be taken as exhaustive ; the character-

istic centaur form appears in Babylonian art of

about the Uth cent. B.C. as the sign of Sagittarius
(Perrot-Chlpiez, Hist, de I'Art, iii. 604);' and, on
the other hand, it is by no means certain that the
early Greeks imagined the creatures they called

centaurs to have this shape. Homer {II. i. 268,

ii. 743) calls them simply ^Tjpes (a Thessalian form
for Sijpei, ' vvild beasts ) ; and the development of

the centaur in Greek art seems to imply a gradual
evolution rather than the borrowing of a ready-
made type.

The centaurs in Greek legend are of two kinds.

To the one belong Chiron, who is called by Homer
{II. xi. 832) diKatdraros Kevraipiav, and who acted as

teacher and guardian to heroes such as Achilles
and Jason in his cave on Mt. Pelion in Thessaly,
and Pholus, who entertained Herakles on Mt.
Pholoe, between Elis and Arcadia ; to the other,

the wild and lawless monsters who laid violent

hands on women, hurled trees and rocks, and were
conquered or destroyed by Herakles or the Lapi-
thte. The two chief occasions of Herakles' exploits

against them were when Nessus, who was carrying
Deianeira over the river Evenos, laid hands on her
and was slain by the arrows of the hero, and when
the other centaurs, attracted by the odour of the
jar of wine that Pholus had opened, invaded his

cave and were driven off by Herakles. Both are
favourite subjects in art, as is also the great battle
between the Lapithte and the centaurs, in which
the chief heroes are Theseus and Pirithous ; and
the most characteristic incident is the overwhelm-
ing of the invulnerable Cseneus with pine trees and
rocks, the usual weapons of the centaurs.
Many varying accounts are given in local legends

as to the origin of the centaurs. According to one
version, they were the offspring of Ixion and a
cloud {Nc0^\r)) substituted for Hera ; another
account made them arise from the seed fallen from
Zeus in his passion for Aphrodite ; and, according
to others, their mother had or took the form of a
mare. Chiron was said to be the son of Kronos
and Philyra (the poplar) ; and Pholus, of Silenus
and one of the McWai (ash-nymphs). The names of
centaurs generally suggest mountains or trees {e.g.

IlfTpato?, O^petos, ApOaXos, HevKeOs).

Few questions have been more disputed among
mythologists than the origin and interpretation of
the myth of the centaurs. Many suggestions have
been made as to the etymology of their name, but
none is satisfactory ; the connexion with the
Sanskrit Gandharvas (on whom see Macdonell,
Vedic MythoL, Strassburg, 1897, pp. 136-138, and
the references there given) is now discredited,
since the two classes of being agree neither in
name nor in characteristics. By some the centaurs
have been thought to be personifications of natural
phenomena, such as winds or mountain-torrents

;

but such personification is alien to primitive myth.
They should probably be rather regarded, with
Mannhardt {Ant. Wald- und Feldkulte, ii. 102),
' as spirits of the forest or mountain, to whose

1 According to late Hindu tradition, the Naras, created, alonff
with other semi-divine beings by Brahma, also possess human
bodies with horses' limbs, as contrasted with the Kinnaraa, who
have horses' heads and human figures ; but it would be idle to
connect these Naras, who are among the musicians of Kuvera's
court (Mahdbhdrata, n. x. 14), either with the centaurs or, in
view of their late origin, with Babylonian mythology.

action these phenomena are assigned.' They are

thus in many ways analogous to the Sileni and
Satyrs, whom they resemble in their love of wine
and their unbridled passions. The rationalistic

explanation of the centaurs as horsemen who
appear to be one with their horses may apply to

the Oriental archer, but seems inconsistent with
the history of the form in Greece.

The earliest representations of centaurs in Greek
art usually show them in completely human shape,
with the body and hind legs of a horse attached to

their backs. Later on they take the more familiar

form which we see, for example, in the metopes of

the Parthenon. The battle of Greeks and centaurs
came, with the ethical tendency of myth, to be
regarded as a symbol of the triumph of skill over
brute force and of civilization over barbarism, and
therefore as typical of the great victory of Hellene
over Oriental. In later art, centaurs were a
favourite subject of playful mythological genre,

such as the centaur family by Zeuxis, or the centaurs
with Erotes or Msenads of Grseco-Roman art.
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p. 190; Roscher, art. *Eentauren,' where full references are

given. E. A. Gardner.

CENTRAL AFRICA.—See Nyanja Tribes.

CENTRAL AMERICA.—Central America, as

we understand it, begins on the isthmus of Tehu-
antepec. To the west of it lay the countries

subject to the sway of the Mexican kings. The
prominent feature of the regions east of the

isthmus is the compact mass of nations belonging
to the great Maya linguistic stock. The particular

traits of Mexican culture may be recognized to a

certain degiee also among the less civilized nations,

settled, formerly as well as now, together -svith or

close to the Mexican tribes in the countries west
of the isthmus region. The Mayas of Central

America had to deal in their veiy home with
Mexican intruders. But Maya culture, Maya art,

and—it would seem—Maya mythical and religious

conceptions prevailed throughout that vast region,

down to Honduras and the primeval forests of

eastern Nicaragua and Costa Rica, where other

more primitive nations of South American stock

were in contact with the highly civilized Central
American tribes. We know very little about the

religion of those semi-civilized inhabitants of the

isthmus of Panama, of Costa Rica, and of eastern

Nicaragua. Central American religion is for us

the religion of the Maya tribes.

I. Religious practices.—The general character

of Central American religion was the same as that

of the Mexican tribes. The rites and ceremonies
practised answered a double purpose: they were
intended (1) to fit one to approach the supernatural

beings, and (2) to secure from the gods, by a kind
of magic process, the things one needs at any given

moment.
Ceremonial ablution was the favourite method

of securing the former aim. In Mexico and Central

America it was regularly connected with the pen-

ances, mortifications, blood-lettings, of which we
shall presently speak. In Mexico there was a more
particular use of ceremonial ablution in the case

of a new-bom child. In Central America, that is

to say, in Yucatan, sprinkling with holy water
('virgin-water,' i.e. rain-water) and washing the

forehead, the cheeks, and the hands and feet were
resorted to in the ceremony of the em-ku, ' descent

of the Divinity,' when the youths of both sexes

were deprived of the baubles distinctive of child-

hood, and admitted into the fellowship of the tribe.
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In a more general way, fasting was considered
indispensable for fitting oneself to enter into com-
munion with the Divinity. In Central America,
as well as in Mexico and in most parts of the
American continent, it consisted in abstaining from
the usual seasoning—salt and red popper—and
from sexual intercourse.

Penance, mortification, and blood-letting exhibit
the most prominent feature of Mexican and Central
American religious practice. Incisions were made
in the rim of tne ear ; the tongue was pierced, and
sticks, sometimes attached to a string, were drawn
through the hole made in it ; the muscles of the
arms and legs were pricked by thorns. In some
countries, at certain ceremonies, the penis was
Sierced in the same manner, and a string was
rawn through the holes so as to connect the whole

company. The motive that led to such practices

was, without doubt, to get rid of sin and to be
qualified thereby to approach God.
For the same reason, confession played a great

part in the religious practices of these people.
In Central America it was considered the indis-

pensable expedient if one was to escape from an
imminent danger. A physician, called to attend a
person suflering from mortal disease, commenced
the treatment by confessing him. And down to this

day the inhabitants of the tropical woodlands of

Guatemala and Honduras, when they meet a jaguar,
instead of attacking him, fall down on their knees
and begin to enumerate their sins, saying :

' Do
not kill me, I committed such and such sin.' It is

obvious that this behaviour originates in the idea
that confession cleanses from sin and thus relieves

from death, the punishment of sin. For the same
reason, in Central America, as well as, e.g., in

ancient Peru, confession was the regular prelimi-

nary to a religious observance. It fitted men for

approach to God.
What confession was for the individual, the rite

called by Landa echar al demonio ('expelling the
demon') was for the community. It was the
regular preliminary to every public ceremony in

Yucatan. Within a sacred enclosure, where aU
who were to take part in the ceremony stood, the
head-priest presented an incense-offering, praying
over it, and then a man carried the offering, to-

gether with the censer, out of the village, flung it

away, and returned without looking back.
Incense was the regular offering. Copal, bees-

wax, rubber, and maize-flour were burned as in-

cense. The censers are described as dishes or
bowls, or as footed vases with perforated sides and
fantastical faces on the rim. The latter form is

still used by the Lacandons, a branch of the Maya
family, who succeeded in remaining free from
Spanish domination and from Christianity, and in

conserving their ancient pagan rites. It is a
curious fact that the censers are regarded by the
Lacandons as representing their gods. In an
ancient report on the manners and customs of the
Indians of VaJladolid (Yucatan), the name of 'idols'

is applied to the vases that served for incense-
buming. Tozzer infers that the Lacandon view
was the original one ; but we know that real idols,

carved from red cedar-wood, were in general use
throughout Yucatan and the neighbouring coun-
tries, and the excavations have brought to light a
number of clay idols of most variegated form and
artistic design.

Besides incense, all kinds of food were offered to
the gods—maize, the blood of turkeys, and various
animals. A distinction was made according to the
cardinal point where the god to whom the offering
was presented was thought to reside ; turkey being
offered to the eastern, deer to the northern, iguana
to the western, fish to the southern, gods. A par-
ticular and important class of sacrifices was that of

dogs. It has been maintained that this dog-sacrifice

was only a substitute for liuman sacrifice, but the
present writer thinks that another explanation
must be given. The dog played an important part
in the mythical conceptions or the Central American
tribes. He represented to them tlie fire that falls

from heaven—lightning, thunder-storm, and tlie

like ; he was a kind of rain-god and a bringer of

food. Presenting a dog to the gods was certainly
meant as a magic rite to attract rain and to

gioduce food. Human sacrifice also existed in

entral America, but was by no means so regular
and so frequent as, e.g., in Mexico.
For all these practices there were professional

adepts or priests, called ah kin ('fortune-teller')

or ah buc tzotz ('with tangled hair '), who served as

mediators between the common people and the
gods. They were assisted in the execution of the
ceremonies by four aged men called ohac, who were
elected by the people. Particular priestly ottices

were that of the 'singer' (kayom), that of the
' slayer ' (nacom), and that of the interpreter of the
Divine oracles (ohilam or ahbobat), and there were
recognized sorcerers, called ah cunal than, ah ez,

ah pul yaah, and naual.
2. Gods.—There has been much dispute as to

the origin of gods. We shall not enter upon this

tangled question, but, judging from what we learn

from primitive peoples, it may be said that the
gods of primitive peoples are, practically, personi-

fications of natural bodies or physical agents

;

hence the established polytheism throughout the
world.

In the pantheon of Central America, Mexico,
and other parts of the continent, the first place was
occupied by the heavenly bodies—the sun, the
moon, and the stars, especially the morninti-star,

and the evening-star. The sun-god was called in

Yucatan Kin-ich ahau ( ' Lord of the face of the
sun '). He was interpreted or symbolized as an
arara, or identified with this bird, and thence
derived the UB,rae Kin-ich Kak-m6 (' the lire- bird,

the arara'). His temples stood on the north side

of the central court, and he presided over the years
that were considered to belong to the direction of

the north.

The moon-god was supposed to be an old man,
the father of the gods and of men. He represented
the death and the regeneration of Nature, and he
was said to resuscitate the dead. His name was
Itzamnd or Itzmatul, interpreted by the words the
god himself uttered when he lived among men

:

Itz en caan, itz en muyal, ' I am the dew of the
heaven, I am the dew of the clouds.' His temple
stood on the west side of the central court, and he
was the ruler of the western years.

The stars were regarded as the souls of the dead,
and it seems that the Milky Way, or the direction

south-north, was assigned them. We do not know
the names of these star-divinities, but their images
are well marked, and are often to be found in the
figured and hieroglyphic manuscripts. The direc-

tion of the south seems to be ascribed to them,
particularly to Hozan-ek, the evening-star, or—as
a substitute for them—to the god of death.
The rain-god or thunder-god, called Ch'ac, Ha'tz-

Ch'ac or Pctp'o^C/i'ac (' lightning, the cutter, the
opener of the pouch '), or Ah bolon tz 'acab (' Lord
of the nine generations [or medicines]'), is the
fourth of the four great Divine powers, and is

assigned to the direction of the east. He is dis-

tinguished by a curious elongated nose. His image
is exceedingly common in the manuscripts as well

as on the walls of the temples and on other sculp-

tural monuments.
Another god, whose image occurs very frequently

on the pages of the Mayan manuscripts, is obviously
a personification of the maize plant. He is associ-
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ated with another young god, and is, in some places,

found acting as a substitute or representative of

Itzamnd.
A god called Ekchuah ('black scorpion') is men-

tioned by Landa, and described as the god of

merchants and of cacao-planters. A black god,

represented in the manuscripts in two very dift'erent

forms, both distinguished by a scorpion-tail, must
be identified with the Ekchuah of Landa.
There were also female deities : Ix eh'el, the

goddess of medicine ; Jx chebel yctx, identified by
the priest Hernandez with the Virgin Mary, and
others.

Special gods, called Bacab, were the upholders
of the heavens in the four quarters of the world ;

and the heavenly gods, in opposition to those of

the under world, were known as the oxlahun ti ku
(' the thirteen gods') as contrasted with the bolon
ti ku ('the nine gods'), according to the supposed
number of the heavens and of the under worlds.

The two creator-gods, called K'u-cumatz ( ' feath-

ered snake') and Hurakan ('one-legged'), the
prominent figures in the cosmogonic myths of the
Popol Vuh (the Quich6 saga-book), are not indi-

genous Central American conceptions, but are
borrowed forms of the famous Mexican gods Quet-

zalcoatl and Tezcatlipoca. In Yucatan, Kukulcan
corresponds to the Quiche K'u-cumatz and the
Mexican Quetzalcoatl. He is described as a
culture-hero, a founder of cities, and he represents
the period when Mexican colonists had control

over the greater part of the Yucatan peninsula.

Some other personages named in the Quiche saga-

book deserve special mention, as they obviously
are of indigenous creation, e.g. Vukub Cakix, the
great macaw ; the arara, actiu" as a sun- and
moon-god of pre-historic times ; his sons Cipacna
and Cabrakan, the gods of the earthquakes ; and,
finally, the twin heroes, the ball-players Hunahpu
and Xbalanque, who descend to the under world,
defeat its rulers, and, in acknowledgment of their

victory, are transformed into the sun and moon.
The popular Quich6 god was Tohil, the thunder-

god ; the national gods of the Cakchiquels were
the Chay-abah (' the obsidian stone') and the bat-

god, also called (apparently) Nicah ta'kah ( ' centre
of the valley '). At the present day the Kekchi
inhabitants of the mountainous district of Alta
Vera Paz (Guatemala), without derogating from
their Christianity, worship the sun (called by them
Xbalamke), the moon (called Po, the female consort
of the sun), the lightning (called JTaa'k), and a
number of other deities (generally called Tzul-
taka\ ' mountain and valley,' and identified with
certain remarkable or grandiose natural objects

—

high summits, mountain-passes, precipitous rocks,
dangerous river-passages, thermal waters, caves,

lonely trees, and the like).

3. Calendar and annual religious festivals.—The
public ceremonies celebi-ated by a tribe in the
course of a year are generally connected with the
work that is necessary in the different seasons,
and, in the case of an agricultural people, with the
difl'ereut stages of field-labour. The number of

performances depends on the religious activity of
the tribe, and, in part, on their calendar. Slen
are generally in the habit of dividing the year
according to the revolutions of the moon. It is a
peculiarity of the Mexican and Central American
tribes that the partitions of the year were made in

conformity with their numeral system, that is to

say, by periods of twenty days. The year is in

this way divided into eighteen sections of twenty
days each (usually called months by the Spanish
historians) and five supplementary days. The
latter were called by the Mexicans nemontemi
(' unfit for Avork '), and by the Mayas xma kaba kin
(' days without names

' ; for further details, see art.

Calendar [Mexican and Mayan]). The Mexicans
had celebrations in each of the eighteen periods of

twenty days, but they avoided any ceremony, and
generally abstained from any important work,
during the five supplementary days. The Mayas
were more moderate in celebrating festivals in the
course of the year, but they devoted the five sup-
plementary days to a series of very important
ceremonies. In accordance with their custom of
expelling evil and averting bad omens before enter-
ing on a ceremony or beginning any important
work, they sought also to avert misfortune and
bad luck before beginning the new year : and the
five supplementary days, the xma kaba kin, were
devoted to these particular ceremonies.
On a day of the so-called month Ch'en or Yax

( = January), by appointment of the priests, the
Mayas celebrated the oc-na ceremony, the renova-
tion of the temple. They cast away and broke
their clay-idols and censers, repaired and re-painted
their temples, and at the same time ' examined the
signs (prognostics) of the gods of the four cardinal
points, that is to say, they undertook, by elaborate
ceremonies, to drive out the evil that was to occur
in the new year, according to the quarter of the
world by which the new year in question was con-
sidered to be governed. From the great central
square, in each of the ancient Mayan towns, there
started four roads running more or less directly to
the gates by which the enclosure was interrupted
at the four cardinal points. There were heaps of

stone raised on the outside of each of the gates.

In the five days preceding the year that was to be
governed by the divinities of the east, they set up
an idol called uayayab on the stone-heap at the
outside of the southern gate ; and in the uouse of
the cacique, in the midst of the town, was placed
another idol representing the god who ruled the
east. Then they took the uayayab-iAo\ from the
stone-heap at the southern gate, mounted it on
the top of a pole, and placed it opposite the idol of

the ruler of the east, in the house of the cacique.
They honoured it \vith a variety of ofierings, and
at the end of the five days took it to the eastern
gate and oast it out of the town. In the same way,
in the five days preceding the year that was to be
governed by the divinities of the north, they set

up the uayayab on the stone-heap at the eastern
gate, brought it to the house of the cacique in the
midst of the toAvn, and cast it outside the town at
the northern gate. And so in the five days preced-
ing the other two years.

A great annual ceremony, called tupp-k'a'k
('extinguishing the fire'), took place at the vernal
equinox, in the so-called month Mac, just before
the beginning of the rains. A great pile of wood
was heaped up and set on fire ; animals of every
kind were sacrificed and thrown into the fire j and
finally, the priests, by pouring water out of jars,

extinguished the flames. It is distinctly stated
that this was performed for the purpose of getting
abundant rain for the crops. The performance
concluded with the erection of a miniature efiigy

of a stepped pyramid and anointing the upper
steps with the sacred blue colour.

A second great annual ceremony was celebrated
in the month called Pax, corresponding to the
second half of our month of May—the time when
the sun, in its shifting to the north, comes to stay
in the zenith over Yucatan. The festival was
called Pacum Chac, and the god worshipped in it

was the war-god Cit chac con. Five days before
the ceremony, the chiefs of the different villages

assembled in the temple of the war-god in the
principal town. They fasted and kept awake all

these five days, war-dances were performed, and
the war-chief (nacon) was conducted in processicc
through the town. The feast itself consisted in a
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fire-ceremony similar to that of the month Mac,
but it was followed by the solemn sacrifice of a

dog—the representative of the thunder-god (see

above)—and the breaking of jars tilled with wine,
imitating and producing, as was certainlj^ believed,

the pouring down of the much-desired rain.

The third great annual ceremony was held in the
so-called month of Pop, the second half of our July,

when the sun, in its return to the south, came to

stay in the zenith over Yucatan. This feast was,

at the time of the conquest, regarded as the begin-

ning of the year. Consequently, the principal

ceremony was the kindling of new fire and a
solemn mcense-buming. For this feast they re-

newed all their household-utensils—plates, bowls,

jars, stools, and the wrappings of their idols

—

throwing to the dust-yard those that had formerly
been used.
In the months following this feast, the difi'erent

social classes performed a consecration of their

professional instruments by anointing them with
the sacred blue colour (the colour of water and
rain). First came the priests ; then the sor-

cerers and the physicians ; next the hunters and
fishermen ; finally the artisans and other working
men.
The fourth great annual feast was the Chickaban,

held in the town of Mani, in honour of the god
Kukulcan, in the so-called month of Xul, corre-

sponding to our October and November. The
chiefs of the whole country assembled In the town
of Mani, and a standard of costly feather-work,
presented in one year by one town, in the next by
another, was set up on the temple of Kukulcan.
The chiefs placed their particular idols in the
courtyard of the temple on a bed of leaves, and
passed the five days preceding the feast in fasting.

Keeping awake, and worshipping their idols, and
in religious dances. The feast itself consisted in a
solemn ofl'ering, and the god was believed to come
down from heaven to receive the objects and the
service presented to him.
Other feasts of minor importance were celebrated

at difi'erent seasons in honour of Ekchuah, the god
of merchants and cacao-planters, HobnU, the tutel-

ary god of bee-hives, and Acanum, the god of

hunters ; and in the different towns and villages in

honour of Choc, the rain-god, to whom was ascribed

the growth of the maize crops and of other vege-

tables.

Literature.—Diego de Landa, Relacion de las Cosas de
Yukatan, 1566, MS of the Library of the Academia de la His-
toria, Madrid (the only complete ed. in the tr. of L6on de
Boany'e Essai sur le d^chijfrement de Vicriture hUratique de
I'AifUriqv^ centrate, by D. Juan de Dios de la Rada y Delgado,
Madrid, 1881); Bernardo de Lizana, Historia de Yucatan,
Devocionario de Ntra. Sra, de Izmal y Conquista Espiritual,

1633, new ed. MexicOj 1893 ; E. Fbrstemann, Die Maya-
Handschrift der kimiglichen o£enttiche7i Bibliothek zu Dresden,
Leipzig, 1882 ; Brasseur de Bourbourg, Popol Vuh, le Livre
sacri et les mythes de VantiquiU americaine, Paris, 1861, and
Manuserit Troano, Paris, 1869 ; Ltfon de Rosny, Codex Corte-

»ianu8, Paris, 1883 ; D. G. Brinton, The Annals of the Cakchi-
quels (Library of Aboriginal American literature), Philadelphia,
1885 ; Alfred M. Tozzer, A Comparative Study of the Mayas
and the Lacandones, New York and London, 1907 ; J. M. Lang,
in The Faiths of the World, London, 1882 ; H. H. Bancroft,
Native Races, London, 1876 ; J. F. M'Lennan, Studies in
Ancient History, 2nd seriea, London, 1896.

Eduard Seler.
CENTRAL ASIA.—See Turkestan.

CENTRAL INDIA.—1. Geography and eth-

nology.— ' Central India' is the official designation
of a group of Native States in India forming a
straggling and incompact area, which lies between
21° 22' and 26° 52' north latitude, and 74° and 83°

east longitude. It includes 132 States, while, in

addition, sixteen chiefs belonging to it now possess

no territory, but receive cash revenues paid by
other chiefs, under the guarantee of the Govern-
ment of India. Central India has a total area of

78,772 sq. miles, and its population in 1001 was
8,628,781.

Political relations with the Government of India are supervised
by an Agent to the Qovernor-General, subordinate to whom
are seven officers in charge of the Presidencies of Owalior and
Indore, and the Political Agencies of Baghelkhand, I3undel-
khand, Bbopal, Bhop.awar, Indore, and Malwa. The principal
chiefs are the Maharajas (Hindu) of Gwalior, Indore, Rewah,
Orchlia, Datia, Panna, Ohhatarpur, and Charkhiiri, the Raja
(Hindu) of Dhar, the Begam (Muhammadan) of Bhopal, and the
Nawab (Muhammadaii)of Jaora. Gwalior, the largest State, has
an area of 26,041 sq. miles, and a population of 2,933,001 ; while
Rewah has an area of 13,000 sq. mites, and a population of
1,327,386. No other State attains an area of 10,000 sq. miles ora
population of a million.

As a political unit, Central India is entirely a creation of
British rule, and its physical features and population both
present great diversities. Near the southern border flows the
Narbadii river, from east to west, in a broad valley between two
ranges known as the Satpuras and the Vindhyas. North of the
latter lies an extensive plateau, with an area of 34,000 sq. miles,
including the tract known as Malwa. East and north-east of
the main plateau is a low-lying area of about 18,000 sq. miles, in

which are situated Bundelkhand and part of Baghelkhand. The
remainder of Central India, about 26,000 sq. miles, comprises
the hilly tracts in the Vindhyas and Siitpuras and their ortshoots.
The inhabitants of the plateau and of the plain alike live chiefly
by cultivation, but differ in physical appearance, those of the
low-lying tracts being shorter and more thickset than their
neighbours to the west. In the hills are found hunting tribes

sucn as Bhils, Gonds, and Korkus, with whom agriculture is a
secondary occupation. Western Hindi is spoken by 4^ millions,

and Eastern Hindi by IJ millions, chiefly in the plains ; various
dialects of Rajasthiini by 1^ millions in the plateau, and Bhil
dialects by \ million.

2. History.—Early Sanskrit literature assigns
most of Central India, as defined above, to the
dark-skinned aboriginals ; but in the 4th and 3rd
cents. B.C. the Mauryas claimed jurisdiction over
it, and A^oka was viceroy at Ujjain. A fragment
of an edict issued by him when he had become
emperor, and had been converted to Buddhism,
has been found at Sanchi, in the Bhopal State,

where a magnificent stupa, with ornamented gate-
ways and railing, is still standing. When the
empire of the Mauryas broke up, Brahmanism
again revived among the Aryan settlers, and
spread to some extent among the jungle tribes.

It is worthy of note that the only known inscrip-

tion on stone mentioning the Indo-Greek rulers of

the Panjab, which was found recently near the
town of Bhilsa, in the Gwalior State, records the
erection of a pillar in honour of Garuda, the emblem
of Visnu.
From the fragmentary historical records of early times, Central

India appears to have been penetrated by the Sakas about the
2nd cent. B.C., while some of the jungle tribes held their own
against the Guptas in the 4th cent. a.d. In the 6th and 6th
cents. iDegan the dominance of Rajput communities of Giarjara
origin in this part of India, though their full conversion to
Hinduism may date from three or four centuries later. At the
end of the 10th cent., when Muhammadan invasions began, they
were supreme, but divided into clans which carried on constant
wars with each other. During the early Muhammadan period,

the country suffered from fierce raids by the invaders, gradually
paving the way for more complete subjection to protect the
route from Delhi to Southern India, which lay through this

tract. As the central power at Delhi waned, an independent
dynasty rose to power m Malwa (a.d. 1401 to Z631), but yielded
at last to the neighbouring king of Gujarat. Early in his reign
Akbar incorporated the whole of Central India in his empire.
At the death of Aurangzib, when the Mughals, Uke their pre-
decessors, found themselves no longer able to retain their vast
possessions, the Hindus again regained independence. From
1743 may be dated the beginning of Maratha rule, which gradu-
ally spread over the whole tract, though fierce resistance was
offered by the Bundelas in the east. Throughout the latter

part of the 18th cent., Maratha, Muhammadan, and British

fought with each other, till the last prevailed. At the begin-

ning of last century a pohcy of non-intervention was enjoined
by the Directors of the East India Company, with evil results to
the wretched populace of Central India, who suffered from the
constant quarrels of their rulers. Under Lord Hastings, how-
ever, the Marathas and the bands of freebooters, who had not
only laid waste Central India, but had also raided adjacent
British territory, were rapidly and effectively subdued. To Sir

John Malcolm (1818-1821) is due the settlement under which the
States of Central India took their present form. Apart from a
brief war in Gwalior in 1843, and the Mutiny of 1867-59, Central
India has since enjoyed peace.

3. Castes and religion.—Caste i,q.v.) and religion

are the two striking characteristics of the people of

India.
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(a) To obtain a view of caste in this area it

is necessary to consider separately the natural
divisions of the country. In the plateau the
Brahmans come of the same stock as those in

the neighbouring parts of Rajputana, such as the
Malwi, the Nimari, and Srigaur. Those dwelling
in the plains are akin to those of the United
Provinces, such aa the Jijhotia, Over the whole
area Brahmans form 13 per cent of the Hindu
population, and constitute the strongest single

caste. The Kajputs or Ksatriyas are fewer in

number. Those who live in the plateau are chiefly

offshoots of the great clans of Rajputana proper,
and maintain marriage connexions with them ;

but in the plains are found local groups, such as
Bundelas, Dhandheras, and Ponwars or Parmars,
with whom the recognized Rajputs do not inter-

marry. The Marathas now advance a claim to be
considered Rajputs, and similar pretensions are
advanced by the Bhilala Bhumias in the hilly

tracts, who afford an example of the absorption of

aboriginal tribes by Hinduism. No peculiarity
has been noticed among the Banias, or trading
castes, who belong to classes well known in

Northern India. A considerable proportion are
Marwaris from Rajputana. By religion the Banias
are Hindus and Jains, but many professing Jains
also reverence Hindu deities. As in the case of

the two leading castes, the difference between the
plateau and the plain is strongly marked among
the lower castes. Thus, in the former, Gujars,
Mails, and Kunbis are most important, while in

the latter are found Ahirs, Gadarias, Kachhis, and
Lodhis. The chief hill tribes are the Arakhs,
Bharuds, Bhils, Bhilalas, Gonds, Kirars, Kols,
Korkus, Kotwals, Minas, Patlias, and Seherias.

(b) It is difiicult to classify a population including
such heterogeneous items by religion. The vast
majority profess to be Hindus, but among the
jungle tribes inhabiting the hilly tracts the dis-

tinction between Hinduism and Animism is hard
to trace, and, indeed, the same may be said of the
lower castes elsewhere. At the Census of 1901, as
a rough guide, all members of the twelve hill

tribes already named were classified as Animists.
On this basis, Hindus numbered seven millions,

and Animists one million ; but, according to the
census schedules, about two-thirds of the latter

described themselves as Hindus. Central India
thus presents a most interesting variety of religious
belief—from the pantheism, which may be taken
as the highest form of Hinduism, among educated
people to the elementary Nature- and spirit-

worship practised by the shy tribes dwelling in
the jungles on the slopes of the Satpuras and
Vindhyas.
An examination of the sects returned by Hindus

shows, as elsewhere in India, that only a com-
paratively small proportion of the people really
know to what sect they belong. About a million
declared themselves to be Smarth. More than
two and a half millions expressed their special
reverence of Vi§nu in one form or another, but
few could state the particular Vaisnava sect to

which they belonged, such as Kabirpanthi (125,000)
or Ramanandi (156,000). Those who professed to
reverence Devi (975,000) or Sakti (759,000) must be
taken as including not only the worshippers of
female counterparts of the recognized gods, but
also many whose deity is a local goddess or a
special goddess of disease. Altogether about 650
sects or deities were returned by Hindus. Most
rivers and many lakes or ponds are held sacred.
Chief among these is the Narbada, givin» its name
to the Narmdeo Brahmans, Avho form the special
priests at shrines on its banks. It is held so pure
that the Ganges is believed to come annually, in

the form of a black cow, to be cleansed from sm in

its sacred waters, returning white and purified.

Its source near Amarkantak in the Rewan State,
and Barwani, are the most sacred spots on its

course in Central India. One legend ascribes the
origin of the Narbada and the Son, which also

rises at Amarkantak, to two tears dropped by
Brahma. The Sipra, a river of Malwa, said to

have sprung from the blood of Visnu, and believed

to flow with milk at times, is sacred throughout its

course. To the Bhils and Kolis, dwellers in the
wilds, no river is so holy as the Mahi, which they
regard as their mother.

Altars to the snake-gods are found in nearly
every village. Generally a low platform built

round a snake's hole suffices, but sometimes a
small shrine is built. Snakes are worshipped
chiefly by women, in connexion Avith the bearmg
of children, but in Bundelkhand they are invoked
to cure gout and rheumatism. Among the Bhils

and Bhualas the python is especially reverenced.
Tree-worship presents no peculiarities compared
with other parts of India, but a number of trees

are reverenced by particular sections of the
animistic tribes. Hero-worship is common, and
fresh subjects are still acquiring their places in the

pantheon.
As an example may be mentioned Hardaur or Hardol Lala,

whose worship is especially popular in Bundelkhand. He wae
the brother of the Raja of Orchha, early in the 17th cent.,

and was poisoned by the latter in consequence of an unfounded
belief that he had been unduly intimate with the Raja's wife.

As many as 38,000 people returned themselves
as pret-piijak, or worshippers of spirits, to whom
offerings are commonly made at the foot of a tree

supposed to be haunted by the spirit. Among the
jungle tribes, spirit-worship is pre-eminent. Goats
and cocks are offered at the devasthan, or god-

place, where wooden benches are provided for the

gods to sit on. The Bhils worship Baba-deo, or

the Father-god, in particular, but did not always
return this name at the census. As is usual

throughout India, disease has its gods and god-

desses, chiefly the latter, and natural objects such
as the sun and moon receive adoration. While
orthodox Hinduism and the many lower forms of

belief claim adherents among most of the popu-
lation, the modem theistic sects, such as the

Brahma Samaj (5'.'W.)and Arya Samaj {q.v.), have
only a few hundred followers.

Other religions are not numerically important.
Musalmans in 1901 numbered 529,000, most of

whom (450,000) were Sunnis, while Shi'ites included

50,000. They are proportionately most numerous
on the plateau, in Malwa, Indore, and Bhopal.
Contact with Hinduism, or, in the case of converts

and their descendants, imperfect assimilation of

the strict tenets of Islam, has caused a great

development of hero-worship. Shrines of saints

reverenced by Muhammadans, sometimes in com-
mon with Hindus, are found in all parts.

The Jains (113,000) are chiefly of the Digambara
sect (55,000), worshipping a naked image, and most
of the remainder (35,000) are Svetambaras, though
Dhundias and Terapanthis are also found.

Christians are very few in number (8114), and
less than half of the total (3715) are Indian. The
chief Mission is the Canadian Presbyterian, with
headquarters at Indore. The St. John's mission

at Mhow, the Friends' mission at Indore, the

Society of Friends of Ohio at Nowgong, the

Hansley Bird and Pandita Rama Bai's missions

at Nimaoh, and Roman Catholic missions at

various places are also at work. Most of the

converts are obtained among aboriginal tribes, low

castes, or orphans picked up in time of famine. A
few Sikhs (cluefly soldiers), Parsis, and Jews were
also recorded.

4. Sacred places.— Central India contains a

number of places celebrated in the history of
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relipion, or for their religious buildings. Ujjain,
anciently known as Avanti, is one of the most-

sacred Hindu cities in India, and is believed to be

the place where the elbow, of SatI fell when her
body was dismembered by Siva. It is also notable
as the first meridian of Hindu geographers, and
was known to Ptolemy as Ozene. Vikramaditya,
the patron of Indian literature, reigned here, but
his exact identification is still a subject of contro-

versy. The group of Buddhist remains round
Bhilsa, dating from the 3rd cent. B.C., has already
been referred to. Besides stupas, the remai,ns of a
chaitya, or Buddhist church, exist near oanchi,
and are of special interest as presenting the only
known example of a building of this description,

other chaityas being rock-cut constructions. Of
the latter, examples are found dating from the
6th and the 12th centuries. Early Hindu and Jain
temples are common in many parts, but the series

from the 8th and the 15th cents, are the most
numerous. They excel in beauty and proportions
the later buildings of the 16th and 17th cents.,

when the influence of Muhammadan architecture
had caused deterioration. Khajraho in the Chha-
tarpur State may be specially mentioned for its

magnificent Hindu and Jain temples, dating chiefly

between 950 and 1050 A.D.
The earliest mosque of known date, which stands

near Sehore, in the Bhopal State, was built about
1332, but others of an early date and of striking
grandeur are found at Mandu and at Dhar. Their
style of architecture shows that, though desired
by Muhammadans, they were built by Hindu
workmen. In many cases their pillars were taken
from Hindu temples.

Literature.—C. E. V.v.3sdt Bibliography of Literature dealing
with the Central Indian Agency^ London, 1908, and Ethno-
graphical Survey Monographs, Lucknow, 1909 ff

.

R. Burn.
CENTRAL PROVINCES.—Introductory.—

The Central Provinces of India cover an area of

113,281 sq. miles in the centre of the Indian
peninsula, and comprise a large portion of the
broad belt of hill and plateau country which
separates the plains of Hindustan from the Deccan.
They are administered by a Chief Commissioner,
and have a population of eleven million persons

;

but in these statistics Berar, which since 1903 is

also under the jurisdiction of the Chief Commis-
sioner, and for most purposes of administration has
been amalgamated with the Central Provinces, is

not included. Being held on perpetual lease from
the Nizam of Hyderabad, the Berar Districts are
not, strictly speaking, a part of British India.

But the distinction tends to become more and more
nominal, and the two Provinces are gradually
being amalgamated into a single unit of govern-
ment. If the population of Berar be added to that
of the Central Provinces, the combined total is

nearly fourteen million persons, and the area
131,000 sq. miles. The religion of Berar {q.v.)

forms the subject of a separate article.

The territory comprised in the Central Provinces
has many aspects of interest. It was for long a
comparatively unknown country to the Hindus,
and was held principally by petty kings or
chiefs {rajas and zaminddrs) of the non-Aryan
or aboriginal tribes, designated by Risley as
' Dravidian.' Of these the principal are the Gonds
[q.v.), numbering about two million persons, whose
kings in former times ruled over tne greater part
of the Province ; while other and older tribes are
the Baigas {q.v.) and Kurkus {q.v.). From the
16th cent, the open country in the north of the
Province, comprised in the Vindhyan plateau and
Narbada valley, has been peopled by emigrants
from the plains of Hindustan ; while in the 18th
the Nagpur plain, lying along the south of the

Satpura hills, and, farther to the east, the valley
of the Wainganga, were conquered and settled by
Maratha freebooters from Bombay. The Maratlia
kingdom of Nagpur under the Bhonsla dynasty
existed for about a century, and lapsed to the
British, owing to failure of heirs, in 1853 ; and
eight years later it was constituted, with the
already acquired Saugor and Narbada territories

to the north, into the new Central Provinces of

British India. The population of the Province is

thus of very diverse ethnical constitution. Owing
to the large numbers of the primitive Dravidian
tribes, and the backward state of even the Hindu
residents as compared with the older civilizations

of Hindustan, Bombay, and Madras to the north
and south, the tract is one of considerable ethno-
logical interest. In the religion of the people,
rustic superstitions and the cult of the agricultural
divinities of the soil and crops oversliadow the
orthodox observances of Hinduism. In the present
article an attempt has been made to collect some
of these, and to make of them, so far as is possible,

a consecutive narrative. The village deities which
are here described are represented, as a rule, only
by a small platform of earth and a white flag tied

to a post, which indicates the site from a little

distance. Only the most important, as Siva or
Mahadeo, and Hanuman, have small stone shrines,

provided perhaps by the generosity of some child-

less cultivator, who leaves a small sum of money
for a temple and a plot of land to endow it. The
village deities are in charge of a special priest,

usually a member of one of the lower castes or

primitive tribes, who makes offerings to them all

two or three times a year on the principal festivals,

the materials being subscribed by the villagers. On
other occasions they are worshipped only by those
who have some special end to gain, or some evil

from which they desire to be delivered.

I. Village deities.—(1) ^iva or Mahadeo.—Siva
is the favourite deity of the great Hindu triad,

but is almost universally known in the country as
Mahadeo, or ' the great god,' his proper name
being scarcely heard. He is revered generally as

the chief or principal of the village deities, and is

represented by a circular slab of stone, with a
groove cut on its surface, and the lihga, or phallic

emblem, raised in the centre. A representation
of his sacred animal, the bull Nandi, is usually
placed before him. He is worshipped on Mondays,
as being the god of the moon, which he carries on
his foreheadf' No animal sacrifices are made to

him, but the trifoliate leaves of the bel {^gle
marmelos), his sacred tree, as well as rice, sandal-

paste, and flowers, may be offered by the more
devout, while the ordinary worshipper simply pours
a pot of water over his stone and sprinkles a
few grains of rice upon it. In summer an earthen
vessel full of water is sometimes supported on a
tripod over the phallic stone, and a small hole is

made in the bottom and covered with cloth, so that
the water may drip through it on to the god, and
keep him cool. Or a Brahman may be hired, by
subscription of the villagers, to pour water over
the stone continuously for a month or more. If

the rains fail, the stone representing Mahadeo is

sometimes kept immersed in a pot of water, and
the people believe that this will bring rain, accord-

ing to the principle of sympathetic magic.
The 6e2 tree is connected with Mahadeo by a story that on one

occasion a hunter was pursued by wild beasts and took refuge in

this tree, beneath which there happened to be a shrine to the

god. The hunter stayed awake in tiie tree all night, and was sc

terrified that his trembling shook off the dew from the foliage

and caused it to fall on the shrine of the god beneath, together
with some of the flowers and leaves of the tree. This involuntary

1 The second day of the week is named after the moon ir

India as in Europe, being called Somwar, from noma, the moon.
As lord of the moon, Siva or Mahadeo has the title of Somnath.
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act of worship was very pleasing to the god, and he ordained that
the hunter, though of low caste and impure as a killer of animals,

should attain to Kailds^ or Paradise ; and the hunter, on dying
immediately afterwards, was transported thither. In memory
of this, votaries of Maha[deo stay awake and fast all night on the

full moon of the month of Phagun, which is known as Sivratri,

or Siva's night. The original veneration of the tree probably
arose from the tripartite shape of its leaves, resembling the

clover ; and the story lends some colour to the hypothesis that
Siva may have been, in some aspects at any rate, a deity of the
primitive tribes, personified from the tree. His close association

with the bull suggests another orip;in of his apotheosis. In the
Maratha country, Siva ia worshipped in his incarnation of

Khai?(i[oba, accompanied by or riding on a dog ; Khanfjoba is a
legendary hero who is supposed to have led the Uarathas against
the Muhammadans. It was in his honour that women formerly
swung themselves from a post by iron hooks fastened into their
flesh, after naming a petition to his priest ; and men dragged
alon^ a loaded cart by a hook planted in their bodies (Kitta,

Berar Census Report, 1881, p. 44).

(2) Devi, the consort of Siva.—Devi, the consort
of 6iva or Mahadeo, is a deity of Protean nature,
venerated under .several aspects. The word devi
simply means ' goddess,' so that she is commonly
spoken of as ' the goddess ' par excellence, just as
Siva, her husband, is called Mahadeo, or ' the
great god.' Elsewhere she is best known as the
terrible Kali ('the black one'), the devourer of

human flesh, represented with a void in place of a
stomach, to show that her hunger can never be
glutted. But here she is commonly of more
beneficent mien, and is often the tutelary goddess
of the village. Sometimes she appears to be one
with the earth itself, or to be regarded as the
Divine Mother, like Isis of Egypt. She is repre-
sented frequently by an iron prong with three
points fixed in the ground, and, when possessed by
the goddess, her votaries will thrust this prong
through their tongue or cheeks. Clothes are
offered to her at weddings, and people make an
image of her in the form of a woman, and hang it

round the necks of children to keep them from harm.
Another name of the goddess is Durga, and she is

said to be so called because her shrines are difficult

of access, perched above steep ascents, or buried at
the extremities of precipitous glens or in hidden
caves at the sources of streams. It has been said
that the Brahmans know well how to call in the
help of nature for the provision of a mise en seine
calculated to impress the minds of votaries arriving
at the shrine of the deity ; but it seems more
probable that the Hindu god or goddess has in

such cases merely succeeded to the veneration
formerly paid to the spirits by which these wild
spots were believed to be tenanted. And no doubt
the sanctity already attaching to the place de-
termined its selection for the shrine of the new
divinity.

In some cases also Devi takes the form of the
well-known rag-deity, being known as Chitarhai
Devi, ' the goddess of rags.' People give her a bit
of old rag, hanging it on to a thorny tree, in the
hope that in return for it they will obtain a new
cloth. They say, ' O Devi, we give you our old
cloth ; give us a new one.' In other localities,

however, the rag-deity is not associated with Devi,
but is known as the Kag-uncle. Again, Devi has
local titles by which she is specially worshipped,
as the Vindhyabasini Devi, or the goddess of the
Vindhyan Hills, just as the Greek deities were
associated with special places. Probably here also
she has taken over the attributes of some anterior
and more animistic deity. Some castes have a
special veneration for a particular shrine of the
goddess at their ancestral home, and will go
hundreds of miles to worship at it. In this case
they, no doubt, make a distinction between the
goddess in this particular place and her manifesta-
tions elsewhere. Again, a miracle is performed at
some one of her temples, it acquires a special
fame, and pilgrims come from a long distance to
worship at it.

(3) Cholera and smallpox deities.—Sometimes
Devi is said to be not one, but seven sisters,

recalling the seven Hathors of Egypt. The seven
Devis are considered to preside over diflerent

diseases, but only two oi them, Marhai Devi, the
goddess of cholera, and Sitala Devi, the goddess of

smallpox, are commonly known and worshipped.
When cholera breaks out, an earthen pot with
wine, glass bangles, a cloth containing the image
of the goddess in vermilion, a rupee, and some
cakes and incense are oft'ered to the goddess, and
are then taken outside the village and left at a
place where three roads meet. It is held that the

offering of all kinds of property which the goddess
values will cause her to spare the village and pass

on elsewhere. The people also believe that, if any
one takes up these articles, the disease will pass to

him, and the sufferers in the village will get well.

If a cow or she-buffalo passes them, she will become
barren, or, if she is in milk, it will dry up. The,

vessel and other things are called the nikasi, or
' averters,' and, if any one meets the priest at the

time he is taking them out to the cross-roads, it is

believed that he will die at once. Another device

is to let loose a scape-goat, and drive it to the next
village to carry the disease with it.

When a person has smallpox, he is believed to

be possessed by Sitala Devi. The house in which
he lives is therefore held sacred, and any one who
comes into it must take off his shoes and wash his

feet, as if entering a sacred place. A Brahman
must not come in at all, as it is thought that his

presence would cause the goddess to manifest her-

self more strongly and make the suflerer worse.

A woman in her menstrual period must not enter

the house, as it is believed that, if she sees the

patient, he will get cataract in his eyes. Fire is

kept continually burning on the earthen cooking-
stove, and a lighted lamp is placed beside the

patient, and must be fed with vegetable, not witli

mineral, oil. A branch of the nim tree, or Indian
lilac (Melia indica), which is sacred to Sitala, is

hung over the door to show that there is smallpox
in the house. Every word that the patient utters

is considered to emanate from the goddess, and
whatever kind of food or drink she demands
through his mouth must be supplied (E. M.
Gordon, Indian Folk-Tales, p. 32). The father

and the mother of the patient practise various

rules of abstinence, and make vows for the pro-

pitiation of the goddess if the patient should
recover, more especially if ,it is a child. The
mother will vow to walk to Sitala's shrine carry-

ing a brazier of lighted coals on her head, or to

cover the whole distance stretching her body lengtli

by length along the ground, or to distribute in

charity a quantity of sugar or dates equivalent to

the weight of the child. A vow made by one
father was to wear no turban until the child should
have worshipped the goddess, and to perform the

distance of the last four fields to her shrine in a
series of somersaults (Forbes, Bos Mala, or Annals
of Gujarat, ii. 326 f.). If the child gets well, a
cradle and a blank sheet of paper are ottered to the

goddess, with various kinds of food, the offering of

the paper being made possibly with the idea that

the child's face should be free from marks. If the

disease attacks the eyes of a child, the mother
offers a pair of silver eyes to the goddess in order

to save them. In the Hindu scriptures Sitala is

described as ' naked, seated on a donkey, wearing
a broken winnowing-fan on her head, with the pad
of a water-vessel in one hand and a besom in the

other, and as being of the Chandal (sweeper) caste

'

(Forbes, loc. cit.). She is, therefore, though feare<;

and venerated above most deities owing to her

power for harm, considered as, in a manner,
despicable.
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(4) Banumdn, t/ie monkcy-qod.—Hanuman, tlie

deified ape, ia the favourite deity in the Maratha
districts. His principal attribute is strengtli, and
lie is considered to be the son of Afijani, or the wind,
whence he is termed Mdroti, after the Maruts, or

Vedic gods of the wind. His image is usually
represented carved in half-relief on a stone slab

inside a small alcove, and coloured with vermilion
to represent blood. He is half monkey and half

man, having a monkey's tail and head ; while he
carries a mountain in one hand and a staff in the
other, and sometimes has a slain demon beneath
his feet. He always looks towards the south,

because he went that way to Ceylon to help Rama
against the demons. He is worshipped on Tuesdays
and Saturdays, his power being invoked on the latter

day to counteract the evil influences of the planet
Saturn. A wreath of the flowers of the cotton-tree

is offered to him, and incense of resin and sandal-

wood is burnt before his shrine. Hanuman is

often the tutelary deity of the village, and, when a
new one is to be founded, his image must be in-

stalled on the site and worshipped before the
building of houses is begun.

(5) Dulha Deo, the young bridegroom. — A
favourite household deity is Dulha Deo, the spirit

of a young bridegroom who was carried off by a
tiger on his way to his wedding. When a marriage
is celebrated, a miniature coat, a pair of shoes, and
a bridal crown are ottered to Dfllha Deo, and some-
times also the model of a swing on which the child

may amuse himself. Inside the house Dulha Deo
is represented by a date and a nut tied up in a
small piece of cloth and hung on a peg in the wall.

When worship is to be performed, the date and nut
are taken down and set on a platform, and ofi'erings

of food and other articles are laid before the deity
on leaf-plates. On the occasion of a marriage, or

the birth of a first child, or in every third year, a
goat is ofi'ered to Dulha Deo.
The animal is brought before the platform, rice is given to it,

its forehead is marked with red ochre, water is poured over it,

and as soon as it shivers it is Itilled. The body is then cooked
and eaten entire inside the house ; and after the meal the skin,

bones, and all other remains of the animal, with the leaf-plates

which have held the food, are buried in a pit dug inside the
room, and the water with which the eaters wash their hands is

also thrown into the pit. The idea is that the whole body of the
sacrificial animal must be consumed, and no fragment lost, which
might, owing to the holy or tabued character imparted to it by
consecration, do an injury to anybody regarding it as ordinary
food.
In former times, as is shown by Jevons {Introd. to Hist, of

Rel.^y 1904, p. 144), the animal—skin, bones, and all—was con-
sumed by the worshippers ; but, this custom having become
repugnant to the nicer stomach of civilized man, the burial of

the remains is adopted as a substitute. The people also say
that nothing which has been put into the sacrificial pit must on
any account be taken out : and that, on one occasion, a child of

the household having fallen by accident into the pit, the parents
were debarred by their piety from rescuing it, and covered over
the hole, leaving the child inside ; but their zeal was rewarded,
for, when the pit was opened for the next sacrifice, the child was
found in it alive and playing.

2. Deified human beings.—The spirits of many
heroic personages, legendary or real, are also

revered, of which it will suffice to give one or two
as specimens. A favourite deity in the north of

the Province is Hardaur Lala, a young Rajput
prince, who was falsely suspected of loving his

brother's wife, and was poisoned in consequence by
his jealous brother. It is related that, when he
died, his horses and dogs died with him. After he
was burnt, a post was put up to mark the place,

and when his sister, mourning for him, came and
put her arms round it, the post split apart to show
that he knew her. His ghost continued to wander
unappeased until he was deified and worshipped.
Clay horses are offered to him at marriages, and he
is supposed to be able to keep off rain and storms
during the ceremony. Another godling is Bhilat, a
deified cowherd, who as a boy was stolen by the
god Mahadeo, and brought up at his shrine in the

Pachmarhi Hills. Various miracles, of no special

interest, are related of him, and his disciples are

believed to have the power of curing snake-bite
with the long sticks which they carry. It is notice-

able that many deified mortals are of the caste of

Ahirs, or cowherds ; and Dait, or the spirit of some
indefinite deified Ahir, is a common village god-
ling. These men, owing to the long da3'8 spent in

motionless solitude as they watch their cattle, are
much inclined to reverie and to the belief in unseen
voices and supernatural visions—leading, in the
case of those most afl'ected, to the claim of Divine
possession, and, when this is recognized, to the
somewhat easily obtained honour of canonization
after death. The fact that the Ahirs tend the
sacred cow may also have something to do with
their character for piety.

3. Worship of ancestors.—The spirits of de-
ceased ancestors are widely venerated. In the
bardic chronicles the ordinary manner of recording
a Rajpilt chief's death is to say that he became a
dec (god), like the Roman emperors. In many
villages the spirit of Mai Baba, some former head-
man of strong personality, is included among the
local deities. 'The famous Badhak dacoits were
accustomed to revere the spirit of the most success-

ful robber in the annals of their community, to

invoke his aid before setting out on any fresh
enterprise of plunder, and to take the omens in his

name. The Banjaras, or carriers on pack-bullocks,
who also added highway robbery and cattle-reiving

to their legitimate calling, worshipped Mithu
Bhiikia, a renowned freebooter of past times. In
each hamlet a hut was set apart for him, with a
white flagstaff before it ; on the return from a suc-

cessful robbery, a share of the spoil was allotted to

him, and, after food and liquor had been ofi'ered

before his flagstaff', Mithu Bhiikia's share was
expended in a feast to the community. Among
Hindus generally, the fortnight of the waning moon
in the month of Kunwar (September) is allotted

to the veneration of ancestors, being known as

Pitripaks, or 'the Fathers' Fortnight.' During
this time offerings of food and water are made to
the ancestors of the family on the same day in the
fortnight as that on which they died in any other
period of the year ; ' while the spirits of all female
ancestors receive offerings on the ninth day.
According to one account, the Brahmans think that the spirits

of their deceased ancestors dwell on the under side of the moon
;

but the common people suppose them to be incarnate in crows,
so that food is given to these birds as a propitiation to their

spirits. Members of the agricultural Kunbi caste are especially

assiduous in feeding the crows with this end in view ; and, when
the Kumbi throws out food and no crows come to eat it, he
thinks it is because his ancestors are displeased with him, and
that the fare he has offered is not acceptable ; so he goes on try-

ing one dainty after another, until at length a crow appears and
picks up the food. Then he thinks he has found out what his

ancestors like best to eat, and offers this annually until a similar
contretemps of the absence of crows again occurs.

The Koshtis, or silk-weavers, have another method. On one
evening in the Pitripak^ fortnight a man will invite his caste-
fellows to a meal. On this occasion the host stands in the
doorway of the house with a pounding-pestle, and as each guest
comes up he bars his entrance and says, * Are you one of my
ancestors? This feast is for my ancestors.' To this the guest
will reply, ' Yes, I am your great-grandfather ; take away the
pestle. By this symbolism the resourceful Koshti is able to

combine the entertainment of his friends with the difficult filial

duty of feeding the spirits of his ancestors.

In some localities tlie Gonds make a little brass

image of a dead relative and keep it with the house-
hold gods. If the family remains undivided, these

relics naturally accumulate, and opportunity is

taken of the death of some revered ancient to bury
the majority of them with him. A special venera-
tion must be paid to those who have died a violent

or sudden death (Frazer, Psyche's Task, 1909, p.

61 f.), for it is held that the ghosts of such men,
owing to their sharp and untimely severance from

1 The Hindus number the days from one to fifteen in each
fortnight ot the lunar month seoarately.
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life, have a grudge against the living, and haunt
them in the sliape of bhuts, or evil spirits.

Thus the primitive tribes think that the spirit of a man who
has been killed by a tiger will sit on the head of the tiger and
guide him to any lonely or belated wayfarer in the forest ; and
that he will call to such persons in a human voice so that they,
proceeding in the direction from which the voice has come, may
fall into the tiger's jaws. Accordingly, among the cultivators

of the Wainganga valley, when a man has been killed by a tiger

(bdgh), he is deified and worshipped as Bagh Deo. A hut is

made in the yard of the house, and an image of a tiger is placed
inside and venerated on the anniversary of the man's death.
The members of the household also will not afterwards kill a
tiger, as they consider the animal to have become a member of

the family. A man who is bitten by a cobra (ndga) and dies is

similarly worshipped as Nag Deo. The image of a snake made
of silver or iron is venerated, and the family will not kill a snake.
If a man is killed by some other animal, or by drowning, or
by a fall from a tree^ his spirit is worshipped as Ban Deo, or the
forest-god, with similar rites, being represented by a little lump
of rice and red lead. If the corpses of such persons are re-

covered, they are buried and not cremated, and the bodies of
victims to cholera and smallpox are disposed of in the same
manner ; because it is thought that their spirits will thus, to a
certain extent, be imprisoned in the grave and impeded from
wandering about their old haunts. The spirit of a woman who
dies in childbirth, or between the birth and tbe performance of
the sixth day ceremony of purification, becomes a churel ; her
feet are turned backwards, she casts no shadow, and she follows
and worries any woman who comes near the place where she
sits. When such a woman dies, a nail is sometimes driven
through her head to prevent her ghost from rising and walking.

4. Deified animals and natural objects.—From
the host of minor deities of the hUls, forests, fields,

and rivers, a few selections may be given. Banjara
Deo, named after the Baniara pack-carriers, lives

in the forest, and travellers appeal to him to

protect them from the attacks of wild beasts. He
IS represented by a heap of stones by the roadside
at the entrance of the forest, and every traveller

makes his supplication by adding a stone to the
heap. But, now that carriage is principally by
carts, the cartmen have a separate deity whose
business it is to see that their wheels run smoothly.
His name is Ongan Pat, or the oU-god. He lives

in a hollow tree at the bottom of hills, and the
cartmen pour into his hole a little of the oil with
which they grease their axles, so that their carts
may reach tlie top of the hill without breaking
down. Dongar Pat (dongar, a hill) is the hUl-
godling who prevents earthquakes and volcanic
eruptions, and keeps off frost. There is often some
hill in the neighbourhood, on which, as the people
tell, a light appears at times during the night and
burns for half an hour ; this is a manifestation of

Dongar Pat. Maswcisi Pat is the god of hunting,
and hunters make an offering to him before setting
out on expeditions. He is supposed to influence a
certain part of the forest, and will bring game into
it in view of the hunter if he is in a benignant
mood. Asra is the goddess of water, and lives

near rivers. The milk of a cow or buffalo is ofiered

to her for the first three days after calving, as, if

this is not done, she will drink the milk, and the
animal will become barren. Kurm Pat is the god
of bees, and it is said that in former times warriors
worshipped him in the hope that he would make
the wild bees fly in the faces of their enemies.
But now those who collect honey from the combs
of the wild bees worship Kurm Pat before setting
out to their work, in order that he may save them
from being stung. Aryan Deo is the forest-god in

the Nimar District, and bis name is taken from
the anjan tree {Hardioickia binata), which grows
in abundance in that locality. Those who go to
cut timber offer a coco-nut to Anjan Deo, in order
that their fellings may be successful and their
carts may not break down on the way back.
Sambhar Deo is the godling who controls the wild
animals of the forest ; he is the deified sambhar
stag {Cervus unicolor), and is worshipped by those
whose fields are near the forest, in order that he
may prevent the wild animals from damaging their
crops. The old forts built with walls of stone or

earth, which are found in many villages, are a relic

of the stormy period of the Pindari robber raids of

a century back, when the villagers fied to them for

protection, with their property and cattle, at a
moment's notice, on the news of the approach of

these marauders. One of the towers of such a fort

is usually believed to be inhabited by a plr, or the

spirit of a Muhammadan saint, who acts as its

guardian angel. He is worshipped by the proprietor

of the village, who burns incense before him on
Thursdays, and sometimes keeps a lighted lamp at
his shrine for an hour or two every day. The plr
is a jealous personage, and, if neglected, he will

cause stones to fall down inside the house, or make
the milk go sour, in order to recall his indolent wor-
shipper to a sense of his duty. Rakat Soka is the
godling who is the enemy of children, drinking
their blood, and making them grow weak and
waste away without visible cause. Vows are made
to him for the recovery of the chUd, and, if it does
recover, he is worshipped with great ceremony, the
child being brought before him while the hem, or

fire-sacrifice, is performed, and an offering made
to the accompaniment of musical instruments.

A very curious deity is Chhappan Deo, who is

worshipped by a man when his wife has run away.
Chhappan, or ' Fifty-six,' is taken to represent the

largest number of places to which she may have
gone, and he prays that she may not have fled to

any of these, but to her mother's house. Bhutan
BabaC Father forgetting,' from bhulna, ' to forget,'

and baba, 'father') is the godling who makes
people forget things and leave them lying where
they have halted by the way. Ott'erings are made
to him when the lost articles are found.

5. Worship of caste implements.—In addition

to the numerous deities who superintend almost
every action or relation of life, members of each
caste venerate the implements with which they ply

their trade or earn their livelihood. Instances of

this custom have been collected by Nestield (Brief

View of the Caste System) :

' The boating and fishing castes sacrifice a goat to every new
boat before it is put into the water, and at the time of the
Diwali [the feast of lamps, marking the commencement of the

Hindu commercial year, and falling in November] they make an
annual offering of vermilion, flowers, and sweetmeats to every
boat they possess. Similarly all the pastoral castes pay a kind
of worship to their animals by rubbing red ochre on their tails,

horns, and foreheads ; this is done on the annual festivals of

Diwali, Holi,* and Nagpanchami.2 The agricultural castes pay
worship to the plough on the day called Akti, when the mon-
soon sets in and the work of cultivation is renewed. The Barai,

or grower of the betel-vine, pays homage to the vine in October,

before he begins to pick the leaf ; and in July, before planting

the new crop, he does homage to the ground prepared for the

purpose. On the great annual festival of the Dasahra, which
is especially sacred to Rajpiits, all men of this caste worship
their weapons of war—the sword, shield, matchlock, and bow
and arrow—and the animals used in war—the horse and tbe

elephant. Artisan castes worship the tools by which they
practise their respective crafts, chiefly on the Holi. The Basor
(" basket-maker ") worships the knife with which he splits the

bamboo and cane ; the Ohamar (" tanner ") worships the rdmpi,
or currier's knife ; the Bunkar or Kori (" weaver"), the apparatus
with which cloth is woven ; the Teh (*' oilman "), his oil press ;

the Kalar (" liquor-seller "), an earthern jar filled with wine ; and
the Kumhar, his potter's wheel. Artisan castes of higher rank
worship their various tools on the Diwali festival, which to the

more respectable castes marks the opening of the new year

:

the Rangrez ('* dyer ") reveres a jar filled with dye ; the Halwai,

or confectioner, does honour to his oven by placing against it a

lamp lighted with melted butter. The trading castes invariably

bring out their rupees and account-books on the Diwali festival,

and worship them as the implements of their trade. The
Kayasth, or writer caste, does homage to the pen and ink.'

6. Spirits of trees and plants.—Not less are trees

and plants considered to be sentient and the abodes

of spirits. A common superstition is the belief

that trees must not be struck at night lest the

sleep of the tree-spirit may be disturbed. The
> The Holi is the Hindu Saturnalia, or Carnival, falling in

February at the end of their calendar year.
2 The festival for the worship of snakes, especially the cobra

Wrestling is held on this day, because the movements of the

wrestler resemble the convolutions of a snake.
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Hindus clean their teetli ^vitll a ddton, or toothi-

Btick, consisting of a twig taken from any tree

;

but, if tliey break the first twig, it is considered
wrong to take another, because it is equivalent to

destroying two lives. With some people it is the
custom before climbing a tree to pray for its pardon
for the rough usage to which it is to be subjected.

If a mango tree withers for a time and then grows
again, it is considered that the tree-spirit has been
al).sent on a pilgrimage. When a mango grove is

planted, every tree has to be married to a twig of

jasmine. The spirits of Brahman boys who die

unmarried are supposed to take up their residence
in the sacred piped tree {Fious religiosa), and it is

believed that the spirit of the tree has thus the

Eower of making barren women fertile, the custom
eing that such a woman, having taken oft' her

clothes, shall walk round the tree at night a
certain number of times.

7. Totemism.—While the belief in the universal
existence of spirits, which is termed Animism, is

still widely prevalent, the cognate superstition of

totemism is now traceable only in a decaying form.
The majority of the castes and tribes in the Central
Provinces are divided into a number of exogamous
septs or clans, governed by the rule that a man
and woman of the same clan may not marry.
These clans are very frequently named after

animals and plants from which at one time the
members of the clan considered themselves to be
descended, this being one of the essential ideas of

the primitive belief known as totemism. But this

idea has now been either forgotten or abandoned,
and except in a few instances can no longer be
considered as a working force. In many cases the
members of a clan named after some animal will

abstain from killing it or eating its flesh, while those
named after a tree will not cut it down or use the
wood. The more backward tribes, if they come
across the dead body of one of their totem animals,
will bathe and wash their clothes, and throw away
an earthen pot, as if they had been rendered im-
pure by the death of a relative. At marriages an
image or drawing of the totem animal or plant is

sometimes made and worshipped, and a portion of

the meher, or sacrificial marriage-cake, which is

partaken of only by relatives of the family, may
be given to the live animal or left at its hole or den.
Members of the primitive Bhaina tribe must be
tatued with representations of their totem before
marriage, as a proof that they are proper members
of their respective elans. But the more interest-

ing developments of totemism recorded among the
aboriginal Australians and the American Indians
can no longer be observed in the Central Provinces.

8. Agricultural rites and superstitions.—Nearly
four-fifths of the population live by the land, ancl,

as might be expected, the operations of agriculture
are attended with an elaborate religious ritual,

some details of which wiU form a suitable con-
clusion to this article.

Before sowing begins, an auspicious day, known
as mahurat, must be fixed by a Brahman, who also

declares what kind of rice should first be sown,
what is an auspicious letter or syllable for the
commencement of the sower's name, and what
colour the bullock should be which is first yoked
(C. E. Low, Balaghdt District Gazetteer, p. 83). If

the tenant does not possess a bullock of the colour
prescribed, he will get over this by applying to

the forehead of his own bullocks a mark of the
required colour. Monday and Friday are gener-
ally considered lucky days for the commencement
of sowing, and Tuesday and Saturday unlucky
days. In the wheat districts the completion of

sowing is celebrated by the Machhandrl Puja, or
worship of Mother Earth—a ceremony meant to
invoke fertility.

At the edge of one of his flelda the cultivator puts up a little

circular or triangular wall of clods, which is meant to represent
a hut. This is covered over with green grass as if it were
thatched, and represents the temple of Mother Earth. Inside
it a little fire is made, and rnillt is set to boil in a tiny earthen
pot, which is allowed to t)oil over as a sign of abundance.
While this is going on, the plouglunen, who are all collected in

the field, drive their ploughs at a trot, shrieking wildly. The
cultivator meanwhile offers a little rice, sugar, and vermilion to
Machhandri, and then makes two tiny holes in the ground to
represent bandds, or granaries, drops in a few grains of wheat,
and covers thera over. This is a symbol of prayer that his
granary may be filled from the produce of the land. The
bullocks are then let go, and the ploughmen rush oti at top
speed across country, scattering wheat boiled whole as a sign of
abundance. In some localities the firnt sted should be sown by
a pregnant woman, and no barren woman or widow is permitted
to enter the field (0. A. Elliott, Hoshan{jabad Settlement lieport,

p. 126).

In the rice districts the oldest man in the house
sometimes cuts the first five sheaves of the crop,
and they are left in the field for the birds to eat.
At the end of harvest the last one or two sheaves
are left standing in the field, and any one who
likes can cut and carry them away. In some
localities the last sheaves are known as Barhona,
or the giver of increase. When all the rest is cut,

the labourers rush together at this last patch of

corn and tear it up by the roots ; everybody seizes

as much as he can and keeps it, the master having
no share in it. Elsewhere they throw the corn
into the air, shouting out the name of their
favourite deity. It is then made into a sheaf,

stuck on a bamboo, placed in the last harvest cart,

and driven home in triumph. It is afterwards
bound to a tree beside the threshing-floor or in the
cattle-shed, where its services are essential in

averting the evil eye. The underlying idea in this

is that the last handful of corn contains the corn-
spirit, and when it is cut he flies away or his life is

extinguished. The same belief prevaOs in many
parts of the world, as recorded by Frazer (,GB' ii.

171 ff.).

In the wheat districts, when the earth of the
threshing-floor has been beaten hard andsurrounded
by a strong fence, the god of the threshing-floor is

placed within, in the shape of a stone daubed with
vermilion. A pot of water from a sacred stream
is also set here to scare away evil spirits. During
threshing-time, if any beggar comes to the ground,
he must be given some grain to propitiate him, or
he will cast the evil eye on the crop. In the rice

districts, on the conclusion of a day's threshing,
the cultivator rubs a wisp of straw on the forehead
of each bullock, and pulls a hair from its tail, and
the hairs and straw, made into a bundle, are tied

to the pole of the threshing-floor. The cultivator
prays :

' O God of Plenty, enter here full and go
out empty.' Before leaving the threshing-floor for

the night, he draws circles on the ground, round
the pole of the threshing-floor and the heap of

grain, with the ashes of burnt straw. Outside the
circles he makes representations of the sun, the
moon, a lion, and a monkey, or of a cart and a pair

of bullocks. Next morning before sunrise the ashes
are swept away by waving a winnowing-fan over
them. The meaning of this process is that the face

of the threshing-floor is disfigured by the black
marks in order that the evil eye may be averted
from it, exactly as women place lampblack on
their eyes for the same purpose.
Winnowing in the wheat districts is a very

solemn and important operation, not lightly to be
commenced without consultation of the stars.

The wiimowing-place is cleaned and plastered with cowdung,
and a circle is made of ashes, into which none may go with hia

shoes on. When the village priest has given the mahuTat
('auspicious time'), the cultivator and hia family go to the
threahing-floor, and, washing the stake with water, make
ofiferings to it and to the heap of threshed grain. The boiled
wheat of the offering is sprinkled about, in the hope that the
bhuts ('spirits') may content themselves with it, and not take
any of the harvested corn. Then the master stands on thf

three-legged stool, and, taking five basketfuls from the threshed
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heap, winnows them. After winnowing, the grain and chaff are

collected again and measured, and it the five baskets are turned
out full, or anything remains over, it is a good omen ; If they
cannot fill the baskets, the place where they began winnowing
is thought unlucky, and it is removed to another part of the
threshing-floor. The five baaketfule are presented to a Br&hman,
or distributed in the village, and not mixed with the rest of the
harvest. After this, winnowing can go on whenever a good
wind blows, but no artificial means are ever employed for

making a blast. So long as winnowing proceeds, the corn-
basket must never be set down on its bottom, but always up-
side down ; otherwise the spirits would use the basket to carry
ofE the grain (Elliott, op. cit. p. 78).

In the rice districts, before the grain is measured, it must be
stacked in the form of a trapezium, with the shorter end to the
centre, and not in that of a square or oblong heap. The
measurer sits or stands with his back to the west,—the unlucky
quarter of the day—having the shorter end of the heap on his
left hand. By the larger end of the heap are laid the reaping,
hook, a winnowing fan, the rope by which the bullocks are tied

to the threshing-pole, one or two branches of the wild plum
tree, and the twisted bundle of straw and hairs of the bullocks
which had been tied to the threshing-pole. Five balls of cow-
dung are laid on the grain, and the horn, or fire-sacrifice, is

offered to the heap. The measurer must not speak at all during
this work, and he ties knots in a piece of cloth or string to keep
count of the number of baskets. He must always wear a turban.
He never quite empties tiis measure while the work is going on,
as it is feared that, if he did this, the god of abundance would
leave the threshing-floor.
The spirits rob the grain till it is measured, thinking they

cannot be found out, but when once it has been measured they
are afraid of detection. It is considered unlucky for any one
who has ridden on an elephant to enter the threshing-floor,
but a person who has ridden on a tiger brings luck. Con-
sequently the forest Goycjls and Baigas, if they capture a young
tiger and tame it, wili take it round the country, and the
cultivators pay them a little to give their children a ride on it.

The cultivators think that each grain should bear a hundred-
fold, but they do not get this, since it is taken by Kuver, the
treasurer of the gods, or Bhainsasur, the buffalo demon, who
lives in the fields. Bhainsasur is worshipped when the rice is

coming into ear, and_, if the cultivators thmk he is likely to be
mischievous, they give him a pig, but otherwise a smaller
offering. When the standing corn in the fields is beaten down
at night, they think that Bhainsasur has been passing over it.

He also steals the crop while it is being cut and is lying on the
ground. Once Bhainsasiir was absent while the particular field

in the village from which he stole his annual provision was cut
and the crop removed, and afterwards he was heard crj'ing that
all bis grain for the year had been lost.

Literature.—P. Drysdale^ Central Provinces CeTisits Reports^
Nagpur, 1881; B. Robertson, i6., Calcutta, 1891; R. V. Russell,
t6., Nagpur, 1901; C. Grant, Central Provinces Gazetteer,
Bombay, 1871 ; Central Provinces District Gazetteers, Allahabad,
Bombay, and Calcutta, 1905-1910 ; E. J. Kitts, Berar Census
Report, Bombay, 1881 ; C. A. Elliott, Settlement Report of
the Hoshangabdti District, Allahabad, 1867 ; C. E. Low,
District Gazetteer of the Balaqhdt District, Allahabad, 1907

;

W. Crooke, Pop. Rel. a-nd Folk-lore of N. India, London,
1896; A. K, Forhes, Rds Mala, or Annals of Gujarat, London,
1878 ; J. C. Nesfield, Brief View of the Caste System of the
y. W. Provinces and Oudh, Allahabad, 1886 ; E. M. Gordon,
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CERBERUS.—1. When Hermes, the guide of
the dead, brings souls to Pluto's kingdom, they
are received at the River of Woe by Charon, the
grim boatman, who ferries them across, provided
the passage money has been placed in their mouths
and their bodies have been duly buried in the
world above. Pluto's house has a janitor Cerberus
(Gr. Kerberos), sometimes friendly, sometimes
snarling, when new guests arrive, but always
hostile to them that would depart. Honey cakes
are provided for those that are about to go to
Hades—the ' sop to Cerberus.' This dog, name-
less and undescribed, Homer mentions simply as
the dog of Hades. Herakles, as the last and chief
test of his strength, snatches him from the horrible
house of Hades. First Hesiod (Theog. 311), and
next Stesichorus, who wrote a poem on the sub-
ject (see Pollux, x. 152), discover his name to be
Kerberos. The former makes him born of Typhaon
and Echidna, and describes him as the irresistible,
ineffable flesh-devourer, tlie voracious, brazen-
voiced, hfty-headed dog of hell. Plato in his
Republic (588 C) refers to the composite nature
of Kerberos. Not until ApoUodorus (II. v. 12) in
the 2nd cent. B.C. comes the familiar description.
Kerberos now has three dog heads and a dragon tail,

and his back is covered with the heads of serpents.

Classic art has taken up Cerberus very gener-
ously ; but its treatment is far from being as
definite as that of the Greek and Roman poets.

Statues, sarcophagi, and vase-paintings whose
theme is Hades, or scenes laid in Hades, represent
him as a ferocious Greek collie, often encircled
with serpents, and with a serpent for a tail ; but
there is no certainty as to the number of his heads.

Often he is three-headed in art as in literature, as

may be seen conveniently in the reproductions in

Baumeister's Denkmdler des klassischen Altertums
(3 vols., Munich, 1885-88). Very familiar is the
statue, in the villa Borghese, of Pluto enthroned,
with three-headed Cerberus by his side. A Greek
scarabaeus shows a pair of lovers, or a married
couple, who have died at the same time, crossing
in Charon's ferry, awaited on the other side by
three-headed Cerberus. On the other hand, a
bronze in Naples shows Herakles engaged in

leading a two-headed Cerberus from Hades. This
last of the wonderful deeds of Herakles is a favour-

ite theme of vase-pictures ; the dog is generally
two-headed. Such a Cerberus may be seen in

Gerhard, Anserlesene Vasenbilder (Berlva, 1840-47),

ii. 131, or in Norton's reproduction of an amphora
in the Louvre (Amer. Journ. ofArchmology, xi. 14).

2. Neither Greek literature nor Greek art, how-
ever, really seems to fix either the shape or the
nature of Cerberus. It was left to the Roman
poets to say the last word about him. They finally

settled the number of his heads, or the number of

his bodies fused in one. He is triceps, ' three-

headed ' ; triplex or tergeminits, ' threefold
' ; tri-

formis, ' of three bodies ' ; or simply Tricerberus,

TibuUus (III. iv. 88) states explicitly that he has
both three heads and three tongues [cui tres sunt
linguae tergeminumque caput). Vergil (^n. vi.

417) has huge Cerberus barking with triple jaws ;

his neck bristles with serpents. Ovid (Metam. x.

21) makes Orpheus, searching for Eurydice in

Tartarus, declare that he did not go down in order
that he might chain the three necks, shaggy with
serpents, of the monster begotten of Medusa. His
duties also are determined for all time ; he is the

terrible, fearless, and watchful janitor or guardian
(janitor, or custos) of Orcus, the Styx, Lethe, or

the black kingdom. And so he remains for modem
Eoets, as when Dante, reproducing Vergil, describes

im {Inferno, vi. 22 ff. )

:

* When Cerberus, that great serpent, us had seen.

His mouth he opened and bis tusks were shown.
And not a limb was as it erst had been.

And then my Leader, with his palms out-thrown.
Took of the earth, and filling full his hand.
Into those hungry gullets flung it down.'

3. Classical explanations of Cerberus's shape are
feeble and foolishly rationalistic. Heraclitus (Hep!

i.Trl(rrav, 331) states that Kerberos had two pups.

They always attended their father, therefore ne
appeared to be three-headed. The mythographer
Palaiphatos (39) states that Kerberos was con-

sidered tliree-headed from his name TpLxdprivoi,

which he obtained from the city of Trikarenos in

Phliasia. The late Roman rationalistic mytho
grapher Fulgentius states that Petronius defined

Cerberus as the lawyer of Hades—apparently
because of his three jaws, or the cumulative glib-

ness of his three tongues. Fulgentius himself has

a fabula in which lie says that Cerberus means
Creaboros, that is, ' flesh-eater,' and that the three

heads of Cerberus are, respectively, infancy, youth,
and old age, through which death has entered the

circle of the earth {per quas introivit mors in orbem
tcrrarum).

4. India is the home of the Cerberus myth in its

clearest and fullest development. Early Hindu
conceptions of a future life are auspicious and
quite the reverse of sombre. In the main, life

after death does not include the notion of hell.
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The early visions are simple, poetic, and cheerful.

The bodies of the dead are burned, and their ashes
are consigned to earth. But tliis is viewed merely
as a symbolic act of preparation—cooking it is

called outright—for another life of joy. The
rigliteous forefathers of old have found another
good place. Especially Yama, the first mortal,

has gone on to the great rivers on high ; like

a pioneer, he has searched out the way to

the highest heaven where beams unfading light,

where How eternal waters, where every wish is

fulfilled on the rich meadows of Yama. Day by
day Yama sends forth two dogs, his messengers, to

search out among men those that are to join the
fathers, who are holding revel and rejoicing in

Yama's company.
The Rigveda contains three stanzas (X. xiv.

10-12) which refer to the dogs : it is quite clear

that we are dealing with the conception of Cer-

berus. In stanza 10 the two dogs are conceived as

ill-disposed creatures, standing guard to keep the
departed souls out of bliss. The soul, on its way
to heaven, is addressed as follows :

' Run past
straiehtway the two spotted four-eyed dogs, the
brood of Sarama ; enter in among the propitious

fathers who hold high feast with Yama. A later

Vedic text, the book of house-rites of ASvalayana,
has the notion of the sop to Cerberus :

' To the
two dogs bom in the house of Yama, Vivasvant's
son, to the dark and the spotted, I have given a
cake J do ye guard me ever on my road. ' The
12th stanza of the Rigveda hymn strikes a
different note, which suggests both good and evil

in the character of the two dogs :
' The two

brown, broad-nosed messengers of Yama, life-

robbing, wander among men. May they restore

to us to-day the auspicious breath of life, that we
may behold the sun !

' The part of the Cerberi
here is not in harmony with their function in

stanza 10 ; instead of debarring men from the
abodes of bliss, they pick out the dead that are
ultimately destined for boon companionship with
Yama. The same idea is clearly expressed in two
passages of the Atharvaveda (v. xxx. 6 and VIII.

i. 9). The 11th stanza of Rigveda X. xiv. presents

the two dogs as guides of the soul (^uxo7r3/iiroi) to

heaven :
' To thy two four-eyed, road-guarding,

man-beholding watchdogs entrust him, O king
Yama, and bestow on him prosperity and health !

'

It follows that the two Cerberi were originally

located in heaven.

A leffend of the Brahmaijia texts, the Hindu equivalent of

the Talmud, tells explicitly that there are two dogs in heaven,
and that these two are Yama's dogs. There were Asuras
(demons) named Kalakanjas. They piled up a fire altar in

order to obtain the world of heaven. Man by man they placed
a brick upon it. The god Indra, passing himself off for a
Brahman, put on a brick for himself. They climbed up to
heaven. Indra pulled out his brick ; they tumbled down.
They who tumbled down became spiders ; two flew up and
became the two heavenly dogs, the dogs of Yama (TaittiTtj/a

BrdhTnatyi I. i. 2 and Maitrdpaxii Sathhitd I. vi. 9).

Other Brahmana texts carry the explanation of

the two dogs to a clear conclusion. The Katha
Samhita xxxvii. 14 says :

' These two dogs of

Yama, verily, are day and night' ; the Kausitaki
^rdhmana, stating the names of the two do^s,
Syama and Sabala (the dark and the spotted),

says: 'Cabala is the day; Syama is the night.'

The Taittiriya Samhita (v. vii. 19) correlates the
two dogs with the time-markers in heaven. In
this passage sundry parts of the sacrificial horse
are assigned to four cosmic phenomena in the
following order : (1) sun and moon

; (2) Syama and
Sabala (the two dogs of Yama) ; (3) dawn ; (4)

evening twilight. They occur here as special

poetic designations of sun and moon ; a passage
in the &atapatha Brahmana states explicitly

:

' The moon, verily, is the divine dog ; he looks
dovni upon the cattle of the sacrificer ' ; and a

passage in the Kashmir version of the Atharva-
veda says :

' The four-eyed dog (the moon) surveys
by night the sphere of the night.' The epithet
' tour-eyed ' makes it certain that the dog, the
moon, is one of the dogs of Yama.

In the theosophic Upani§ads also the soul must
])ass the two dogs beiore it can be released from
the round of existences {samsara) and be absorbed
in Brahman. The KdufUaki Upanisad (I. ii. 2)

arranges that all who leave this world go first to
the moon, the moon being the door of the world of
light. The Maitrdyana Upanifad (vi. 38) sketches
salvation as follows. When a mortal no longer
approves of wrath, but ponders upon the true
wish, he penetrates the veil that encloses the
Brahman, and breaks through the concentric
circles of sun, moon, fire, etc., that occupy the
ether. Only then does he behold the Supreme
Being. And the Chhandogya Upanisad (viii. 13)

has tne same idea, mentioning both moon and sun
by their ancient names and in their capacity as
dogs of Yama. The soul of the aspirant for fusion
with Brahman resorts alternately to Syama (the
moon-dog) and Sabala (the sun-dog) :

' From
Syama (the moon) do I resort to Sabala (the
sun) ; from Sabala to Syama. Shaking off sin as

a steed shakes off the loose hairs of its mane,
casting aside my body, my real self delivered, do
I enter into the uncreated world of Brahman.'

It is clear that the two dogs of Yama, the
heavenly dogs, are sun and moon. On the one
hand, the e.xhortation to the dead to run past the
two dogs in order to get to heaven suits the idea
of the two heavenly bodies coursing across the
sky. On the other hand, by an easy though
quite contrary change of mental position, the
same two lieavenly dogs are the guides who guard
the way and look upon men benignly : hence they
are ordered by Yama to take cliarge of the dead,
and to furnish them such health and prosperity as
the shades may require. Again, with an equally
simple shift of position, sun and moon move among
men as the messengers of death : by night and by
day human beings perish while these alternate in

their presence among men.
5. Ihe Avesta has reduced the Cerberus myth

to stunted rudiments. In Vendidad xiii. 9 the
killing of dogs is forbidden, because the dogs that
keep the Chinvat bridge (the bridge to Para-
dise [see Bridge]) will not ' help him when dead,
despite his cries of terror and woe.' When a man
dies, as soon as the soul has parted from the body,
the evil corpse-demon (Druj Nasu) from the regions
of hell falls upon the dead. The demon is expelled
from the dead by means of the ' look of the dog '

:

a ' four-eyed dog '—in practice a dog with a spot
over each eye—is brought near the body, and is

made to look at the dead, whereupon the demon
flees back to hell ( Vendidad viii. 14-22).

6. Norse mythology also contains certain animal
pairs which seem to reflect tlie Cerberus idea. At
the feet of Odhin lie his two wolves, Geri and
Freki, 'Greedy' and 'Voracious.' 'They hurl
themselves across the lands when peace is broken.
The virgin Menglodh sleeps in her wonderful
castle on the mountain called Hyfja, guarded by
the two dogs Geri and Gifr, ' Greedy ' and
' Violent,' who take turns in watching ; only
alternately may they sleep as they watch the
Hyfja mountain :

' One sleeps by night, the other
by day, and thus no one may enter' (Fjolsvinnsmdl,

16). It is not necessary to suppose any direct con-
nexion between this fable and the Vedic myth,
but the root of the thought is alternating sun and
moon coursing dangerously across the sky.

7. The epithet ' four-eyed,' which is assigned to

the dogs in the mytliology of the Veda and the
Avesta, is not altogether clear. It may possibly
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contain a tentative fusion of the two dogs in one.

The capacity of the two dogs to see both by day
(the sun) and by niglit (the moon) may have given
the myth a start in the direction of the two-headed
Greek Kerberos. But there is the alternate possi-

bility that ' four-eyed ' is but a figure of speech for

sharp-sighted. Certainly the "od Agni, ' Fire,' is

once (Rigveda I. xxxi. 13) called ' four-eyed,' which
can only mean ' sharp-sighted '—an obviously suit-

able poetic conception of fire.

8. The two dogs of Yama derive their proper
names from their colour epithpts. The passages
cited above make it clear that syama, ' the blacic,'

is the moon-dog, and that Sabala, ' the spotted or
brindled,' is the sun-dog. More than a hundred
years ago the Anglo-Indian Wilford (in Asiatick
Researches, iii. 409) wrote :

' Yama, the regent of
hell, has two dogs, one of them named Cerbura, or
varied ; the other Syama, or black.' He then
compares Cerbura with Greek Kerberos, of course.
The form Cerbura he obtained from his consulting
pandits, who explained the name Sabala by the
Sanskrit word karbura, ' variegated,' a regular
gloss of the Hindu scholiasts. About fifty years
later a number of distinguished scholars of the
past generation, Theodor Benfey, Max Miiller, and
Albrecht Weber, again compared Cabalas with
Greek Kerberos. Though the comparison suffers

from a slight phonetic difficulty, it is rather sur-

prising that the two languages have not manipu-
lated their respective versions of the word so as
still further to increase the phonetic distance
between them.

9. But whether the names Cabalas and Kerberos
are identical or not, the myth itself is clear. The
explanation by means of the texts of the Veda
imparts to the myth a definite character : it is no
longer a dark and uncertain touch in the troubled
visions of hell, but a lucid treatment of an im-
portant cosmic phenomenon. Sun and moon
course across the sky ; beyond is the abode of

light and the blessed. The coursers are at one
moment regarded as barring the way to heaven

;

at another as outposts who may guide the soul to
heaven. In 3'et another mood, because they con-
stantly look down upon the race of men dying
day by day, they are regarded as daily selecting
candidates for the final journey. In due time
Yama and his heaven are degraded to a mere
Pluto and hell—such is, after all, the fear of death.
Then the terrible character of the two dogs is all

that can be left to them. And the two dogs blend
into a unit variously, after their origin is forgotten :

either a four-eyed Parsi dog or a two-headed

—

finally a plural-headed—Kerberos.
LiTERATORB.—Maurice Bloomfield, Cerberus, the Dog of

Hades : The History of an Idea (Chicago and London, 1905).
For further references see Schemian, Slaterialien zur Ge^ch.
der ind. VuionelHteratur, pp. 127-131 (Leipzig;, 1892); Mac-
donell, Vedic Mythology, p. 173 f . (Strassburg, 1897) ; Gruppe,
Griech. Mythol, und Religionsgesch., pp. 405-408 (Munich, 1906).

Maurice Bloomfield.
CERINTHUS, CERINTHIANS.—The date

of Cerinthus is fixed by the well-kno>vn story of
his encounter with John of Asia at Ephesus.
IrenjEus says, referring to Polycarp :

_

* And there are some who heard him say that John, the dis-
ciple of the Lord, goinjj to bathe in Ephesus and seeing Cerin-
thus within, leapt out of the bath without bathing, but flaying,
" Let us flee, lest the bath fall in while Oerinthus the enemy
of the truth is within "* {Hter. m. iii. 4).

It was not unusual for scholars to reject this story
as a floating fable, attached now to this man, now
to that, on the ground that Epiphanius tells it of
Ebion instead of Cerinthus. But, in view of the
almost complete untrustworthiness of the state-
ments about Cerinthus which are peculiar to Epi-
phanius, and of the grave improbability, in spite
of Caiman's opinion to the contrary, that such a
person as Ebion ever existed, it would be (luite

unjustifiable to throw any discredit on the state-

ment of Irenaeus. It is true that he did not hear
the story from Polycarp at first hand, but the
internal evidence strongly favours its historicity.

It would not have occurred to any one to invent
the story that John went to bathe at the public
baths. Epiphanius obviously felt that this was
out of harmony with what would be expected of

an Apostle, and explained that it was only under
the influence of the Holy Spirit that John visited

the baths, and did not understand the reason for

the impulse which took him there till on inquiry
he discovered that Ebion was within {Hcer. XXX.
xxiv.). We may, accordingly, confidently accept,
with most recent scholars, the story of Irenaeus,

and assume that Cerinthus was a contemporary of

John of Asia (whether of the Apostle, as the pre-

sent writer thinks, or of the Presbyter may here
be left undetermined) about the close of the 1st

cent. A.D. Even if the story itself were apocry-
phal, the residence of Cerinthus in Ephesus at

that time would be guaranteed by it. For, unless
it had been known that such was the case, the
story of the encounter would hardly have been in

circulation.

Hippolytus (PhUos. vii. 33, x. 21) further in-

forms us that Cerinthus had been trained in

Egypt. Some authorities have doubted this state-

ment. For example, Lipsius speaks of it as only
one of those loose conjectures with which the
author has so richly adorned his work (Gnosti-

cismus, 1860, col. 110). A measure of doubt must
hang over the statement, but it may very well
have been taken by Hippolytus from his notes of

Irenseus' lectures, and be historically accurate.
Epiphanius speaks of the Merinthians, but is

dubious whether Merinthus was another name for

Cerinthus, or whether the two were distinct {Hcer.

XXVIII. viii.). We may without hesitation set

aside the latter alternative. Some scholars, for

example HUgenfeld (Ketzergesch. 1884, p. 417),

consider that Merinthus is simply another form of

the name. It is more probable, however, as P^ab-

ricius suggested (Cod. Apoc. NT, 344), that Epi-
phanius had in his hands an earlier work in which
the author gave Cerinthus the nick-name Merin-
thus, which means ' noose.' This writer was prob-
ably Hippolytus (see Liglitfoot, Biblical Essays,
1893, p. 119). Epiphanius communicates a lengthy
account of Cerinthus' earlier history in Palestine,

Syria, and Galatia ; but, since these stories are

rejected with practical unanimity, it is unnecessary
to devote space to them further than to say that
they connect him closely with the Judaizing
propaganda in the early Church.
Our most trustworthy information as to the

doctrine of Cerinthus is derived from Irenaeus.

His account of the system is brief, and may be
quoted in full

:

' A certain Cerinthus in Asia taught that the world was not
made by the Supreme God, but by a certain power entirely
separate and distinct from that authority which is above the
universe, and ignorant of that God who is over all things. He
submitted that Jesus was not bom of a virgin (for this seemed
to him impossible), but was the son of Joseph and Mary, bora
as all other men, yet excelling all mankind in righteousness,
prudence, and wisdom. And tnat after His baptism there had
descended on Him, from that authority which is above all

things, Christ in the form of a dove ; and that then He had
announced the unknown Father and had worked miracles

;

but that at the end Christ had flown back again from Jesus,
and that Jesus suflered and rose again, but that Christ re-

mained impassible, since He was a spiritual being' (l. xxvL 1).

Hippolytus {Philos. vii. 33, x. 21) practically

repeats the account of Irenseus. Pseudo-Tertul-
lian, who probably draws on the Syntagma of

Hippolytus, gives a very brief account {adv. Omn.
Hmr. X. ), which is in substantial agreement with
IreniBHs, though much scantier. He tells us that
Cerinthus taught that the Law was given by
angels, and says that the God of the Jews waa
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not the Lord but an angel. Hippolytus also

speaks of the world as being made by an angelic

power (Philos. x. 21).

Our earliest and most trustworthy sources,

accordingly, represent Cerinthus as a genuine
Gnostic, in so far as he drew a distinction be-

tween the Supreme God and the Creator, and
between Jesus and Christ. The work of Jesus
he characteristically found in revelation rather

than in redemption through His death. Since he
affirmed the real humanity of Jesus, he had no
temptation to deny the reality of His human ex-

periences or the fact of His crucifixion and resur-

rection. But, of course, he could not admit that

a heavenly being from the highest sphere could
suffer the indignity of the Cross, and therefore he
affirmed Christ's abandonment of Jesus before the

Passion, and the return of Christ to the Supreme
God. In a later part of his work (III. xi. 1)

IrensBus has a further reference to Cerinthus, and
the views promulgated a long time before by the
Nicolaitans ; but unfortunately it is not clear

whether, in the tenets he proceeds to enumerate,
he is referring to them or to later heretics. We
have here again the distinction between the
Creator and the Father of the Lord, and between
Jesus and Christ. But Jesus is identified with
the Son of the Creator—which can hardly refer to

Cerinthianism. Accordingly, when we read that
Monogenes (only-begotten) was the beginning, and
that Logos was the true son of the only-begotten,

it is very doubtful whether we should suppose that
Cerinthus taught this doctrine, which would con-

stitute the recognition of a Pleroma, which, indeed,

we find affirmed in this passage in the statement
that Christ ' had again &owa back into His
Pleroma.' Elsewhere (III. xi. 7) Irenoeus says

:

' They who separate Jesus from Christ and say
that Christ remained impassible, but that Jesus
suffered, preferring the Gospel according to Mark,
can be corrected if they read it with love of the

truth.' This statement seems, on comparison with
the language of Irenseus in i. xxvi. 1, to refer to

Cerinthus, and it is recommended by the con-

sideration that the Second Gospel does not contain
the account of the supernatural conception. It is

true that some scholars deny the reference on the
ground that Epiphanius (Hcer. xxviii. 5, xxx. 14)

and Philaster (de Seresibus, xxxvi.) affirm that
Cerinthus used only the Gospel of Matthew, of

course in a mutilated form. This, however, should
probably be rejected, but it stands or falls with
the general account of Cerinthianism given by
those writers.

In a dialogue mth Proclus the Montanist,
written by Gains of Rome early in the 3rd cent.,

there is an important reference to Cerinthus,
which runs as follows :

* But Cerinthus also, by means of revelations purporting to

have been written by a great apostle, lyingly imposes upon us
marvellous prodigies, which he professes to have been shown
him by angels, saying that after the resurrection the kingdom
of Christ is an earthly kingdom, and again that men shall live

in Jerusalem in the flesh and be the slaves of lusts and
pleasures. And, being an enemy of the Scriptures of God, he
would fain deceive, and says that a tale of a thousand years is

to be spent in marriage festivities ' (cited by Euseb. HN iii. 28
[tr. quoted from Lightfoot, Clejnenl of Rome, 1890, ii. 381]).

It was natural that Gains should have been
thought to attribute in this passagt; the author-
ship of the Apocalypse of John to Cerinthus, and
it is in fact likely that Dionysius of Alexandria
understood him in this sense (Euseb. HE vii. 25).

Bat this inference is probably quite unwarranted ;

for, apart from the fact that Gaius does not say
so, and that Eusebius, with his dislike of the
Apocalypse, would probably not have failed to

quote him to that effect if he had so declared, the
language of Gaius does not very well suit the
A-pocalypse ; nor, indeed, is it likely that he

should have attributed to Cerinthus a book so

dillbrent from his well-known views. It is un-
necBHsary to discuss any further either this or the
still more grotesque opinion that Cerinthus wrote
the I'ourth Gospel as well as the Apocalypse,
since we are not concerned in this article with
statements made about Cerinthus which cannot
Eossibly be true, but with the views of Cerinthus
imself. The importance of the quotation from

Gaius for our purpose lies in its attribution to
Cerinthus of the doctrine of a sensuous millennium
on earth. It is true that we have no evidence for

this doctrine in Irenasus, but no importance need
be attached to this, since Iremeus would have been
in sympathy with Cerinthus in his millenarian
views, and would not have felt it necessary to call

attention to them when he was giving a descrip-

.

tion of his heretical opinions. We could not infer
with any confidence that there was an immoral
strain in his teaching, in view of the constant
tendency of controversialists to put an evil con-
struction on the language of their opponents, and
especially to charge them with vicious indulgence.
Our decision on this matter is affected by our

view as to the relation between the teaching of

Cerinthus and the First Epistle of John. Many
scholars consider that his doctrines are definitely

assailed in that Epistle. In favour of this view
we have the words :

' Who is the liar but he that
denieth that Jesus is the Christ ?

' (1 Jn 2^). Here
we probably have an attack, not on the Je^vish

rejection of the Messianic claim of Jesus, but on a
refusal to identify Jesus with Christ. Even more
important is 1 Jn 4-'^, which runs thus in the
critical texts :

' Hereby know ye the Spirit of

God : every spirit which confesseth that Jesus
Christ is come in the flesh is of God : and every
spirit which confesseth not Jesus is not of God.'
It is true that the reference to ' the flesh ' may
seem to favour an allusion to Docetisra in the
strict sense of the term, i.e. the representation of

the physical appearance and actions of Christ as

an illusion. The opening verses of the Epistle,

with their strong and reiterated assertions that
the real humanity of the Word had been guaran-
teed by physical tests, are not relevant against
Cerinthianism, inasmuch as Cerinthus did not
deny the real humanity of Jesus. But there is

no insuperable difficulty in the view that two
types of Christological error are attacked in

1 John. Both Cerinthianism and Docetism were
current at the time, the latter being attested by
the Epistles of Ignatius. When we read that
Jesus Christ came ' not with the water only, but
with the water and with the blood ' ( 1 Jn Si"), it is

most natural to see in this an attack on the view
of Cerinthus that Christ descended on Jesus at

the Baptism but left Him before the Passion.

This will suit 1 Jn 2--^ in the commonly accepted
text. But it is by no means improbable that in

v.^ we should read ' and every spirit which dis-

solveth (Xi5et) Jesus is not of Go3.' If this reading
is accepted, the reference to Cerinthus seems to be
clear. The dissolution of Jesus is the separation

made in Cerinthianism between Him and Christ.

Now, it is quite clear from the language of 1 John
that practical immorality and speculative heresy
were associated. There were those who claimed
to know God and to live in the light, but whose
life gave the lie to their claims. It is quite

possible that this applies to Cerinthus and his

followers ; and, if so, this would corroborate the
statement as to his sensual doctrine of the millen-

nium, and that in an immoral sense. But, in

view of the fact that two forms of false Christ-

olowy seem to be attacked, no certainty attaches

to this conclusion.

It has been usual to speak of Cerinthus as a
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Judaizing Gnostic. The earliest and best sources

that we possess, however, cive no warrant for this

representation, which is due to Epiphanius and
Philaster.' It is quite likely that what has given
rise to it is the way in which Irenseus connects
Cerinthus with Carpocrates and the Ebionites.

His account of the Ebionites follows that of

Cerinthus, and he saj's :

' Those who are called Ebionites agree that the world waB
made by God ; but their opinions with respect to the Lord are
similar [for non similiter read similiter or eonsimiliter] to those
of Cerinthus and Carpocrates. They use the Gospel according
to Matthew only, and repudiate the Apostle Paul, maintaining
that he was an apostate from the Law ' (i. xxvi. 2).

The point of contact between the Ebionites and
Cerinthus lay in their denial of the supernatural
origin of the huraanitjy of Jesus ; and this was
extended by Epiphanius and Philaster to an
acceptance of a mutilated Gospel of Matthew and
a Judaizing legalism. We may agree with Zahn's
conclusion that the Judaism of Cerinthus is only
a learned myth.
LrrERATURE.—The subject is dealt with in the Church His-

tories and Histories of Doctrine, also in the Histories of Heresy
and works on Gnosticism. The connexion of Cerinthus with
the Johannine literature, alleged by the Alogi and Dionysius
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to him in the NT Introductions, and books on the Canon of the
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Arthur S. Peake.
CERTAINTY. — I. Logical certainty and

psychological certitude : distinction and relation
between them.— ' Certainty ' is used both in an objec-

tive or logical, and in a subjective or psychological,

sense, {a) In theformer sense it means suchadegree
or kind of evidence in or for the subject-matter of a
judgment as removes the judgment beyond doubt or
question. (We majrdescribe thisobjective certainty
or evidence as ' logical,' but it must be observed that
we are then using the term ' logical ' in a very wide
sense, to cover evidence of all kinds—not merely
that which a conclusion derives from its premisses,

but also the self-evidence of axioms, the evidence
of direct perception, of memory, of testimony, etc.)

In this sense certainty is contrasted with prob-
ability, or, in terms of the distinction prominent in

Greek philosophy, pertains to knowledge as con-
trasted with opinion. (6) In the subjective or
psychological sense certainty means such a deCTee
or kind of assurance on the part of the individual
as overcomes all doubt in his mind, or even prevents
any doubt from arising. It is convenient to use the
term ' certitude ' for this subjective assurance, and
keep ' certainty ' for the objective or logical sense.

In so far as the ' assurance ' of {b) is produced by
the ' evidence ' of (a), certainty and certitude will,

of course, coincide, and—from the logical point of

view at least—it seems obvious to regard this as
the normal case. On the other hand, we have
frequent enough experience of eases where we seem
at the time to have the fullest subjective certitude
about matters in regard to which we are afterwards
convinced of error ; and, again, of eases where we
have full certitude ourselves, although we cannot
make the truth of what we believe evident in the
logical sense, i.e. evident to the apprehension of

other people, or even to our own apprehension in so

far as we take an outsider's impartial point of view
;

or, to put the matter more generally and abstractly,
1 The question whether Philaster is here dependent on Epi-

phanius, or whether both derive their account from an earlier
source, need not be discussed. It is possible that they draw on
the lost Syntagma of Hippolytus, and, since Hippolytus was
probably not responsible for this particular representation, that
Philaster derived it from Epiphanius, whose account is thor-
oughly untrustworthy and confused.

to the apprehension of a (hypothetical) mind jjos-

sesaed of all human faculties and susceptibilities,

but free from all merely individual bias. We may,
for instance, be convinced of a man's honour, and
find ourselves deceived, or, again, be convinced, and,
as after events show, rightly convinced, of it, and
yet be unable to bring any kind of proof which will

convince others, or even to formulate to ourselves
definite grounds for our own conviction. Such
experiences of apparently illogical and non-logical
certitudes compel us from the logical point of view
to begin by distinguishing certitude from certainty.
The distinction does not, indeed, solve the problems
which are raised by these experiences,—on the con-
trary, it only brings them more distinctly into
view,—but for the logician it has the advantage of

postponing them for the time being. He can say :

' For my present purposes I intend to exclude, or
even ignore the existence of, any certitudes which
are not at the same time certainties ; certainty is

what I am concerned with, and I cannot recognize
any certitude which does not coincide Avith, or
simply reflect, a certainty.' And this, in fact, is

the attitude, not merely of the logician, but also,

in a large measure, of the practical man. For in the
concerns of ordinary life, as well as in the abstract
discussions of logic, we have to be on our guard
against all prejudice, bias, fancifulness, and senti-

mentalism. It was, therefore, not only as a
thinker anxious for mere truth, but also as

a practical man anxious for sobriety of thought
and conduct, that Locke wrote the well-known and
controverted passage that opens his chapter on
' Enthusiasm ' in the Essay (Human Understand-
ing, bk. IV. ch. xix.) :

' There is nobody in the commonwealth of learning who does
not profess himself a lover of truth ; and there is not a rational
creature that would not take it amiss to be thought otherwise
of. . . . How a man may know whether he be so in earnest, is

worth inquiry ; and I think there is one unerring mark of it,

viz. the not entertaining any proposition with greater assurance
than the proofs it is built upon will warrant. Whoever goes
beyond this measure of assent, it is plain, receives not truth
in the love of it ; loves not truth for truth.sake, but for some
other by-end. For the evidence that any proposition is true
(except such as are self.evident) lying only m the proofs a man
has of it, whatsoever degrees of assent he affords it beyond the
degrees of that evidence, it is plain that all the surplusage of

assurance is owing to some other affection, and not to the love

of truth.'

But, while it is convenient for the logician from
his logical point of view to approximate certitude

as far as possible to certainty, and, in fact, to

assume their coincidence, we must observe that
the same coincidence may be asserted with a pre-

cisely opposite motive by the sceptic who refuses

to recognize any objective grounds for the distinc-

tion between certainty and probability, or even for

that between true and false belief ; or, again, by
the psychologist who takes a view of his science

which precludes him, officially or even in prin-

ciple, from recognizing such distinctions within
its bounds. The sceptical view is illustrated by
Hume's reduction of all assent or conviction to a
' strong propensity to consider objects strongly in

that view under which they appear' [I'reatise,

bk. I., last section), and by his explanation of the
strength of the propensity in terms of a superior

vivacity in those ideas which have come to be
conjoined together by the force of what is, in the
last resort, mere blind custom. On such a view
there is no objective distinction between one certi-

tude and another, and if any person is, in point

of fact, able to eherish a certitude which violates

customary modes of belief, there is no more to be
said : other people have no right to gainsay his

private convictions. Thus, from Hume's own point

of view, there is truth as well as irony in the con-

cluding declaration of his essay Of Miracles, that
Faith is quite above argument as to the probability

of miracles, since he who is moved by Faith to
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assent to the Christian Religion ' is conscious of a
continued miracle in his own person which . . .

gives him a determination to believe what is most
contrary to custom and experience.' A scepticism
like Hume's, however, which is quite aware of,

and explicitly calls attention to, its own para-
doxical results (in above section of, and appendix
to, Treatise), is less dangerous than the unconscious
scepticism of the psychologist, who does not for a
moment deny the objective or logical distinctions

in virtue of which we are entitled to hold one
belief more strongly than another, yet thinks
himself free (or even obliged) to ignore these
distinctions in his account of the causation of

belief in terms of purely ' psychological ' laws. All
psychology of the Associationist type—and much
of our modern psychology remains Associationist
in principle—is committed to this position. But
even a psychologist so little restricted by the
traditions of a school as James seems to see no
difficulty in adopting it.

* Hartley,' he tells U3, ' suggested habit as a sufficient explana-
tion of all connexions of our thoughts, and in so doing planted
himself squarely upon the properly psychological aspect of the
problem of connexion, and sought to treat both rational and
irrational connexions from a single point of view. The problem
which he essayed, however lamely, to answer, was that of the
connexion between our psychic states considered purely as
such, regardless of the objective connexions of which they might
take cognizance ' {Principles of Psychology, vol. i. p. 553).

And yet it is obvious that, if the formation of our
beliefs can be explained in a manner which is

'regardless of the objective connexions of which
they might take cognizance,' the said ' objective
connexions ' are as effectually denied in practice
as if they did not exist at all. "We must conclude,
then, that, while the logician's identification of

certitude with certainty may be accepted as a
provisional simplification, the psychologist's reduc-
tion of certainty to certitude cannot be accepted at
all, because it deprives the certitude itself of all

real value. The sceptical implications of such a
reduction of objective certainty to mere subjective
certitude are obvious enough when we contemplate
the reduction on a large scale. But it is important
to remember that precisely the same consequences
are implied in every particular case, so far as it

goes, in which it is proposed to explain any kind
or degree of belief in terms of merely subjective
factors. It is, no doubt, very easy and very
natural to appeal to such factors, to explain not
only the cases of apparently non-logical certitude
above referred to, but also all beliefs which are
bound up with feeling and action, such as moral
and religious beliefs. But, in proportion as we do
reduce any belief to a merely subjective certitude,

we simply justify the logician in his refusal to

recognize it. And thus an attitude on his part,

which would otherwise represent only the narrow-
ness and inadequacy of his own logic, becomes an
entirely defensible protest on behalf of general
logical principle.

2. Possibihty and degrees of certainty.—Accept-
ing in the meantime the logician's simplification,

we must notice the questions that arise relating to
strict logical certainty and its correlative certitude.

These fall roughly into two classes. (1) There are
general questions as to the possibility of certainty
in general ; the meaning (if any) of degrees of

certainty ; the kind or degree of evidence which
constitutes certainty ; the relation of certainty to

the lower kinds or degrees of evidence which con-
stitute probability ; the relation in each case of

the corresponding certitude or inferior conviction
to its objective counterpart ; and, finally, the
ultimate basis of certainty. (2) There is the
special question as regards each special department
of knowledge : how far, and upon what conditions,
certainty is attainable in that department. While
these two classes of questions may for convenience
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be distinguished, they cannot, of course, be kept
at all rigidly apart in actual discussion. A full

discussion or them would cover a great part of

logic and methodology, not to speak of meta-
physics ; for the purposes of the present article,

some general indications of the character of the
issues involved must suffice.

It may be pointed out, to begin with, that there
is a sense in which certainty as well as certitude
may be characterized as subjective, though it is

not the same sense. Take any disputed historical

question. The judgment of tne historian as to the
probability or certainty of a particular solution
ought to be objectively determined in the sense of
being determined solely by the evidence, and not
by any personal prejudices. But, suppose he
decides that one solution is, on the whole, more
probable than another—that is to say, there are
two suggested courses which the events in question
may have taken, he cannot pronounce either im-
possible, but sees reason to think it more probable
that the events occurred in this way rather than in

that. It is clear that to all this doubt, hesitation,
and caution in the historian's mind there is nothing
corresponding in the actual events themselves.
The events, of course, happened in one definite

way only ; every contrary suggestion, therefore,
is really impossible, and would be seen to be so if

at any time a discovery of additional evidence
showed what the actual sequence of events really

was. Thus the notions of possibility, probability,
and, as contrasted with these, certainty itself, are
here evidently subjective in the sense that their
use is determined—as we may roughly say—not by
anything in the reality itself, but by the extent
and the deficiencies of our knowledge of it. And
yet they are not subjective in the sense of being
applied arbitrarily or at the instigation of mere
personal prejudice. On the contrary, they are
objective in so far as they are determined by the
evidence available. And this evidence, again, so

far as it is reliable, states actual features of the
reality itself. To be accurate, then, we must
revise our statement, and say that the application
of these notions is determined by features of the
reality itself, but by a reality which is imperfectly
known, and that the need for distinguishing the
several notions arises in connexion with the im-
perfection of our knowledge. Such a view, though
drawn from a single example, has obviously a very
wide range of application. It applies in precisely

the same way, for instance, to the probability of a
scientific hypothesis as to that of a historical event.

(The case of future events, and especially of future
events depending on human choice, raises further

difficulties—for in this case there is evidently a
sense in which the incompleteness of our knowledge
is due to the incompleteness of the reality itself.

But, for the sake of simplicity, this case may be
disregarded. Our knowledge of future evente is,

at any rate, inconsiderable as compared with (1)

knowledge of past events, and (2) knowledge into

which considerations of time do not directly enter.

)

The general view, then, to which the foregoing
considerations point is that certainty corresponds

to complete or perfect knowledge, the various
degrees of probability to the less or greater degrees
of incompleteness or imperfection in knowledge.
But the question at once suggests itself, Is our
knowledge ever perfect? Is not finite knowledge,
simply as finite, obviously and necessarily incapable
of completeness? To answer this question, we
must distinguish. If by finite knowledge is meant
the whole body of human knowledge, the question
is justified. But then, in any discussion of cer-

tainty and probability, we evidently have in view,
not the whole body of knowledge, but the com-
parative stability and precision of particular
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knowledges. And the question is, whether a
particular knowledge may not be complete within
the limits—explicit or implicit—within which
alone we really affirm it. We must admit, of

course, that no particular knowledge can be iso-

lated from all the rest, and, therefore, also that no
particular knowledge can be said to be absolutely
exempt from the process of revision which is

constantly going on in the total body of know-
ledge. How, then, it may be urged, can we be
sure that the supposed completeness within certain
limits will not be affected by the immeasurably
wider unknown conditions outside these limits?

But, in answer to this objection, it may be
remarked, in the first place, that the unknown
conditions must, in order to affect our particular
knowledge, be relevant to it. Our knowledge of

Scottish history in Queen Mary's time might be
vitally affected by additional evidence as to con-
temporary English or French history, but hardly
by any amount of information as to contemporary
events in China. The same example shows that,

from what we already know, we are even able in a
sense to form a rough estimate of the extent to

which unknown conditions can really be relevant.

In the second place, there is no reason to assume
that, where the unknown conditions would affect

our present knowledge, they would affect it in the
one way of making uncertain what seemed pre-

viously certain, or less probable what seemed
previously more probable. On the contrary, the
progress of knowledge exhibits the verification,

extension, and deepening of previous ideas, no less

than their correction and reversal. Still, it may
be said, the difficulty remains that we can never
be sure ; so long as unknown conditions remain,
doubt cannot be excluded. And, for that matter,
the sceptic may reach the same result, without
appealing to unknown conditions at all, by simply
pointing out that our faculties of perception,

memory, and reasoning are not infallible, and
often deceive us ; and he may conclude, with
Carneades, that (it is probable that) we can never
attain any certainty at all, but, at most, some
lower or higher degree of probability.
These vague and general suggestions of possible

error may rightly indicate the need for a corre-

spondingly general caution, but they do not afford

a specific ground for doubting a specific knowledge
which, after the exercise of all due caution, we
are still compelled to regard as certainly true.

Nor is anything really gained by saying that
we must be content to regard every knowledge,
even that which is apparently certain, as no more
than probable, though perhaps in a high degree.
For tlie distinction between apparent certainty
and high probability remains, and would simply
have to be expressed over ao;ain as a distinction

within the sphere of probability—as a distinction,

too, of a special kind, not quite on the same level

as the distinction between the various degrees
of strict probability. Moreover, the systematic
denial of all specific certainty would appear to

contradict itself, since the specific assertion of

any degree of probability implies that there are
specific conditions of certainty, which the probable
assertion partly fulfils, and which (because they
are specific) might conceivably, if not actually in a
given case, be fulfilled completely. In short, the
fact is that we have no right whatever to dictate
a priori the degree of confidence with which any
particular knowledge may rightly be held. This
can be determined only by the nature and contents
of the knowledge itself. And the attempt to
dictate it a priori probably depends upon meta-
physical assumptions as to knowledge, error, and
reality that are themselves of a highly questionable
character.

There is, however, one virtue in the sceptic's

insistence on the finite and relative character of

knowledge : it tends to promote a right recognition
of the gradations of logical evidence, and a right
reluctance to interrupt these gradations by abrupt
gaps and intervals. It must, no doubt, be agreed
that the main line of distinction must be drawn
between the highest stage of probability, on the
one hand, at which room for doubt still remains,
and genuine certainty, on the other, from which
doubt has vanished, or into which it is unable to

thrust itself. And it seems plausible to contend
that an absolute gap here separates knowledge
from opinion : within opinion there may be degrees
of probability ; within certain knowledge there can
be no degrees ; the knowledge of anything cannot
be more certain than certain. But—not to speak
of that ' moral ' or * practical ' certainty in regard
to which, for some given purpose, the distinction

between certainty and very high probability is a
vanishing one—it must be pointed out that cer-

tainty takes various forms, and that it is impossible
to put all these forms on the same level logically,

or to maintain that certainty is not increased when
it passes from a lower to a higher form, or when it

is present in different and consilient forms. The
calculations by which Adams and Leverrier were
enabled to anticipate and predict the observation
of the planet Neptune may be said, in a quite valid

sense, to have given knowledge which was certain

before the actual observation ; for the observers
merely saw what they were told they would see.

But we still regard the actual observation as

verifying, and so heightening the certainty of, the
calculated result. The converse case is a stUl

better illustration, for an astronomer's confidence
in a number of fragmentary observations would be
really raised to a higher plane if it could be shown
by calculation that the observed facts could be
explained as appearances of a planet which must
have followed that very path at the times in ques-

tion. But even in certainties of the same form we
are compelled to recognize degrees. John may
recognize with certainty Thomas, whom he has seen
only a few times, but the certainty of John's recog-

nition could not be put on the same level as that
with which Thomas is recognized by his o\vn near
relatives. This topic of the degrees of the logical

strength of judgment is technically known as the
' Modality or Judgment,' and in the text-books of

Logic detailed discussion of it will usually be found
under that head. The question is sometimes dis-

cussed, whether the degrees are degrees of what
we have distinguished as certainty or certitude

respectively. The natural view is that they are

degrees of both, and that, as Locke maintains in

the passage above quoted, the degrees of subjective
assurance ought simply to reflect the degrees of the
objective evidence.

3. Basis of certainty. —When the question of

the ultimate basis of certainty is raised, there is a

strong temptation to revert to a merely subjective

point of view. All certainty, it may plausibly be
argued, is in the last resort certitude. When I

afiirm that a thing is certainly true, what I really

mean in the last resort is that I ' feel certain

'

about the thing. I may be wrong, but I cannot
get beyond my own certitude, I cannot get outside

my certitude and criticize it. The plausibility of

this sort of argument depends upon its ambiguity.
According as we interpret the argument in different

ways, it either becomes trivial, or involves us in a
circle, or is essentially false. (1) The argument is

trivial, if it merely means that every certainty or

certain knowledge is the knowledge of some in

dividual knower, and therefore must be felt as a
certitude. Knowledge does not float in the air,

and no knowledge is actual except in the minds of
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individual knowers. (2) It involves us in a circle,

or rather a BcTepov trpbrepov, if it means that the
certainty is to be referred for its explanation to the
certitude. P'or, where there is both certainty and
certitude—i.e. where we are dealing with logical or

grounded certitude, as contrasted with apparently
groundless certitude and with mere prejudice—we
must obviously explain the certitude by reference
to its evidence or ground. We have here simply
one case of the general principle that a faculty can
be defined or determined only by reference to its

objects, and that the explanation of its being
determined in one way rather than another can be
sought only in the differences of the object. As-
suming my visual faculty to be normal, the only
explanation of my seeing a soldier's coat to be red,

and not blue, is that the coat is red and not blue.

No amount of looking would make the coat look
blue, if it was really red. And in like manner my
certitude that the angles of a triangle are together
equal to two right angles is to be explained only
by my certain knowledge (present or remembered)
of this geometrical truth m the light of Euclid's
demonstration of it. So far is it from being the
case, then, that we can explain any particular
certainty by referring to a certitude brought about
somehow in the subject's mind that, on the
contrary, we cannot explain how he comes to
cherish that particular certitude except by examin-
ing the objective contents of his knowledge. (3)

We can now see how essentially false, or, at any
/ate, how thoroughly misleading, it is to say that
no one can get beyond his own certitude. For my
present certitude is entirely relative to my present
knowledge, and I can therefore always go beyond
my present certitude, and either correct or verify
it, if I take the trouble to extend my present
knowledge. (Nor does the fact that the individual's
thinking tends eventually to run in fairly definite

grooves really conflict with this assertion, so long
as the fact remains one with which logic can deal
at all.) We can derive little instruction, then,
from a test of truth like Herbert Spencer's ' incon-
ceivability of the opposite.' It either tells us
nothing, in so far as it merely suggests that we
cannot really think that which is not true ; or it

merely indicates a fact about our present state of
knowledge, viz. that there are certain things which
we seem unable to think—an inability wliich we
naturally suppose to be due to the just-mentioned
reason that the things in question are not true,

though in supposing so we may be as far astray as
was Locke's king of Siam, who refused to believe
it possible that water could become solid. Or,
finally, it puts us on the false track of making
introspective experiments, instead of the right
track of extending our knowledge.
When we turn away from the illusion of a

subjective basis of certainty, the chief difficulty on
the objective side is that which is raised by the
conception of imTnediate knowledge. The process
by which knowledge grows is a process of continual
mediation, i. e. a process in which we are continually
trying to arrive at new results by analyzing what
is immediately before our minds and connecting
it with the rest of our knowledge. Now, to this

process of mediation or interpretation there would
seem to be two ultimate limits : a lower limit of
data which cannot be further analyzed, and an
upper limit of principles of connexion which cannot
themselves be shown to result from more general
principles. Given the simple data at the one end
and the first principles at the other, the certainty
of all intermediate knowledge (so far as it is certain)
can be explained as arising from the connexion of
clearly discerned data according to clearly discerned
principles. But the certainty of the data and
principles themselves would be beyond this sort of

explanation, and must therefore be referred to an
immediate knowledge of perception or reason as

the case may be. The natural conclusion, then,

would be that the ultimate bases of certainty are
particular perceptions, on the one hand, and in-

tuitions of reason, on the other.

A view of this kind—which has come down to us,

we may say, speaking roughly, from Aristotle,

though in his own logical system it is qualified in

ways with which we are not here concerned—may
be all very well in its own place. It serves us
quite well, for instance, in the logical analysis of
any particular scientific inquiry, for every such
inquiry moves between two limits : on the one
hand, the general principles, assumptions, or point
of view which the inquirer shares with his fellow-

scientists ; on the other, the special set of facts
which he is investigating and in regard to which
lie must at some point or another stop with data
taken as ultimate starting-points for the purposes
of that inquiry. So far as that particular inquiry
is concerned, we need not care how the assumptions
and the data are themselves guaranteed. But the
case is quite different when the viev.' is extended
without qualification to knowledge as a whole, and
used to determine the ultimate bases of knowledge
and certainty. For then it is precisely the
guarantees of our principles and data that we are
concerned about. And, unfortunately, the view
in question easily suggests a guite misleading
conception of the manner in which knowledge is

acquired and certainty attained. It suggests that
knowledge arises out of a combination of pre-

existing elements—a great number of perfectly

single, simple, and definite, particular perceptions
on the one hand, and a small number of perfectly

clear and highly general principles on the other

;

and that these elements are apprehended with
certainty in themselves, before the derivative
process of knowledge proper begins at all. The
picture thus suggested of the mind, as originally

furnished with these elements out of which it

manufactures knowledge, has, it need hardly be
said, no sort of psychological actuality. But even
if we keep to the abstract point of view of logical

analysis, the conception remains unreal and mis-
leading. What we call a particular fact in ordinary
life, e.g. that one's bicycle was punctured on one s

last run, is in reality very complex ; and the
certainty with which it is affirmed depends, e.jr.,

on the way in which it is attached to a whole series

of other facts of memory. And, of course, the same
thing applies even more to a particular fact in

science, e.g. an astronomer's observation, which is

possible only with the aid of delicate instruments,
and is affirmed with a reserve for probable error.

The notion of a perfectly simple and unmediated
perception, then, must be dismissed altogether.

The Kind of perception which has a value for

knowledge is one whose conditions and context are
known as fully as possible. And it is indeed
precisely because the particular inquirer has a
body of well ascertained knowledge at command
that he can take definite starting-points for

granted.
A very similar argument applies to the general

principles. It is true that first principles cannot
be proved from other principles,—otherwise, of

course, they would cease to he first principles,—and
they cannot, therefore, have this Icind of demon-
strative certainty. But it does not follow that our
certitude of their truth is due to an act of immediate
intuition in which they are contemplated in total

abstraction from the rest of our knowledge. On
the contrary, our certitude depends on the precisely
opposite ground, that only in terms of these prin-

ciples can we understand our actual experience.
It may be, of course, that this experience is in a
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given case, e.g. that of geometrical principles, of a
very abstract and elementary kind. And the fact

that we apprehend the truth of Euclid's axioms so

easily has certainly been one of the chief factors

historically in maintaining the view under criticism.

But the special circumstances of this case must not
be allowed to mislead us as to the general truth.

If we took sciences at the opposite pole, such as
psychology or ethics, we should fand that the
apprehension of genuine first principles is usually
the last result of a prolonged experience of more
or less false and inadequate ones. The objection
may be apt to suggest itself here, that at this rate
the certainty of our knowledge would again seem to

be undermined, if first principles may remain long
in dispute and particular facts are so hard to

determine with accuracy. But once more it must
be replied that the very relativity on which sceptical

doubts are based supplies the best answer to them.
It is not necessary that we should have all our
certainties about a thing at once, or, more accur-

ately, that our certainty about it should have from
the beginning all the fullness and precision of

detail which we are ever destined to attain. The
particular fact of the distance between Edinburgh
and London could be known with certainty to be
between two limits before there was any Ordnance
Survey, and the result of the Survey is only to

replace a vaguer certainty with one more precise.

And the same thing holds in regard to first prin-

ciples. It is a long step from the principle, ' Out
of nothing, nothing comes,' to the principles of the
Conservation of Matter and Energy, but the earlier

formula served for its own time even as the later

ones serve for ours.

4. Types of certainty.—On the question of

certainty in the several departments of knowledge
a few words must suffice. The great type of

certainty almost from the beginning of the history
of philosophy has been that which is exhibited in

mathematical science, and especially in geometry.
And the reason why is not far to seek. The
exceptional appeal which geometrical certainty
makes arises from the double advantage which the
science possesses in the exactness and the direct
intuition which are combined in the definition or
construction of its concepts and in its axioms.
Within the limits of its fundamental assumptions
as to the nature of space—say, that space is tri-

dimensional and homogeneous—no uncertainty can
arise from the nature of the geometrical elements,
because these elements can be determined with
such perfect precision and exhaustiveness. In
modern times, however, mathematics has gradually
come to be rivalled, or even in large measure
supplanted, in this pre-eminence as a type of
certainty, by physical science. For (pure) mathe-
matics, after all, suffers under the drawback of

being very abstract, and of seeming to recede into
regions very remote from the ordinary reality
which is accessible to the plain man's understand-
ing, whereas physical science (including applied
mathematics) has the enormous advantage that its

triumphs come home to everybody in the shape of

the most marvellous practical inventions and
appliances. In the face of these practical proofs
an attitude such as could be adopted little more
than two centuries ago by Locke—his denial of

certainty and true scientittc character to physical
knowledge, and his insistence that it hardly goes
beyond particular observations and vague probabil-
ities—has become almost incredible to us. When
the certainty of physical science is challenged on
abstract grounds of philosophical theory, we are
inclined to adojjt an attitude like Hume's in regard
to miracles, and reply that it is easier to distrust
the theory than the science ; nor is the reply by
any means wholly irrelevant.

The extreme predominance of a type of certainty
peculiar to one particular department of knowledge
is apt to exert a very mischievous influence on
other departments. Those who are engaged in the
studies of these departments are put in an unhappy
dilemma. If the knowledge which they claim to

possess cannot be expounded in conformity with
the accepted type of scientific certainty, it will be
accused of not being science at all. On the other
hand, if, as is apt to happen, they succumb to

temptation and try to force their subject-matter
into conformity with the accepted type, they do it

at the expense of distorting and perverting their

subject-matter, and the accusation is then entirely

deserved. The mischievous efl'ect of the geometrical
ideal of certainty in this direction is a well-known
fact in the history of thought. In modern times
it is the ideals of physical and natural science

which have become most dangerous. One power-
ful check to this danger, however, was set in

operation by the philosophy of Kant. And

—

strangely enough in one way, though naturally

enough in another—it is largely by reason of his

own strong belief in physical science that he has
come to exert this influence. For it seemed to

him that he could not secure that certainty of

physical science in which he strongly believed,

except at a price that required the sphere of such
science to be rigidly limited. On the other hand,
it is this very limitation of scientific knowledge
that leaves room for certainties of another kind in

which he also strongly believed—certainties not of

science, not, in Kant's restricted use of the term,

of ' knowledge,' but of faith, the certainties of

morality and religion. The opposition between
knowledge and faith is apt to excite distrust,

and may in fact easily merit the reproach under
which it suffers. But in the hands of Kant, and of

the theologians who have learned from him, the

distinction is the very reverse of sceptical. It is

simply their emphatic way of expressing the truth

that morality and religion must have their certainty

in themselves, must have that specific sort of

certainty which is appropriate to their own nature
and contents. The real scepticism lies not in this

contention, but in its rejection, in the attempt to

make morality and religion subsist on a borrowed
certainty. It is unfortunate, though intelligible,

that these thinkers should be apt to use the term
'subjective,' and other similar expressions, to

describe the more personal and intimate certainties

of faith as contrasted with an impersonal scientific

knowledge which makes no appeal to man's moral
nature. But they do not for a moment mean to

suggest that moral or religious certitude is un-

evidenced and groundless, or that there is any
element of arbitrariness, bias, or fancifulness in it.

5. Non-logical certitude.—We have here come
round again to the question which was provision-

ally excluded when we accepted the logician's

simplification of the problem of certainty (sea

p. 321", § 2). Is there a certitude which is subjec-

tive in a further and more vital sense, a certitude

which, if not i/logical, is at least reore-logical, a
certitude of which it is, in some vital sense, beyond
the powers of logic to give an adequate account,

but which we must none the less be content to

accept as a genuine type of belief ? The obvious
difficulty in the way of an affirmative answer is

that of showing how a belief which is in any vital

sense non-logical can possibly be saved from being
illogical. But let us first be clear as to when a
belief does become non-lo^cal in a really vital

sense. Cardinal Newman is a writer who would
usually be regarded as a strong advocate of non-
logical certitude, and it need not be denied that

there are many points in which his theory of belief,

or at least his manner of expressing it, is open to
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criticism from this point of view. But, taking his

theory as a whole and in its historical setting, it

cannot, in the opinion of the present writer, fairly

be interpreted as making belief non-logical in the
really vital and dangerous sense. The truth, to

which Newman constantly returns, and wliich is

really the foundation of his whole theory, is that
which is contained in the distinction between the
actual grounds of a belief and the reflective analysis

(or selfconsciousness) of these grounds—or, as he
himself entitles it in one of his University Sermons,
the distinction between Implicit and Explicit
Reason. ' A peasant,' to use one of his own in-

cidental examples, ' may from the look of the sky
foretell to-morrow's weather, on grounds which,
as far as they are producible, an exact logician
would not scruple to pronounce inaccurate and
inconsequent.' From the fact, tliat is to say, that
the peasant cannot give a satisfactory account of

the grounds of his belief, we cannot infer that his

belief was groundless, or even that (considered as a
practical belief about a thing so uncertain as the
weather) it was inadequately grounded. It is true
that a scientific meteorologist could not possibly
be content with such a belief, or recognize it as
authoritative, though even as a man of science he
could not afford to dismiss it with contempt. But
for the peasant himself such belief is valid enough.
And if the ' exact logician ' cannot recognize any
kind or degree of validity in it, then, with Newman,
we have a right to say, so much the worse for his
logic. Much stronger cases, of course, could be
given. The instance, given above, of one's con-
fidence in a friend's character, is a stronger case.

Newman's main interest, naturally, is in the
corresponding cases of religious belief. To an
inquiry, then, which seeks to determine the place
of ' non-logical ' belief in this sense, logic itself has
no real objection, or rather, it is in the interests of
logic that such an inquiry should be made.
But the doctrine of non-logical certitude has

been maintained in another, and far less defensible,

form. The claim has been made that a place must
be conceded to the influence of the emotions, the
desires, and the will, in the determination of belief

—not merely as a matter of fact (for that this is in

some sense true we need not dispute), but as a
matter of right. Man, it is maintained, is not a
mere logical machine, and in the formation of his
beliefs his whole personality has a right to count.
Now, here again we must first know clearly what
is meant. It is quite true that the existence of

emotions and desires may warrant belief in the
(more or less probable) existence of corresponding
objects. The existence of fear points to the exist-

ence of a terrifying object, the existence of desire

points to an apparent good, which may or may not
be capable of being realized. But this is not what
is meant in the doctrine in question. What is

claimed is rather that the existence of these emo-
tions and desires, which are thus logically related
to their oiim objects, must be allowed (no doubt,
within limits) to influence, in a non-logical way,
our belief in the existence of other objects (or m
the future realization of as yet unrealized objects)

;

so that, if the intellect is unable definitely to
affirm, or on the other hand to deny, the existence
(or realization) of these latter objects, our emotions
and desires have a right to throw themselves into
the scale, and determine us to believe. Let it be
assumed, e.g., that man dreads death and desires
immortality : if, then, the intellect does not de-
cisively affirm or deny a future life, our dread and
our desii'e may rightfully induce in us a ' will to
believe.' It is difficult to think that such a doc-
trine would really continue to be maintained, if

it could be kept free from the confusions in which
the connected psychological discussions are so

readily entangled. It is by the ambiguities of
these discussions that the doctrine may best be
explained and excused. Wiiat is less easily ex-
cused is the notion that the doctrine makes a
valuable contribution to the cause of religious
faith. To the theologian this notion is unlikely
to commend itself. He will be apt to think that
religion is the worst possible sphere to select for
the exercise of make-believe. (Cf. Herrmann,
Verkehr des Christen mit Gotf, 1892, pp. 4.5-47,

Gewissheit des Glaubens', 1889, pp. 44-45, in refer-

ence to a similar error in theology proper.)
See also artt. Authority, Axiom, Belief.
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Henry Barker.
CERTAINTY (Religious).—i. Definition and

Introduction.—By ' religious certainty ' is meant
the assurance of personal salvation. This article

will therefore deal mainly with what the Reformers
described as certitudo salutis or certitudo gratice.

But in usage the notions of objective security
{certitudo veritatis) and subjective assurance have
often been so closely intertwined that it becomes
necessary to differentiate religious certainty, pro-

perly so called, from other aspects of certitude in

regard to matters of faith. The ultimate difficulty

of the subject is the relation between external testi-

mony and inward experience. A consideration of

the manifold ways in which this relation has been
conceived and formulated in different theological

systems ought, therefore, to yield some indication

of the direction in which the solution of the prob-
lem must be sought.
To arrive at certainty of any kind, sufficient

evidence must be forthcoming ; the criterion of

sufficiency will vary according to the nature of the
facts to be investigated. Two examples of the use
of the word ' certainty ' in the NT supply an illus-

tration of this obvious but frequently neglected
truth. (1) In Lk 1* Theophilus is told that the
purpose of the Third Gospel is to furnish such
evidence as will enable him to attain to the cer-

tainty (d(r0dXeia) which results from learning that
teaching accords with fact. For modern inquirers,

such certitude of belief rests upon a conviction of

the trustworthiness of the credentials of the Gospel.

(2) In Ac 2™ the first and emphatic word in the
final sentence of St. Peter's address on the day of

Pentecost is dtr^aXiis :
' Let all the house of Israel

therefore know of a certainty that God hath made
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him both Lord and Christ, this Jesus whom ye
cruciiied.' On what was this certainty based ?

An analysis of St. Peter's argument supplies the
answer. For our present purpose, the significance

of that argument is its appeal to various grounds
of assurance. Religious certainty, in the sense of

inward experience of the Holy Spirit's working, is

itself regarded as witnessing to the reality of the
Kesurrection of Christ ; but that certainty may
also, it is assumed, be strengthened by testimony
to the objective grounds of faith, as they are found
in Scripture and in history. St. Peter's reasoning
is forcefully sliown in Chase's lucid summary, Tm
Credibility of the Acts of the Apostles, 1902, p. 152 f.

(in the quotation the italics are ours)

:

* The assurance of the Resurrection and the Ascension was to
be found in the prophetic words of Scripture—the words which
were universally regarded as the words of David, but which in

the magnificence of their hope could not be true of him whose
sepulchre was in the midst of his people. It was to be found in
the actual experience of those particular Israelites on the day
of Pentecost—" this which ye see and hear " (233). It was to be
found in the present beneficent activity of Jesus of Nazareth

—

in the miraAe wrought in His narne : He is active ; therefore
He lives. It was to be found in the personal testimony of the

Apostles themselves to '* the things which they had seen and
heard" (4'-0). It was to be found, lastly, in the inner witness of

the Spirit— '* we are witnesses of these things ; and so is the
Holy Ghost " (532)—the Spirit who revealed the fitness of the
Resurrection, and its harmony with the Divine purpose as par-
tially shadowed forth in the words of Scripture. ... It would
be hard to add another to this series of testimonies.'

2. AfBrmation of uncertainty (pre-Reformation
period).—In mediaeval times the general effect of

the teaching of the Church was to discourage the
expectation of attaining to religious certainty.

The great scholastics of the Middle Ages treated
together the doctrine of merit and the doctrine of

grace. According to the doctrine of merit, salva-

tion must be gained by the actions of human free

agents, who, nevertheless, need grace in order that
their works may be meritorious (Wetzer-Welte,
Kirchenlexicon, xii.^ [1901] 690 ff.). Peter Lom-
bard's definition of hope, often criticized by Luther,
reveals the incompatibility subsisting between the
Roman Catholic doctrine of merit and the tenet
of the certainty of salvation :

* Est certa exspectatio futurae beatitudinia veniens ex Dei
gratia et raeritis praecedentibus vel ipsam spem vel rem spera-
tam. Sine meritis enim aliquid sperare, Don spes, sed prae-
Bumptio dici potest' (lib. iv. dist. 26, 1; quoted by Kunze in

PRE3 XX. 503).

Thomas Aquinas taught that by a threefold way
one may ascertain whether he is the subject of
Divine grace or not : (a) by direct revelation on
the part of God ; (6) by himself (certitudinaliter)

;

(c) by various \nAica,t\oias (conjecturaliturper alic[ua

signa). But the last two were, in his opinion,
uncertain ; and, as for the first, God very seldom
makes use of it, and only in particular eases
(Hagenbach, Hist, of Christian Doctrines, Eng.
tr. 1880, ii. 303 f.). Aquinas, it is true, held that
.salvation is attained by the sacraments ; but he
did not affirm that the communicant has an inward
assurance of the reception of saving grace. In his

view, a Christian cannot attain to religious cer-

tainty, except by direct revelation fi'om God ; those
to whom this special favour is not vouchsafed must
remain in uncertainty

:

* Revelat Deus hoc aliquando aliquibuB ex speciali privilegio

'

(Summa, n. i. qu. 112, art. 6).

At the Council of Trent this doctrine was authori-
tatively affirmed :

* No one can linow with a certainty of faith, which cannot be
subject to illusion, that he has obtained the grace of God. . . .

Except by special revelation, no one can know whom God hath
chosen unto himself ' (Condi. Trident, vi. 12 ; cf . also vi. 9).

But the experience of devout souls cannot be con-
fined within the limits of official definitions. That
before the Reformation believers attained to reli-

gious certainty cannot be doubted by those who
remember how great is the debt which Roman
Catholic Mysticism owes to two 12th cent, saints
—not to mention others—Hugo of St. Victor and

Bernard of Clairvaux. The writings of the former
have 'a mystical tinge,' and the latter knew by
experience that Jesus is the ' bridegroom ' of the
individual soul. The hymn associated with his

name is now ascribed to one of his disciples (see

Bernard of Clairvaux). In it religious certainty
finds expression in words whose truth has been
confirmed by the experience of Christians of all

communions :
' The love of Jesus, what it is. None

but His loved ones know ' ; but they know of a
certainty, and that certainty is established rather
than shaken by the consciousness that His love
' passeth knowledge ' (Eph 3'"). Reference has been
made to the decrees of the Council of Trent, but it

should not be forgotten that even the story of the
Tridentine controversy yields proof that the sub-
ject of religious certainty had forced itself upon
the attention of thoughtful Christians. At the
famous Council, Ambrosius Katharinus was the
leader of the Scotists against Dominicus da Soto,
the leader of the Thomists. Soto held that the
Roman Church taught the uncertainty of grace;
but Katharinus, who did not regard the authority
of the Scholastics as unconditionally binding, main-
tained that the certitudo gratim was in accordance
with the doctrinal definitions of Rome (PRE^ xviii.

539). Juan de Vald^s (d. 1541) also, in one of his

publications, (Quotes a discourse on the subject,
' Can a Christian be certain of his justifying and
glorifying ?,' which is extant in Italian, and forms
the fifth of the Trattatelli (ed. Halle, 1870, Rome,
1872, under the title Sul principio della dottrina
cristiana).

The controversy in regard to ProbabUism, in the
Roman Catholic Church, bears upon the question
of religious certainty. It is true that casuistry in

morals is primarily concerned, but on this subject
Harnack reminds us that ' ethics and dogmatics
do not admit of being separated.' Proof of the
statement is given in a reference to Alfonso Liguori
(1699-1787)— 'the most influential Roman theo-

logian since the days of the Counter-Reformation.'
Liguori's o^vn doubts 'involved him more deeply
in the conviction, that it is only in the absolute
authority of a father-confessor . . . that any con-
science can find rest' (Hist, of Dogma, Eng. tr.

1899, vii. 108).

3. Relation between subjective and objective

certainty (Lutheran position).—The notion that a
believer in Christ must remain in uncertainty as

to whether he is or is not in a state of grace was
denounced by Luther as a dangerous and sophisti-

cal doctrine (Com. on Gal 4'). The Reformers'
teaching concerning justification by faith involved,

says Ihmels, an attempt to answer a twofold ques-

tion :
' How can man attain objectively and sub-

jectively to communion with God?' To Luther,
as to St. Paul, the certainty to which the Gospel
testifies is that God is gracious. Objective testi-

mony may be given to this truth, but it is the
believer's privilege to know subjectively that God
is gracious to him (PRE ^ xvi. 483). Kattenbusch
describes Luther's teaching about salvation as being,

in brief, that the man who on earth has experience
of the love of God in the forgiveness of sins already
enjoys a foretaste of the bliss of heaven. Upon this

idea of salvation Luther based liis doctrine of the
believer's certainty of salvation (Heilsgewissheit der
Gldubigeii). He held that, according to the gospel

of the grace of God, a Christian may be assured
tliat it is God's ^vill to forgive and to save (cerium
esse de gratia Dei). But the thought of the ever
certain grace of God signified for him not the
inditt'erence of God towards sin, but God's power
over sin (PRE^ xvi. 152).

During Luther's lifetime there were, however,
some who regarded his teaching on religious cer-

tainty as defective. To questions in regard to the
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time anfi manner of conversion, his answers were
said to be indecisive or incomplete. Even in his

exposition of the doctrine of justification by faith,

Karlstadt and Munzer said that they missed clear

instruction concerning ' the transition ( Ueber-
leitung) to the certainty that the Divine grace
avails even for rae, and for me even now ' (Keine,

Bekehrung im NT und in der Gegenwart, 1908, p.

26). The truth is that there were two strains in

Luther's teaching. On the one hand, Dorner's
definition is thoroughly Lutheran

:

'ChriBtian certainty is the Divinely effected certainty that we
are Itnown, loved, and reconciled by God (1 Co 8^, Gal 4^), since

He regards us in Christ. . . . The Holy Spirit . . . creates a
firm because a Divine consciousness. The knowledge of man
is exalted to Divine knowledge. It is Divine as to its contents,

for it knows God and His thoughts of love. But it is also

Divinely certain of these contents, without ceasing to be human

'

(Syatem o/ Christian Doctrine, Eng. tr. 1880, i. 163 ff.).

On the other hand, Luther's affirmation that reli-

gious authority is based not on the Bible alone,

but on the Bible as interpreted to the individual

by the Spirit of God, has led many Lutheran theo-

logians to dwell on the testimonium Spiritus Sancti
less as the inward assurance of personal salvation

than as the guarantee of the truth of Scripture,

and, indeed, of Christian theology. It should, how-
ever, be added that modern Lutheran theologians
of the positive school would make the ground of

objective certainty not the Scriptures, but the
Christ whom the Scriptures reveal.

' The basis of faith is Christ as known to us in the testimony
of His first disciples. . . . Nor is itpossible to allow any essential

difference between Christ as the basis of faith and Christ as the
content of faith. He who sees in the man Jesus only His moral
majesty, and never beholds His Divine glory, is not led to faith

in Him in the religious sense ' (Kirn, * Glaube,' PRE 3 vi. 681).

H. B. Workman (in New History of Methodism,
1909, i. 24) suggests that the reason why the
doctrine of assurance has not been a potent factor

in the life of the Protestant Churches of the
Continent is that ' as Luther grew older his con-
ception of faith became more and more intellectual.'

Certainly intellectualism has been unduly pro-

minent in orthodox Lutheran teaching, and it is

profoundly true that ' when faith is reduced to the
assent of the intellect it ceases to have that
guarantee or assurance which faith can have only
when it is the consciousness of the soul transformed
with the passion of love.' To teach that justifi-

cation by faith is followed, in due course, normally
by knowledge of justification or assurance of

salvation is to incur the responsibility of showing,
beyond all possibility of doubt, that by faith is

meant, not intellectual assent to pure doctrine, but
'Fides specialis—a personal act, according to which the person
confidently applies to himself the gratia universalis. This is

Fiducia. If we analyze this jiducia more closely, it is a
trustful acceptance, not yet assurance of salvation. Only the
contents received by faith have the power to give . . . the
certitudo salutis by the testimonium internum Spiritus Sancti

'

(Dorner, op, cit. iv. 199).

With the statement in this form there would be
general agreement. The words omitted assert that
' the contents received by faith have the power to
give certainty of their truth.' The religious con-
sciousness does, indeed, verify the saving truths of
the gospel ; but, as will be shown in the next
paragraph of this article, extreme claims have been
made in regard to the range of truth which inward
assurance has been supposed to guarantee. Re-
ligious certainty is quite compatible with scanty
knowledge of Christian doctrine, though it always
prompts to the acquirement of truth, and indeed
IS, to a large extent, sustained by knowledge of
the truth.

' One may not only have faith, but even the " full assurance "

of faith, without a correct knowledge, or even without any
theory at all, of the mental process it involves ' (Robert VVhyte,
Expositor, 2nd series, viii. [1887] 216).

The relation between subjective and objective
assurance in religious certainty will vary. To
one who has been carefully instructed in Divine

truth, religious certainty means tliat what has
been implicit becomes explicit; there is a realiza-

tion of the power of Christ, who may liave been
theoretically acknowledged as the Son of God, but
who has never before been known as Saviour. But
another, whose knowledge of Christ's teaching
and claims is very scanty, may be led to trust His
promise of forgiveness in the hour of conviction of
sin ; he will have 'an overwhelming feeling of the
reality of his experience,' and his growth in

assurance will depend upon his diligence in ' the
investigation of the grounds of the belief ' ; in his

case that investigation is ' a matter for later

reflexion ' (see art. Belief, vol. ii. p. 463'').

Among 19th cent. Lutheran theologians who
have made a special study of the subject of
' Christian certainty,' a prominent place must be
given to F. H. R. von Frank (1827-1894), the
founder of the ' Erlangen school ' of German
theology. His religious experience is instructive.

His father was a Lutheran minister with decided
leanings towards Rationalism. But, during his

University course, Frank was greatly influenced
(a) by Harless at Leipzig, who represented the
staunch Lutheran orthodoxy of which his pupU
afterwards became a firm defender ; (6) by Hof-
mann at Erlangen, under whose guidance he was
led to seek 'new methods of teaching old truths.'

In his writings Frank endeavours to do justice

both to the subjective and to the objective side of

religious certainty. R. Seeberg points out (PEE'
vi. 160) that in Hofraann's teaching there is a
similar blending, due to his having learnt [a) from
Schleiermacher to lay stress upon subjectively
experienced spiritual realities ; and (b) from Hegel
to recognize the importance of the historical

method.
In his System of Christian Certainty'' (Eng. tr.

Edinburgh, 1886), Frank begins by stating that
the expression ' Christian certainty ' is used ' in a
much more comprehensive sense than that of the
personal assurance of salvation, the certitudo

salutis.' But underlying the certainty, in which
Frank attempts to find a basis for Christian
doctrine, is the experience of regeneration. Of
this new life the Christian is certain. Moreover,
he is certain that this new experience is not self-

produced ; in contrast to his former experience, it

bears witness to an efficient and sustaining cause.

The argument that the central certainty of the
Christian stands in indissoluble relation to the
objects of faith is developed on three lines : (a) in

relation to the immanent objects of faith, e.g.

consciousness of sin and of the reality of the new
life ; (6) in relation to the transcendent objects of

faith, e.g. the reality and personality of God, the
one personal God as the triune God, and the fact

of the expiation of the God-man, the sinless One
;

(c) in relation to the transeunt objects of faith, by
which he means factors which come into considera-
tion because they bring about the transition of

those realities, transcendent in themselves, in their
operation upon the subject, e.g. the Scriptures, the
sacraments, and the Church.

In a sympathetic but discriminating estimate of

this elaborate work, R. Seeberg [op. cit. p. 161)
shows that Frank has been unjustly charged with
[a) subjectivism, whereas his purpose was not to

give expression to the mere affirmations of the
religious consciousness, but to demonstrate that
certainty of objective reality could be gained by
subjective experience and assurance

; [b) intellec-

tualism, whereas he was in sharp opposition to the
error that Christianity consists in a number of

dogmas.

* It is only seemingly intellectualism, when all the subtleties
of Lutheran doctrine are derived from Christian certainty.
What may truthfully be said is that the value of the new
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principle of knowledge is overestimated, and that it is in-

cautiously applied.'

With this judgment general agreement would
now be expressed. Frank had a profound realiza-

oion of the evidential value of religious certainty,

but he had an unduly exalted sense of the range of

its doctrinal implications. In attempting to derive
Christian truth from Christian certainty, he passed
beyond the limits of the Christian consciousness
into regions of thought concerning which it cannot
speak. Dorner examines at length Frank's System
of Christian Certainty in his System of Christian
Doctrine, i. 52 fi'. He speaks of its conclusions as
' a superstructure based upon mere subjectivity

'

(p. 54)—a severe judgment of which Seeberg's
words supply the necessary modification. Especi-
ally valuable, however, is Domer's comparison of
Frank's System der christlichen Gewissheit with
his System der christlichen Wahrheit. It is shown
that
' Frank presents, strictly regarded, two Doctrines of Faith, one
of which would pass from beneath upwards, from the subjective
and empirical knowledge of the Christian to God ; the other of
which, to which he also gfivea the name of the Metaphysics of
Christian Truth, would proceed from above downwards. Both
(jive the Christian contents, but under a different aspect' (op.

cit. i. 67).

a,. Relation between present and future cer-
tainty (Calvinism).—The doctrine of religious
certainty {certitudo salutis) has a place in the
theology of the Reformed Church.

'Protestantism began as a reassertion of the rights of the
individual. The protest against Rome took different forms.
Luther emphasized justification by faith, Calvin, the Divine
decree ; the substance was the same. In either case the
necessity of ecclesiastical mediation was denied, and the essence
of religion found in the relation between the individual soul
and God ' (W. Adams Brown, Christian Theology in Outline.
1907, p. 190).

But Calvin's close linking of the doctrines of
religious certainty and election had important
theoretical and practical results. The theoretical
result was that the ultimate ground of certainty
—the immutable Divine decree—was as external
as the special revelation granted to favoured
Boman Catholics ; the practical result was that
emphasis was laid on the assurance of final

salvation rather than on the present witness to
forgiveness and adoption.
The subject of the certainty of election is dis-

cussed at length by Calvin {Inst., Eng. tr. 1845,
bk. iii. 24). He grants that 'the enjoyment of
their election is in some measure communicated

'

to the elect, when they are called. ' Those are in
error,' he affirms, ' who make the power of election
dependent on the faith by which we perceive that
we are elected ' ; yet he cannot but admit that ' in
regard to us election is doubtful and ineffectual
till confirmed by faith.' It follows that ' we must
look there for its certainty, because, if we attempt
to penetrate to the secret ordination of God, we
shall be engulfed in that profound abyss

' ; but,
having shown that our election is in Christ Jesus,
he says :

' If we are elected in Him, we cannot
find the certainty of our election in ourselves.'
The teaching, as a whole, furnishes scanty ground
for assurance to consciences deprived of peace,
because, as Calvin declares, they cannot help
asking two questions :

' Whence our salvation but
from the election of God ? But what proof have
we of our election ?

'

In comparison with mediaeval teaching, Calvinism
marks an advance as regards its doctrine of the
certitude of salvation. That the advance was not
wholly in the right direction is due to the grounding
of that doctrine 'solely upon the eternal nature
and working of God Himself.' The Reformed
Church claimed to have risen above 'the uncer-
tainty of mere human subjective conviction ' to
' immediate apprehension of the objective certainty
of salvation as ultimately founded in the eternal

Divine purpose.' The endeavour to combine ob-

jective and subjective grounds of certainty indicates

a clear perception of the complexity of the
problem, but a new difficulty was added when
* the Principle of Absolute Predestination logically took shape,
as the ultimate expression of the Protestant Reformation in its

search for a certam and infallible ground upon which to base
the personal assurance of salvation ' (Hastie, Theology of the

Reformed Church, 1904, p. 231 ff.).

According to the Formula Concordioe, it is our
predestination which assures us of our salvation ;

but Luther regarded this idea as ' a constant factor

of unrest' (PE,£? xvi. 155). Hence the affirmation

that 'the believer is as certain of his future
salvation as he is of his mortality ' is not too

severely characterized by Thieme as ' a vulgar
misunderstanding of the Lutheran doctrine of

salvation.' According to that doctrine, the believer

does not yet possess the inheritance, although he
has become an heir. But even of the inheritance

itself the certainty of salvation gives him a fore-

taste. In the love of God and of his brethren, he
already enjoys the fruit of faith (PRE' xxi. 120).

The practical tendency of strict Predestinarianism
is, as Workman points out (op. cit. i. 23), to leave

a 'loophole for doubt.' This is evident from the
words of the Helvetic Confession :

' If thou believest

and art in Christ, hold without doubt that thou
art elect.' Calvin himself speaks of ' the constant
struggle of the faithful with their own distrust.'

Nevertheless, the element of truth in Calvinistic

teaching on this subject should not be forgotten

;

it is happily stated by W. Adams Brown (op. cit.

p. 387)

:

' It is not a future but a present state which ia the primary
object of religious assurance. It is God's present forgiveness

and acceptance of which we have experimental knowledge, and
which is the ground of our confidence. None the less is it true
that, since the God with whom we have present communion
through Christ is at the same time the Lord of all life, our
thought reaches out inevitably to the future, and the con-

sciousness of present acceptance and forgiveness passes

imperceptibly into the hope of final salvation.'

5. Inwardness of religious certainty (Quakers
and Mystics).—The Quaker doctrine of ' the Inner
Light' emphasizes the inwaxdness of religious

certainty. Rufus M. Jones holds (Social Law in

the Spiritual World, 1904, p. 172) that Quakers
' universalized the principle which Luther made
fundamental in salvation, namely, that ' the final

test of everything in religion is the test of

experience.' The doctrine of the Inner Light has
many aspects ; some of these do not concern us

now. But in simple terms George Fox was
defining religious certainty when he said :

' I was
commanded to turn people to that inward light

... by which all might know their salvation
'

;

and again : The Light is 'that which reacheth this

witness of God in yourselves ' (Journal^, 1901, i. 36,

343). In thus insisting on the trustworthiness of

the witness of the religious consciousness, the
early Quakers reiterated the doctrine of assurance,

as taught by St. Paul. Modern exponents of their

teaching, such as Rufus M. Jones, are able to show
that to whatever extremes the theory may have
led individuals,
'the early Friends did not minimize the importance of the

Scriptures, or of the historical Christ and His work for human
redemption. . . . One of the great fruits of the Incarnation

and Passion, according to their view, was the permanent
presence of Christ among men in an inward and spiritual

manner, bringing to effect within what His ovtwarcL life had
made possible ' {pp. cit. p. 167 f.).

Edward Grubb claims that the message of the

early Quakers may be so re-stated as ' to conserve

at once the catholicity of the Mystics' appeal to

universal light, the sobriety of the faithful student

of religious history, and the fervour of evangelical

belief in Christ. Epecially significant is hia

acknowledgment that
'beneath all the extravagances and unrealities that have
marked the Catholic notion of authority, there is at least this

solid nucleus of truth: that the Holy Spirit is a present
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posscBsion of the Church, and that in the unity of the Christian

consciousnesa there is an authority, not absolute and final, but
real and iiving, whicli has its place in correcting the vagaries

of individual illumination ' (Authorili/ and the Liijhi Within,

1908, pp. 9, 26).

With such safeguards against excessive sub-

jectivity, it is rightly urged that the doctrine of

the Inner Liglit is in accord witli modern
psychology.

' That I am I, is the clearest of all facta, but nobody could
prove it to me, if I lacked the testimony of consciousness. I

ivnow that I have found freedom from the sense of sin, joy in

union with the Infinite Spirit, peace through forgiveness only
because / know it, because it is witnessed within, not because
some man in sacred garb has announced it, or because I have
read in a book that such an experience might be mine ' (Rufua
M. Jones, op. cit. p. 171 f.).

What has been said in regard to the Inner Light
applies to the essential truth of Mysticism. There
is wisdom in Garvie's contention that, inasmuch as

the chief peril of Mysticism is the isolation of its

teaching concerning the contact of the soul with
God, ' this contact need not be spoken of, as it

often is, as mystical ; the term spiritual should be
used ' (Mansfield College Essays, 1909, jp. 166). The
writer of this article has elsewhere endeavoured to

show that true Mysticism is inseparable from the
teaching of the NT in regard to the work of the

Holy Spirit in the hearts of believers ; that it is

implied in spiritual religion and neglects none of

its elements ; that it is distinguishable from false

Mysticism in that it undervalues neither the
historic basis of faith nor the testimony of the
Scriptures, and is independent neither of the
means of grace nor of the corroborative witness of

the saints. The individual believer may derive

religious certainty from the testimony of his own
consciousness ; and
* the argument from experience is not discredited by the charge
that it depends upon an appeal to feelings. This is not its aole

basis ; moreover, feelings are facts which must be accounted
for and which may be subjected to tests. The believer who has
"felt" may by thought and inquiry establish the credibility of

the facts which prove that liis faith accords with reason'
(Spiritual Religion, 1901, p. 124 f.).

The reason why Mysticism has been prone to

under-value the objective grounds of confidence is

admirably stated by W. B. Pope :

* Mysticism has been in all ages either avowedly or virtually

a reaction and protest against superatitious dependence on the
external props of Christian certitude, and such exaggeration of

the soleness of the inward witness was to be expected. It is

seen among the Pietists of Germany, among the Friends, and
occasionally among the less instructed Methodists ; in fact,

among all who have been suddenly aroused by strong tides of
religious revival from indifTerence or from ceremonialism to the
intense pursuit of personal salvation ' (Compendium of Chris-
tian Theology^, 1880, iii. 123).

6. Joint witness of Divine and human spirit

(Methodist teaching).— ' The fundamental contri-

bution of Methodism to the life and thought of the
Church ' is said by Workman [op. cit. i. 19) to be
' the doctrine of Assurance.' It is not implied
that the doctrine is peculiar to Methodism, as the
quotations from the Homilies of the Church of

England and from Hooker (Works, iii. 673)
sufficiently prove. But it is asserted, and with
good reason, that Wesley's teaching was regarded
as ' a dangerous innovation,' and that he made
Assurance part of his ' working creed.' When
Jeremy Taylor is quoted as having influenced
Wesley by his teaching that perpetual doubt con-
cerning acceptance with God is necessary, it

should also be remembered that Samuel Wesley,
the rector of Epworth, gave this dying charge to

his son John :
' The inward witness, son, the

inward witness—this is the proof, the strongest
proof, of Christianity ' (New Sistory ofMethodism,
i. 168). A twofold interest attaches to the
narrative of Wesley's visit to Herrnhut : (1)

Lutherans still write as though the Methodist
doctrine of Assurance reduced the witness of the
Holy Spirit to 'a feeling of peace' (Ihraels, in

PRE' xvi. 514) ; but Wesley learnt from Christian

David, one of the Moravian Brethren, that 'being
justified is widely difl'erent from the full assurance
of faith.' Hence he writes after his visit

:

' I now saw clearly that we ought not to insist on anything
we Jfel, any more than on anything wo do, as if it were
necessary previous to justification or the remission of sins. I

saw that least of all ought we so to insist on the full ansurance
of faith as to exclude those who had not attained this from the
Lord's Table.'

(2) Sacramentarianism and the doctrine of As-
surance represent two opposite conceptions of the
spiritual life. One extreme doctrine confines
grace to sacramental channels, but another ex-
treme theory was held by those Moravians who
made full assurance an essential condition for par-
taking of the Holy Communion. This part of
their teaching Wesley could not accept. Tnat the
Lord's Supper may prove the means of grace at
which the believing communicant attains to re-

ligious certainty is proved by the experience of the
mother of the Wesleys. The inscription on her
tombstone in Bunhill Fields states that she re-

ceived the assurance of the forgiveness of sins

whilst her son-in-law, Mr. Hall, was handing to
her the cup and repeating the words, ' The blood of

our Lord Jesus Christ which was given for thee.'

At the Reformation, Luther re-afBrmed and
emphasized the doctrine of justification by faith ;

and, in the 18th cent. Revival, Wesley re-affirmed

and emphasized the doctrine of the Witness of the
Spirit. The distinguishing features of his exposi-

tion of religious certainty are his insistence on
' the joint testimony of God's Spirit and our
spirit,' and his refusal to identify them. He
defines the testimony of our own spirit as ' the
testimony of our own conscience that God hath
given us to be holy of heart, and holy in out-

ward conversation. It is a consciousness of our
having received, in and by the Spirit of adop-
tion, the tempers mentioned in the word of God
as belonging to His adopted children.' Concerning
the testimony of God's Spirit, he insists that
' it must needs be, in the very nature of things, antecedent to
the testimony of our own spirit

'
; and, * desiring any who are

taught of God to correct, to soften, or to strengthen, the ex-
pression,' he says :

' the testimony of the Spirit is an inward
impression on the eoul, whereby the Spirit of God directly wit-
nesses to my spirit that I am a child of God ; that Jesus Christ
hath loved me, and given Himself for me ; and that all my
sins are blotted out, and I, even I, am reconciled to God'
(Sermon x.).

That Wesley did ' much to clear the Scriptural
doctrine of Assurance from the misapprehensions
that have obscured it ' is shown by W. B. Pope
(op. cit. iii. 125). The following points are made
prominent: (1) Assurance is 'the common ^rwi-
lege ' of all believers ; this is important in view
of current misconceptions of Methodist teaching,
as though it identified faith and the assurance of

faith. The Holy Spirit bears witness with human
spirits, hence there wOl always be differences in

human experience.
' The Spirit's witness comes from God, therefore it is veracious,
Divine, omnipotent ; but the Spirit's witness from God is in
man, therefore it may be wrongly read, it may be checked, it

may for a time be kept down, and prevented from showing
itself to be what it is ' (Maclaren, Sermons preached in Man-
chester, 1871, 1st series, p. 66).

Yet Assurance is ' a result of faith that may be
expected, and should be sought.' (2) Assurance
is ' the direct witness ' of tlie Spirit ; by this

Wesley meant that there is a testimony of the
Holy Spirit ' other than that which arises from a
consciousness of the fruit of the Spirit ' ( Works, v.

132) ; there is a joint testimony, but ' our own
spirit is not supposed to bring its inferences to be
confirmed ; rather the witness of the Holy Spirit

to our adoption is borne through the spirit of our
new regenerate life ' (Pope, op. cit. iii. 129). (3)

Assurance is confirmed by the accompaniment of
' the indirect witness, or testimony of the eon-
science on the evidence of a sincere life.' To the



330 CERTAINTY (Religious)

pragmatic test ' By their fruits ye shall know them '

Wesley submitted his doctrine of Assurance. He
encouraged none to imagine that they had the
Holy Spirit's witness unless the fruit of the Spirit

was seen in their lives. As expressed by the
psychologist, his teaching is that
religion includes ... a new zest which adds itself like a gift to

life ... an assurance of safety and a temper of peace, and, in

relation to others, a preponderance of loving affections' (James,
Varieties of Religious Experience, 1902, p. 485 f.).

Of this indirect witness Wesley speaks {Sermon
xi. ) as ' the result of reason, or reflexion on what
we feel in our own souls. Strictly speaking, it is

a conclusion drawn partly from the word of God,
and partly from our own experience.' Modem
psychological study of the phenomena of the
spiritual life justifies the criticism which main-
tains that the mtness of the Christian conscious-
ness cannot be confined to intellectual processes of
inference and reflexion. ' This witness is indirect
as a conclusion ; but as the consciousness of ex-
perience, or of conscience, which is the moral
consciousness, it is as direct as that of the Spirit

Himself (Pope, op. cit. iii. 130). It is quite in
harmony with Wesley's own teaching concerning
spiritual experience which ' shines by its own
light' {Christian Perfection, p. 119) when Sheldon
says that
' from living spiritual affections * there issues ' spontaneous
conviction without any consciousness of argumentative pro-
cedure. ... In stimulating to love and trust, the Holy Spirit

contributes to assurance. . . . For the Holy Spirit to enkindle
love, especially in one who is confronted by the objective reve-
lation of God's love in Christ, is to work effectively toward
an inward persuasion of the love of God. . . . Assurance is

in and through the filial consciousness, which consciousness is

at once an activity of man's spirit and a product of the Holy
Spirit's agency ' (S^/st^m of Christian Doctrine, 1903, p. 472 ff.).

The attempt to explain the Holy Spirit's utter-

ance of the cry ' Abba, Father ' as one of the
ecstatic phenomena of the glossolalia (Gunkel,
Die Wirkun^en des heiligen Geistes^, 1899, p. 66)
is rightly rejected by G. B. Stevens, on the ground
that ' the thought of both passages where the
Abba-cry is mentioned is quite remote from the
subject of speaking with tongues.' In the doc-

trine of the Spirit's witness to the believer assuring
him of his sonship to God ' we reach the Apostle's
most characteristic thoughts.' Answering the
question ' whether the Spirit is conceived of as
the cause of the fact of sonship, or as the cause of

the assurance of it,' the same writer says :

• I hold the latter to be Paul's thought. . . . The sinner
becomes a son of God in justification by faith. To this fact the
Spirit bears witness, enabling him to realize the certainty of
lus sonship to God '(TAe Theology ofthe NT, 1899, p. 440 f.).

In his sympathetic exposition of ' the evangelical
Arminianism of Wesley,' G. P. Fisher shows that
* the doctrine of the Holy Spirit, of His indispensable agency
in conversion and sanctification, was never displaced or lowered
in the Wesleyan creed. This faith in the living power of the
Holy Spirit, not anything ascribed to unaided human agency,
was the secret of the emphasis which was laid on Assurance
as a privilege attainable by all believers ' (Hist, of Christian
Doctrine, 1896, p. 392).

7. Relation between personal and collective

certainty (Ritschlian School).—The work of the
Holy Spirit is inadequately treated in the writings
of Ritschl. Garvie is of opinion that this is, to

some extent, due to ' the limited range of his re-

ligious experience' {The Ritschlian Theology, 1899,

p. 337 if.). In this respect, however, the disciples

of Ritschl have supplemented his teaching. An
able and systematic statement of the doctrine of

religious certainty, from the Ritschlian point of
view, has been given by Clasen (Die christliche

Heilsgewissheit, 1897). Uncertainty in regard to

personal salvation is said to result from attempt-
ing to answer such questions as ' Have I done
enough to merit salvation ?

' or ' Am I holy enough
to be sure that I am saved ?

' (p. 3). But it is

clearly stated that a Christian may be certain of

the grace of God, that he may know that he is

reconciled to Grod through Jesus Christ, and that,

in spite of sin, he is a child of God and an heir of

eternal life (p. 13). The writer's main positions
are : (1) that religious certainty must have a
firmer foundation than the excitement of the feel-

ings (p. 64) ; (2) that religious certainty does not
consist in the knowledge of God merely, inasmuch
as with that knowledge may co-exist a conscious-
ness of the chasm which separates sinful man from
the holy God (p. 68) ; (3) that religious certainty
cannot be attained by means of an idea, or of a
doctrine, or of a book, but by communion %vith a
person in whom God Himself draws near to us
(p. 72) ; (4) that religious certainty rests upon our
knowledge of what Christ is to us rather than
upon our comprehension of what He is in Himself
(p. 78).

In several striking passages, Clasen shows that
religious certainty has both an objective and a
subjective basis. Objectively it rests upon the
fact of Christ ; subjectively upon experience of

redemption from sin (p. 17).
' without this inward redemption, however obedient one may
be to the precepts of Christianity, however much he may know
of God in Christ, however confidently he may accept all Chris-
tian doctrine, he has no Christian certainty, his Christianity is

only an external form ' (p. 18). Clasen does not, however,
advance beyond the teaching of Ritschl that 'the individual
can experience the peculiar effect which proceeds from Christ
only in connection with the community founded by Him. . . .

The individual believer ... is reconciled by God through Christ
in the community founded by Christ ' (Juntijication aiid
Hecondliation, 1900, p. 678).

In full accord with this teaching, Clasen argues
that, although an individual may come to doubt
his standing in grace, as a member of the Kingdom
of God he has ' in this fact a guarantee that the
redemption of Jesus Christ, which is a pre-sup-
position of the existence of this Kingdom, has
actually attained its end in him and avails for

him ' (p. 28). But the Reformation doctrine is that
individuals have access to grace as individuals,
and not as indi\'iduals who are members of the
' community of reconciliation.' As a sympathetic
student of the Ritschlian theology points out,
* Ritschl does not distinguish between the historical and the
religious significance of the community. Its historical signifi-

cance appears in that it can lead the individual to Christ by
instruction and example. But it must also point the indi-

vidual away from itself to Christ, for in the deepest religious
acts all historical mediation vanishes and the individual soul
has to do with God alone. The importance of the doctrine of

Justification is independent of the theory that the Church is

the storehouse of the Divine treasures of grace ; its central
truth is individual assurance of salvation. Therefore, the
doctrine of Justification does not require the subordination of

the individual to the society ' (Wendland, Albreeht RiiscIU und
seine SchiUer, 1899, p. 125).

To this able criticism may be added the words of

an Anglican theologian. Writing on the mission
of the Holy Spirit, T. B. Strong says :

' It is certainly subjective ; that is, it comes not only to the
Church as a whole, but to each individual soul. . . . The
grace which coraes to those who receive the Holy Ghost in-

spires them with certainty ' (Ifan. of Theol.^, 1903, p. 336 f.).

8. Scriptural basis.—The doctrine of religious

certainty, as it is sketched in this article, is

broadly based on the teachings of Scripture. It

does not rest upon a few cardinal passages. A
writer who has felt the influence of Ritschl
acknowledges that in the NT, although salvation

is represented in difi'erent aspects,
' all who are in possession of this new life are represented as
having a clear consciousness of it. " You know," "we know "

are expressions used again and again.' In a later passage,
after recalUng ' the plenitude of possibilities ' by which different

types of conversion are explained, he adds : 'If we should
from this draw the conclusion that for this reason there is,

generally speaking, no consciousness of the new life, because
this consciousness is so different in every individual . . . then
this would be a fallacy of the most fatal kind, and recognizable
as such, because logically it would necessitate the denial of the
assurance of salvation ' (Haering, The Ethics of the Christian
Life, Eng. tr. 1909, pp. 199, 206).

' We know ' is the frequently recurring expres-
sion of St. John's doctrine of Assurance > for an
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interesting comparison of his view of religious

certainty with tliat of St. Paul, althougli both

A-postles deacribe ' the same fundamental Christian

experience/ see Law, Tests of Life^ 1909, ]^. 279 If.

* Full assurance ' or * much assurance* is the RV
Tendering of 7r\7}po<popia in Col. 2^ and 1 Th. l^ Com-
menting on the former passage, Lightfoot says

that * ** full assurance " seems to be the meaning of

the substantive wherever it occurs in the NT.' If

this translation be adopted in Heb. 6^^ and 10^^

where RV has 'fulness' (AV 'full assurance'),

religious certainty is expressed in the two phrases
* full assurance of hope ' and * full assurance of

faith.'

Bruce (Coyn. ru loc.) has an excellent paraphrase of both
verses :

' that your salvation may be a matter of certainty, and
not merely of charitable hope ' (6ii). ' With a true heart '—i.e.

not timid and fearful— he can draw near who has full assurance
of faith, 'absolute unqualified confidence, without any doubt
of a gracious reception.' Such confidence is justified by the

facts mentioned in vv.i»-2l (1022).

The fullest analysis of religious certainty is found
in two passages in St. Paul's Epistles, namely, Rom.
8^'5^- and Gal. 4^ The Holy Spirit, as the Spirit of

adoption, produces in the believer the assurance
of his sonship. The variation of the phraseology
is especially instructive, and is clearly brought
out by Swete {The Holy Spirit in the NT, 1909,

pp. 204 f., 218 f.).

The Spirit of sonship makes the adopted sona ' conscious of

their sonship and capable of fulfilling their responsibilities.'

In Gai 4ti it is the Spirit who cries 'Abba, Father,' but 'the
words which are uttered belong to the human subject and not
to the Divine Spirit, and, when they appear again in Rom. B^^,

this is made evident by a verbal change in the phrase with
which they are introduced ; in the later Epistle it stands in
which we cry. But crying in Galatians has its own truth to
teach ; the Spirit of God inspires the crj' which the human
spirit utters.' Any doctrine of religious certainty is incomplete
which weakens St. Paul's statement that in the believer the
Holy Spirit is a filial spirit. ' It inspires the daUy Pater noster
of the Church ; in those who are led by it, it is a joint-witness

with their own consciousneaa that they possess the nature as
well as the rights of eons.'
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CEYLON.—In addition to the following article

on Ceylon Buddhism, see Dravidians, Hindu-
ism, Islam in India and Ceylon, Veddas.

CEYLON BUDDHISM.—According to the
tradition lianded down at Anuradhapura, Bud-
dhism was introduced into Ceylon by a mission
sent by Asoka {q.v.) the Great. It will be con-

venient, after (1) discussing this story, to group
the rest of the scanty historical material under the
following heads : (2) the Order : its temporalities

;

(3) its literary activity
; (4) the outward forms

of the religion
; (5) the religious life ; (6) the

Doctrine.
1. The introduction of Buddhism into Ceylon.

—We have at least eight accounts, in extant
historical works, of the way in which the island of

Ceylon became Buddhist. Apart from a few un-
important details, the accounts agree, all of them
being derived, directly or indirectly, from the now
lost Mahdvamsa (see under Literature [Bud-
dhist]), or Great Chronicle, kept at the Great
Minster in Anuradhapura. The lost Chronicle
was written in Sinhalese, with occasional mnemonic

verses in Pali, and our earliest extant authority ia

probably very little else than a reproduction of

these verses. The later extant wurlcH give us, in

varying degree and usually in Pali, the gist also of

the prose portion of the lost Chronicle. We have
space only for the main features of the story as

told in the oldest of our texts—the Dlpavamsa and
the Mahavariisaj composed in the 4th and 5th
centuries A.D. respectively.^

In the middle of the 3rd cent. B.C., Tisaa, the then king of

Ceylon^ thoug^h still a papan, sent an embassy to A^oka, the
Buddhist emperor of India, soliciting his friendship. The
emperor sent him presents in return, recommended him to
adopt the Buddhist faith, and aftenvards sent his own son
Mahinda (who had entered the Buddhist Order) as a missionary
to Ceylon to convert the king. Mahinda, with his six com-
panions, flew through the air, and alighted on Mount Missaka,
the modern Mahintale, seven miles from Anuradhapura. There
the king was hunting, and met the new-comers. Mahinda, after

some conversation, discoursed to him on the ' Elephant Trail '

—

a well-known simile (Majjhiina, i. 175) in which the method to

be followed in discovering a good teacher is compared with the
method adopted by a hunter in following up an elephant trail

;

and incidentally a summary ia given of the Buddha's teaching.
Well pleased with the discourse, the king was still more pleased
to find that the missionary was the son of his ally A6oka. He
invited the party to the capital, and sent his chariot for them
the next morning ; but they declined it, and flew through the
air. On hearing of their arrival in this miraculous way, the kin^
went to meet them, conducted them to the palace, and provided
them with food. After the meal. Mahinda addressed the ladies

of the court on the Heavenly Mansions and the Four Truths. But
the crowd grew too great for the hall. An adjournment was
made to the park, and there, till sundown, Mahinda spoke to the
multitude on the Wise Men and the Fools. On the next day the
princess Anula, with five hundred of her ladies, requested per-

miaaion of the king to enter the Buddhist Order. The king
asked Mahinda to receive them, but the missionary explained
how for that purpose it was necessary, according to their rules,

to have recourse to the Order of bhihkhxinls, and urged him to

write to A^oka to send over his (Mahinda's) sister Saiighamitta,

a profoundly learned member of the Order, with other bhik-

khunis. The people of the city, hearing of these events, thronged
the gates of the palace to hear the new teacher. The king had
the elephant stables cleansed and decorated as a meeting-hall,

and there a discourse was addressed to the people on the uncer-
tainty of life. For twenty-six days the mission remained at the
capital expounding the new teaching, which was accepted by king
and people. The king despatched an embassy, under Ariftha,
to Asoka, asking that Saiighamitta should be sent over, and also

a branch of the Wisdom Tree under which the Buddha had
attained nirvdV'a. Both were sent, and received with great
ceremony. The tree was planted in a garden at Anuradhapura
(and there it still flourishes, an object of reverence to Buddhists
throughout the world). A special residence was prepared for

Sanghamitta and presented to the Order, together with the
garden in which it stood. The mast and rudder of the ship that
brought her and the branch of the Wisdom Tree to Ceylon were
placed there as trophies. The Mahavaihsa, in giving these
details, adds(xix. 71) that through all the subsequent schisms
the bhikkhunis maintained their position there. That may have
been so up to the date of the Chronicle. But the Sisterhood was
never important in Ceylon, and is now all but extinct.

A list has been preserved at the Great Minster (Mahdvarhsa,
XX. 20-26) of the buildings erected by King Tissa in support of

his new faith. They were : (1) The Great Minster, close to the place
where the branch of the Wisdom Tree was planted ; (2) the
Chetiya Vihara, Mahinda's residence on Mt. Missaka ; (3) the
Great Stupa (still standing)

; (4) the Vihara close by it ; (6)

the Issara Samapa Vihara (still in good preservation^, a residence
for brethren of good family; 2 (6) the Vessa Gin Vihara for

brethren of ordinary birth ; (7) the so-called First Stupa ; (8) and
(9) residences for the Sisterhood; (10) and (11) Viharas at the
port where the Wisdom Tree was landed, and at its first resting-

place on the way to the capital.^

It is difficult, without fuller evidence, to decide
how far the account, here given in abstract,

is to be accepted. On the one hand, there are

miraculous details that are incredible ; and, the
original document being lost, we have only repro-

ductions of it some five or six centuries later in

date. On the other hand, we know that the
tradition was uninterrupted, i.e, the lost documents
were extant when our authorities were composed

;

and such contemporary evidence as we have con-
1 For these works, see LiTBRATtiRE (Buddhist) ; and W. Geiger,

Dipavarhtia und Mahdvaihsa, Leipzig, 1905, for a detailed ana-
lysis of their relation to one another and to the other extant
works.

~ This regard paid to birth in assigning buildings to the Order
is against the rules. Had the list been invented at a later

period, it is scarcely possible that the distinction would have
been made.

3 A full statement of all the authorities for each episode is

given by Geiger, op. cit. 114-119.
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firms the story in at least two of its main points.

Asoka's o\vn edicts claim that he sent missionaries

to various countries, and among these he mentions
Ceylon ; ' and in a bas-relief on one of the carved
gateways to the Sanchi Tope, which bears Asoka's
crest (the peacock), we have a remarkable repre-

sentation of a royal procession bearing reverently a
branch of an assattha tree (the Wisdom Tree was an
assattha) to some unmentioned destination.^

It is probable, indeed, that Buddhists had reached
Ceylon from North India (the South was still pagan)
before the time of King Tissa, and that the ground
had been thereby prepared. It is quite possible,

and indeed probable, that the formal conversion of

the king and the declared adherence of the people
were brought about by an official embassy from the
ardent Buddhist who was also the powerful
emperor of India. It is certain that Tissa was
the first Buddhist king of Ceylon, and that it was
in the middle of the 3rd cent. B.C. that Buddhism
became the predominant faith. It is needless to

add that the then existing animism or paganism
still survived, especiaDy among the ignorant,
whether rich or poor. It has been constantly in

evidence, still exists throughout the island in the
treatment of disease, and has been throughout the
only religion of the Veddas.

2. The Order : its temporalities.—The evidence
as to the numbers of the Order, and its possessions
at any particular period, is both meagre and vague.
The chronicles atibrd us little help. They give, it

is true, quite a number of names of vihdras con-
structed or repaired by the kings and their courtiers.

But it is only quite occasionally that the size of the
residence or the extent of its property is referred
to. The inscriptions are more instructive. The
oldest date from about 235 B.C., and were cut by
order of the niece of King Tissa himself, at a spot
where the branch of the Wisdom Tree rested on its

way from the seaport on the east coast to Anura-
dhapura. According to Parker [Ceylon, 420 fl'.),

this was No. 11 of the list (given above) of viharas,
etc., constructed by King Tissa ; and it is most
interesting to see what such a vihara was.
There is here a range, about IJ miles long, of

low-lying hills covered with, rocks and boulders.
The caves have been hollowed out, and had, no
doubt, been plastered and painted. Apartments
were also made under the boulders, by building
walls against them and adding doors. Such apart-
ments were intended for shelter and sleep. The
ground outside is more or less levelled, and planted
with palms and other trees. The grass, in their
shade, commanding a wide view of hill and plain,
furnishes what in that warm climate is almost an
ideal class-room, sitting-room, and study. There
was facility for cultured talk or solitude. A
reservoir was constructed below to supply water to
the villagers, who, in their turn, were glad to
provide the Brethren with sufficient food and
clothing. In other instances the lands had been
granted to the Order. Here we have no evidence
of such a grant. There are about fifty inscriptions
on the cave residences scattered over the hills.

They give the name either of the resident Brother
or of the ' maker ' of the cave. In the latter case
it is usually added that the cave is given to the
Order as a whole. There are many hundreds of
such hillside residences in Ceylon ; but there is

only one other place known to the present writer
where so many are found together.
That other is Mahintale. Here there is a three-

peaked hill, several miles long. Each peak is

crowned by a dagaba. The ascent to a table-land
between two of the peaks is assisted by a flight of

1 Senart, Iiwcriptions de Piyadasi^, 1881-86, i. 64, 270.
2 See Rhys David3, Buddhist India, 1903, p. 302, and pis. 52,

64, 65 for illuBtrations.

nearly two thousand steps of granite, each 20 feet

broad. Fa-Hien (Travels, tr. by Legge, 1886,

p. 107) was told at the beginning of the 5th cent,

that there were 2000 bhikkkus dwelling on the hill

;

and Tennent (Ceylon, ii. 604) says :

*The rock in many places bears inscriptions recording the
nuiniiicence of the sovereigns of Ceylon, and the ground is strewn
with the fragments of brolcen carved-worli and the debris of

mined buildings.'

An inscription, beautifully engraved on two
slabs of polished stone standing at the top of the

great staircase, is full of historical matter. It

records rules to be observed by the residents in

diflerent parts of the hill in their relations toward
each other, and in the management of the estates

belonging to the Order there. We hear of a
bursar, an almoner, a treasurer, an accountant,

and other officials. Kevenues from certain lauds,

and the offertory at certain shrines, were to be
devoted respectively to the repair of certain build-

ings. Unfortunately, neither the extent of the

lands nor the amount of the revenue is stated. An
interesting point is that, whereas each repeater of

the Vinaya (Rules of the Order) is to receive five

measures of rice as the equivalent for food and
robes, a repeater of the Suttas is to receive seven,

and a repeater of the Abhidhamma twelve. The
date of these rules is somewhat late—end of the

10th or beginning of the 11th cent.—but they are

based on earlier regulations. They have been
often translated. The best version is by M.
Wickremasinghe, in Epigraphia Zeylanica, i. 9811'.;

but even there some of the most instructive pas-

sages are still obscure.

Spence Hardy gives the number of bhikkhus in

Ceylon in the middle of the 19th cent, as 2500
(Eastern Monachism, 57, 309) ; Fa-Hien (tr. Legge,
eh. 38) gives the number in the beginning of the

5th cent, as twenty times as large. The proportion

at the later date would be 1 to 1000 of the popula-

tion, and at the earlier date the population must
have been much larger. The actual number ascer-

tained by the Census to be in Ceylon in 1901 was
7331, and these authentic figures throw considerable

doubt on both the above estimates. The proportion

of rice fields held by the Order to those held by the
people seems to have been quite insignificant. The
Brethren, with very rare exceptions, have been
satisfied with rice for food and cotton clothes for

raiment ; and Tennent cannot be far wrong when
he says (Ceylon, i. 351) : 'The vow of poverty, by
which their order is bound, would seem to have been
righteously observed.'

3. The Order : its literary activity.—One of the
main duties of the Brethren was the preservation

of the literature. There were neither printers nor
publishers. Any teacher who desired to make his

views known had to gather round him a number of

disciples sufficiently interested in the doctrine to

learn by heart the paragraphs (Suttas) or verses

(Gdthas) in which it was exjjressed. They, in theil

turn, had to teach by repetition to others. Were
the succession of teachers and pupils once broken,
the doctrine was absolutely lost. This has fre-

quently happened. We know the names, and the
names only, of systems that have thus perished.

Writing was indeed known, and short notes could

be scratched on leaves. But materials for \vriting

books were not invented in India or Ceylon till the

1st cent. B.C., and were even then so unsatisfactory

that the long-continued habit of recitation was still

kept up.' The books written on leaves tied to-

gether with string were most difficult to consult.

There were no dictionaries or books of reference.

Practically the whole of the material aids to our

modern education were wanting. This may help

to explain why, even as late as the 10th cent., we
I This curious (probably unique) state of things is discussed

at length in the present writer's Buddhist India, 120-140.
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hear (see § 2) of repeaters of the sacred books. In
trangliterated editions of the size and type used
by the Pali Text Society tliese books would take
more than 30 volumes of about 400 pages each.

This literature was in a dead language, almost
as foreign to the Sinhalese as Pali is to us.

Elaborate explanations were required in their

own languai'e. These were recorded in books,
and repeated in class, but not learnt by heart,

as the grammar and dictionary were. In the

ith cent, the Sinhalese began to use Pali as the
literary language, and soon afterwards these com-
mentaries were re-written in that language. The
whole of this literature, text and commentary,
has been preserved for us by the untiring industry
of the Order in Ceylon. This was possible only
by a system so exacting that it left little oppor-
tunity for originality. Daily classes, attended for

many years, with the constant appeal to authority,
are not favourable to subsequent independence of

thought.
It was mainly in the larger vihdras (groups of

residences) that these studies were carried on. In
tlie smaller viharas, scattered above the villages

throughout the country, there was often only one
Elder and two or three juniors. One or other of

these had probably assumed the robes with a view
to education rather than religion, intending to

leave at a convenient opportunity (just as the
youths in our Grammar Schools used to wear
clerical garb). He would not be very keen to

learn by heart the volumes of the Canon Law.
After learning a little Pali, he would be taught
the poetry and easier prose literature of the
Suttas. Perhaps he would get interested, and
desire to remain permanently ; but this was the
exception. Part of his duty would be to teach
the boys and girls of the village to write Sinhalese,

with pointed sticks in the sand. If another of the
juniors had joined for good, the Elder would have
to give hira quite a different training preparatory
to his going up to the larger viharas, which were
a sort of university.

There were both advantages and disadvantages
in such a system, the latter predominating. The
Order could not efficiently do what is now ex-

pected of Board School teachers, private tutors.

Secondary School masters, and Professors, and at

the same time act as annalists, record-keepers,
librarians, and authors. Their difficulties were
increased by the want of all modern mechanical
aids, and not a little by incursions of barbarians,
who, not seldom, burnt their books and buildings.
The advantages of the system are seen in its

results. The average intelligence of the Sinhalese
is high ; and they alone, of all the semi-Aryan
tribes in India, have succeeded in preserving for

us a literature extending over two thousand years,
and containing materials for the religious history
both of India an^ Ceylon. For the bhikkhus found
time not only to repeat the old Pali books, but to

write a voluminous new literature of their own, in

Sinhalese and Pali. Of this much has been lost,

but much still survives.'

4. The Order : the outward forms of religion.

—

It is not possible as yet to say how far tlie re-

ligious life of tlie Orier in Ceylon differed from
that of the early Buddhists in India, as none of

the Sirihalese religious literature has so far been
properly edited or translated. Spence Hardy has
translated extracts, and, to judge from his speci-

mens of the Questions of King Milinda, has not
been very exact. But a beginning may be made,
and first as to the outward forms of the faith.

The Kathina ceremony has nearly died out. In
1 As full an account of the Siiihalese literature as is possible

in the present state of our studies, with a complete bibliography,
will be found in W. Geiger's handbook, Litteratur und Sprache
der Siiiahales&n^ Strassburer, 1900.

N. India' it was a quaint and pretty aii'air. A
layman or village offered to the bhikkhus resident
in a certain locality enough cotton cloth to provide
each of them with a new set of robes for the coming
year. If, in chapter assembled, the offer was ac-

cepted, then a day was lixed, on which all the
local bhikkhus had to be present, and to help,
while the peasantry marked the cloth where it was
to be cut to make the right number of robes, cut
it, washed it, dyed it, dried it in the sun, sewed it

together, with the requisite seams, gussets, etc.,

and offered to the senior bhikkhu tlie particular
robe he chose. All this had to be completed in

one day, or the gift was void. In Ceylon (S.

Hardy, East. Mon. 121) the custom is sometimes
e.xtended to making also the cloth from the raw
cotton on the same day. On this Tennent [Ceylon,
i. 351) quotes Herodotus (ii. 122) as saying that
the Egyptian priests held a yearly festival at which
one of them was invested with a robe made in a
single day ; and also the Scandinavian myth of

the Valkyries, who weave ' the crimson web of war

'

between the rising and tlie setting of the sun.
This ceremony was carried out in Imlia after the

yearly season of retreat during the rains ( Va.^sa).

The Ketreat was necessary in India, as the bh ikkhus
did not reside, as a rule, in particular spots, but
wandered about teaching. This being impossible
during the tropical rains of Northern India (from
July to October), they went then into retreat. In
Ceylon all this is changed. They retain the name
(corrupted into Was) and apply it to the original
months. These in Ceylon are, however, not rainy

;

the bhikkhus do not wander during the other nine
months, and do not, as a rule, go into retreat. But
they utilize the fine weather in Was to hold what
we should call an open-air mission.

' As there are no regular relicfious services at any other time,
the peasantry make a special occasion of this. They erect
under the palm trees a platform, often roofed but open at
the sides, and ornamented with bright cloths and flowers.
Round this they sit in the moonlight on the ground, and
listen the night through to the sacred words repeated and
expounded by relays of bhikkhus. They chat pleasantly now
and again with their neighbours, and indulge all the while in
the mild narcotic of the betel leaf.' 2

No such missions were arranged by the early
Buddhists. Conversation was the usual means of

propaganda, though this lapsed fairly often into
monologue, and there are a few cases of arrange-
ments made for a sxaglebhikkhu to address villagers.
The ceremony of Upasampada (Keception into

the Order) has remained practically the same.
But the authority empowered to conduct it has
greatly changed. In the ancient days the basis of

government in tlie Order was the locality. The
bhikkhus in any one locality could meet in chapter,
and decide any point. For ordination a chapter of

five was required, presided over by an Elder of ten
years' seniority. The last kings of Ceylon gave
the power to the Malwatte and Asgiri Viharas at
Kandy, thus taking the first step towards the
substitution of a centralized hierarchy for the old

union of independent republics. A new sect—the
Amarapura—disputes the validity of this revolu-

tion.' The same sect objects to another innovation
in outward forms—the leaving of the right shoulder
bare when adjusting the robe for ordinary use (S.

Hardy, East. Mon. 115). Thereisathird, verysmall,

sect—the Ramanya—which also objects to these
changes, and goes even further in its strict observ-

ance of the ancient rules than the Amarapura.
5. The religious life.—As regards the religious

spirit of the Order in historical times in Ceylon,
the amount of evidence is at present very slight.

S. Hardy's extracts from niediseval Ceylon books
1 See Vinaya, i. 26311.; tr. in SEE xvii. 146 ff.

2 Rhj's Davids, BuddhisTn'^, p. 53 (slightly changed). Seealso
S. Hardy, East. Hon. 232 ff.

3 Oldenberg, Buddha^, 1907, p. 390 ff.; Dickson, JRAS. 1893,

p. 169 S.
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deal almost exclusively with the embellished ac-

cotmts they give of Indian Buddhists. In the few
cases of Ceylon Buddhists there seems to be but
little difference. On one particular point, that of

ictmac^Ai ('concentration,' often rendered 'medita-

tion '), the present writer has published a Ceylon
text (the only text in the Sinhalese language as

yet edited in transliteration) ; and the introduction

discusses the question as to how far the details

differ from the corresponding details in Indian
Buddhist books.' We have in this manual nearly
3000 different exercises to be gone through in order
to produce, one after the other, 112 ethical states

arranged in ten groups. These deal respectively

with joy, bliss, self-possession, imperraanence,
memory, planes of being, love, knowledge, the

noble eightfold Path, and its goal, mrvdna.
Some of the conceptions are of great ethical

beauty ; it is doubtful whether the suggested
sequence is really of any practical value ; most
of the groups are found already in the Pali Suttas,

but there are slight variations in detail. A quaint
addition is the association, in some of these exer-

cises, of the five elements (earth, fire, water, wind,
and space) with the ethical states under practice.

This reminds one of the supposed association be-

tween colour and sound ; and it is not easy to see

exactly what is meant.
6. The Doctrine.—Ceylon Buddhism, so far as

regards the pliilosophy, the ethics, and the psy-

chology on which the ethics are based, remains
much the same as the Buddhism of the Indian
Pali texts. Details are sometimes a little differ-

ent, but not in essential matters. These are
amplified and systematized ; occasionally new
technical terms are added, or greater stress is

laid on terms scarcely used in the Suttas. But
the essentials, so far as our present evidence
shows, remain the same. Buddhaghosa's Path
of Purity, the main authority for the ethics of the
middle period, has not yet been published. The
Abhidhammattka Sahgaha (edited by the present
writer in JPTS, 1884), the manual used by all bhik-

khus in the study of philosophy, psychology, and
ontology from the 12th cent, down to the present
day, has not yet been translated. When these are
available greater precision may be possible.

It is far otherwise with the legendary material
relating to persons, and especially to the Buddha.
A comparison of the episodes quoted by S. Hardy
from the Ceylon books shows a marked difference

from the same episodes in the Indian books. The
love of the Sinhalese for the miraculous, for the
art of the story-teller and the folk-lorist, has cast

its glamour over them all. These mediseval Ceylon
authors far outdistance Buddhaghosa, the Indian
Buddhist, fond as he was of a story. But it is the
same tendency, and we need not be surprised to

find that it has grown stronger with the lapse of

centuries. It results partly from a want of in-

tellectual exactitude, partly from a craving for

artistic literary finish. The mediasval literature

was largely devoted to such tales, which we know
only from Pali versions such as the Rasa-vahini

;

there is quite a number of them buried in MSS in

the Nevill collection in the British Museum.
To sum up : there is no independence of thought

in Ceylon Buddhism ; and, as in most cases where
a pagan country has adopted a higher faith from
without, the latter has not had sufficient power to

eradicate the previous animism. But Buddhism
has had a great attraction for the better educated,
and lias led to remarkable literary results. The
nation as a whole has undoubtedly suffered from
the celibacy of many of the most able and earnest

;

but, on the other hand, there is very little crime,

and in certain important particulars, such as caste
1 ' Yogavacara'8 Manual.' PTS, 1896, p. xxviiifl.

and the position of women, Ceylon is in advance of

other parts of our Indian empire, with the single
exception of Burma, where the same causes have
been at work and the same disadvantages felt.

Literature.—W. Geiger, Litteratur und Sprache der Sin-
ghaleaen, Strassburg, 1900 ; M. Wickremasinghe, Cat. oj
Sinhalese MSS in the BHtish Museum, London, 1900, and
Epigraphia Zeylanica, Oxford, 1909 ; J. G. Smither, Archceo-
Logical Rernains, Anuradhapura, London, 1898 ; J. E. Tennent,
Ceyion'^, London, 1859 ; H. Parker, Ceylon, London, 1909

;

J. Forbes, Eleven Years in Ceylon, London, 1841 ; P. and F.
Sarasin, Die Weddas von Ceylon, Wieabaden, 1892 ; S. Hardy,
Eastern Monachism, London, 18.S0, and Manual of Budhism,
London, 1860 ; R. Farrer, In Old Ceylon, London, 1908 ; D. J.
Gogerly, Ceylon Buddhism, ed. Bishop, Colombo, 1903.

T. AV. Khys Davids.

CHAITANYA.—I. Life.—The Vaishnavite re-

former and religious teacher Chaitanya was born
in the year 1485 at Nadiya in Bengal, about sixty
miles north of Calcutta, on the west bank of the
sacred river Bhagirathi. Nadiya, at one time the
capital of Bengal, is famous for its schools of
Sanskrit learning, and an annual festival in honour
of Chaitanya is celebrated here in the month of
Magha (Jan.-Feb. ). Of Brahman parentage, he
received the ordinary religious education of a
Brahman youth, and is said to have been especially
devoted to the study of the Bhagavad-GUd and the
Bhagavata Purana, the two works that enjoin
faith in Krishna and devotion to him as the
supreme duty of man. Stories of his birth are told
which suggest the presence of Christian influence
—that wise men came and offered homage to the
child and brought gifts. His subsequent teaching
also proved that he owed not a little to the example
and practice of Buddhism. Like Krishna, he is

said as a boy to have given much time and energy
to sport, and to have shown zeal and aptitude in

learning, so that he early became proficient in all

branches of Sanskrit knowledge.
In due course Chaitanya entered upon the second

stage of the career of an orthodox Brahman and
became a grihastha (householder). He is said to

have been twice married, his first wife being the
daughter of the celebrated teacher Vallabhacharya
(q.v.). At the early age of twenty-five, however,
he severed himself from the ordinary duties and
engagements of the world, and adopted a mendicant
life, wandering for a period of six years from shrine
to shrine in northern and southern India, visiting

especially the sacred places of Benares, Gaya,
Srirangam, and the great temple of Jagannath at
Puri. He finally settled at Katak in Orissa, and
spent the remainder of his life in the neighbour-
hood of the temple, teaching and practising the
rules and observances of i/oga {g.v. ). In one of his

visions, about the year 1527 A.D., he is said to have
imagined that he saw Krishna himself sporting on
the waves, and to have walked into the sea and
been drowned in an endeavour to reach the god.

According to other accounts, he was translated to

Vaikuntha, the heaven of Vishnu, without suffer-

ing the pains of death.
2. Teaching'.—In his teaching, Chaitanya, like

other great Hindu reformers, proclaimed the way
of salvation through hhakti alone—devotion in act

and thought to the one supreme personal God, the
Maker and Preserver of all things, whose attributes

are pitifulness and love, and who is infinite in

power and wisdom. He was himself believed to be
an incarnation of Krishna, in whom the Divinity
manifested Himself in order to save the world by
revealing and preaching the true faith. The two
chief disciples of Cliaitanya also, Advaita (or

Advaitananda) and Nityananda, to whom he en
trusted the general oversight of his adherents, were
recipients to a less degree of the power and presence
of tne god ; and in later belief they formed, with
the founder himself, a kind of triad, to whom
religious worship was paid.
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Partly with the view, it is believed, of winning
over those who had been attracted by the teaching

of Buddhism, as well as those to whom the grosser

forms of the popular Hinduism were repellent,

Chaitanya laid stress upon the doctrine of ahiinsd,

the duty of avoiding by all means injury to any
living thing ; and enjoined equal reganl and treat-

ment for ail men, irrespective of birth. In thus
ignoring caste, he followed on the lines of other
Hindu reformers, who had found in the doctrine of

the equality of all men tl,\eir most powerful weapon
against the established social order, and the most
attractive and persuasive appeal it was in their

power to make to the middle and lower classes of

their fellow-countrymen. A saying of Chaitanya
is quoted : ' The mercy of God regards neither

tribe nor family.'' Within the precincts of the

temple of Jagannath at the present day no distinc-

tion is made between hi^h and low caste, and the

food prepared is received and eaten by all at the
season of the great festival. Elsewhere and at

other times, amongst those who profess to be his

followers, caste has re-asserted its sway, as under
similar circumstances in India it has always
succeeded in doing ; and the higher castes maintain
their rigid exclusiveness and separation from the

lower.

The principle of bhalcti which Chaitanya thus
expounded and enforced was held by him in common
with many Vaishnavite teachers, who sought to

promote a purer and more spiritual type of faith

amongst the people ; and with him also it possessed

the same mystical significance as in the language
and thought of others whose influence was more
far-reaching than his seems ever to have become.
Symbolically this doctrine was expressed by him
under the figure of human love, the ardent attach-

ment of a young man for the maiden on whom his

affections are centred. So a man ought to love

God, and to cling to Him with unalterable persist-

ence and loyalty. And the final end and goal for

every worshipper was to lose his separate and in-

dividual existence in a mystical union with the

Supreme. Chaitanya's teaching apparently owed
some of its characteristic features both of doctrine

and practice to a Buddhism which, though decadent,

still exercised a considerable influence in Bengal and
the neighbouring districts. Essentially, however, it

was tlie ancient Hindu mysticism, with its theistic

inspiration and its emphasis on personal devotion
— a form of religious faith and aspiration which
has always proved itself strongly attractive to the
more earnest and thoughtful Indian mind.
The enthusiasm and popular character of the

preaching of Chaitanya appear for the time to

have carried all before them, and the number of

his followers rapidly increased. Theywere recruited

mainly from the lower classes, for the Brahmans
stood aloof from one the acceptance of whose
doctrines implied the surrender of their ancient
exclusive privileges. The successors of the founder
maintained his propaganda, and organized a very
considerable sect of his adherents, who were known
by his name. Gradually, however, as has so

frequently been the case with movements of Indian
reform, tneir distinctive features of doctrine and
observance became obscured, the surrounding social

order proved too strong, and there was a general
return to the forms of orthodox Vaishnavism.
Statistics of their present numbers and strength do
not seem to be available, and there is little or

nothing to mark them ofi' from other Hindus who
hold a theistic faith and worship Vishnu in one or

other of his forms. Nadiya is the headquarters of

the sect, where the descendants of Nityananda
reside, who are recognized as leaders, and invested

with all spiritual authority.
' Iskvarasya krpd jdtiMUau na m£ne.

LiTKHATi'KK.—C/^si« 0/ India Report, Calcutta, 1903, p. 361

'

H. H. Wilson, H'orks. ed. R. Rost, London, 1802-71, vol. i. p.
Witt.; E. W. Hopkins, Iteliaicmmif India, London, 1806, p.

5(J3f. ; Monier-Williams, ilrdUmant'jfm and Hinduimn*^
London, 1891, pp. I.'i8-142, 470; A. Barth, lieligionao/ Inliat,
London, 1889, p. 232f. ; cf, also G. A. Grierson, in JHAS,
19(11), pp. 626 f., 642, and his art. Biiakti-Maroa in vol. ii. p.

546. The chief original Houroe for the life of Chaitanya is the
Chaitanya Charitra of Brnddvan Doa, which is said tx) have
been compiled from two narratives of hla life as a householder
and as a pilirrini and aacetiir resfjectively, written by two of his
immediate followers (see Wilson, toe. cit.).

A. S. Geden.
CHAITYA.—I. (Skr. chaitija, an adjectival

form derived from child, 'a funeral pile').— In

accordance with its etymology, the word might
denote originally anything connected with a
funeral pile, e.g. the tumulus raised over the
ashes of the dead person, or a tree marking the
spot. Such seems to have been its earliest use in

Indian literature, whether Brahmanical, Buddhist,
or Jain ; but, as the custom of erecting monu-
ments over the ashes or over the relics of departed
saints prevailed chiefly among the Buddhists and
the Jains, the word (or one of the Prakrit equiva-
lents, Pali chetiya, etc.) is especially characteristic

of their literature. In this sense it is practically

synonymous with stupa, ' tope,' in India (though
stiipa is rather the architectural, and chaitya the
religious, term), and has various equivalents in

the countries of Asia to which the custom ex-

tended with the spread of Buddhism, e.g. ddgaba
(Skr. dhdtu-garbha) in Ceylon, chorten or dungten
in Tibet, etc. At a later period chaitya was used
more generally to denote any shrine, reliquary,

or sacred tree. This is clear not only from the
references in the literature, but also from the
express statement in a Skr. dictionary of syno-
nyms, the Viivaprabdia of Mahesvara Kavi (a.d.

1111), quoted by the commentator Mallinatha
(14th cent. A.D. ) on Kalidasa's Maghaduta, verse 23.

In modern archaeological works the term chaitya
is sometimes applied generally to any Buddhist
or Jain temple, and sometimes particularly to a
special form of Buddhist architecture, the ' chaitya
hall,' of which many examples are found in India.

This is normally a rock-hewn cave, which was
originally ceiled and lined with wood, the earlier

caves even imitating, in their sides, the inward
slant of wooden pillars designed to meet the
thrust of the wooden roof (a good example is

the Bhaja Cave, in the Bombay Presidency). In
the Karli Cave, 4 miles north of the Bhaja Cave,
the ' chaitya hall ' reaches its acme. Here we find

a cave 126 ft. deep and 45 ft. 7 in. wide, with a
central aisle 25 ft. 7 in. wide, and two side aisles

each 10 ft. wide, including the pillars. This
pillared nave forms the approach to the chaitya
proper, which occupies a position under the semi-

dome of the apse of the cave closely corresponding
to that of the altar in a Christian church ; and the

resemblance of the entire structure to the basilica

has often been noted. In this last sense, therefore,

the chaitya is distinguished, on the one hand, from
the stupa, or dome-shaped structure developed
from the tumulus or relic-mound, with which it

was originally identified, and, on the other, from
the vihara, or monastic dwelling-place, which was
often also a rock-hewn cave.

LiTKRATURE.—Wilson, AHotna Antiqua, London, 1841

;

Burnouf, Introd. d I'hist. du buddhigme indien, Paris, 1844
;

Bbhtling^k and Roth, Sanshrit-Worterbuch, St. Petersburg,

1855-76, 8.V. ' Chaitya '
; Hodg-son, Essays on the Lam/uages,

Literature, etc. , of Nepal and Tibet, London, 1874 ; Ferjjusson,
Hist, of Indian and Eastei^ Architecture, cli. v., London, 1876

;

Waddell, The Buddhism of Tibet, London, 1896 ; Macdonell,
Jour, of Roy. Soc. of Arts, Ivii. [1908-09] 316 ff.

2. (Skr. chaitya from chiti, ' mind,' ' soul ').

—

A philosophical term denoting the individual soul

as distinguished from the world-soul (ef. Bhdga-
vata-Purdna, III. xxvi. 61, etc.).

E. J. Rapson.
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CHAKRAVARTIN.—This Skr. word means
'universal monarch.' It is of considerable im-
portance in Buddhism (of. art. Blest, Abode of
THE [Buddhist]) and Jainism, as well as, though
in a less degree, in the legendarjr history of the
Brahmans. The term has been variously explained

;

Senart ' has used it in support of his famous solar

theory of Buddha. It may be premised that the

two parts of the word cliakra-vartin are very
common words in Sanskrit. Chakra (ki5kXos) ori-

ginally means a wheel or a circle, then a disk,

a discus (especially that of Visnu) ; and it has also

a number of secondary meanings, such as ' multi-

tude,' ' troop,' ' army,' etc. Vartin, usually found
at the end of compounds, means ' abiding in.' But
what the etymological meaning of the compound
originally was is anything but clear ; and different

scholars have advanced various opinions regarding
it. It will therefore be expedient to reserve the
discussion of this point till the end of the article,

when we have become acquainted with the actual
use of the word in the various phases of its history.

The idea of a universal monarch, of a paramount
SocriXeis pairCKiuv, is very ancient in India. Famous
kings of old are said, after their anointing, to have
conquered the earth and then to have offered the
aivamedha, or horse-sacrifice (A itareya Brahmana,
viii. 21-23). A king who is acknowledged by the
other kings as lord paramount is, in ancient litera-

ture, called a samraj. The word ' Chakravartin

'

first occurs in the Maitrdyana Upanisad, a late,

if not apocryphal, work. In i. 4 great warriors
(lit. ' arcners,' mahadhanurdharas) are mentioned,
' some of whom were Chakravartins

' ; and fifteen

of them are named—Sudyumna and others, most
of whom are known from the Epics and the
Puranas. After them the Upanisad mentions
' the kings, Marutta, Bharata,' etc. ; and, though
they are not called Chakravartins, those named
are known as such in epic legends. The Upani-
sad continues :

' There are others higher still

—

Gandharvas, Asuras,' etc. It is evident from this

sequence that the Ch,akravartin is here regarded as
a human being, and in rank inferior to demi-gods.
Next we meet with the word in epic literature,

not yet, however, in the Ramayana.^ Nor is the
title ' Chakravartin ' given to any hero of the
Mahabharata proper ; it is in episodes of the
great epic, which have the same character as the
Puranas, that we meet with Chakravartins, e.g.

Bharata, the son of Dusyanta and Sakuntala,
after whom Bharatavarsa is believed to be named ;

Mandhatr, and Marutta. Once (xii. 27. 10) chakra-
vartin means only a ' mighty king,' just as in the
Maitrdyana Upanisad ; but in the remaining pass-
ages it has the technical meaning ' universal mon-
arch.' In i. 73. 30 (cf. 74. 124)3 it jg sa,id of the
Chakravartin Bharata that his wheel met with no
obstacle when he went to war with his enemies.
This is apparently the proper interpretation of
the tenn chakra-vartin, for it is also repeated by
Kalidasa (Sakuntala, vii. 122).

In the Puranas we meet with some more Chakra-
vartins, but not with a fixed list of them. The
most prominent is Prthu Vainya, who first settled
the earth, called after him Prthim ; of him it is

said in the Visnii Purdna (i. 13. 46) that Brahma
saw in his hand the discus (chakra), the sign of
Visnu, as it is visible in the hand of every Chakra-
vartin, ' one whose power is invincible even by the
gods.' But in the Bhdgavata Purdna (iv. 15, 16)

1 Essai sur la Uqende du Buddha'^, Paris, 1S82.
2 At least there is no reference to the Rdmdya'pa in the

Petersburg Dictionary s.y, ' Chaliravartin/ and ' Chalcravartin *

certainly does not occur in the 2nd and 3rd boolts, since the
word is not found among the compounds contained in them
(see Kirfel, Beitrdge zur Gesch. der Nominalkomvosition, Bonn,
1908, p. 26).

8 Similarly Marka't?4^ya Purdi^a. cxxx. 6.

Visnu presents Prthu with the discus sudariarux
at his coronation, while other gods also give him
precious things. The latter are partly identical

with some of the fourteen mahdratncLs, which,
according to the Bhdgavata Purdna (ix. 23j^31),
were in the possession of the Cliakravart,in Sasa-
bindu. In commenting on this passage, Sridhara
quotes a verse from the Mdrkandeya Purdna (not

verified in the printed text), in which the fourteen
mahdratnas are thus enumerated :

' elephant,
horse, car, wife, arrow, treasure, wreath, garment,
tree, javelin, noose, jewel, parasol, and vimana.'

Classical writers use chakravartin in its primary
meaning of 'universal monarch,' as well as in its

secondary meaning, which denotes the most pro-

minent member of a class, similarly to, but not so

commonly as, indra, rdja, iiromani, etc.

Thus we see that in Brahmanical literature the
word chakravartin originally denoted a famous
chief or king of great power, then a universal
monarch, while in late Puranas some fabulous
attributes are added to this meaning.
In the old popular literature which was collected

in the Brhatkathd, and is known to us from San-
skrit works based on this lost compilation, the
dignity of a Chakravartin is also attributed to

the Vidyadharas, or fairies.' The hero of the
work just named. King Naravahanadatta, became
Chakravartin of the Vidyadharas, and came into

possession of the seven ratnas : elephant, sword,
moonlight, wife, the destroying charm, the lake,
and the sandal-wood tree.^ In another version

'

the list is : flag, parasol, moon (sudhabimba), sword,
elephant, horse, and rod. The two lists vary con-
siderably, but they agree in this, that the chakra
is not among the ratnas of the Chakravartin.
With the Buddhists and the Jainas the Chakra-

vartin represents the highest temporal power, just

as the Buddha or Jina represents the highest
spiritual power. If Gautama had not become a
Buddha, he would have become a Chakravartin,
and a Buddha as well as a Chakravartin has
the thirty-two marks (laksana) of a great man
(mahdpurusa) and the eighty minor marks. Simi-
larly, the same fourteen great dreams which the
mother of an Arhat (Tirthakara) sees announce
also the conception of a Chakravartin.* It will

therefore readily be understood that a Chakra-
vartin is, in the popular imagination of the
Buddhists and the Jainas, lifted high above the
level of common men, and verges on the Divine.

His most prominent attribute is the chakra, wheel,
or discus, which precedes him through the air on
his conquest of the world. With the Jainas,

therefore, chakradhara and chakrin, ' possessor of

the chakra,' have become synonyms of chakra-
vartin.^ The ideas of the Buddhists concerning
the miraculous chakra, and the part it plays in the
success of the Chakravartin, are well illustrated in

a passage occurring in several Pali sStras (see SBE
xi. 251 tf.), and in the Lalitavistara. We subjoin
the tr. from the latter [Bibliotheca Indica, p. 33 f.)

:

' That anointed Ksatriya king, who is inaugurated fasting on
the fifteenth day of the moon, seated in the highest apartment
of his palace, surrounded by female apartments—for him doth
the mighty and auspicious wheel appear in the east : a wheel
comprising a thousand radii, complete with tyre and nave,
ornamented with gold works, of the height of seven palm trees,

visible from the recesses of the zenana, and worthy of a Chakra-

1 The notions prevailing in this popular literature of romantic
epics and fairy tales are adopted also in legendary works of the
Jainas, the oldest of which, the Fadma-charita. by Vimalasiiri,

claims to have been composed about the beginning of our era.

Hence the Jainas, too, have Chakravartins of the Vidyadharas,
besides human Chakravartins, narachakravartinas.

2 Kathdsaritsdgara, cix. 19 ff.

s Bfhatkathdmafljari, p. 596, v. 11.

* See Katpasutra, § 76 [SBE, vol. xxii. p. 246] ; in § 80 ijhe one
is called a chduranta-chakkava^ti, the other a dhajTimavara-
(c?}durantaychakkavatti.

5 Chakkahara in the passage of the XaJpomifra quoted
preceding note.
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rarti raja. Now, when the mighty wheel doth appear, an
anointed Keatrlyaking, Icneelinp: on his ripht knee, and lowering:

one of hie siioulders, Bhould hold forth hiB right hand and,
praying for the Chakraratna, thus repeat :

" Conduct, O Lord,
this precious wheel through virtue, and not through vice I

"

When the majestic wheel, on being thus addressed by an
anointed Ki^atriya king, proceeds in itfl aerial course towards
the east for the promotion of prosperity, the Chakravarti raja

follows it with all his army, and, wherever it halts, there he
likewise halts with all his forces. Thereupon all the provincial
rajas of the east receive him with offerings of silver-dust in

golden vessels, or of gold-dust in vessels of silver, saying,
'' Hail, O Deva I thou art welcome ; all these are thine—this

rich, extensive, prosperous, flourishing, beautiful, and populous
kingdom : thou hast, conquering, earned it ; may it ever con-
tinue thine I " The anointed Ksatriya king and lord should
then thus address the provincial chiefs :

" Virtuously rule ye
these provinces, destroy not life, nor resume what has been
given. Act not fraudulently through temptation ; nor utter
what is false. It is sinful to conquer him who sues for mercy,
therefore do it not ; nor do ^e approve of the vicious I " Thus,
when an anointed K^triya kmg has conquered the east, bathing
in the eastern sea, he crosses the same. When the wheel,
having crossed the eastern sea, proceeds southward through
the atmosphere, he follows it with his army, and, like unto the
east, conquers the south ; and, as the south, so does he conquer
the west and the north ; then, bathing in the northern sea,

returns through the atmosphere to his metropolis, and sits an
invincible monarch in the inner recesses of his palace. Thus
does a Chakravarti raja acquire the chakraratna, or the jewel
of a wheel.'

In the same way the Chakravartin attains to

the six remaining ratnas, for their number is

seven, viz. the elephant, the horse, the jewel
(which changes night into day), the wife, the
steward, and the general.

The Chakravartin of the Jainas resembles, in

all essential features, the Chakravartin of the
Buddhists. At the moment when the predestined
person is to acquire the dignity of a Chakra-
vartin, the miraculous chakra appears and com-
pletes his victory. There were 12 Chakravartins
in the present age of the worjd—Bharata, Sagara,
Maghavan, Sanatkuraara, Santi, Kunthu, Ara
(tlie last three afterwards became Tirthakaras),
Subhuma, Padma, Harisena, Jaya, and Brahma-
datta. These 12 Chakravartins, together with
the 24 Tirthakaras, 9 Vasudevas, 9 Baladevas,
and 9 Prativasudevas, make up the 63 Salaka-
purusas, or great persons of Jain hagiology, whose
lives and deeds have been described by Hema-
Chandra in the Trisastiialdkdpurusacharita. In
bk. i. ch. 4 of that work the first Chakravartin's
conquest of our part of the earth, called after him
Bkaratavarsa, is described at great length. Pre-
ceded by the chakra, Bharata subjects all kings,

and even the Vidyadharas acknowledge his su-

premacy. He is accompanied by some ratnas,
and acquires some more during his progress, so

that their whole number amounts to fourteen, viz.

chakra, parasol, sword, rod, cowrie, piece of

leather, jewel, the nine treasures, general, steward,
purohita ('household priest'), architect, elephant,
and horse. In addition to these 14 ratnas he gains
a fifteenth, the strlratna, his wife.

The greater number of these ratnas are the
usual perquisites of kings, in the highest degree
of perfection ; four, however, seem to have been
adopted from mythology,' viz. the cowrie (kdkinl)

and the jewel, whose functions resemble those of

the moon and the sun, the piece of leather or hide,^

which stretches over rivers and straits in order to

give a passage to the army, and, of course, the
chakra.
The possession of the miraculous chakra gives

a kind of mythological stamp to the legendary
Chakravartin of the Buddhists and Jainas, and
makes him appear in the light of a solar hero.

Yet it may be doubted whether this was already
the case in early Buddhism. There is the phrase

1 Senart (op. cit, p. 14 ff.) assigns a mythological origin to ail

the seven ratnas ; his reasoning, however, does not seem con-
vincing, especially if we take into consideration the lists of

ra(7ias mentioned above, from which the chakra is absent.
2 In popular tales King Vikramaditya has a miraculous hide,

on which he and his army fly through the air.

VOL. in.—22

dhammachakkam pavattitam, used to denote tlie

inauguration of the ' reign of religion,' wliich is

further described as ' that wlieel which not by
any Samana or Brahman, not by any god, not by
any Brahma or Mara, not by any one in the
universe, can ever be turned back.'' The idea on
which this expression is based is very imu(;1i like

that noticed above as occurring in the Maliabhdrata,
etc., according to which the wheel of the Chakra-
vartin meets with no hindrance. If, therefore, in
later Buddhist works the Chakravartin is repre-
sented as a semi-mythological person, who might
be mistaken for a sun-god in disguise, there must
have been some cause at work to bring about this
new development. And this cause is easy to
guess. The first part of the compound word
chakra-vartin being popularly referred to the
discus of Visnu, the symbol of the sun, the
Chakravartin assumed, in popular imagination,
some traits which properly belong to the Divine
wielder of the chakra. Such an apotheosis of the
king is quite natural to primitive peoples, who
look on their kings as descendants, or representa-
tives, of the sun, whether they be Pharaohs, or
Incas, or members of the Suryavam^a. And the
august character of the Chakravartin was still

more exalted, since he and a Buddha or a
Tirthakara were placed on parallel lines by the
Buddhists and Jainas. Therefore the Chakra-
vartin may be said to share in the majesty of the
sun-god, but it would be the reverse of the truth to
say that he is but a humanized solar deity.

It remains for us to discuss the etymology of
the word chakravartin. According to Wilson," it

means grammatically, ' he who abides in (vartciJ:e),

or rules over, an extensive territory called a
chakra.' Kern' takes vartin to mean vartayati
('who rules'). But in all other compounds vartin
has the force of vartate, not of vartayati, so that
WUson's etymology seems preferable. But the
meaning Wilson gives to chakra is not found in

ancient Sanskrit literature, though it is mentioned
by native lexicographers. If we take chakra in

its original sense of ' circle,' we can explain the
meaning of the compound by reference to the
political term mandala.* In the Nitiidstra, or
science of politics, a valiant king (the vijiglsn) is

considered in his relation to his neighbours ; usually
twelve kings form a mandala, a political sphere or
circle (of neighbours). The vijigisu is that king
who strives to gain the supremacy in the inandala,
and he is praised if ' visuddhe mandale charan,'
i.e. 'if he walks in a pure circle.'" This seems to
be the notion which gave rise to the idea and
expression of Chakravartin. He is the vijigisu on
the grandest scale : his mandala is the whole
earth. The word mandala-vartin is used in the
Bhagavata Purdna (vi. 3, 6) to denote a king
subordinate to a paramount lord such as a Chakra-
vartin. Another etymology has been proposed by
Senart :

* chakravartin is one who owns a chakra-
vala ; for he derives chakravdla from chakravarta.
But the latter word is not found in Sanskrit or in

the Prakrits ; and, even if it did exist, linguistic

reasons make it impossible to derive chakravdla
from it.

LiTBRATUBB.—This is sufficiently indicated in the article.

H. Jacobi.
CHALD.1EANS.—See Babylonians and As-

syrians, Divination, Magic.

CHALDEAN CHRISTIANS. —See Nes-
torians.

1 SBH xi. 163.
2 Vi^nu Purd-Q.a, ed. Hall, i. 183 note 1.

3 Der'Buddhismna, Leipzig, 1882-84, i, 27 note •••.

4 Manu, vii. 156 ff.; Kamandaki, viii. 20 ff.

5 Kamandaki, viii. 2.

6 Op. cit. D. 6.
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CHALMERS.—The Presbyterian Churches are
notable for the high average of intellectual attain-

ment reached by tlieir ministers. They encourage
the ordinary man to stir up and make the most of

the gifts that are in him. But they do not ofi'er

the same opportunities to men of exceptional
talent. Although not a few have left Scotland
from time to time to take high place and exercise

wide influence in other Churches, the number of

outstanding personalities in the Church at home
has been few. One of them, however, is Dr.
Chalmers.

I. Life and Work.—Thomas Chalmers was born
at Anstruther, in Fife, on Friday, 17th March 1780,
the sixth of fourteen children of John Chalmers, a
general merchant there. From the tender mercies
of a nurse, whose cruelty and deeeitfulness haunted
his memory through life, he was sent to the Parish
School, where he was well flogged but learned
little. In November 1791, though not yet twelve
years of age, he matriculated as an Arts student
in the United College of St. Andrews.

(1) St. Andrews and Kilmany.—The first two
sessions were wasted. But in the third session,

under the influence of Dr. James Brown, the
assistant professor of mathematics, Chalmers came
to life intellectually. At once the lad set himself
to recover lost time. He could not write, he could
not spell, he knew no grammar, he was ignorant
of the existence of English composition. But in

two years he mastered these elementary things
and made much progress in the study of mathe-
matics.

His Arts course was now over, and in 1795 he
was enrolled as a student in Divinity. After the
close of his Divinity course, throughout the whole
of which his chief mterest was mathematics, and
after an unfortunate experience as private tutor,
he was appointed assistant to the professor of

mathematics in the University. In this position
he was too successful. The Chair was held by an
invalid, who disapproved of his assistant's vivid
illustrations, and perhaps resented his popularity.
He decided not to re-appoint him, and unfortun-
ately suggested that he was inefficient. Chalmers
returned to St. Andrews the following session,

opened rival classes, and, after much flutter,

compelled recognition both of his ability and of his

sincerity. At the end of two sessions his classes
were discontinued. But he had proved himself a
force to be reckoned with.
During these two sessions, Chalmers was also

acting as minister of the parish of Kilmany. He
had been presented to this parish, distant a few
miles from St. Andrews, by the professors of the
University, and had been ordained on the 12th of
May 1803. He afterwards disapproved of ' plural-
ities, ' and fought a strenuous battle against them.
But meantime he had no difficulty in combining
the professorship with the pastorate. One of his

parishioners, who often called at the Manse, said
one day, ' I find you aye busy, sir, with one thing
or another, but, come when I may, I never find you
at your studies for the Sabbath.' His answer was,
'Oh, an hour or two on the Saturday evening is

quite enough for that.' But the day was not far
ofl' when he entered in his journal, ' I mean to give
my main strength this year to the composition of
sermons.' And then the same visitor said, ' I never
come in now, sir, but I find you aye at your Bible.'

There was some physical weakness in theChalmers
family. Several of his brothers and sisters died in

early life. In the year 1809, Chalmers himself had
a severe illness and believed that he would not
recover. The contrast between the insignificance
of time and the ma^itude of eternity was strongly
impressed upon his mind. He read Pascal's
Tlwughts. Pascal also had once been devoted to

the study of mathematics, and after illness had
entered upon an experience which made spiritual

things of more importance to him than things
intellectual. A similar change came over Chalmers.
It was again a new birth, as unmistakable as the
birth of the intellect had Joeen. It did not involve
the despising or disuse of any of his intellectual

faculties, any more than the intellectual birth had
carried with it the loss of his physical faculties.

But from this time tUl the end of his life the
physical and the intellectual were made to serve
the ends of the spiritual.

Chalmers did not find God at this crisis. During
the years of his study of Divinity in St. Andrews
he was ' possessed, ' as he says in one of his letters,
' with a sense of His greatness and His power, and
His pervading agency' (Memoirs, i. 17). What he
now found was that he belonged to God, and that
it was his duty to yield Him unremitting obedience
(ib. i. 153). He accordingly entered upon a period
in which he stood sentinel over himself, and re-

corded every lapse from his standard of righteous-
ness, mercilessly, in a private journal. This
continued for a year. But he ' got little satisfac-

tion, and felt no repose ' (ib. i. 186). Reading
Wilberforce's View of Christianity, he came to see
that ' the Saviour had already and completely done
for him what, with so much strenuousness, but
with so little success, he had been striving to do for

himself (ib. i. 188). He 'committed all to the
sufficiency of Christ his Saviour.' He found
' peace and joy in believing ' (ib. i. 257 ; italics his

own).
A vehement preacher always, Chalmers now

preached with power. ' The first effect, indeed, of

the great spiritual change,' says his biographer,
'was to chasten rather than to stimulate the
vehemence of his delivery in the pulpit.' But
there was a new note of earnestness. ' Entreaties
that every sinner he spoke to should come to Christ
just as he was, and " bury all his fears in the
sufficiency of the great atonement," were reiterated

on each succeeding Sabbath, presented in all

possible forms, and delivered in all ditterent kinds
of tones and of attitudes. He would desert for a
minute or two his manuscript, that with greater
directness and familiarity of phrase, greater pointed-
ness and personality of application, he might urge
upon their acceptance the gospel invitation ' (ib. i.

420). And the pulpit appeal was supported by his

work in the parish. The regular visitation, which
had formerly occupied three weeks, now extended
over the whole year ; district services were held

;

a class was opened for the religious instruction of

the young. Nor was his zeal confined to the parish.

After a speech in the General Assembly of 1814

—

a speech, by the way, against 'pluralities'—the
minister of the parish of Linton wrote approvingly
of ' the wonderful display of talents ' made by the
minister of Kilmany, but disapprovingly of his

interest in Missionary and Bible Societies :
' For

my own part,' he said, ' I have never yet seen any
proper call to us for engaging in the measures of

these Societies, and such is the feeling of this part

of the country with a very few exceptions ' (ib. i.

403).

(2) Glasgow.—In 1814 the pulpit of the Tron
Church in Glasgow fell vacant, and Chalmers was
named as a candidate. The Magistrates, to whom
the appointment belonged, were divided. After a
keen struggle Chalmers was elected. The objection

of the opposing party was that Chalmers seemed
to them to be ' mad.' It was not merely the vigour
of his preaching that gave them this impression,

it was also the substance of it. It was the energy
and earnestness with which he advocated the
doctrine of ' peace in believing.' But his preaching
had irresistible attraction for the people. The
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Glasgow ministry began in a blaze of popularity.

Nor had time or familiarity any inlluence in stay-

ing the rush of hearers to the Tron Church or

lessening the strain of tlieir attention. There were
at this time eiglit ministers of the Churcli of

Scotland in Glasgow, and it was the custom for

them to preach, in turn, a special sermon in the
Tron Church every Thursday forenoon. When
Chalmers' turn came— 'to see a place of worship,'

says Dr. Wardlaw, ' crammed above and below, on
a Thursday forenoon, during the busiest hours of

the day, with fifteen or sixteen hundred hearers,

and these of all descriptions of persons, in all

descriptions of professional occupations, the busiest

as well as those who had most leisure on their

hands, those who had least to spare taking care so

to arrange their business engagements previously
as to make time for the purpose, all pouring in

through the wide entrance at the side of the Tron
steeple, half an hour before the time of service, to

secure a seat, or content if too late for this to

occupy, as many did, standing room—this was,
indeed, a novel and strange sight' (Memoirs, ii.

149).

It was at these Thursday forenoon services that
the Astronomical Discourses were delivered, the
most successful, when published, of Chalmers'
writings. That Chalmers was sensible of the
flattery contained in crowds hurrying to hear these
sermons, and in still greater multitudes rushing to

i-ead them, is evident from his journal. He was
saved from vanity by the sincere searching of heart
of which that journal is equally the evidence, and
also by the abundance and irksomeness of his

parochial and public duties.

Chalmers carried out a rapid but regular and
thorough visitation of his parish, divesting himself
of the administration of its numerous charities that
his ministrations might be received at their own
value. He divided the parish into forty districts,

and placed a Sunday school in each district. He
buUt day schools also, found teachers for them,
and took upon himself the charge of providing the
teachers' salaries. He entertained an astonishing
project of supporting the poor by means of voluntary
contributions. And, when it proved impossible to

carry out this scheme in the Tron parish owing to
legal obstacles, a new parish was erected by the
Town Council and a new church was built, to which
Chalmers was presented. The new parish was
named St. John s.

But the toil and trouble were nearly overwhelm-
ing. In 1823 the offer was made to him of the
professorship of Moral Philosophy in the University
of St. Andrews. He accepted it. And for a few,
not wholly peaceful, years Tie returned to that city.

Then came the resignation of the professor of

Divinity in the University of Edinburgh. On the
Slst of October 1827, Chalmers was unanimously
elected by the Town Council and Magistrates, and
the third and last period of his life began. He was
in the forty-seventh year of his age.

(3) Edinburgh. — Chalmers did not know that
the call to Edinburgh was a call to lead the Church
of Scotland through one of the most momentous
and harassing periods of its history. He had no
desire for leadership, nor had he all the qualifica-

tions for it. Not so ready as impulsive, he was
never quite at home in Church courts ; and when
the pressure of events compelled him at last to

take part in the strife of parliamentary politics,

he had no heart and little patience for it. In the
General Assembly, Dr. Cook was always a match
for him in tactics, altheagh se far behind in the
grasp of great principles and the gift of popular
appeal. And in Parliament, Lord Aberdeen, after

some correspondence, felt himself strong enough
to speak of Chalmers as 'a reverend gentleman, a

great leader in the Assembly, who, having brought
the Church into a state of jeopardy and peril, had
left it to find its way out of tlie diihculty jus well

as it could.' This was really, what in his private

journal Chalmers calls it, 'a foul attacU '

; but if

ne had been more of a politician, Chalmers would
have known that it was merely an incident in the

game.
By the Revolution Settlement of 1699 lay patron-

age in the Church of Scotland was abolished. But
it was restored by Bolingbroke in 1711. The
restoration was unpopular. For some time patrons
did not exercise their right, or acquiesced in their

proposals being set aside. Then came what evan-
gelicals call ' the long reign of Moderatism.' More
and more the lay patron made his presentation,

less and less the parishioners protested against it.

But the harmony was not always admirable. In
the year 1813 the Rev. WUliam P'enie, Professor
of Civil History in the University of St. Andrews,
was presented to the living of Kilconquhar. The
Presbytery met to moderate in a call, but no
signatures whatever were attached to it. It was
afterwards explained that the parishioners con-
curred in the settlement, and they apologized for

not having attended to sign the call. The harmony
was not always admirable, nor didit continue always
to be harmony. Under the influence of that new
spirit which was known by the name of Evangeli-
calism, and the popularity of which was largely due
to the preaching of men like Andrew Thomson in

Edinburgh and Thomas Chalmers in Glasgow, the
Church began to recognize again her responsibilities

and to reassert her rights in the choice of her
ministers, or at least in the rejection of unfit

presentees. In 1834 the General Assembly passed
the Veto Act, enjoining Presbyteries to reject a
presentee who had been disapproved of by a
majority of the male heads of families, members
of the vacant congregation and in full communion
with the Church. But when the rejected presentee
at Auchterarder appealed to the Court of Session,

the Veto Act was practically declared to be ultra
vires. And this judgment was upheld, on appeal,

by the House of Lords.
It was now a dispute between the civil and the

ecclesiastical courts. Elsewhere the civil courts
might have triumphed easily. But in Scotland the
Church was responding more and more to that
spirit to which Erastianism is anathema ; and her

past, both in law and precedent, brought her
peculiar strength. For one thing, she had always
held that evidence of a call to the ministry must
precede ordination ; and this evidence had been
found in the free choice or approval of a congrega-
tion. It had accordingly been a law of the Church
that ordination should not take place unless
accompanied by induction. That is to say, a man
could be ordained to the ministry (missionaries

being of necessity excepted) only when he had
received a call from some particular congregation,
to the oversight of which he was thereupon
inducted.
But this was part of a larger principle, the

principle of Spiritual Independence. Spiritual

Independence had been claimed by the Church of

Scotland from the Reformation, and it had been
legally affirmed by an Act of the Scottish Parlia-

ment in 1567. It had then become, as Chalmers
says, ' the great question between the Jameses and
the Charleses on the one hand, and the Scottish

people on the other, who called it the Headship
of Christ—the term given to the principle when
looked to in a religious light. But when looked to

constitutionally, it is termed the final jurisdiction

of the ecclesiastical courts, or Church courts, in

things sacred, as distinct from things civil ' (Memoirs,
iv. 592). But this principle of Spiritual Independ-
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ence was now recognized only by a few individual

members of the civil courts in Scotland, and it was
scarcely even intelligible to an English court. Had
it been simply a question between the patrons and
the people, the will of the people would have
prevailed, and probably without mucli trouble.

But, when the majority in the Assembly had at last

to appeal from the civil courts to Parliament, it

became evident that a serious crisis was at hand.
The Government, whether Whig or Tory, for it

was never a question of party politics, failed to

realize the gravity of the situation, and refused

relief. On Thursday the 18th of May 1843, four

hundred and seventy ministers of the Church of

Scotland, with the people who adhered to them,
including all the missionaries abroad, left the
Church, surrendering all the buildings and em-
oluments, and formed the Free Church of Scot-

land.

Chalmers' life was nearly done. After the Dis-

ruption he resigned his Chair in the University
of Edinburgh, and was appointed Principal and
Priraarius Professor of Divinity in the New College.

On the evening of the 30th of May 1847 he asked
a friend to conduct family worship, saying, ' I

expect to give worship to-morrow morning. In
the morning he was found to be dead.

2. Religious and ethical influence.—The author
is for subsequent generations ; the orator is for his

own. Chalmers was an orator. He wrote what
he preached, and his writings were published in

many volumes, but they have not continued to be
read—not even the Astronomical Sermons, though
they ran a race with Scott's Tales ofmy Landlord,
published in the same year, nor tlie Bridgewater
Treatise, though two editions of 1500 copies each
were disposed of as soon as published. Chalmers
was an orator, and captured his audience by his

manner as well as by his meaning.

A literary critic who listened to him says, ' Of all human com-
positions there la none surely which loses so much as a sermon
does when it is made to address itself to the eye of a solitary
student in his closet and not to the thrilling ears of a mighty
mingled congregation, through the very voice which nature has
enriched with notes more expressive than words can ever be of
the meanings and feelings of its author. Neither, perhaps, did
the world ever possess any orator whose minutest peculiarities

of gesture and voice have more power in increasing the effect
of what he says—whose delivery, in other words, is the first,

and the second, and the third excellence of his oratory—more
truly than is that of Dr. Chalmers ' {Peter's Letters to his Kins-
folk\ 1819, iii. 267).

But Chalmers was an orator because he was a
preacher. He himself was heartily persuaded of

the truth of that which he delivered so well. He
preached a conviction which had been in his own
experience at once a deliverance and a great uplift,

and he believed that by responding to it other men
would pass through the same experience. It was,
in his own words, the conviction of ' the futility of
resting a man's hope of salvation upon mere obedi-
ence ; that there is no confidence but in Christ ; that
the best security, in fact, for the performance of
our duties is that faith which worketh by love, and
which, under the blessing of God, will carry us to
a height of moral excellence that a mere principle
of duty, checked and disappointed as it must often
be in its efforts after an unattainable perfection,
could never have reached ' (Journal, 7th Jan. 1811 :

Memoirs, i. 200). This was the substance, as it

was the strength, of all his preaching. To the
eft'ective delivery of it he brought together all his
gifts. For, although he always rejected the use
of pious but empty phrases, and stoutly protested
when men spoke of receiving calls which they gave
themselves no trouble to obey, he never faltered
in the belief that this was the work he had been
sent to do, and with perfect sincerity could have
used the language of Paul, ' Woe is unto me, if I

preach not the gospel.' Thus he became perhaps

the strongest single influence in that movement
which gave the evangelical party a majority at
last in the General Assembly, which in course of

time abolished lay patronage, and liberated the
religious thought of Scotland from the dictation of

external authority in any form. After Chalmers
came Rainy, but also Robertson Smith ; the Free
Church and also the free spirit.

The two chief practical interests of Chalmers'
life were Church extension and the voluntary
support of the poor. The need of Church extension
had become very great. During a period of nearly
one hundred years, while the population had more
than quadrupled, only two new city churches had
been built in Glasgow. Secessions had been taking
place from the Church of Scotland, and they had
done not a little to arrest the evil. But Chalmers
was convinced that the remedy was to be found in
the right use of the parochial system. In 1836 he
organized meetings throughout the country ; and
he was able to report to the General Assembly of

1838 that nearly two hundred new churches had
been built. In 1841 he had the satisfaction of

seeing the twentieth new church completed in

Glasgow alone.

The voluntary support of the poor was the
reduction to practice of the lifelong study of

Political Economy, to which Chalmers gave him-
self with characteristic enthusiasm. In Kilmany
he carried out successfully a scheme of voluntary
support ; and, after some experience of the position
in Glasgow, he persuaded the Magistrates to
separate the parish of St. John's, chiefly for the
purpose of enabling him to try the same method
there. Again he was successful. By dividing the
parish into districts, and appointing over each
district reliable and unpaid assistants, who in-

vestigated each case on the spot, he supported the
poor of this Glasgow parish with its ten thousand
inhabitants and more than its fair share of destitu-
tion, out of the voluntary contributions made at
his own church door. It was something more than
an experiment. It encouraged the rich to give
willingly, the poor to receive only of necessity.
And it will always remain as an answer to those
who doubt the possibilities awaiting the practice
of social Christianity.

Literature.— Works, 25 vols., Glasgow, 1836-42 ; Posthumous
Works, ed. W. Hanna, 9 vols., Edin. 1847-49 ; W. Hanna,
Memoirs of the Life and Writings of Thomas Chalmers, 4 vols.,

Edin. 1850-52 (a great biography)
; J. J. Gumey, Chalm^riana ;

Colloquies with Chalmers, Edin. 1853 ; D. Fraser, Thomas
Chabners, Lond. 1881 ; J. Brown, HorcB Subsecivae 13, 2nd ser.,

Edin. 1884, p. Ill ; T. Brown, Annals of the Disruption, Edin.
1S84 ; Mrs. Olipbant, Thoinas Chalmers, Preacher, Philo-
sopher, Statesman, Lond. 1893 ; W. G. Blaikie, Thomas
Chalmers, ' Famous Scots,' Edin. 1896; N. Masterman, Chalmers
on Charity, a Selection of Passages, Lond. 1900 ; A. CampbeU
Fraser, Biographia Philosophica, Lond. 1904.

James Hastings.
CHAMS.—TheChams, the last remnants of the

inhabitants of ancient Champa' in Indo-China,
to-day form a population of only about 130,000
persons. They are settled partly in Annam, in

some valleys of Binh-thuan, where they number
80 villages and somewhat over 30,000 souls ; partly
in Cambodia, where they are nearly 90,000 in

number ; partly in Cochin-China (in Ch^u-dflc and
Tay-ninh) ; and lastly, in Siam.

I. Origin.—^The origin of the Cbams has given rise to several
hypotheses. At one time they were thought to be sprung from
a mixture of natives and Hindu emigrantsj; at another, to have
come from Java. It is now admitted that they belong to the
Malayo-Polynesian race, whose origin, according to Kern, must

1 Champaoccursalso in the following forms : Chamba,Ciamba,
Ciampa, Csiampa, Cyamba, DsiaTnba, Dsiampa, Jampa,
Kiampa, Tchiampa, Tjampa, Tschiampa, Tsiampa, Tsjiampaa,
etc. The word champd in JSanskrit is the name of a tree and a
flower (Michelia champaca, L.). Other forms of the word
Cham are : Cam, dam, Chdm, Chdm, Kiam,, Tchame, Thidme,
Tjam, Tjame, Tscham, Tsiam, etc. The form employed inthit

art. is the Sanskrit slightly modified.



CHAMS 341

be looked for, not in Malaysia or the Indian Archipelapo, but
in Indo-China on the borders of what is now called Armani,
where the kingdom of Champii flourished in bygone days, and
where the last of tlie Chanis still linger.

z. History.—The Chams were one of the great powers of
Indo-China. Their kingdom, although it is impossible to fix

ita limits clearly, eeema to have comprised Cochin-China, the
whole of Annara, and part of Cambodia. About the 2nd cent.

A.D., as the inscription of Nha-trang attests, it was formidable ;

even in the 18th cent. JIarco Polo was strongly impressed by ib.

As early as the 14th cent, a.d., however, it was attacked by the
Annamese, the vanguard of the Chinese power, who were to take
a separate name in the 10th cent, by freeing themselves from
China ; and in the south by the Cambodians. These two neigh-
bouring powers gradually extended their territory, and always
at the expense of Champa. In 1471, after several fierce struggles,
Champa passed under the relentless control of Annam. At this

time a great number of the Chams fled to Cambodia, where we
find their descendants to-day. An even greater number were
enslaved by the Annamese. There now remain on their native
Boil, between Phan-rang and Nha-trang, only a few miser-
able relics of the race. They were governed nominally by their
princes, but really by the Annamese mandarins, and existed in

this condition down to the 19th cent., when the occupation by
France, which they gladly welcomed, delivered them.

3- Physical appearance and modes of life.—From the point
of view of physical type, the Chams are very clearly marked off

from the races surrounding them. They are much taller than
the Annamese, whose height seldom reaches 1 m. 59, while that
of the Chams often attains to 1 m. 70. The men are sturdy, the
women smaller and graceful. Their complexion varies from
brown to a light brownish red. Their hands are not nearly so
narrow as those of the Annamese. Their skin, very soft to the
touch, is dull, except on the face, where it is often glossy. Their
hair, very flne and brittle, and often wavy, varies from raven
black to very dark chestnut. Both men and women wear it

long in the Annamese fashion, the women having it twisted up
behind, the men covering it with a turban or a knotted scarf.

In Cambodia, however, the Chams have short hair like the
Malaysians, and wear a little white fez (kapyafy, cf. Mai.
hopiyah) on their heads. The women cover their heads with
ft veil somewhat like a cowl (kalaii). The Chams have well-

proportioned heads, fine profiles, and faces of a broad rather
than high type ; the nose is not so broad at the root as that of
the Annamese ; the eye is large and full, frank in look and
colour ; the mouth is of average size, the lips of ordinary thick-
ness. They are, in short, Asiatics whose type resembles our
own. The men wear a sarong and a sort of long tunic ; the
women a skirt, white or with red stripes, and a close-fitting
tunic, nearly always green, cut to fit at the neck. They often
adorn their ears with studs or precious metals.
The Chams live grouped in communities or villages in the

plains, sometimes on the banks of a large river, as is the case
with those of Cochin-China and of Cambodia, and sometimes
by the sea-shore, as is often the case with those of Annam. The
villages of the Chams of Annam are surrounded by a strong
palisade of dead wood, and give a first impression of parched-
ness and bareness, due to the absence of large trees in their
enclosure. The Chams believe that the shadow of trees over
the house brings ill-luck. In Cambodia and in Cochin-China,
where they live nearly always with the Malays, their villages
are enclosed by a hedge of bamboos and prickly shrubs. The
houses of the Chams of Annam are humble little huts of bamboo
and mud, covered with rice-straw—they are not allowed to use
nipah like the Malays—and built and grouped without regard
to artistic taste. The Chams do not build their houses them-
selves, but ^et the Annamese to do it for them. In Cambodia
and in Cochin-China, where the manners of the Chams have been
somewhat modified by contact with the Malays and the Khm6r8,
their houses are built on piles, and are practically the same as
those of their neighbours.
Although strong in body, the Chams are very mild in dis-

position. This mildness is accompanied by great indolence
and a complete absence of initiative. They have neither com-
merce nor industry ; they weave some stuffs, but they do
nothing else beyond cultivating rice, maize, a little cotton, and
a few pea-nuts (Aracknis hypogoea, L.), and rearing some
buffaloes. Oxen and pigs are never seen among them, owing
to religious objections. Goats, dogs, hens, and ducks are their
only domestic animals. They can Duild fine light carts, which
the Annamese come and buy from them.

4. Ancient religions.—The epigraphy and icono-
graphy of Cambodia provide us with fairly accurate
and full information on the religion of ancient
Champa. That religion was Hinduism, that is to
say, the worship, exclusive or combined, of the
three gods of the Indian Trimurti—Brahma, Visnu,
and Siva,—and of the iaktis, or wives, of the last

two—Laksmi and Uma. Buddhism also played
a part, but a much less extensive one, in the life

of the Chams.
Brahma, if we may judge from the small number of images

and statues of him which have come do\vn to us, does not seem
to have been worshipped very fervently. He is called Chatur-
mukha, and is represented with four faces, only three of which
are generally seen, as the figure has its back leaning against
something.

Worshippers resort chiefly to 6iva, whose cult is very wide-
spread under the form of the Unga. Even to-day we And in

the ruins of several temples lilmtion-tables, or HWina-drvi^i, on
which the liilija was (ornicrly set up and from which it has dis-

appeared. All Uiese lifigas have the usual form : they are
cylinders of stone more or less rounded at the end. The temple
of P6 Kloii Garai at Phun-rang even contains a variety of liiiga

with a face (mukhaliiifja). In this mukhaliiuja the face, deoktd
with the crown and ornayients belonging to the Cham kings,
appears to have been not Siva but tlie legendary king P6 KIou
Garai, the founder of the temple and identified with Siva.
Similarly, in tlie temple of Vd Kame at Phan-ri, an engraved
pillar shows us P6 Ramo, one of the last kin^-^ of Champa, like-

wise identified with Siva. The cult of Siva, however, was
surpassed in importance by that of his iakti Uma, wlio becanie
the great goddess of the Chams, under the names of Uma,
Bhagavati, P6 Nagar(= Po Ino Nogar, P6 Yan Jno Nogar, Yan
Pu Nogar) 'the Lady of the kingdom,* 'the holy Lady Mother
of the kingdom.' The greatest of the sanctuaries still standing,
that of Nha-trang, was dedicated to her.

Vi^iju and (lis &akti Lak§mi, though not so extensively wor-
shipped as Siva and P6 Ino N6g;ar, appear, nevertheless,
to have held a place in the religion of the ancient Chams
superior to that of Brahma. This is attested by various statues,
the best preserved of which, that at Bi6n-hoi (Cochin-China)
has passed nowadays into the ranks of Annamese idols, and is

situated in the pagoda of Biiu-son, 800 miles N.W. of Bi6n-ho6..
It represents the god seated with his legs bent under him,
crowned with the tiara (m«Awfa), and decorated with bracelets ;

he has four arms, the two upper hands holding the conch and
the discus, each of the two lower hands holding a club. Laksmi
also is represented on several monuments, holding what look
like lotus-flowers in her hand, and seated under a canopy of
ndgas (serpents).

Buddhism probably had very little importance, judging from
the small number of its sanctuaries, the most famous of which
seems to have been the cave of Phong-nha (Quang-binh), where
the devotees used to go to buy clay medallions exactly similar to
the Buddhist seals found at Bodh-Gaya and at Sohnagat, several
specimens of which are to be seen in the museum of the Nicole

fran^aise d'Extrfirae-Orient at Hanoi. As in Java and Cambodia,
the Buddhism was that of the Mahdydna. There still exist, as
great witnesses to this religious past, the temples, which con-
stitute the only specimens of Cham architecture yet discovered.
The most harmonious and best situated, overlooking the sea,

is the temple of Uma or P6 Ino Nogar at Nha-trang ; the best
presented is that of P6 KI06 Garai ; the most extensive is the
group of eight sanctuaries, which form a veritable city of
religion, brought to light in the circus of My-son (Quang-nam)
by the exertions of Parmentier and Carpeaux, the architect
members of the Ecole frangaise d'ExtrSme-Orient. All these
traces of a lost art have been carefully studied and classified,

since 1899, by the efforts of this same Ecole, which desires to
restore the most beautiful of them. These buildings, without
having the gigantic appearance of the works of Khmer art, bear
witness to real originality. Constructed nearly all on well-

chosen sites, on the top of a hill, facing the east, and built of
solid brick, they consist of a square tower or a series of square
towers built very closely together. Each tower contains a
sanctuary in the form of a pyramidal vault, furnished with a
door opening out of a porch on one face, while the three other
faces are decorated with false doors. All this forms a sort of
ground floor that is surmounted by an upper storey set further
back, which is an exact reproduction on a smaller scale of the
first, and which continues into a third and fourth stage of the
same type, but growing smaller and smaller. The richness and
variety of ornamentation slightly counteract this apparenUy
intentional monotony.

Islam, which came much later, though we cannot
yet tell in what era, has left no monuments.

5. Present-day religions.—The religion of the
Chams at the present day is still Bralimanism on
the one hand and Islam on the other, but a
Brahmanism and an Islam so corrupted, so con-
fused with the practice of magic, that they are
barely recognizable. The Brahman Chams are
called Jdt (Skr. jata) or ' native ' Chams ; their

Musalman countrymen give them the further name
of Kaphir or Akaphir (Arab, al-kafir) Chams,
'In fidels, ' because they have refused to accept the law
of Muhammad. The latter name is even accepted
by the Brahman Chams themselves, and neither
party sees any opprobrium in the designation.
The Musalman Chams call themselves Bani (Arab.
bani) Chams, * the Sons [of the religion],' or
Asalam Chams, that is to say, ' Chams of Islam.'

In Cambodia, where all the Chams are Musalmans,
this name ' Bani ' is not used.

6. Brahmanist Chams. — The cult of the
Brahmanist or Hinduist Chams—a vague Saivite
Brahmanism—has, in our day, only a far-off con-
nexion with the Brahmanism of the Hindus ; and
what still survives of this religion, stripped of all
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metaphysical concepts, not knowing the names or

nature of its gods, is saturated further with Musal-
man and animistic influences. In short, as has been
said, tlie vagueness of this worsliip reveals at a
glance the sad degeneracy of this fallen race.

Alongside of Indian practic^es like the worship of

the lihga and of Nandin (Siva's bull), the ritual

action which consists in reciting an invocation to

Siva

—

namah Hvaya—while touching the finger-

joints alternately with the thumb and forefinger

of the right hand, and the use of mantras in very
corrupt Sanskrit (such as Om tahpuruiam tatpuru-
iatya nbino tatpuruiammukkhai nbmai Hbahya
noma ; Sanskrit : 07n tatpufusam tatpurusaya
namah tatpurusamukhdya namah Sivaya namah),
there exists a world of practices and ideas which
are foreign to India and borrowed from the Anna-
mese, the Khmfers, or the half-civilized peoples of

IndoChina called ' Savages.' Some of the Chams'
agrarian magic rites resemble those of the Malays
in every detail, and a certain number of ritual and
food restrictions, classed together under the name
of tabuh ('tabu'), appear to be close connexions,
like their name, of similar rites among the Malayo-
Polynesians. The prayers for the eagle-wood
harvest, and the priest's chant over the sacrifice of

a buffalo, are purely native. Finally, the co-exist-

ence of Islam has still further contaminated the
Saivite Brahmanism of the present Chams, so that
it has now no connexion with Hinduism—which,
however, could never have taken deep root in

Champa—except by some words and a very few
ideas.

(a) Deities.—The Chams classify their deities

into males and females. The great male deities

are: (1) Po^ Yaii'^ Mbh or Ambh, the creator of
all and censor of the gods {Siva[?], Brahma). He
has the property, which he shares with Po Ovlah
or Alwah (Allah), of being polymorphous, (2) Pb
Jata, god of the heavenly regions, who emanates
from the foregoing god. (3) Pb Ovlah or Alwah
(Allah), the creator of Pb Easullak and Pb Latila,
and dwelling in Mokah (Mecca). He was created
by Pb Ovlahuk, father of ' nobi Mohamat ' (nabi
MuhaTumad). It is quite evident that several of
the Chams' deities are simply words, which they
have not understood, from the Musalman invoca-
tion :

' There is no other god but God, and Mu-
hammad is his prophet ' (in Arabic : la ilahu ilia

u'llah wa Muhammadun rasulu 'lldhi). This is

enough to show the incoherence of their religion.

The female deities are : (1) Pb Inb Nbgar or Po
Yah Inb Nbgar Taha, ' the great goddess. Mother
of the kingdom.' Muk Jiik, 'the black Lady'
(Kali ?), and Patau KumH, ' Queen of women,' are
other names given to this goddess, the most power-
ful female deity of the Chams. Bom from the
clouds or from the foam of the sea, she had 97
husbands, among whom was Pb Yah Am,bh, ' the
Father God,' and 38 daughters, who were wor-
shipped extensively in former days. She created
rice, and presides over agriculture and good har-
vests. Neither Hindu nor Musalman in origin,
she seems to be a native deity, to whom some of
the traits of the Indian Sri and perhaps also of
Durga have been attributed. Among her daughters
there are still held in veneration, each in a special
district, Pb Nbgar Dara, Pb Bya Tikuh ' queen
Mouse' (Ganesa?), Tara Nai Anaih, ' Pb Sah
Anaih—all virgins, and maleficent deities who
must be appeased by sacritices. (2) Pajau Yah,
or ' Divine Priestess,' is, on the other hand, a

1 Po (Mal.-Polyn. po, pu), ' lord.' ' master'—a title given b^"

the Chams to gods, priests, and kings.
2 ra7\ ' God,' * spirit," ' deity,' ' genius,' sometimes * the king.*

This word is found in Malayo-Polynesian (Dayak safiyaii ; Java-
nese yail, hjjai^ ; Malay ka-yafi-an, yaA-yai\, 8einba^-yaA ;

Malagasy *za7\a in zafiahari) and in the Indo-Chinese dialects
(Bahnar idii ; Kha pi and Ra^e yail ; Stieng^'aA, etc.).

favourable goddess, the dispenser of happiness,
who heals diseases and comforts the afflicted. She
is invited to all sacrifices. She has no statues or

images, but in the Imagination of the people she
is a woman of thirty. Ofl'erings of fruit are made
to her on the first day of the waning moon. She
used to live on the earth. Pb Jo.ta, or the King
of Heaven, to prevent her from raising all the dead,
sent her to the moon, but left her the power of

bestowing happiness and health. She gives the
souls of the dead who come to greet her a flowering
plant {jru dl id, bulan, ' moon-balm '), which makes
their journey easy for them to the did tanbh riyd,
'lower regions,' the Cham Hades.' Pajau Yah's
face is seen in the moon, and her name is synony-
mous with ' moon.' In this name Kern finds the
Kawi pajah, ' light of the moon ' ; the age of

thirty attributed to her recalls the thirty days of

the month. Moreover, the Chams identify Pajau
Yah with the moon, and explain a lunar eclipse

as an act of homage by the lunar deity to the
solar deity Pb A dityak (Skr. dditya) ; the eclipse

of the sun is the homage rendered by Pb Adityak
to Pb Jdtd, the deity of the heavens. (3) Pb Yah
Dari (Skr. dari, ' hollow,' ' cave ') is the goddess of

disease. She dwells in grottos, caves, hollows,

dens, or very dense thickets. An upright stone,

on which is drawn a white horizontal mark ('to

stand for the mouth,' the natives say), is the
representation of this goddess. She appears in a
vision to an old man, and shows him the place
where the stone must be erected ; round about
this stone, which is set up under a tree, a circular

space must be cleared, the diameter of which is not
fixed J a circle of dry stones must be formed with
the erected stone as centre ; and an opening is left

to afford entrance into the circle. This constitutes

the tanbh yah, or sacred enclosure. The arrange-
ment of the stones is carried out under the super-

vision of the man who has had the wonderful
dream, and he oft'ers a sacrifice of chickens, cooked
rice, and betel—a sacrifice which must not take
place either at mid-day or in the night. All who
enter the forest must perform the same offering.

When coming out of the forest they have only to

add a stone to the circle of the tanbh yah. Such
is the cult of Po Yan Dari at Phan-rang. At
Phan-rf she cures fever in little children. She
symbolizes the yoni ('womb'). She is worshipped
wherever there is a hole, a natural cavity, in trees

or rocks ; a pestle is turned round in the cavity,

which has previously been sprinkled with water
and alcohol, while an obscene mantra is chanted
to win a favour from the goddess.
Alongside of these chief deities we must also

mention Pb Ganubr Mbtri, god of sculptors, en-

gravers, and carpenters ; Pb Pan, who teaches
men the various industries ; Pb Bhauk, god of

storms, of boatmen, and of merchants, who com-
mands the storms ; Pb Rayak, king of the waves,
or the whale-god ; and, above all, the deified

ancient kings of Champa, Pb Kloh Garai and Pb
Rame. They still enjoy such prestige that to-day
they constitute, along with Pb Inb Nbgar, the
deities most frequently invoked by the Chams.
Pb Kloh Garai has even taken the place of Siva
in the temple of Phan-rang.
The history of these national gods is naturally full of marvels.

Po KtuYi Garai was born of a virgin-mother, Po Safi Itio, who
was subsequently deified, and, after a life full of adventures,
became the goddess of merchants. He came into the world
covered with leprosy, and a ndga cured him by licking him.
This god invented the irrigation of rice-plantations, and the

1 Cf. the Cham expressions /a HarH, ' liquid sun,' and {A
Bulan, • liquid moon,' with the title Jaldfi^e&a, ' Lord (of the
star) of the liquid body,' i.e. of the moon, given to Siva (inscr.

nanncr. de Campd et du Cambodge, vol. i., inscr. xv. B, 5, pp.
106 and 112). The moon-deity also has the name of Po Candriii

( = Skr. ckandra). The word id in jd hargi, jd bulan, may
perhaps be simply a corruption of yafi, 'deity.'
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construction o( dams and embankments. A flve-year-old ox,
Kapila.l served him as a mount. He raised himself to heaven
by his magic power. There he is the protector o( men, and his

ox carries the dead to Hades. A somewhat incoherent hymn
tells of the merits of the god tlius : 'The god Fd KtoA loves
maidens. He consents to eat the eacrilicial food only if

arranged in two rows and offered between the second and
third watch. In this way must oiferings be arranged so that
they may be acceptable to Fo Kloh Oarai. Then he comes
down from his mountain, with a beautiful turban on bis bead,
and shoes on his feet, to partaite of the sacrifice.'

His companion and servant, Pu Kloii Gaiait, sprung from a
cloud of smolte and dwelling in dark forests, was deified

along with him and is celebrated in an even more incoherent
hymn ;

' It rains in the mountain plunged in darkness ; king
Po Kl(yfi Gaiaii's gown and tunic are soaking wet. The rain

falls on the mountain ; it falls with uproar, pouring through
the garments of the king. It rains on Mount Rapat ; the god
and his wife are bathinj/. They are up to the mouth in water
and the king cannot swira. . . . Deign to accept this sacrifice,

God, and hearken to the prayer of the master of the house.'
Po liaini, like Po Kloii Garai, was bom of a virgin-mother.

He watched over the buffaloes of the king until his predestina-
tion was revealed to all. He married the daughter of the king
—a Cambodian woman. Later on he married an Annamese
princess, sent by her father, the king of Annam, to seduce him.
A story goes that the Annamese wife of Po Rami, wishing to
ruin the Cham kingdom for the benefit of her own country,
asked her husband to have the kraik tree,2 the protector of

Champa, cut down, saying that she would then be cured of

a supposed disease which the king's doctors had failed to cure.
After long hesitation the king gave the order to cut down the
kraik. A hundred soldiers attacked it with axes, but the
wounds of the tree closed up again immediately. The king
became impatient and enraged, and, armed with a hatchet,
struck the magic tree ; blood gushed forth, and groans were
heard. The kraik fell exhaus^d, and its blood flooded the
ground. The king of Annam declared war on Champa, and Po
Rami was taken and cut in pieces. His Cambodian wife
begged for his incisors to make them an object of worship,
and her request was granted. The following hymn is devoted
to him :

" When Po Kami descends from the heights where
he reigns, his body shines and his head glitters with rays of
light. The hair stands on end, the heart is sore afraid when
one sees Po Rami, for his face shines like gold, is limpid as
pure water. At the court queen Akaraii and queen Than Chan
vie with each other for his favours, but this god, who loves
peace, leaves his palace to escape the quarrelling of his wives.
Let the god like unto the sun deign to accept this sacrifice and
hearken to the prayer of the master of the house.'

(6) Priests.—If the deities of the pagan Chams
are numerous, their priests and rites are not less

so. The priestly caste properly so-called {boniha

[ = Skr. vamia] baiaih) has at its head a priest of
superior rank, the pordimbgru (Skr. pratha-
magurut) and three high priests, or po adhya
(Skr. ddya), appointed for life, for Po Yah Ino
Nogar, Po Kloh Garai, and Po Eame. The priest-

hood is hereditary (but not obligatory) in the
families of the baiaih. Consecration takes place
at twenty-five years of age, after a long initiation,
followed by the marriage of the new priests, who
abstain from the flesh of the ox. There is a baSaiti

or baieh (cf. Bahnar bok ioi, ' sacrificer,' 'priest,'

and Pali upajjhaya) in every village. The baiaih,
charged with the religious service of the people,
wears a gown and tunic of white linen, and on his

head a white turban, for which a white mitre with
red and blue designs is substituted during the per-
formance of his duty. Next in rank to the basaih
comes the iamenei, deacon-sacristan, who looks
after the temples and the objects of worship,
arranges the ofl'erings, and dresses the deities

;

then the kathar (Skr. gandharva ?), who sings the
sacred chants, accompanying himself on a two-
stringed violin, the body of which is of tortoise-

shell [kafd kura).
Besides these ministers, the mbdwon and the

pajau, of whom we shall speak below, are officials

outside the priestly caste and in direct communica-
tion witli the deities. The mbdwon, initiated by
his predecessor, offers sacrifices to all the gods in

private ceremonies and in the temples, singing
meanwhile, to the accompaniment of a drum, flat

on one side, a song which has no meaning for

^ This is evidently Nandin, the bull of 6iva, but it is difllcult

to explain how it could have got this purely Sanskrit name
{kapild=B, reddish or brown cow).

2 This name is given by the modern Charas to Mesua ferrea
(L.), or ironwood.

him. The mbdwon is a soothsayer and healer.

Lastly, tlie oh banbk, ' lords of the dams,' the re-

ligious chiefs of canals and works of irrigation, clad

in wliite, preside every year over the work of repair-

ing dams and canals. All the time of these opera-
tions they must abstain from sexual intercourse,
and must not eat the flesh of the liakan fish (silure).

The7)a/a« (Baiinar bbjau, ' .-sorceress ') is a sorcer-

ess-priestess compelled to celibacy, who is found
also among several peoples of Indo-China. There
is one for every four or five villages. She lierself

chooses her assistant to take her place in the
succession. She reads the future after she has,
by means of ecstasy, entered into communion
with Pajau Yah, or the Heavenly pajau ; it is

natural, therefore, that she should frequently be
consulted by the Chams. Like the baiaih, the
mbdwon and the pajau must abstain from certain
foods. Under the ;oa;'aM, and qualified to take her
place, is the kaih yah, 'girdle, 'loins of the god,'

'she who encircles the deities.' She is a sort of

convulsionary priestess who makes a living by pre-

senting ottenngs to the deities for others. Besides
the pajau, the Chams have still other officials,

called rija or srwak rija, for their private cere-

monies. Of 20 years of age or less, they are
chosen by the whole family, and are not bound by
any rules except to wear a white robe on the days
when they are officiating.

All the priests, including the mbdwon and the
pajau, must abstain from certain dishes in varying
degrees, and for varying times. The abstinences,

which are binding only in certain months, apply
to otter flesh with shallots, hare, chicken, pigeon,
ginger, the dish of flesh with oil, the bakyak herb
[Phyllanthus sp., Euphorbiacese), the katwbn herb
{Arum esculentum, Aroidese), crabs wth sweet
potatoes, sugar-cane, tortoise, the hakan fish

(silure), the krwak fish (Annabas sennal). The
fasts belonging to the dift'erent days of the week
comprise ragout and mince of raw fish with prawns
(Sunday) ; pearl-grey chicken, black chicken, and
black goat with spotted belly (Monday) ; red foods
(Tuesday) ; dark-bro^vn foods ("Wednesday) ; hare
and asn-coloured chicken (Thursday) ; spotted
chicken, tortoise, and honey (Friday) ; eels,

lampreys, and the bakyak fish or pike (Saturday).

The violation of these restrictions means a serious

shortening of life.

(c) Festivals.—Sacrifices and offerings to the

gods take place all through the year, and are
presented on various occasions of a private nature
(illness, birth, marriage, rain, drought, etc.), by
the priests, the modwbns, and the pajaus. The
most solemn festivals are those of kate and iabur.
The former is held in September-October, the
latter in January-February. At kate there are

five consecutive days of feasting and sacrifice in

the kalan ' and the bumauh, ' huts of leaves
' ; and

at iabur for the same length of time both in the
towers where the baiaih officiates, and in the
houses where private persons make their offerings

personally. Mention must also be made of the
paralau rija §ah, ' development of the feast of

the goddess Po Sah Inb,' which takes place on the
tenth day of the second month of the Cham year
(June-July), 2 and which also lasts five days. The
ceremonies (offerings, dances, worship of the sea)

take place in leaf-huts by the sea-shore, the
Brahman priests and the Musalman imams taking
part in it. On the last day at sunset they throw
paste figures of tortoises, buffaloes, and men into

the sea. Another curious ceremony is dih srwak,
' being stretched out ^vith the body stifi'. ' In it

1 Ancient Cham brick temples, in the shape of truncated
pyramids or fonning a series of retreating sieges placed one
above the other. The finest are those of Phan-rang and Nha-
trang in Annam.

2 In IdOO it began on the 3rd of June.
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are invoked the prauk or prauk patra, ' spirits of

children who have died young, who inhabit the
bodies of squirrels.' The pajau with rigid body
falls down in a nervous spasm, real or pretended,

while the modwon beats nis flat drum. We may
also mention the yah rija, 'the feast of the
possessed or of possession,' a ceremony analo-

gous to the thvii ron, ' the feast of the possessed

'

of the Khm^rs, in which a healer, man or woman,
called rijd, after preparation by a series of magical
rites, summons the illnesses which he has cured
during the year to a feast where, after eating
certain food and drinking alcohol, he is seized with
convulsions, pretends to be the incarnation of a
spirit, and ' breathes ' this spirit over one of the
onlookers. The latter, possessed in his turn,
passes on the spirit to his neighbour, and so on,

from first to last.

Amongst celebrations common to the Brahmans
and the Musalmana may be mentioned an agrarian
sacrifice which takes place every year before under-
taking the working of the consecrated rice-planta-

tion, or hamu iailrauv. Each proprietor knows by
tradition which is the consecrated rice-plantation

of the year. After certain offerings placed by the
mistress of the field—her husband has only a
secondary r61e in the ceremony—in a secluded
corner of the rice-plantation where a candle bums,
the wife and husband invoke the god Po Olwah Td
Ala, whom the Chams call the ' lord of the lower
regions, ' but whose name is no other than the Arabic
expression alldh ta'ala, ' God, exalted be He !

'

{d) Sacred vessels and other objects used' in con-
nexion with religion.—The chief sacred vessels

and religious objects are:—(1) The bdlahoh, 'ark
of the sacred fire,' which may not be touched
except by the baiaih. It used to serve for the
consecration of the kings, and is now used for the
sacrifices offered at the ordination of the priests.

It is a light cage of bamboo, 1 metre in height,
cylindrical at the top, and conical at the lower
part, and placed on a little square basket contain-
ing two wax candles and strewn with raw white
rice. The whole is covered over with flowing
white cotton crossed by a red band. (2) The
baganrac, which only the baSaih may touch. It

is a tray 30 centimetres long, supported by a frame-
work of sticks and furnished with a cover. It is

sometimes rectangular, sometimes with its surface
the shape of a violin. It is used for containing
the sprinkling-vase, the cups, the metal cruets for

the salt, the box of flour for the magic figures, the
sacred conch, the rosary, etc. (3) The habauk,
a copper vase for the lustral water. (4) The bap,
or oak, and the iop, libation-ladles. (5) The
kalaih (Skr. kaloAa), a tin vase for the asper-
sions. (6) The iah (Skr. iahkha), the sacred conch
for blowing as a horn. (7) The ralah hamu, a bundle
of blades of ralah {Saccharum spicatum, L. ) in the
form of an S reversed (3), which the baiaih holds
in his hand during the sacrifice. (8) The khak
maw, a large elliptical ring fashioned out of three
blades of ralaii pUited together, which the priest
puts on his hand round the four fingers, just below
and excluding the thumb. (9) The karah, a
smaller ring made of similar materials which he
wears on his ring finger. (10) The kahorn, the
mitre of the Cham priests ; it is ornamented with
two fillets hanging down behind. (11) The gai
Jroh, a club made from a rattan whose roots have
been plaited in basket form. (12) The bata^l
rasuh, the block on which the paste is made with
which the figures of the deities are smeared. (13)
The precious silk cloths for ' dressing ' the deities,

and the boots of red cloth embroidered in gold,
with turned-up toes.'

1 The inscriptions of Champa mention the offering of em-
roidered clothing to the ffods

In their ceremonies the Chams employ three
kinds of lustral water : (a) eagle-wood water ; (6)

citron water ; (c) mw water (water with mu, unpuri-
fied calcium carbonate and magnesia, in suspen-
sion). The first kind is for aspersions, the second
for whitening the face of the mukhalihga ( ' the
lihga with face-form '), and the third for purifica-

tions. Gahlau (= Skr. aguru; cf. dYiXXoxo''),
' eagle-wood,' is the most valuable substance used
in worship ; it is still used by the kings of Annam
in the ceremonies they perform. It is an excres-

cent product of a tree of the family Legurainosse,
the Aloexylon agallochuTn (Lour.) and of another
tree of the family of Aquilariae, the Aquilaria
agallocha (Roxb. ). The ceremony of gathering
eagle-wood is very complicated among the Chams ;

even the Musalmans take part in it. A Musalman
village is by tradition charged with the gathering
of the eagle-wood. At its head is the po gahlau, or
'lord of the eagle-wood,' whose dignity is heredi-

tary. He has under his orders sixteen chiefs of

the squad, or kahi, and seven hamdets of Orah
Glai, or Ra Glai, 'men of the woods,' a half-

civilized people settled in the west of the Cham
country. During their absence there must be no
games, no laughter, no quarrels in their dwellings,

for that would harm their search. Their wives
must not speak to any stranger, and if they
do not abstain from all sexual relations the

greatest misfortunes are sure to occur. For his

part, the po gahlau observes all these prescrip-

tions with the greatest care, and abstains at the

same time from the hakan fish (silure). The same
precautions are taken by the Ba Glai, who help in

the hunt for eagle-wood, and whose villages become
tabuh, ' tabued,' ' interdicted.' All the searchers
for the eagle-wood, so long as their search lasts,

employ a conventional language (ar bahu, ' flowery
language

' ; Jal Sadhor, ' the water of the river '),

formed from periphrases, corrupted Sanskrit
words, words of dialects foreign to the Cham, or

onomatopoetic words. The following are some
words of this language :

—

mdrab&u, ' the thing
which smells '= eagle-wood ; 6yim iauh, ' the bird

that pricks ' = the axe ; bhoh, ' the red ' = fire ;

garrneh, ' the spider ' = the goat ; oidhuk ( = Skr.

osadhi, 'herb'), 'betel'; cil, 'a serpent'; upbabhup,
' to eat,' etc.

After two or three months of search the squads
generally succeed in gathering from four to fifteen

pounds of eagle-wood. The return home takes place

solemnly, in arms and to the sound of musical
instruments. There is a first series of feasts and
festivals, which lasts two days and two nights, at

the place where the Chams part company with the
Ba Glai, and another at the entrance to the Cham
village, for the Cham eagle-wood hunters. At the

entrance of the Cham village a large shed is built.

The women bring the eatables for the festival, the

lustral water of sacrifice, and the oil for anointing
their husbands, whom they go to meet in high holi-

day garb, accompanied by armed men. For three

days there are sacrifices, banquets, and dances,

these last being led by the po gahlau and his

wife ; but the prescribed abstinences do not yet
come to an end. [Before the French occupation,

the band of eagle-wood searchers went to deliver

this wood to the Annamese mandarins who had
claimed it for their kin^.] Finally, some new
sacrifices mark the actual entry into the village

and the return to normal life. In the rainy season,

the seventh or eighth month of the Cham year,

the po gahlau once more ascends with his train to

sacrifice a buffalo on the mountain to the deities

of the eagle-wood, that they may prosper future

searches. A festival of three days follows the

sacrifice.

Such are the ceremonies by which the Chams
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honour their gods. A persistent tradition, about
which, however, they are not very fond of

^ving an opinion, bears witness to the ex-
istence at one time among them of human sacri-

fices. Friar Gabriel de San Antonio, a Spanish
Dominican who visited Champa at the end of the
16th cent., depicts the Chams as ' a people of great
wickedness and bad heart,' and relates that on cer-

tain days they sacri Heed over 6000 persons, whose
gall was carefully collected and carried to the king,

who bathed his body and head in it. This gall

was also used to batlie the statues of the gods.'

Besides this, it appears that, at the construction
of a dam, the oh banbk at night secretly got hold of

a child four or five years old, and drowned it in the
iiTigation works, in order to win the favour of the
deities. Friar Gabriel tells also of a feast which
is entirely forgotten by the present Chams, but
recalls the procession of the chariot of Jagganath :

'The Chams have numerous idols, which they place on a
chariot on feast days. This chariot is fitted with swords, and
the people drag it along, out of piety. Some place themselves
under the wheels and let themselves be cut in two ; others offer

the foot or the arm, and others the hand. Those who survive
are beatilied, and those who die are regarded as saints. . . . The
Ijodies of the victims, from which the gall has been torn for the
service of the king, are gathered together and burnt on the top
of a mountain as a sacrifice to the sun.' Friar Gabriel adds that
among the Chams 'the dead are burned'—a custom observed
even to the present day,— ' and widows voluntarily share the
funeral pyre of their husbands '—a custom no longer seen.

7. Musalman Chams or Banis. — It is not
known in what year, or how Islam penetrated
to the Chams. A chronicle tells that Po Olwah
(Allah) reigned over ^ri Bandy, their second capital,

from A.D. 1000 to 1036, and made a pilgrimage to

Mecca. This may have been an Arab chief or a
Malay who brought Islam to Champa. We do not
know. It is easier to describe what the religion

of Muhammad has now become in this country.
Of course, the religion varies widely according
to the places where it is practised. In Cambodia,
where the Banis or Musalman Chams are in con-

tact with the Malays, Islam is naturally less mixed
with heathen practices, and comes nearer to

orthodoxy. In Annam, on the other hand, it is

in such a state of corruption that it is sometimes
very hard to recognize it. An extract from the
religious writings of the Banis of Annam informs
us that ' Alwahuk (= Arab, allahil), the uncreated
god, liolds his seat on the forehead ; Uwlwah
(alldh), Allah, the Demiurge, on the left eyebrow ;

Mohaminat ( = Muhammad), on the right eyebrow ;

Jibarael (the archangel Gabriel), on the right eye ;

Asan (Hasan), on the left nostril ; Aiai (^lusain),

on the right nostril ; Hawa (Eve), on the left ear;
Adam, on the right ear.' All their theology, based
on the localization, in the face or body of man, of

the holy personages of Islam, of its practices and
feasts, could not be better exemplified than by this

passage.

The ministers of worship among the Bani Chams
are: (1) po or oh gru (=Skr. guru, 'spiritual

teacher '), chief of the ministers ; (2) the imoms
(imams), from whom the grus are chosen ; (3) the
katip (Arab, hatib), minister entrusted with the
sermon ; (4) the wMdin (Arab, muaddin), the crier

of the mosque and singer
; (5) the dears (Skr.

achdrya, ' a spiritual guide or teacher '), masters
charged with the teaching of the Law. The word
is also used to denote Muhammadan ministers in

general, in contradistinction to the basaih of the
Hinduists.
The ministers of the cult have their heads shaven.

In Cambodia they wear a white fez, which in Annam
is covered by a voluminous turban with red, maroon,
and gold fringes. The hierarchic rank is marked

1 See Gabriel de San Antonio, Breve y verdadera retacion de
los succesos del Reyno de Camboxa, in S. Pablo de Valladolid,
1604, fol. 22. The present writer is preparing a new edition of
this work, which has become very rare.

by the breadth of the fringe. Like the baiaih, the
imOnis have a long stall' of rattan (for the oh gru
only, the roots of it are plaited like a basket). A
white sarong and a long white tunic buttoned and
cut to lit the neck form their whole costume. On
feast days they wear, instead of their turban, a
kind of disk with a hole through the centre, and
fastened to the fez by a piece of linen ; the whole
has the ajipearance of a judge's cap.
The imams can hardly read Arabic ; still less do

they study it. They understand the general drift

of the suras of the Qur'iin, which they recite by
rote, and which, they say, their fathers used to
recite. The fast of ramwon (Kaniadan) is kept
by the priests only. As for the laity in Annam,
if they observe it for three days, during the rest
of the month they eat a little at midday. The
imMms, who fast for the whole community, trans-
form the mosque into an encampment for the pur-
pose, where they recite prayers during the whole
month of Ramadan. They do not leave the mosque
except for the great ablutions in the river.

The mosque is a bamboo building, with trellis

walls and thatched over with rice-straw ; it is sur-

rounded with an enclosure of dead wood, and its

end is turned to the West. At the door are seen
a large drum (agar), to call to prayer, and the mats
used for prayer-carpets, tied up in a bag and hung
from the joists. The pulpit (minbar) is at the far

end. The end of the mosque and the minbar are
covered with white cloth during feasts.

On Fridays (Cham jurnmat, jbmaat = Arab.
juma) the imams and the po gru, meeting at the
mosque, read some sentences of the Qur'an, in the
presence of the worshippers. Prayer lasts for an
hour, and is followed by a meal washed down with
rice-brandy, of which all but the priests partake.
Purifications are neglected ; their place is taken by
digging in the sand, and imitating the movement of

drawing the necessary water. The five prescribed
prayers are hardly ever said, and circumcision,
which takes place about the age of fifteen, is

nothing but a symbolic operation. The oh gru
mimics this operation with a wooden knife, after

which the newly circumcised receives a new name
as ' an initiated person' ; usually the name is 'All,

Muhammad, Ipburahim ( = Ibrahim), etc. He stUl

keeps his secular name, however,—the name of some
object, quality, or tree,— in his everyday life. On
the other hand, the karoh (lit. 'seclusion'), or de-

claration of marriageability of girls, is celebrated
with great solemnity. The girls may then marry
and put their hair up. Until then they are tabuh,
' interdicted,' and to violate this interdiction would
expose the culprit to serious penalties.^ The cele-

brations, presided over by the oh gru accompanied
by the imains, last two days, and are performed
for a group of girls, and not for one alone. After
prayers addressed to Allah, to Muhammad, to the
Hindu deities, and to the ancestral spirits, a festival

takes place at which only the priests eat. Two
sheds have been constructed—one for the ceremony,
the other for the toilet of the young girls. They
sleep in this the first night under the care of four

matrons. The imams pass the night in prayer. At
seven o'clock in the morning the maidens, dressed
in their best and adorned witli all their jewels, their

hair hanging loose and surmounted by a triangular
mitre, come forward preceded by an old woman and a
man clothed in white, who carries a year-old infant,

dressed like the girls except for the mitre. They
proceed to make obeisance to the oh gru and the
imams. The little child is presented to theo» gru,
who puts a grain of salt into his mouth, cuts off a
lock of hair from his forehead, and ofl'ers him a

1 Perhaps this karolj. ia analogous to the legal seclusion for

three months imposed by Musalman jurisprudence on divorced
or repudiated wives.
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little water to drink. All this is repeated for the

young maidens, who then return to their shed in

procession. If a girl has violated the interdict the

tjck of hair is cut from the nape of her neck as

a sign of shame. Then another feast, where the

priests eat first and the worshippers afterwards,

closes this part of the ceremony. About ten o'clock

the girls re-appear, their hair put up this time as

a mark of their having passed into tlie ranks of

marriageable women ; they prostrate themselves
before the priests ; then all the relatives, and espe-

cially the women-guests, come to enumerate the
presents of clothing, money, finery, and even fields

and buffaloes, which they are giving to such and
such a new member. Then, after much bowing,
the young maidens go and fetch the viands and
presents prepared for the imams, and otter them
on trays. The oh gru makes a pretence of tasting

them, and presents a small particle to the little

chUd. A bounteous feast brings to an end the
solemnization of the karbh. This ceremony gener-
ally takes place only a very little before the mar-
riage of the girls, who are at this time from fifteen

to eighteen years old.

Another feast, called taba or tupah (= Arab.
taubah), takes place in all the families where there
are old men. It is celebrated in a shed built for

the purpose ; the oh gru and several imams offer

up prayers ; the old man and his family make the
responses. A sprinkling of lustral water, accom-
panied by a banquet, closes this ceremony, which
blots out the old man's sins, and takes place for

each man individually.

Some deeply rooted survivals of the ancient
Malayo-Polynesian cults contaminate the Islamism
of the Bam Chams, not to mention the evident
corruptions of their cult by that of their brothers
the Hinduists. While worshipping Allah, they also

invoke the Po Yah, 'deities,' and otter them sacri-

fices. They make oflerings to the spirits of their

ancestors on serious occasions : to get healing, or to

fain assurance of the success of an important attair.

'hey otter worship to the prok, the souls of still-

bom children which are incarnated in the bodies of

squirrels, and are particularly malignant spirits.

To appease them or win their favour, both Banis
and Kapliirs pray to them in complicated cere-

monies, like the dih srwak, of which we have
spoken above, and its complement, the dayop, or

'sacrifice of the twilight.' The two sects invite

each other to all their feasts, and give each other
the place of honour. But the Banis never take
part in any cremation. As regards this, a curious

old tradition says that at one time they alone were
summoned to the side of the Brahmanist Cham
queens in childbed, as being less liable to bring
ill-luck than the baiaih, who was charged with
supplying the corpse with food and drink until its

cremation.
Mixed marriages are rare, and especially so be-

tween a Brahmanist girl and a Musalman, the
children having to follow their mother's religion.

Nevertheless, perfect toleration is the rule, not
only among the adherents, but even among the
priests of the two cults. If the Bani Chams have
no scruples about worshipping the Po Yah, or
Hindu deities, the Kaphirs on their side have in-

cluded Allah and Muhammad in their pantheon.
Tliey all abstain from pig's flesh, dare not rear

oxen, and cut themselves off from all sexual rela-

tions on Mondays, in commemoration of the sup-

posed birth of Allah. Corresponding to the pajau,
or sorceress-priestess, of the Kaphirs, there is

among the Banis the raja or rija, who performs
similar duties. The rajas, who must be twenty
years old, do not form a special caste, and their

functions are not hereditary. In short, they are
private ofBcials, and do not play a really important

part except at certain annual feasts called rija,

which seem to correspond to the solemnizations of

kate and cabur of the Kaphirs, and at which the
ancestral spirits are worshipped. These feasts, of

Malayo-Polynesian origin, take place in the ninth
month (Dec.-Jan.). In the formulas recited at

them the name of Java and the Javanese occurs
often. We shall describe them briefly.

In an enclosure a large shed ia constructed, of new materials
as far as possible, and m covered over inside with white cotton
cloth. The altar is a rude trough with traya, on which are

placed betel, foods, and fruits ; and wax-candles are stuck on
the edge of the trays, which are further surrounded with
coloured cotton threads. From the roof hang images of mon*
keys, elephants, boats, and carts, all made of paper. A swing,
fastened to two pillars, is set apart for the rija. Attended
by three imams, she is the chief personage of the fete. The
madwim, with his flat drum, conducts an orchestra composed
of a flute, a violin, cymbals, and an elongated drum {ganoh
= Mai. gendah, Javanese Aeni^a^V), and accompanies the rija.

The ceremony, which is interrupted by a number of feasts, lasts

two days and three nights. It begins with the bismilldh, and
continues with the invocation of the spirits of the mountains
and woods, of the dead, of the spirits of ' beyond the sea,' and,
by name, of the thirty-eight deities or spirits.! The calling out
of their names is followed by prayers from the three inidms.
The characteristic part of the ceremony takes place on the

second day, at the time when the morning star appears. After
the jnodwiiji has invoked the deities, and the rija has performed
a special dance in their honour, they take a little rowing-boat,
fashioned out of a piece of wood supposed to have come from
Java or China to exact tribute. The master of the house where
the ceremony takes place pleads ignorance of Javanese, and the
riwdwdn acts as interpreter. In pantomime they place eggs,

cakes, and a kind of jointed monkey on the boat. Then they
all cut the partition walls and the roof of the shed into pieces,

and fight over the cakes. On the third day the rija, accom-
panied by the priests and the orchestra, proceeds solemnly to
launch the boat with the monkey on the river of the village,

and this is the end of the ceremony.

Besides this great annual rija, they celebrate
others in special cases, e.g. to charm the evil spirits

who take possession of a girl, or to get healing.

They are all celebrated in the same way as the
preceding, except that the mbdwon alone takes the
place of the orchestra, and that the mistress of

the house herself often takes the part of the rija.

It would be just as difiicult to fit into the domain
of Islam the agrarian rites common to the Banis
and Kaphirs. They distinguish three kinds of

sacred fields :—(1) The hamu tabuh, which bring
death to the people and beasts who cultivate

them. Nothing can turn aside their evil influence,

which is now cheaply avoided by selling the
fields to the Annamese Christians. (2) The hamu
canrauv, or sacred rice - plantations, which are

regarded as the ' queens ' of the other rice-

plantations. We have already described the cult

of which they are the object. (3) The hamuklaik
lawak, ' fields of secret labour.' These are worked
by stealth, after a sacrifice has been ottered, and
the buffaloes, plouglis, and offerings have been
sprinkled with lustral water. The sacrifice must
be renewed at the flowering and harvest of the
rice. Perhaps there remain in it some traces of the
ancient native cults for appeasing the spirit of the
soil that has been reclaimed from the forest.

In regard to the oh banbk, or religious chiefs of

dams and irrigation, we may at least admit that
their functions correspond to the religious respect

of Musulmans for all that is connected with the

distribution of water in the hot countries which
they originally inhabited. The oh banbk, clothed

in white, keep certain fasts, and avoid sexual

intercourse during the exercise of their ministry.

They preside every year over the repairing of the

dams and canals. As already stated, they were
believed to drown a little child secretly in the irriga-

tion works to assure good irrigation of the fields.

8. Magic rites and various customs.— Black
magic, the casting of spells, and sorcery are

common to the Hinduist and Musalman Chams, as

well as to the Annamese and Khm^rs, but the

latter peoples consider the Chams the abler sor-

1 Ct. the thirty-eight daughters of Po Ino Noffar

.
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iserers. The Chama believe that certain individuals
have the power of killing at a distance, or of

causing the ruin and downfall of persons, or of

trees, by means of magic formuloe. Though the
jalawod, or those who extract the gall, have disap-

peared, the belief persists none the less tliat fresh

tuman gall gives invulnerability. The life of the

Chams, whether Banis or Kaphirs, is associated
with innumerable superstitious ideas and practices.

The absence of shrubbery round the houses is ex-

plained, as we have seen, by the belief that the
shade of a living tree brings misfortune.
The construction of a Cham house includes a

series of propitiatory rites meant to drive off the
evil spirits. The enclosure of dead wood is first

raised, and, after the plan of the house has been
traced with a line, the pillars are set up—tree-

trunks which are to support the biiilding. But
first the builders must place a mantra engraved
on a plate of lead, and always the same mantra, in

the hole into which the pillar is to be put. Then
they sink the north-east pillar, once more invoking
the deities. Other mantras are laid at the places

where the pillars meet the woodwork of the roof
;

and the roof is then covered with thatch taken
from the mountain. Then the master of the house,
having chosen the place where his bed is to be,

stretches himself out on it for a moment, but does
not dare to install himself finally in the new
habitation until he has made a sacrifice to the
unfavourable powers.
A new cart is never put to use either by the

Banis or by the Kaphirs without a ceremony, which
consists in a sacrifice to the deities, and aspersions
of lustral water on the cart. After this it is

plunged into the river, and receives several light

strokes of an axe, as a sample of the chastisement
in store for it if it does not fulfil its function well.

The Chams never go during the day to take the
rice they need from the granary : that is the time
when it is asleep. They therefore await its awak-
ing, that is to say, the fall of night. This rice,

moreover, has not been put into the granary until

the principal matron of the family has cut enough
to make three sheaves in the fields. These three
sheaves are set upright on the bank of the rice-

plantation, and the matron-harvester says to the
stems still standing :

' You are fit to enter the
granary ; follow the sheaves you see here.' In
addition to this, after the buffaloes have trodden
the rice, a sacrifice is made at the winnowing
ground.
The Chams, like the other Malayo-Polynesians,

believe in ' favourable ' and ' unfavourable ' days,
and they never undertake anything of importance
without being assured, by the consultation of

tables, of a propitious day and hour.

9. Birth.—When a child is born, a matron of

the village assists at the delivery, and keeps a
burning fire ' near the mother, during a period
more or less variable—7 days is the average in

Binh-thuS.n. Then she surrounds the hearth with
cotton thread, and lights a cubit-long candle to
keep ofT evil spirits. It is she also who ' breaks
up' the fireplace at the end of the Ijdng-in, and
w-ho carries the ashes to cross-roads in order to

make a pile of them, surmounted by a stone and
betel-quid. The Banis omit the sacrifice which
is then offered by the Kaphirs to the good spirits.

The child receives a name when about the age of

six months, i.e. just when the first glimmering
of intelligence is seen. Children of good con-
stitution and normally born get a ' good ' name
('Good-luck,' 'Joy,' 'Concord,' etc.); children

Crematurely born, deformed, or whose mother has
ad several miscarriages, get a ' bad ' name
1 Hence the expression (^i}}. di apwH, 'to eleep near the fire,'

meaning 'to be delivered.'

(' Dog,' ' Cat,' ' Buffalo,' ' Excrement,' etc.). This
bestowal of a bad name tricks the spirits who
would injure the child ; if at the age of 12 years
no harm has befallen the child, a bad name is

changed for a good one ; but this is often forgotten.
It is remarkable that several Cham kings have
borne the name Aih (' Excrement').

10. Marriage.—Boys and girls marry between
the ages of 15 and 18. If a girl, Bani or Kaphir,
becomes pregnant, unless she lives publicly with a
man of the village, she must tell the name of her
seducer. The latter, if he admits the deed, has to
pay a small tine to the parents, and may marry the
girl. If the girl refuses to name the father of her
child, she is punished by 50 strokes of the rattan,

all precautions being taken to avoid a miscarriage.
But cases of seduction are not common. Marriage
among the Kaphirs requires very little formality,
and cohabitation may take its place for a long
time.
Among the Banis, marriage is a little more

complicated. It includes a religious ceremony and
a very costly banquet. People are often found
putting marriage off so long that grown-up children
are present at the wedding-feast of their parents.
In the cases (which, however, are rare) where the
feast takes place before marriage, it is the parents
of the boy who supply the greater part of the
provisions ; those of the girl give the rice and the
cakes. Towards evening, the married couple, clad
in unhemmed white cotton, and holding each other
by the hand or by the gown, go by a road carpeted
with mats, so that their feet may not touch the
ground, from the house of the young maiden to the
shed specially constructed near by. There, in

front of the imams engaged in prayer, presided
over by the oh am, the parents of the betrothed
maiden declare her given over to the youth, who
accepts her as his wife before all. The maiden goes
back to the house, while the oh gru, who for the
occasion has taken the name of Lord Mohammat
( = Muhammad), and is accompanied by an imam
who has received the name of Lord Omar, asks the
fianc6, designated by the name of Paginda AH
( = Mal. baginda ['prince,' 'majesty,'], 'Ali), what
presents he means to offer to his wife ' Phwatimoh '

( = Fatima). The youth enumerates them, begin-

ning with the silver wedding-ring and ending with
the jewels, the ornaments, the buffaloes, and rice-

plantations, if there are any. In ease of divorce,

this dowry remains with the wife. Then two
imams take the ring which the oh gru has just
blessed, and go into the house to put it on the
finger of the maiden, at the same time asking her
if she consents to the marriage. They proceed to

fetch the fianc6 and the ore gru, and then they
solemnly conduct the married couple into their

dwelling. Before going into the house the bride-

groom crushes three betel leaves on the threshold.

In the nuptial chamber, four venerable matrons
spread out a special white cloth over the mat set

apart for the newly-married couple. The wife sits

down on it, with old women round about her, and
her husband at her side. Imdins join the hands of

the married pair, who are then sprinkled with
lustral water, bless them, and after some prayers
and moral recommendations leave them alone.

The wife then prepares a betel-quid, which she
places in her husband's mouth. He throws part of

his clothing over her, and finally they both go out
to prostrate themselves before tlie priests and the
godparents of both parties. This is the time when
the guests offer their presents, a list of which is

drawn up. An interminable banquet, to which
nearly the whole village is invited, closes the

marriage-ceremony.
The position of woman among the Chams of

Annam, where there still exist very distinct traces
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of matriarchy, is an agreeable one. In religious

and domestic ceremonies she takes the first place

after the priests, and has the right to transmit
property. She chooses her husband ; the children

belong to her and not to the father. Divorce is

easy to get and often taken advantage of, being
always sought by the wife, who is allowed to keep
the children, the common house, and a third of the
property, etc.

Adultery is theoretically punished by death,

but in practice the penalty is reduced to a few
strokes of the rattan and a fine. It is, however,
very rare, not owing to the special virtue of

Cham women, but because they can, as we have
seen, obtain separation from their husbands quite
easily.

II. Disposal of the dead..—(a) Among the Banis.

—Funeral rites are highly developed among the
Chams, partly in honour of the ancestral spirits,

partly to prevent the dead man from coming back
to annoy or carry off those whom he has left in his

house. Islam has been unable to modify completely
the beliefs of the Banis on this point, but the funeral

ceremonies of the latter are much less complicated
than tliose of the Kaphirs, and—an important point
—burial takes the place of cremation among the
Musalmans, while cremation persists among the
Kaphirs. After the last breath, the corpse is

carried into a shed built for the purpose. It is

washed in several waters, wrapped in a piece of

white cotton, and laid, without a coffin, in a
trench, with the head towards the north. This is

done in presence of four imams, who recite prayers,

while the family and friends adjure the dead to

rest in the tomb and not return to torment the
living. Contrary to what takes place among the
orthodox Musalmans, it is the tmdms who lead

the procession. Commemorative services, called

padhis (Skr. upadhi ?), with prayers and a feast on
the tomb, take place on the 3rd, 7th, 10th, 30th,

40th, and 100th days. A sacrifice is also offered

on the tomb in all serious family crises. Finally,

in the 5th or 6th month for the poor, in a year for

the rich, the corpse is exhumed, and carried with
the same ceremonies as before into a certain valley,

considered a holy place by the Banis.
(b) Among the Kaphirs.—Cremation among the

Kaphir Chams is a very solemn procedure. The
corpse, washed and clothed in a series of white
cotton garments, put one on top of the other, has
the appearance of a parcel, and the head, though
veiled, is the only recognizable part. The body is

laid out, with the head to the south, on a kind of

luxurious catafalque adorned with candles, and
food is placed at the corpse's side. The priests

pray beside it night and day, and go through the
pantomime, three times a day, of giving it food.

During this time, the friends and relatives come
from any distance, with lively musical instruments,
to feast and laugh unceasingly in the house. They
must bear the corpse company, and by their gay
talk keep the family from givmg itself up to a too

violent grief. This may last a week or several

months, according to the fortune of the deceased
and the condition of the atmosphere. When the
corpse becomes too much decomposed, it is at last

consigned to the flames. It is laid out on an
enormous new catafalque, made by the ba.iaih, and
ornamented with figures of animals or flowers in

gilt paper. Carriers dressed in white seize the
catafalque, round which crowd all the priests and
the pajau, clothed in white, with a bundle of five

candles in their hand. Musical instruments give
the signal to march. Mourners, the family dressed
in white, and all the inhabitants of the village
girdled with white scarfs, carrying lances, swords,
and Hags, follow the catafalque, which the carriers,

under the order of the midvvives, keep turning to

left and right, so as to mislead the dead in case he
should want to return home afterwards. When
they have arrived at the place of cremation, the
first knock is given by a baiaih ; then the rela-

tives clear the ground, preparing the pile where
the body is placed. After the priests have circum-
ambulated the pile, keeping their right side towards
it all the time, the body is uncovered once more to

offer it a final repast and to allow the adoration of

its friends. Then fire is applied to the pile, which
is decorated with the priests' candles, and into
which are also thro^vn some food, all the precious
things, clothes, and utensils belonging to the de-

ceased, and the presents, often of real value,'

which his friends and relatives give him at his

death. After cremation the central part of the
frontal bone is picked up. This, broken into nine
parts, constitutes the ' noble bones,' and is put into

a little gold, silver, or copper box called kloh, and
taken back to the former dwelling of the deceased.
These kloh are nearly always bought beforehand,
and buried in some corner of the proprietor's

enclosure or in the forest. They are never buried
in the house, the presence of a kloh bringing ill-

luck and often causing the death of the person for

whom it is meant to be kept. The family of the
deceased then celebrate padhi (Skr. upadhi ?), or

commemoration-services, on the 3rd, 10th, and
100th days after the death, with prayers and feast-

ing.^ At the padhi held on the anniversary, the
kloii are buried beside the rest of their ancestral

bones under the kut, or family tombstones. These
stones, of about three cubits' length, are three in

number for women, five for men. They are erected
nearly always in the family property, and prefer-

ably at the foot of a tree. The poor, for lack of

private property, bury their kloh in the forest.

At the feasts of kate and iabur, care is taken never
to omit to pay homage to the ancestral spirits,

which are invoKed also in cases of illness, accident,

and important decisions. These sacrifices, though
unorthodox, are offered by the Musalman Chams
of Annam and of Cambodia.

12. Eschatolo^y.—The ideas of the Chams of

either sect as to the survival and fate of the soul

after death are singularly confused. The Brah-
manists generally think that the souls of pious

men go mto the sun, those of women into the
moon, those of servants into grey clouds ; but they
sojourn there only until their entrance into the
heart of the earth (aid tanoh riya). Others de-

clare that souls return to the state of the gods,

others that they pass into the bodies of certain

animals—serpents, crocodiles, squirrels, etc. Each
family abstains from eating the flesh of a particular

animal. A belief common to all the Chams is that

the souls of infants born dead, or dying very young,
who have not undergone cremation (among the
Brahmanistsonly, since the Banis bury their dead),

incarnate themselves in squirrels and palm-rats
(Sciurus palmarum), and would soon become harm-
ful if they were not appeased by means of sacrifices

called srwak and dayop.

13. Cambodian Chams.—The Chams who came
to Cambodia, very probably at the end of the 15th

cent., after the decisive fall of Champa, are quite

ditt'erent. Numbering 90,000, they form a veritable

nation, which has acquired coherence from the

Islam they all profess. They live generally on the

banks of the Mekhong or of the Great Lake, and
are often on the move. There are also attached to

them some villages in Cochin-China, particularly

at Chau-d6c and Tay-ninh, and a small group in

1 They are content sometiraea with only passing them through
the smoke.

2 The funeral rites of the Chams are very complicated, and
correspond in some parts to those of India, but they include a

number of practices which are not found in the Brahman
writings on funerals.
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Siam. They are often confounded with tlie Malays,
who are not nearly so numerous as they are, and
who almost always settle alongside of them. Inter-

marriage also is gradually fusing the two races.

Very difierent from their apathetic brothers in

Annam, the Banis of Cambodia are active, enter-

prising, and intelligent, and seem to have acquired
all these qualities from living near the Malays.
They are cliiefly woodcutters, agriculturists, fisher-

men, and tradesmen, able workmen, and cunning
usurers. Their women weave silk stuffs with good
*Aste, but never rear silk-worms, preferring to buy
the raw material they need from the Khmfers or

Chinese. Their villages are built on piles, shaded
by a clump of false-jujube trees, and surrounded
by well-tilled fields, and have not the gloomy
appearance of the low huts and parched villages,

surrounded with dead wood, of the Banis of Annam.
They plant rice, cotton, indigo, and maize ; and
they rear oxen and buffaloes, but pigs are objected
to.

Their Islam, though mixed with native practices,

is much more enlightened and thoughtful than that

of the Chams of Annam. As they are in permanent
contact with Malays and Hindus, who are fervent
Musalmans, and are better instructed in their

religion, there is quite a considerable number
among them who have made the pilgrimage to

Mecca. They worship only Allah, perform the
five prayers and the prescribed ablutions, and
always abstain from pigs' flesh, and usually from
fermented liquors, especially in public. To do
otherwise would incur a reprimand from the
imams. The Friday assembly {jomaat) always
comprises the forty required members.

{a) Clergy.—The hierarchy of the ministers of

the cult consists first of four persons named by
the king of Cambodia and forming part of his

council. They are assisted by 40 imams. These
are the mophati, ' teacher of the Law ' (m-ufti), the
tuh kalik, the rajak kalik, 'magistrates' {gddi),

anii the tuon pake, ' jurisconsult ' (faqlh). These
ministers of the cult are highly honoured by both
the Chams and the Malays. Then come the
halUm or hakem, 'doctors of law and mosque-
chiefs ' (hakim), and the katip, ' the official in

charge of the prayers ' (hatib). All these priests

are clothed in white, have their heads shaven,
wear only a little beard, and have a white turban.
The lebei and the hallm (=Arab. 'alim), the one an
official and the other a teacher of the Law, are

simply laymen, employed in the mosque. Men-
tion must be made, finally, of the bilal or m,6din
{muaddin).
The great dignitaries and the imams have wide

authority over their congregation. They have the
right to apply a certain number of strokes with a
stick to those who transgress the religious re-

quirements, use fermented drinks, or traffic in

strange idols, etc. The offering of sacrifices and
oblations to the deities of the polytheists may
incur exclusion from the community, although
such a prescription, if exactly followed, would
mean the total excommunication of all the Bani
Chams.
The Chams of Cambodia now send Cham or

Malay missionaries to their fellow-worshippers in

Annam, to bring them back to more orthodox
practices. They are received and entertained
with the utmost cordiality, but their efforts are
fruitless against the absolute indifference of the
latter and their secular custom of sacrificing to the
P6 Yah.

{b) Festivals.—The Chams of Cambodia cele-

brate the following festivals : — ( 1 ) Bamowan
( = Arab. Eamaddn) or Bulan Ok, 'month of

fasting,' fixed by the priests, and regularly ob-
served by all the worshippers in the usual way.

(2) Bulan Ok Haji, 'month of the pilgrimage fast,'

or Bulan Ovlwah, ' month of God,' a siippleiuentarv

fast, when the Banis must not eat before nightfall

for five days. It takes |)lace three months after
Ranibtvan. (3) Kija Hurah or Surak ( = Arab.
' Ashurdt), 'the feast of the distress,' in memory
perhaps of the flight of Muhammad. (4) Tapat,
the tupah (=Arab. taubah) of the Annamese
Chams, a ceremony for the purification of the
sins of old men. (3) Tamat ( = Arab. idm/mat,
'conclusion'), a feast in honour of a young man
who has finished his theological studies. Dressed
in his finest clothes, and surrounded by his friends,

he makes a triumphal entry on horseback into
his village, musicians leading the way. (6) The
circumcision of boys, which is not a mere pretence
as in Annam, is the occasion of a feast. The
operator, nearly always the oh gru, uses a razor
and pincers for the circumcision. 'The youths on
whom it is performed must be about fifteen years
old. Their relatives otter presents to the operator,
and a banquet follows. The karbh of the Annamese
Banis is not in use for the girls. (7) Molot or
Mblot (=Arab. malat, 'shave ?) is a ceremony
which seems confused with that of the cutting of

the tuft among the Khmfers. An imam, assisted

by at least three colleagues, after reciting prayers
and sprinkling a child with lustral water, cuts off

a lock of its hair. The child undergoes m^lot only
once in its life, between the ages of 3 and 13,

and it is on this occasion that it is given a
Musalman name—nearly always Muhammad, 'Abd
Allah, or 'All, if it is a boy ; and, if a girl, Fatima
(in Cham Phwatimoh). In ordinary life the child is

called by the purely Cham name which is given
it at birth. The inevitable banquet closes the
ceremony.
The Chams of Cambodia, it is evident, are better

Musalmans than those of Annam, but it would be
exaggeration to conclude from this that their
Islam is always perfectly enlightened and con-
scious. It is easy, on the contrary, to discover in

it a number of practices which are evident sur-

vivals of the old Malayo-Polynesian, Hindu, and
Animistic cults which preceded Islam, and were
originally native to the country. They feel this

vaguely, and try to hide them under an Islamic
or so-called Islamic mask. Thus, like the Malays
of Cambodia, they worship a number of saints'

tombs, or ta-lak ; they go to them to obtain
healing, before the conclusion of an important
affair, etc. The cult consists of the recitation of
prayers and formulae, aspersions of lustral water,
a feast near the tombs, and—a Buddhist custom

—

the freeing of pigeons. Thisworship of the ta-lak
has some analogy with the worship of the kramat,
or mounds supposed to be tombs of Musalman
saints, in Malacca. The worship they give to
evil spirits, styled jin asalam, ' Musalman genii,'

has its counterpart likewise in the Malay Penin-
sula.

(c) Sorcery and Sorceresses.—Sorcery, which can
by magic practices cause the death or ruin of

people and things, inspires the Banis of Cambodia
with great hatred, and the sorcerers, or supposed
sorcerers, are often assassinated secretly. 'These
sorcerers, nearly always women, are supposed to
transmit their magic power from one to another
by means of a midnight initiation in the forest.

The person wishing to become a sorceress sacrifices

a live cock on an abandoned termite's nest. She
cuts it in two from the head to the tail, and has to
dance and sing quite naked in front of the altar,

until, by a kind of magic attraction, the two halves
of the cock begin to approach each other, and the
bird retui'ns to life and utters its cry. This devilry
ended, the sorceress can bring harm and desolation
anywhere at will. Fortunately she is easily re-
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cognizable by her swollen and bloodshot eyes, and
by the tendency of her face to change colour.

These sorceresses are called kamolai or kamolai
bhut (cf. Skr. bhuta), and when they are recog-

nized, by the signs described above, every one
hurries away from them In terror. The evil may
be exorci/ed from them by means of mantras, and
by the ingestion of unclean substances, which are

expected to make the bad spirits that haunt the

possessed flee in disgust.

The Banis of Cambodia believe that gall, taken
immediately from a man who has been killed for

the purpose, is the best charm for invulnerability.

They used to be very much dreaded by the Cam-
bodians, who regarded every Cham as a jalaw66,
' taker of gall

'
; this practice does not exist nowa-

days except as an isolated crime.

The agrarian rites are only a feeble echo of

those of the Banis of Annam. When a Cambodian
Bani wants to make a rice plantation from part of

a forest newly cleared by fire, he chooses a dies

fastus, sprinkles a handful of rice-grains with
lustral water, and puts them in seven holes already
bored in preparation ; he does not begin the sow-
ing till he has performed this rite. The same
procedure is followed also in the case of maize,
cotton, or any other plantations. Before a new
cart is used, all that is necessary is to light a
candle, pour a libation of water over the cart, and
utter this Imprecation :

' Beware if you do not run
well I

'

{d) Calendar.—This is the same for both the
Charas of Annam and those of Cambodia. The
reckoning by the iaka era employed in inscrip-

tions having completely disappeared, they use the
duodenary cycle to compute time. Each of the

twelve years of this cycle, borrowed from the
Turks through the Chinese, bears the name of an
animal—rat, buffalo, tiger, hare, dragon, serpent,

horse, goat, monkey, cock, dog, pig. But, in

contrast with what takes place among several

peoples who use this cycle, the names of these
animals are taken from the ordinary language.
Each year, beginning in April-May, contains

twelve lunar months, the first ten denoted by
numbers, and the last two, pwai and mak, having
Sanskrit names (pausa and magha). The week
has seven days, the names of which, borrowed
from Sanskrit, designate planets. Each day is

divided into twelve periods of two hours, and the
periods into eight parts with the value of our
quarter of an hour. The night is divided into live

watches. The time is expressed by means of such
forms as 'the cock crows' ( = 1 o'clock a.m.), ' the
cock leaps to the ground' ( = 2 o'clock a.m.), etc.

In the manuscripts we find traces of a cycle of eight years,
named by corrupt Arabic letters and analogous to the Javanese
windu, and of a method of reckoning time by periods which
recall the Javanese vmkus,

(e) Birth.—At the birth of a child, the usual fire

is kept burning near the mother, and the midwife
scatters its cinders likewise at cross-roads, but
without the accompaniment of offerings to the
spirits. The superstitions connected with name-
giving are the same in both countries. On the
other hand, education and instruction are a little

better cared for here than in Annam, and extend
even to the girls. Presents of cloth, rice, or fruits

are offered to the master, Avho teaches his pupils
to repeat some verses of the Qur'an and to read
Arabic.

(/) Marriage.—Marriage is not allowed with
a non-Musalman except on condition that he be
converted, which does not, however, happen often
with the Khmfers. They are very faithful to

Buddhism, and this accounts for the fact that
mixed marriages scarcely ever take place except
between Chams and Malays. Bridegrooms are

generally 15 to 18 years old, never less ; the
proposal of marriage is made by the parents,
with the help of a female mediator. The fianci

settles a dowry of money on his future wife, which
she is to keep in case of divorce not sought by her j

then he proceeds to serve in the house of his

parents-in-law until his marriage. The wedding,
accompanied by long banquets, lasts three days.
On the evening of the third day, the youth, decked
in a gold-embroidered coat, mounted on a richly-
harnessed horse, and shaded by a parasol of honour,
surrounded by his relatives and guests, goes to the
house of the girl, who waits for him dressed in all

her finery, seated on the ground with her legs bent
under her, in a shed built for the purpose, where
the imams bless the union. The wife places the
traditional betel-quid in the mouth of her husband,
and he puts part of his clothing over her.

The Chams of Cambodia, richer than those of
Annam, sometimes take as many as four wives
when their means permit. Few, however, have
more than two or three ; others have only one.
The wife of the first rank has command over the
others. The Bani who has become a slave has
never any right to more than two wives.

Marriage by capture, although rare among the
Chams, nevertheless exists. In it the suitor intro-

duces himself into the house of the girl he wishes
to marry if the door is open, draws her close into
his arms, and, in spite of the blows applied by the
family of the girl, entwines her in a scarf ; he is

then married, and has only to ' redeem the shame
of the family ' by means of a sum of money.
Divorce is more difficult to obtain and rarer than
in Annam. Unions are nearly always fertQe, but
the Chams of Cambodia further increase their
race by foreign elements, by Annamese or Khmfer
children whom they accept in payment of bad
debts, and whom they cause to be brought up as

Musalmans.
(g) Disposal of the dead.—This is no more

solemn among the Cambodian Chams than among
the Banis of Annam. The commemoration ser-

vices take place at the same times, but without
heterodox practices. Burial is once for all ; there
is no exhumation.

(h) Folk-tales.—A very competent judge, A.
Barth,^ gives the following appreciation of the
Cham tales published by Landes :

* Le fonds de ces r^cits est un merveilleux strange, fait

d'animisme et de magie, sans aucun alliage mythologique ou
th^ologique. Une ou deux fois seulement on volt intervenir un
seigneur Alwah (=AI]ah). ... A cdt6 d'une duret6 et d'une
apathie de sentiments extrfimes, on y trouve des traits d'une
sensibility exquise. Le [conte] no. x. . . . rappelle par plusieura
endroits le conte 6g)"ptien des deux frferes et il contient aussl
les denudes essentielles de Cendrillon et des 6preuve3 de Psycfa6.

Non moins curieux est le no. v., "Les ruses du Lifevre." Ce
conte, qui est ^galement connu au Cambodge et en Annam, et
dont plusieurs donn^es se retrouvent aussi dans les Jdtakas,
est une de ces series de fables relives les unes aux autres et

enchass^es dans un cadre commun, dont I'lnde parait avoir
fourni les premiers modules.*
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tchames,' in JA, Jan.-Feb. 1891, and Graimnaire de la lungue
ckame, Saigon, 1899 ; Aymonier-Cabaton, Diet, dam-franmis,
Paris, 190ti ; A. Bergaigne, 'L'ancien royaumade Camp^ dans
rindo-Chine, d'apr6s les inscriptions,' in JA, Jan. 1888 ; A.
Cabaton, Nouvelles recherches sur les Chams, Paris, 1901,
* L'inscription chame de Bifin-hoi,' in Bulletin de rjScole

francaise d'Extreme-Orient, iv. [1904] 687-690, and ' Les Charas
de I'Indo-Chine,' in Rev. cotoniale, v. [1905] 321-834 ; E. M.
Durand, * Les Chams Banis,' ' Notes sur une cremation chez ?i6£

Chams,' 'Le temple de P6 Ram6 k Phanrang,' 'Notes sur les

Chams,' in Bull, de I'Ecole /rang. d'Ext.-Or. iii. [1903] 64-62,

447-464, 697-603, v. [1906] 868-886 ; L. Finot, ' La religion

des Chams d'aprfes les monuments,' ib. i. [1901] 12-26 ; A.
Landes, 'Contes tjames,' in Cochinckine francaise: Extntr-

sionH et reconnaissances, xiii. 29 [Sept. -Dec. 1886], Saigon, 1887

;

H. Parmentier, ' Caractferes g6n6raux de I'architecture chame,*
i6. i. [1901] 246-268. ANTOINE CABATON.

1 Revue critique, no. ix., 27th Feb. 1888, p. 161.
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CHAMARS (total number, 11,137,302 at Census
of 1901). —i. History. — 1. Name.— The name
Chamar, Chambhar, or Charmakdr{iem. Chamarin,
Chamdin) is derived from tlie Skr. charma-k&ra,
*a worker in leather.' In the Madras Presidency,
to which they have migrated from tlie Central
Provinces, the Chamarsare also known as Chamura
(CI, 1901, vol. XV. pt. i. p. 149). In some districts

of Rajputana they are called Solas (ib. vol. xxv.

E.

147). Chamars frequently conceal their identity

y giving only the name of their sub-caste, e.g.

Jaiswdra or Kori (ib. vol. xiii. pp. 145, 182). The
name Mochi (Muchi or Muc'chi), though, as will

be shown below, it generally denotes a difference

of occupation or of religion from that of the
Chamars, is sometimes applied indiscriminately to

the latter (CI, 1881, vol. lii. p. ciii ; 1901, vol. vi.

pt. i. p. 388, vol. xxvi. A, p. 196). The Chamars
themselves derive their name by tradition from a
princess named Chamu (W. Crooke, TC ii. 170), or

from Nona or Lona Chamarin, a deified witch (Sher-

ring, Hindu Tribes and Castes, vol. i. pt. iv. p. 392).

2. Origin and territorial distribution. — (a)

Origin.^—The great majority of modern writers
upon the subject regard the Chamars as having
been of low caste from the very first. Sherring,

indeed, accepted the traditional view of Manu on
the ground that their clearly defined caste pre-

judices were evidence of their semi-Brahmanical
origin. His judgment was influenced by the fact

that he had met with several Chamars of high-bred
appearance, and by the prowess of the Dosadhs,
w'hom he considered to be a subdivision of the
Chamars, when they fought under Clive at Plassey
(op. cit. vol. i. pt. iv. p. 392 ft'.). Yet the dark
complexion of the Chamars is so generally recog-

nized as distinguishing them from Brahmans that
it has given rise to the Hindi proverb,

Karid Brdhman, gora Chamdr,
Inke sdth na utariye par,

which may be freely rendered,
' If the Brahman be black, if the Chamar be fair.

Let the wise when he crosses a river beware,'
i.e. a fair-skinned Chamar is so rarely seen that
his appearance is uncanny and bodes no good
(Elliot's Gloss, i. 71 ; CI, 1901, vol. i. p. 545).

Sir William Hunter, describing the Chamars of

Oudh, says :
' Always on the verge of starvation,

their lean, black, and ill-formed figures, their stupid
faces, and their filthy habits, reflect the long
degradation to which they have been hereditarily

subjected' (IGI, vol. x. p. 499). Whenever deli-

cate and refined features and a fair complexion
are seen in a Chamar, they should, W. Crooke
thinks, be attributed to intercourse in recent times
between the Chamars and higher castes (W. Crooke,
TC ii. 169 ; see also CI, 1901, vol. xiii. p. 184).

The view has been advanced by £. B. Alexander
that the Chamars of Gorakhpur in N.W. Prov.
were originally the retainers of^the Aryan invaders
rather than themselves the invaded aborigines
(Gazetteer N.W. Prov. vol. vi. [1881] p. 359).

Nesfield, who regards function, and function only,
as the foundation upon which the whole caste
system of India was built up, classes the Chamars
among the artisan castes of the age preceding
metallurgy, and thinks that they have sprung out
of several different tribes like the Dom, Kanjar,
Habura Cheru, etc., the last remnants of which
are still without the pale of Hindu society (Caste
System, of the N. W. Prov. § 49). Risley classifies

the Chamars amongst the Aryo-Dravidians, of

which they represent the lower strata, as the
Brahmans do the higher ; and in this he appears

1 For traditions relating to their origin, see Manu, x. 8, 11, 36
in SBE xxv. 403 f., 411 ; Sherring, <yp. cit. vol. i. pt. iv. p. 392 ff.;

W. CroolEe, TC ii. 169 1. ; CI, 1901, vol. xxi. p. 124 ; Elliot's

GU>$e. i. 69{.

to have the support of antliropometrical dala(7'C
i. 175 f. ; CI, 1901, vol. i. pj). 49!), .500, 503).

(b) The hu-)ne of the Ch.aiiiars is in Biliilr and the
United Provinces, but they are steadily migrating
to Bengal, where there is no indigenous caste of

skinners, tanners, hide-dealers, anil cobblers, to

compete with them in their multifarious occupa-
tions (CI, 1901, vol. vi. pt. i. p. 388; K. N. L.
Chandra, Tanning, etc., p. 2). They are also
firmly establisjjed and numerous in the Panjab,
Central India, the Central Provinces, Rajputana,
and Bombay (see Ethnographical Map in Ll, 1901,
vol. i.. Appendix). As one goes south, the Chamars
decrease in number, their place being taken by
leather-working castes of purely DraviUian origin,

as the Shakkiliyar in Tamil districts, and the
Mddiga in the Telugu country (Cenius of Berar,
1881, p. 149; CI, 1891, General Report, p. 199,
vol. xiii. p. 301, vol. xxv. pt. i. p. 254 f., 1901,
vol. i. p. 545, vol. xxiv. pt. ii. p. 537 ; C.M.S. Intelli-

gencer, Aug. 1900, p. 576 tt'. ; A. Chatterton, Mono-
graph on Tanning . . . in Madras Presidency,

pp. 13, 15). In estimating the numbers and im-
portance of the Chamars, it is important to dis-

tinguish between them and the great MochI sub-
caste. This distinction is not racial, but either
occupational, social, or religious. The occupation
of the Mochls is the making of shoes and other
articles from the leather that has been prepared
by Chamars ; hence their name, which is derived
from the Skr. mochika, 'tanner,' 'shoemaker.'
When a Chamar forsakes his traditional occupation
and becomes a shoemaker, he frequently changes
his caste name to Mochi, and thus proclaims his rise

in the social scale (Gazetteer N. W. Prov. 1875,
vol. ii. p. 182 ; Census Punjab, 1881, vol. i. § 607

;

CI, 1891, vol. xxiv. pt. i. p. 437 f., 1901, vol. xiiL

E.

184, vol. xviii. p. 470). In the west of the Panjab,
owever, the distinction is one of religion : the
Musalman Chamar, though only a tanner, calls

himself a Mochl. iThe variations in the Census
returns of Chamars and Mochis in the Panjab in
successive Census years may therefore be regarded
as some index to the conversions from Hinduism
to Islam (Census Punjab, 1881, vol. i. §604 ; A. J.

Grant, Leather Industry of the Punjab, § 12 ; CI,
1881, vol. iii. p. ciii, 1901, vol. i. A, pp. 320, 338, vol.

vi. pt. i. p. 388, vol. xxvi. A, p. 196 ; A. Chatterton,
op. cit. p. 16).

3. Occupations.—The Census Returns for 1901
show that Chamars are found to hold twenty-three
distinct occupations, of which the most important
are agriculture and the working of leather. The
proportion of agriculturists to leather-workers is

given as nearly six to one, but it must be remem-
bered that such proportions vary with the season
of the year, because the Chamar is a ' Jack of all

trades' (CI, 1901, vol. i. pp. 189, 190, 217, 218, 521,
vol. i. A, p. 406 f.). The position of the Chamar
engaged in agriculture has until recently been that
of a serf, tied to the soU and transferred with it.

When an estate was divided, no sharer would
consider the partition complete until an adequate
number of Chamars had been allotted to him in

proportion to his interest in the land (Gazetteer
N. W. Prov. 1875, vol. ii. p. 396 ; IGI, vol. i. p. 172,
vol. X. pp. 71, 499 ; J. C. Nesfield, op. cit. § 49).

Except in the Cawnpore district, the poverty of

the Chamars is great ; many are unable to afford
themselves even a blanket, and are obliged to
protect themselves from cold by the use of a mere
cloth stuffed, when they can get it, with cotton.
One Chamar, on being asked how he passed the
night with so little clothing, replied that he slept
till the cold awakened him ; then he lit a few
sticks and warmed himself till the fire went out,
when he returned to his cot ; and he repeated
these proceedings at intervals till the sun rose
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vol. m. p.
p. 288; of. W. Crooke, N.-W. Prov. of India,

p. 273). Under British rule, the Chamars, though
still the objects of contempt to Hindus and Sikhs
on account of their traditional occupation, are
emerging from their menial position {IGI, vol. iii.

p. 119; A. J. Grant, op. cit. §2).
The Chamar proper deals with the skin of

animals at death, or even sooner. From time
immemorial one of their perquisites has been the
hide of any animal that dies ; and the temptation
to hasten death by means of poison has frequently
proved irresistible.

Three principal methods of cattle-poiBoning are in vog^e.
One of these is simply to give white arsenic wrapped m a
castor-oil leaf, which is liked by the cattle. A second method
is to grind the ghunchi berry to a fine powder, and, having
made a paste with water, to roll this into the shape of a long
thorn, which is dried in the sun till it is hard, and then pressed
into the head or neci, of an animal. The third device is to
make a poisonous snake bite a piece of rag wound round a
pointed stick, which is then forced into the anus of a cow or
bullock.

Public opinion, however, is now leading to the
expulsion from caste of Chamars detected in these
malpractices {CI, 1901, vol. xvi. p. 232 ; W. Crooke,
TC, vol. ii. pp. 172, 190, 191 ; H. H. Risley, TC
ii. 98 f.). The hide of an animal, when by fair

means or foul it has been obtained, is tanned by
the Chamar, who places it in a pit, covering it

with water containing lime and impure carbonate
of soda ; after ten days it is taken out, and the
hair is removed with an iron scraper. It is then
sewn up in the form of a bag and filled with bark
solution, and, after hanging from a tree or stand
for five days, it is considered to be sufficiently

tanned (W. Crooke, TC ii. 191).

The remaining occupations of the Chamars range
between the ' learned and artistic professions

'

(13,56.5 in Bengal) and the ' personal, household,
sanitary, indefinite, and disreputable occupations

'

(8102). The large number of the former class

bears evidence to the influence of Western educa-
tion in breaking down the barriers of caste, and
enabling the industrious to rise in social position.

Throughout the country nearly every office has
its MochI employed as a clerk, and handling pens
and paper instead of hides and refuse {CI, 1901,
vol. i. A, p. 406 f. ; A. Chatterton, op. cit. p. 16 ;

A. J. Grant, op. cit. § 3). In their degraded
occupations, which include the removal of dead
bodies, the execution of criminals, the beating of

drums at marriages and other festive occasions,
the Chamars infringe upon the functions of Doms
and Pariahs (see Pariahs) (Sherring, op. cit. vol. i.

pt. iv. p. 393 f. ; CI, 1901, vol. xiii. p. 182, vol. xvi.

p. 232). The Chamar women act as the midwives
of the village, and perform menial tasks for the
wives of the men whom their husbands serve
(W. Crooke, op. cit. ii. 175, 190).

4. Social organization.— (1) The sub-castes of
the Chamars are reckoned by some writers as
seven, by others as numbering more than three
thousand. Each locality where Chamars are
numerous possesses its seven sub-castes, but these
do not correspond to those of another district ; the
division into seven is purely arbitrary, and is due
to regard for the sacred number, not to any
historical cause (Balfour, Cyclop, ofIndia, p. 645 f.

;

Elliot's Gloss, i. 70 ; W. Crooke, TC ii. 172 ; CI,
1891, xxi. 62-62e). In Gwalior, as the smaller
sub-castes of Chamars are included in the larger
ones, a man may with truth call himself by the
name of either. A Chamar must marry outside
the smaller sub-caste (gotra) and within the larger
sub-caste {khap); the distinction, therefore, between
main sub-castes and minor ones is that of exogamy
or endogamy {CI, 1901, vol. xxi. p. 124; cf. A.
Lyall, Asiatic Studies ^, 1st ser. pp. 156, 174 ff. ;

Census Punjab, 1881, vol. i. § 608). In Bengal,

however, the intermarriage of all sub-castes is

forbidden, and the infraction of this rule renders
the ofiender liable to a fine {CI, 1901, vol. vi. pt. i.

Appendix, p. xlvi). The following are amongst
the most iniportant of the sub-castes of Chamars :

(a) The Jaisward.—Many of these are servants,
but their high position is evidenced by their cany-
ing burdens on their heads, not on their shoulders ;

any neglect of this custom would render a man
liable to be out-casted. They supply most of our
syces, and, one of their objects or worship being a
halter, any Jaisward who ties up a dog with this
implement has to pay a fine. Their name is

probably derived from the old town of Jais (Sher-
ring, op. cit. vol. i. pt. iv. p. 393 ; W. Crooke, TC
ii. 173).

(i) The Dhusiya or Jhusiya.—These are allowed
in some districts to intermarry with the Jaiswara

;

in Mymensingh and Shahabad they are held to be
superior to all other sub-castes. Their primary
occupation is that of shoe- and harness-makers.
Their name is probably derived from a village
called Dhusi or Jhusi (Elliot's Gloss., vol. i. p. 70
[Beames' editorial note is corrected in Sherring's
Hindu Tribes and Castes, vol. i. pt. iv. p. 394]).

(c) The Jdtua, Jatia, or Jatiya.—-T\i\s sub-caste
is most numerous in the neighbourhood of Delhi
and Gurgaon. They are despised by other sub-
castes, on the ground that they work in horse- and
camel-hides ; but, on the other hand, their employ-
ment of Gaur Brahmans for priestly services,
instead of degraded Chamdrwa Brahmans, gives
them the position of the highest sub-caste of
Chamar. Their name is either tribal, and marking
some connexion with the Jdts, or functional, and
derived from the word jat, meaning a camel-
grazier {Census Punjab, 1881, vol. i. § 608 ; W.
Crooke, TCii. 173).

{d) The Chdndars, Chdndaurya.—The members
of this sub-caste work only in prepared leather.
In Hissar and Simla they are the principal sub-
caste of the Chamars, and hold an important place
in the caste throughout Rajputana. They claim
to be descended from Chdnura, the famous wrestler
who was slain by Krsna (Census Punjab, 1881, vol.

i. §608; W. Crooke,' rO ii. 172 f. ; CI, 1901, vol.

xxv. p. 147).

(c) The Harale Chamars. — These are found
chiefly in Berar. Their name is derived from
Harcdya, the primeval Chamar who, when Maha
Muni's supply of hides ran short, is said to have
shown his devotion to Maha-deo (see below, p. 353'')

by stripping off a piece of his own skin and making
out of it shoes for the god {Census of Berar, 1881,

p. 149). See artt. Dosadhs, Koeis, Rai-DasIs.
(2) For particulars concerning the self-government

of Chamars by their panchdyat, see Islam (in

India) ; Beames, in Elliot's Gloss., vol. i. pp. 279-
282 ; Camb. Mission to Delhi, Occ. Paper, No. 7,

p. 13 f. ; B. H. Baden-Powell, The Indian Village
Community, p. 24 f. ; W. Crooke, TC ii. 175 f.

;

CI, 1901, vol. vi. pt. i. App. p. xlvi.

(3) We have seen above how intimate is the
connexion between the existence of sub-castes and
the character of marriage regulations. The general
laws of exogamy and endogamy admit of qualifica-

tion in various grades of society, and the nearer
we approach to primitive conditions the less stereo-

typed do such regulations become. Thus in the
case of the Chamars we find that the sub-caste of

Dhusiya is allowed to intermarry with the Kanau-
jiya, and the sub-caste of Chamars with the

bosadhs. Their rules of exogamy admit of similar

expansion ; the descendants from a common stock

are called daydd, and are not allowed to inter-

marry, but the limitations of the daydd itself are

defined with a latitude which corresponds to the
wishes and prejudices of those concerned, and the
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payment of a line will cover any but the
STaveat irregularities (A. Lyall, op. cU. p. 163 II'.

;

W. H. Maonaghten, Principles of Hindu and
Mohammedan Law', p. 63 f. ; W. Crooke, TO ii.

174). The practice of infant marriage is on the
Increase. 1 he age of the bride varies from three
•«} eight years. At Nasik, however, the marriage
of the poorest Chamar males does not take place

till they reach the age of thirty or thirtj'-five,

whilst girls wait till they are hfteen or sixteen

I.BG, vol. xvi. p. 69). The form of marriage is the
asura (lit. ' spiritual,' Manu, iii. 21, 31), in which
the consent of the father of the bride is obtained
for a pecuniary consideration {BG, vol. xv. pt. i.

p. 357). Polygamy is discouraged, although, when
a wife proves to be barren, the panchdyat Avill

sanction bigamy. The re-marriage of widows is

fully recognized, except amongst those Chamars
who have risen in the world. This is in accordance
with the prevailing custom of the lower castes ; for,

as recent inquiries have shown, out of 40,000,000
Hindus, 30,000,000, or 75 per cent, permit and
even encourage this practice. Widow-re-marriage
is indeed a most important factor in the develop-
ment of the country ; for, in very unhealthy tracts,

at any rate, the ofisprin^ of ' virgin ' brides is barely
sufficient to make up for the wastage by disease

and to maintain the population (W. Crooke, N. W.
Prov. of India, p. 228 f.). A Chamar widow's first

choice is a younger brother of her late husband.
If she marries outside her own caste, it knows her
no more, nor can she lay claim to her late husband's
estate (W. Crooke, TC, vol. ii. p. 177 f.).

ii. Religion.—The religious systems to which
the Chamars adhere form the subject of separate
articles, and these should be consulted for informa-
tion in regard to general principles. It will be
necessary here to treat of tbese faiths only in so

far as they are illustrated by the Chamar people
in orthodox or unorthodox directions ; by those
who follow the old paths, and by those whose
struggle for religions freedom brings to light the
fetters by which they are bound. At the Census
of 1901 the following returns were made of the re-

ligions of Chamars and Mochis (CI, 1901, vol. i. A,
pp. 279, 299)

:

Chamar. MochI.
Hindu 11,043,093 . . 531,925
Animist 938 . 54
Musalman . 16,992 . . 475,540
Sikh . 76,263 . 54
Jain . 57 . 239
Buddhist . 19 . .

11,137,362 1,007,812
The term ' Animist ' has in this table little more
than a negative value ; it shows that the 992
persons thus returned did not regard themselves as
members of any verbally defined creed (CI, 1901,
vol. i. p. 349). On the other hand, the border-line
between Animism and Hinduism is so shadowy
that the latter may be said to include the former,
and the numbers professing each may be combined
(ib. p. 357; W. Crooke, N.W. Prov. p. 240 f.).

The remarkable omission of Christians from this

table is probably to be accounted for by the fact
that Christian missionaries instructed members of

their congregations to return themselves as Chris-
tians without stating their previous caste (Letter
from Rev. Dr. AVeitbrecht of the C.M.S. ; and J.

S. Bennis, in East and West, Oct. 1905, p. 459).

Thus in the Census Returns there appears no
return of a Christian ChamSr, and there is no
means of ascertaining how numerous these may be.
An account of some Chamar Christians is given
below.

I. Hinduism.

—

(a) Objects of veneration.—The
a'orship of such inanimate objects as the rapi, or
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tanner's knife, the plough, and the halter appears
to be little more than a pious recognition of these
implements as instrumental to the support of those
who use them. This worship is readily transferred
to such objects as pens, paper, sealing-wax, red
tape, and ink, when these become the means of

{gaining a livelihood. The reverent fear of desecrat-
ing other inanimate objects may be a.ssociated

with totemisra, as in the case of the Harbans
Chamars, who, bein" connected in some way with
a bone (hadda), will not wear bones in any shape
or form (CI, 1901, vol. i. p. 357 f. ; J. C. Nesfield,
op. cit. § 49 ; W. Crooke, TC ii. 173, PR ii. 158).

From the worship of inanimate objects we pass
to the worsliip of malignant spirits, foremost
among which are the ' godlings of disease.' Of the
seven sisters who are supposed to control small-
pox, one of the most malicious is named Chamdriya,
and can be propitiated only by the oflering of a pig
by a Chamar or other low-caste priest. Her name
may point back to a time when small-pox made its

greatest ravages amongst the Chamars, and its

numerous victims were transformed into spirits of

evil ; for persons who die in any sudden or unusual
way are supposed to undergo the change and to
require propitiation (W. Crooke, TC ii. 189, PR
i. 129). Wliatever the illness may be, it is attri-

buted to an evil spirit, who must needs be identified

by a sorcerer and appeased by the offering of an
appropriate sacrifice.

The worship of the spirits of the departed, when
these have been lovely and pleasant in their lives,

is a step towards the recognition of benevolent as
well as malignant spirits, and is closely connected
with hero-worship. The soul of a dead husband is

worshipped by his widow under the name manuka
deva, or ' man-god

' ; offerings of clothing are made
to him, and sometimes a pig is sacrificed in his
honour (W. Crooke, TC ii. 189). The Chamars,
with other low-caste Hindus, worship the five

Pandava brothers under the name Panch Pir, and
in the form of five wooden pegs fixed in the court-
yard of the house (PR ii. 206). The primeval
Chamar, Mahadeo, is worshipped by the Chamars
of Berar on a Sunday in the month of Sravan ; and
Guga (or Gugga) Pir and Chanu are also regarded
by the Chamars as being semi-divine (Census
Berar, 1881, p. 149 ; CI, 1891, pp. 104, 115). Every
locality possesses its own minor deities ; but, as
Animism becomes transformed by philosophy into
Hinduism proper, there is an increasing tendency
to merge the innumerable lesser gods in the greater
ones, and to worship the general principles of

creative or destructive power rather than each
local manifestation of the same. This is shown in

the adoption of such names as Parameivar, ' the
Supreme Being,' or JagiSvar, ' the Lord of the
World,' and by the worship of the greater gods
and goddesses of the Hindu pantheon, as, e.^., that
of Kali, goddess of destruction, whom the Bengal
Chamars invoke to favour them with a murrain,
and consequent rich harvest of hides (W. Crooke,
TC ii. 184 ; CI, 1901, vol. i. p. 357 ; R. N. L.

Chandra, op. cit. p. 18). The Chamars also

occasionally worship the sun, moon, and fire, and
at the Panchainyan festival offer milk and parched
grain at the hole of the domestic snake (W. Crooke,
op. cit. ii. 185).

(b) Priesthood.—Of the Chamars, the Jatia sub-
caste alone has the privilege of employing high-
caste Gaur Brahmans, and this only m some parts

of the Panjab (Census Punjab, 1881, vol. i. §§ 294,

608). Other Chamars have to content themselves
with the ministrations of low-caste Brahmans or

of priests of their own caste. Just as the higher
castes of Brahmans form groups corresponding in

social and religious status with those to whom they
minister, so are the low-caste Brahmans who serve
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the unclean castes subdivided according to the
social position of their clients. Thus the sub-caste

of Brahmans who act as the purohits ('family
priests') of the Chamars are known as Chamdrwa
Brahmans or Gurras, and, although they wear the
sacred thread and will not eat with those whom
they serve, yet they are not admitted to the house
of a high-caste Hindu (Sir A. Lyall, op. cit. p.

175 f. ; PNQ, vol. i. p. 237 ; UI, 1901, vol. i. p.

545, vol. xvii. p. 316).

The lower sub-oastes of Chamars have, in place
of Chamarwa Brahmans, masands, who correspond
to the guriis ('religious guides') of high-caste
Hindus. These masands often belong to the
Chamar caste, and in some districts are allowed to

marry their disciples {PNQ, vol. i. p. 237 ; Ceiisus

Punjab, 1881, vol. i. § 294 ; CI, 1901, vol. xvii. p.

166, vol. XXV. p. 147). The Chamars (Chambhar)
of the Deccan call their priests bhdt. The bhat
is a Chamar, and eats with them, though they do
not eat with him. In the marriage ceremony he
beats a drum, repeats holy verses, and accepts a
fee of about 5s. [BG, 1880, vol. xii. p. 114f.). In
addition to the established priesthood, the Chamars
recognize and employ professional astrologers, or
jyotish ; these have no definite constituency, but
usually serve about 100 families, and receive from a
quarter to three-eighths of the fee offered to the
Brahman (CI, 1901, vol. i. p. 199; BG, vol. xv.

pt. i. p. 355 f.). In the Nasik district the spiritual

guides of the Chamars are known as bdva. The
head bava goes on tour once a year with one or
two men, who with their cymbals accompany their

leader's devotional songs. He is greatly respected
by the Chamars of the district, and on their con-
senting to keep the three rules of conduct, viz.

to abstain from stealing, cheating, and adultery,
he admits them to discipleship by bathing and
reciting the initiatory verse: 'He (i.e. God) is I.

This is our true charm for avoiding the eighty-
four million wanderings ' (BG, vol. xvi. p. 70).

(c) Religious rites.—^The rites which are connected
with the three epochs of human life—birth, mar-
riage, and death—illustrate in concrete form the
general beliefs which have been specified above.

Previous to the birth of a child the spirits of the
departed are invoked, with promises of offerings,

to vouchsafe an easy delivery ; but, not relying
wholly upon intercession, the relatives of the
mother take the precaution of burning an old shoe
and of hanging thorny branches of the bel tree in
the doorway to scare away the spirits of evil. On
the night of the sixth day after the birth the
woman sits up all night and worships Sasti, or
Chhathi, the goddess of the Sixth, with an ottering

of cakes made of barley-flour and rice boiled with
sugar. For the first twelve days a cutting instru-
ment of iron is kept near the mother and child,

probably, as is still the case amongst some Teutonic
people, for protection against evil demons. When
the child is about six months old, it is named by a
senior member of the family, and is fed for the
first time upon ^rain. Between the ages of five

and seven it is initiated by the boring of its ears,

and after this must conform to the caste rules in
regard to food (W. Crooke, TC ii. 178).

Marriage ritual likewise bears witness to the
belief in ever-present spirits. The marriage cere-
mony of the richer Chamars is that called shadi,
dutrh, or charhaua, whilst that adopted by the
poor is the dola. In the shddi marriage various
cakes are ottered on the second day to the spirits of
the departed. A ' wave ceremony * is performed by
the bride's mother to ward oft' evil spirits, and for
the same reason she smears her daughter's eyelids
with lamp-black, and hangs a necklace of beads
about her neck. The actual marriage is performed
by the bride and bridegroom walking five times

round a plough-beam, which is fixed in the centre
of a pavilion ; a goat or ram is then offered to

Parameivar, 'the Supreme being.' In the Bombay
Presidency a post of aalai (Boswellia thurifera)
wood takes the place of the plough-beam and is

surrounded by twenty-one earthen pots (BG, 1880,
vol. xii. p. 115). The ceremonies in a rfoia marriage
commence with the worshipping of a drum (dhol),

which is afterwards smeared with a paste of

turmeric and rice, and marked with five stripes of

vermilion. To the beat of the drum the women
march to a neighbouring field, where the senior
woman worships Dliarti Mata, or Mother Earth,
and digs up five spadefuls of earth, which are then
brought home and placed in the courtyard. In

the same place are set an earthenware jar full of

water, a plough-beam, and a green bamboo. The
actual marriage takes place at night. The names
of the bride and bridegroom and of their ancestors
are recited, the jar is worshipped, and offerings are
made to a fire lighted beside it and to another fire

sacred to the household god (W. Crooke, TC ii.

180-183). When a married girl attains the age of

puberty she is tatued ; the object of this rite

appears to be not only a further initiation into tlie

caste, but to secure her identification in the next
world (PNQ, vol. i. p. 224 ; PR ii. 32).

There is much variety of custom amongst
Chamars in their disposal of the dead. In the
Panjab, cremation is usual, whilst in Rajputana
the dead are buried in Sirsa and Hissar ; indeed,
both practices are adopted indifferently, even by
members of the same family. In the Bombay
Presidency married people are cremated and the
unmarried are buried (BG, vol. xii. p. 115).

Pecuniary as well as religious considerations have
considerable weight ; some poor Chamars, on
account of the cost of cremation, content them-
selves with scorching the face of the corpse, which
is afterwards buried (Census Punjab, 1881, vol. i.

§ 294 ; W. Crooke, TC ii. 183). The ashes after

cremation, and the naUs of the fingers and toes, if

the corpse be buried, are committed to a stream
which, whether actually a tributary of it or not, is

regarded for the purpose as identical with Mother
Ganges (ib.). On the day after the cremation an
earthen pot full of milk and rice-gruel, with a
pitcher of water, is placed outside the house of the
deceased, for the use of the disembodied spirit. On
the third day cakes of barley-flour are ofl'ered to it,

and on the tenth day this offering is repeated, and
members of the caste are fed. During these ten
days water is poured daOy upon some stalks of

grass planted near a tank, to serve as an abode for

the homeless spirit. The repetition of the off'erings

and the number of feasts given to the caste depend
upon the wealth of the family. The belief in

the aimless wandering and subsequent purposeful
transmigration of the soul, to which these cere-

monies bear witness, is, however, by no means
universal amongst the Chamars. Many of them
believe that the soul at death passes immediately
to heaven or to hell ; and the unique event of death,
which makes all life's incidents of joy and sorrow
alike seem small, appears to sweep aside the thought
of a multiplicity of spirits, and to make for a
creed which, though very vague, is yet monothe-
istic in its nature. The cry of the mourners as
they accompany the bier to the grave is Tu hi kai!
Tainne paida Ida, aur Tainne mdria, ' There is but
Thou ! Thou hast given and Thou hast taken
away' (Census Punjab, 1881, vol. i. §294; W.
Crooke, TC ii. 183 f. ; BG, 1884, vol. xvii. p. 169).

(d) Theistic sects.—Of the Chamars of the Central
Provinces more than 50 per cent belong to the
Satndmi sect, which was founded, or reformed, by
the Chamar visionary, Gliazi Das, about A.D. 1820
(see SatnSmis). Many Chamars—their exact
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number is not known on account of a confusion of

names in the Census returns—belong to the Rai
DasJs, another sect which owes its origin to a
Chamar (see Rai DasIs). A third sect, to which
many Chamars belong, is the ^ivandr&yan which
some modern writers identify with the Rai DasIs
(see Siva NarAyanis).

2. Islam.— The Census returns of 1901 show a
total of 492,532 Muhammadan Chamars, of whom
475,540 claim to be Mochis. When once a Chamar
has been admitted as a Muhammadan, he becomes,
in regard to all religious privileges, the equal of

Muslims of the highest social position ; Islam there-

fore otters a road towards emancipation from the
thraldom of caste {Census Punjab, 1881, vol. i.

§ 294 [contrast § 607] ; E. Bickersteth, in Camh.
Miss, to Delhi, 'Occ. Paper,' No. 5, p. 4f.). This
fact may partly account for the rapid increase in

the number of Chamar converts from Hinduism.
In the Panjab the proportion of Muhammadan to
Hindu Chamars increased from 1 per cent in 1881

to 2J per cent in 1891 (A. J. Grant, op. cit. § 12).

The line of demarcation between Hinduism and
Islam is not so clear in some country districts as in

the great cities ; ignorant Muhammadans are found
to adopt various Hindu rites and customs, and this

laxity must make the transition from Hinduism to

Muhammadanism less difficult (E. Bickersteth,
loc. cit., p. 6).

3. Sikhism (at 1901 Census, 76,263). — Many
Chamars are followers of Ram Das, the third Guru
in succession from Nanak Singh and the constructor
of the famous tank at Amritsar. It is not possible

to ascertain their number with any degree of

certainty, on account of their being confused in the

Census returns with the Rai Dasi Chamars. The
Ram Dasi Chamars are true Sikhs, and take the
pahul, i.e. the rite of initiation into the Sikh
community. The Sikhs being even more strict in

their reverence for the cow than are the Hindus,
the Chamars are admitted to membership only
upon their exchanging the tanning industry for

weaving or similar occupation, and even after

initiation they are not regarded by other Sikhs
as their equals (H. H. Wilson, Select Works, ii.

127, 148 ; Census Punjab, 1881, vol. i. §§ 294, 606 ;

CI, 1891, pp. 145, 158).

4. Christianity.—As stated above, the Census
returns do not enable us to estimate the number of

Christians who were once members of the Chamar
caste, because caste finds no recognition in the
Protestant Christian Church. Although there have
not been such general conversions from amongst the
Chamars as there have been from the corresponding
caste of Madigas in S. India, where 10,000 became
Christians in one year (E. R. Clough, While Sewing
Sandals, p. vii), so that nearly 10 per cent of the
population are now nominally Christian (A. Chat-
terton, op. cit. p. 13), yet a very large proportion
of the Indian Christians in the Paniab were once
members of this degraded caste. This may be
illustrated from the records of one Mission District.

In Delhi and its immediate vicinity over 800
Chamars accepted the Christian faith when the
famine of 1877-78 gave the Christian missionaries

occasion to show that goodwill towards men is an
integral part of the Christian creed. The number
of these converts, however, was reduced when they
found that membership of the Church necessitated
separation from caste and the surrender of caste

privileges and heathen practices. This was brought
home to them on the adoption by the Cambridge
and S.P.G. Mission of a policy of modified segre-

gation of converts. Instead of inviting the Chamar
Christians to forsake their own neighbourhood and
to establish themselves around the Mission Com-
pound, the missionaries settled a few of the most
earnest-minded men with their families in a basti,

or little square of houses, in the midst of the
dwellings of their caste-fellows. The Christian
tenants of this basti were, as a condition of tenancy,
obliged (1) to observe Sunday as a day of rest ; (2)

to use Christian rites exclusively at birth, marriage,
and death

; (3) to abstain from the use of charas,
an intoxicating drug. The experiment was speedily
justified, for the impossibility of practising Hindu-
ism on the principles of Christianity was now felt

by all concerned. A paiichdyat was summoned to

determine the relationship between Christian and
other Chamars, and it was decided to 'sift out'
the Christians and to expel them from the caste.

The crucial test adopted was the worship of a jar
of Ganges water. The moral courage of the first

five Christians to whom the test was applied failed

them ; they raised the water to their heads and by
this act abjured the Christian faith. The sixtn
Christian, a man of some position, who had there-

fore the more to lose by his decision, was true to
his new faith in spite of great pressure. After
three or four more had followed his good example,
the meeting was broken up, as it was realized tnat
the number of staunch Christians was so great that
to cut them ofl' from caste-communion was too
serious a step to be taken at once. As time wore
on the Hindu Chamars showed no inclination to

dissociate themselves officially from their Christian
brethren ; but the discipline of the Church had in

1887 reduced the number of its adherents in Delhi
and its vicinity from 1000 to 700 (Canib. Miss, to

Delhi, ' Occ. Paper,' No. 7). Since that period,
both by the re-admission of the lapsed and by fresh
conversions, the number of Chamar Christians has
slowly but steadily increased, and in 1906 the
number in connexion with the S.P.G. and Cam-
bridge Mission alone was nearly 1200.
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Frank Lillingston.
CHANCE.—The word 'chance' is derived from

the Latin verb cadere, ' to fall,' and gets its specific

meaning from a particular reference to the fall of

dice. The derivation of the word thus suggests

at once the illustration which most completely
expresses its significance. For, in the throw of

dice, the result in every instance is due to chance,
in the sense that no uniformity of sequence be-

tween antecedent and consequent can possibly

be discovered, however carefully and patiently

one may experiment with the various conditions
involved. The conditions, indeed, are too com-
plex to admit of any exact determination ; so many
elements must combine in order to produce a
certain specific result that our powers of analysis

are wholly incapable of detecting them.
Chance, therefore, may be dehned as a complex

of causal elements, in which indefinitely various
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combinations are possible, and each distinct com-
bination yields a distinct result. Inasmuch as
there is no possibOity of knowing what particular
combination may occur, there is no possibility of

forecasting the precise efl'ect which may follow.

The relation between specific combinations of

causal elements and their corresponding effects

is not only unknown, but must ever remain un-
known, because the conflicting or conspiring
forces which enter at random, now into one com-
bination and again into another, are too many
and too various for human intelligence to calcu-
late. Consequently, there is no basis whatsoever
for the definite calculation of any future event.
But, while definite calculation is impossible, an
estimate of general tendencies is quite within the
scope of our capabilities. Hence arises the doc-
trine of chances, or the theory of probability.

Such a theory is grounded fundamentally upon
the mathematical theory of combinations. It is

possible to express the chance of any event so
far as to indicate the number of combinations
which normally tend to produce that event, in

comparison with the number of combinations
which tend to produce some other than the event
in question. Ihe chance of any event occurring,
therefore, such as that of any particular fall of

dice, may always be represented in terms of a
ratio whose numerator indicates the number of

combinations capable of producing the event, and
the denominator the total number of combinations
both favourable and unfavourable. Moreover, in

any set of complex circumstances chance is re-

duced to a vanishing point in all cases in which
any uniformity of sequence may have been estab-
lished. And uniformity of sequence always ap-
pears whenever all the other combinations than
those favourable to the happening of an event
are rendered impossible. Suppose, for instance,
with 'loaded' dice 'double sixes' regularly ap-
pears, whatever may be the character of the
throw, there is the ready inference that all other
combinations of causal elements except those cap-
able of producing ' double sixes ' have been effectu-

ally eliminated. So also the introduction of a
definite purpose at any time into a group of
variously combining causal possibilities immedi-
ately reduces all these possibilities to zero, except
the one designed event. If one draws at random
a card from a pack, the chance of its being any
previously designated card is, of course, expressed
by the ratio ^. But if one examines the pack in
order to select a definite card, every one of the
other 51 possibilities is at once eliminated by
this process of definite intent. Purpose, by its

essential nature, tends to uniformity ; and, by
producing uniformity, it makes chance disappear.
The activity of will is always destructive of chance.
There are certain fallacies which are often

attached to the concept of chance. Perhaps the
most common is that a chance event is an un-
caused event. Chance is defined loosely and
vaguely as something which happens without a
cause, when what is meant evidently is that
chance is something which happens without our
knowledge of the cause definitely determining it.

Chance is an idea which is in no sense whatever
opposed to that of causation, but merely to that
of a uniform causal relation.

Another fallacy has its roots in the superstition
that chance represents a sort of whimsical fate,

or, it may be, writ large as FATE, which arbi-
trarily metes out its good or ill fortune to helpless
mortals whose happiness and even destiny are
brought under this capricious control. Chance,
however, is not a deity ; and any superstitious
sentiment must give place to a simple matter-of-
fact characterization of chance as a complex set

of causes, too intricate and too involved to admit
of definite determination.
There is stUl another fallacy, which insists that

games of chance, and all forms of gambling, based
as they necessarily must be upon chance, are wrong,
because there is in all such cases an appeal to the
unknown, and therefore in every turn of chance
one is tampering with occult forces with which it

is not becoming or permissible for man to deal.

This, too, is a relic of a superstition which has
always clouded reason. Chance as such has no
moral significance whatsoever. It is not immoral,
but simply non-moral. Chance happenings be-
come immoral solely in consequence of the uses

to which they may be put. And the failure to

appreciate this has, in many quarters, discredited
the real argument against gambling, by raising a
false issue and confusing the essential with the
unessential. No evil principle can lurk in the
simple fact itself of a chance event, whether it

be the casting of a lot, the fall of dice, a hand
at cards, or the turn of a wheel. The phenomena
of chance, however, it must be conceded, lend
themselves peculiarly to the practices and devices
of the gambler's art, and therefore are brought
into ill repute through association with methods
whose immoral taint rests wholly on other grounds.

Ltteraturb.—The standard work on the subject of Chance U
J. Venn, Logic of Chance^, London, 1888 ; cf. also G. B. Airy,
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Essay on Probabilities, London, 1838 ; Laplace, Essai phii. sur
les probabilit^s^, Paris^840

; J. W. Lubbock, Treatise on Proba-
bility, London, 1844 ; R. A, Proctor, Chance and Luck, London,
1887 ; W. A. Whitworth, Choice and Chance, London, 1901

;

L. A. J. Qu^telet, Letters on the Theory of Probabilities,

London, 1840; I. Todhunter, History of the Mathematical
Theory of Probability, Cambridge, 1865 ; G. H. Joyce, Prin-
ciples of Logic, London, 1908; and the standard works on
Logic. John Ghiee Hibben.

CHANDRAGUPTA. — 1. Chandragupta
Maurya (c. 322-298 B.C. ), the founder of the Maurya
dynasty, was the grandfather of Asoka {q.v.), and
the first emperor or paramount sovereign of India,

which at the time of Alexander's invasion (326,

325 B.C.) was parcelled into a multitude of petty
States, not subject to any controlling authority.

Chandragupta, a relative, apparently illegitimate,

of the Nanda king of Magadha (S. Bihar), having
incurred the displeasure of that monarch, fled to

the Panjab, where, as a young man, he is said to

have met Alexander. After the death of the
latter (June 323 B.C.), the exile put himself at

the head of certain frontier tribes and defeated
the Macedonian garrisons. He effected a revolu-

tion in Magadha, the premier State of India, de-

posed and killed his kinsman, the Nanda king,
and seated himself on the vacant throne. He
organized a vast army, with which he overran the
greater portion of India. It is known that he
lield effectively the peninsula of Surastra (Kilthi-

awar) on the western coast, and it is probable
that his sway extended as far south at least as the
Narmada (Narbada) river. When Seleukos Nik-
ator attempted in 305 B.C. to recover the Indian
conquests of Alexander, he was successfully op-

posed by Chandragupta, who compelled him to

cede a large part of Ariana, west of the Indus, and
to enter into a matrimonial alliance. These
advantages were purchased at the small cost of

five hundred elepliants. After the conclusion of

peace, Seleukos (303 B.C.) sent Megasthenes as his

envoy to the court of Chandragupta at Patali-

putra (Patna). Although the description of India
written by Megasthenes has been lost, numerou-^
fragments of his work have been preserved (ed.

Schwanbeck, Bonn, 1846, tr. by M'Crindle, 1877),

which probably include all the most valuable

passages. His statements continued to be the

principal source of European knowledge of India
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down to modem times. The Greek observers noted
with interest the superlicial peculiarities in the
mode of life of the Brahnians and ascetics, but,

not being qualified to distinguisli the various sects,

faUed to record particulars with precision sufficient

to enable their readers to realize the state of

religion in the time of Chandragupta. We are in-

formed that the Brahmans ' wrap up their doc-
trines about immortality and future judgment and
kindred topics in allegories, after the manner of

Plato' (Strabo, xv. 1. 59); that they frequently
discoursed of death, and so forth ; but such gener-
alities do not make any definite impression on the
mind. The writers' vague descriptions indicate
that the Brahmans and ascetics of the olden time
were much the same as they are now. Clemens
Alexandrinus (c. 200 A.d.) seems to be the first

Greek author to mention Buddha (BoiixT-a). Ac-
cording to Jain tradition, Chandragupta abdicated,
retired in 297 B.C. to Sravana Belgola in Mysore,
and died there as a Jain ascetic twelve years later,

by voluntary starvation.

2. Chandragupta I., founder of the Gupta
dynasty (A.D. 320- c. 335), was king of Magadha
(b. Bihar), and extended his dominions as far east as
Prayaga (Allahabad). The Gupta era, of which
the year 1 ran from Feb. 26, A.D. 320, to March 13,

321, probably was instituted to commemorate his
coronation. He was an orthodox Hindu in

religion, and his reign marks an early stage in

the reaction of Brahmanical Hinduism against
Buddhism which characterizes the Gupta period.

3. Chandragupta II., of the Gupta dynasty, sur-

named Vikramaditya, grandson of Chandragupta I.

,

reigned from c. 375 to 413 A.D. He conquered
Malwa and Surastra (Kathiawar), and so became
lord paramount of all India north of the Nar-
bada river. Fa-hien (A.D. 399-413), the Chinese
pilgrim, spent several years in the dominions of

Chandragupta II., and formed a very favourable
opinion of the merits of the government. Al-
though the sovereign was himself an orthodox
Hindu, specially devoted to the worship of Visnu,
the Buddhist religion was exercised without hin-

drance, and its adherents were numerous, rich,

and influential. All respectable persons ordinarily
followed the Buddhist rules of conduct, and ab-
stained from taking life, drinking wine, and eating
onions or garlic. The Buddhist monasteries were
liberally endowed with royal grants, and alms were
freely bestowed on the monks. Notwithstanding
the prosperity of the Buddhist church, and Fa-
hien s apparent blindness to the change which was
taking place, it is certain that the restoration of

the Brahmanical religion to popular favour, and
the associated revival of the Sanskrit language, as
distinguished from Prakrit, made rapid progress
during this reign.
LiTERATORE.—Tile Greek notices of India are collected in

M'Crindle's works, especially Ancient India as described in
Classical Literature (London, 1901). A full account of the
three Ohandraguptas will be found in Vincent A. Smith's
Early Bistory 0/ India''- (Oxford, 1908).

Vincent A. Smith.
CHANGE.—Change is so elementary and so

comprehensive a conception that it is difficult to

define it. Probably the best way, however, to

approach the meaning of the term is to indicate its

kinds, that is, to give its logical divisions. In
this way we may reach its essential characteristic.

There are four general types of change. They are

(1) Qualitative change ; (2) Quantitative change

;

(3) Local change ; and (4) Formal change. It is

possible to include the last three types in the
general conception of Spatial Change, which we
might subdivide into quantitative, local, and
formal. Quantitative change can be divided into
expansion, contraction, detrition, and accretion.

The first two are consistent with absolute identity

of the subject expanded or contracted, and the
last two involve some addition or subtraction of
matter. None of them necessitates local change
or motion of the subject from a static position as
a whole. Local change is convertible with motion,
and means that, whatever other changes accom-
pany it, the whole alters its position in space.
Formal change is a change of shape, and may con-
sist with every other type of change except local.

Qualitative change is a change in the qualities or
properties of a subject, and may consist with a
static condition, quantitative, local, and formal. It
is illustrated in cnemical action and composition.

All changes take place in time and space. They
are thus events in substance. Time and space do
not change, but are conditions of all change, except
that qualitative change may take place without
quantitative, local, or formal change. But no
change can take place without involving time, and
there are no changes in which a difference of time
is not involved. Persistence in time is not change
but stability.

In its most comprehensive sense, then, change
is any fact, event, or action which is contrasted
with rest or stability, and involves some element
of diflference either of quality, space, or time.

It is the fact of change that suggests all inquiries
into causes, whether these inquiries be spoken of

as scientific or phUosophic. Curiosity regarding
causal agency begins with the discovery of change
and terminates in explanation. No question of
explanation would ever arise but for this departure
from an inactive condition of things, unless we had
other reasons to suppose that mere existence was
also caused. Change represents the dynamic, as
rest or inertia represents the static, side of things,
and hence obtains the credit of instigating scien-

tific and other curiosity. Consequently it is the
indication of the existence of new phenomena in
the world order, and is the condition of the very
existence and conception of progress usually ex-
pressed in the process of evolution.

In an earlier period of reflexion it was ' motion

'

that was supposed to demand explanation, and so
was the centre of speculative interest. But the
fact is that the term was then more compre-
hensive than it is now, as wUl be apparent in the
study of those ancient systems of philosophy which
turned on this conception. Greelc thought, in its

earlier development, did not clearly and always, if

ever, distinguish between the ideas of motion and
change. The term KLv-qaii did duty for both con-
ceptions, and the consequence was that some
confusion occurred in various philosophic theories.
Aristotle seems to have been the first to recognize
the equivocal character of the term, and in his

distinction gave rise to that limitation of the
concept ' motion ' which has ever since confined it

to that of local change or change of place, so that
qualitative change became a distinct phenomenon.
The difficulty created by the confusion of motion

and change was apparent in the conflict between
the philosophies which regarded ' motion ' as

caused and those which regarded it as eternal
and uncaused. Theistic and creationist specula-
tions possessed a weapon of some force against
philosophers like the Eleatics who denied all

change and motion, but Deniocritus and Epicurus
robbed these of their vantage ground by making
'motion' eternal, this conception having been
accepted as reasonable or possible from the philo-

sophy of Heraclitus. With ' motion ' uncreated or
uncaused, there was nothing left apparently for

scientific curiosity. But the distinction of Aristotle
opened the way to the admission that motion
might be permanent while change of some kind
still existed to be accounted for. Philosophic re-

flexion thus survived, and the confusion of the
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two schoois ultimately resulted in the modification

of the doctrine of inertia, since the resolution of

the equivocation in the conception of ' motion ' or

change made it necessary to conceive one as pos-

sibly eternal and the other as only ephemeral.
In early Greek thought, inertia, not a speculat-

ively recognized concept, did not mean what it

means in modem scientific parlance. It denoted a
state of inactivity or rest, not the inability to

initiate a change whether of motion or rest. The
consequence was that any observed action might
have its cause placed within or svithout the subject
in which it appeared, according to the disposition

of the observer. Not having any doctrine of

gravitation like the Newtonian with which to
reckon, ancient speculation thus enjoyed consider-
able liberty in the application of mtemal causes
to the phenomena of nature, as a study of its

philosophic systems abundantly illustrates. It

was natural, taking ordinary sensible experience
as the guide, to suppose that weight, an intrinsic

property of matter, should give rise to motion, and
in fact the atomic systems of the time so con-
ceived the case. In ordinary reflexion, motion,
not distinguished from change, was conceived as
having a beginning in time, and the normal con-
dition of things was supposed to be that of rest.

But in the absence of an idea of attraction or
gravitation, self - motion became a conceivable
phenomenon, and, at least where vertical direction
and a vacuum were supposed, was considered the
natural state of matter. This conception involved
the possibility of perpetual motion, and so com-
bined the ideas of constancy and change in the
same fact. So far as the phenomenon was thus
conceived, it was either not caused at all or had
no external cause ; and, as the conception of

causality in subsequent ages became very largely
convertible with external agency, wherever the
idea was used at all, motion became conceivably
an eternal and uncaused fact. The materialist
thus had two presumably uncaused facts against
the creationist point of view, and they were matter
and motion. He admitted, however, as in the
Epicurean swerving of the atoms from a vertical
direction attributed to free action other than
gravity, that any deviation from the existing
status required some additional cause to explain
it, whether this cause were made internal or
external.
This intellectual situation produced two effects.

It admitted and widened the conception of change
as a fact to be explained, and gave rise to a new
conception of inertia which has come to possess all

modern thought. As the conception of motion
was made consistent with permanence, inertia
could no longer indicate rest or inaction, but had
to be made convertible with inability to initiate
change, whether of motion or rest, without the
interposition of an external cause, and this in-

ability was assumed to characterize matter. This
made the idea compatible with the eternity of
motion which the earlier conception did not
recognize, but it left the mind free to inquire for
causes in any change from any existing status quo
of things, and this sufficed to give reason and
character to scientific and philosophic curiosity as
a quest for explanations. Change became the
comprehensive term for all facts or events demand-
ing causes.
Change thus becomes the basis upon which all

causal speculations rest, and motion will not figure
in the case except as a change of direction or as
a phenomenon conceived as beginning in time.
Whether the causes sought are internal or ex-
ternal, free or determined, will depend upon the
extent to which the doctrine of inertia is applied.
If matter is wholly inert, that is, unable to initiate

change, the cosmos must remain in a given con-

dition, unless external intervention occurs to

cause any assumed or known change from the

status quo. This conception was the assumption
on which the Aristotelian primum mobile was
accepted, though its inertia was assumed to follow
after an initial impulse and no continuous causal

agency was supposed. Hence the vantage ground
of the theistic and deistic point of view. But, if

inertia is not assumed as an absolute condition of

matter, internal forces may be conceived as the
cause of change and a deus ex machina excluded
as unnecessary. Whatever cause for change was
supposed would have to be immanent, and possibly

a creatio continua—certainly so, if change were
constant. In mechanical physics the doctrine of

inertia still prevails, and external causes are sup-

posed to initiate change or motion, though no
effort is made to trace the causal agency beyond a

given point. Spatial, including quantitative, local,

and formal, changes are the phenomena to be ex-

plained. In chemistry, qualitative change is the
phenomenon to be accounted for, and some relation

to internal causation is conceived which does not
seem reducible to mechanical agency, and so a
question as to the absoluteness of inertia is

suggested by it. Whether we shall ever reach the
conclusion for final or teleological causes will de-

pend upon other facts than mere change. The
adjustment of a variety of means to an end not
naturally the result of any one agency is necessary
here. But the existence of internal causes, once
assumed to account for any change whatever, or

any movement towards a result, will leave the
way open for analogies with human action for the
explanation of real or apparent adjustment to

organic ends in nature as reflecting intelligent

direction of causes, the changes involved being so

complicated as to suggest intelligence as well as

internal agency.
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CHANGELING.—I. Definition and character-

istics.—A changeling may be defined as the child of

a non-human race left in place of a human chUd
which is stolen away from its mother by members
of that race. Adult changelings (below, § 6) are of

a different character. In general, the changeling
may be the chUd of fairies or elves (British Isles,

France, Italy) ; of dwarfs, elves, or under-earth
folk (Germany, Scandinavia, and among the Slavs
and Wends); of various nature-spirits— water-
sprites, nixes, wood-folk, wild women, laumes, etc.

(Hungary, Germany, Bohemia, Moravia, Holland,
Lithuania) ; of Nereids (Greece) ; and, in most of

these regions, of a witch or some other demoniac
creature ; or, travelling beyond the European area,

of a variety of beings who will be considered later

(§7)-

The equivalent terms for 'chang-eling' are: Welsh plentyn-
Tieivid, German Weckselbalg, Swedish bytingar, Finnish Luoti^

Polish odmenik, Lettish laumes apmainytas, Bohemian podtiT-

znec, while the Latin form cambioiies appears in a 16th cent. MS
(see Grimm, Teuc. Myth. pp. 468, 1421, 1754).

The changeling is not always in reality a fairy child. Occasion-
ally it is a stock with the appearance of a child {FLR ii. 197),

but more usually it is an adult member of the fairy folk, who
has assumed that form, as many tales show (of. § 3). Probably
this is a later development of the idea, the channeling being a
child in what may be regarded as the more primitive versions.

The idea might arise from the belief that fairies, etc., could
assume different forms (cf. the Arab jinn—ii> many respect
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equivalent to fairies^who tranHform themselves from baby to
fl^ant form, etc., JAI xxix. (13U9] 253, iiCiO), but in some cases
the adult is reduced to cliild form by a process of beating and
squeezing (Oraigie, Scandinavian Folk-lore, Paisley, 181)6, p.

148). In an Icelandic tale the changeling is the husband of tl^e

fairy who stole the human child (Arnason, Icelandic Legends,
1864-68, p. 443).

A changeling was usually detected by its appear-
ance. It was ill-favoured or deformed, \vith thick
neck and large head ; it seldom ceased crying when
under observation, and was, to all appearance,
imbecile (cf. Luther's description of a changeling
seen by him, in his Table-Talk). It had also an
abnormal appetite, quantity not quality being
regarded, but in spite of eating so much it never
"lew or throve. Sometimes, however, as in the
Manx case seen and described by Waldron (Descr.

of Isle of Man, 17S1, Douglas, 1865, p. 29), while
abnormal in appearance and incapable of move-
ment, the changeling never spoke or cried, and ate
little. Again, when it thought itself unobserved,
a changeling would frisk and dance and show every
sign of merriment. At other times its appear-
ance was normal, but it would exhibit abnormal
musical powers or capacity for work. The stories

of changelings, wherever found, show that the act
of exchange took place when the human child had
been left unguarded for a moment, or through the
helplessness of the mother, or by some trick on the
part of the fairy thieves, or because the usual
precautions against them had not been taken ; the
theft took place before the child had been baptized.

2. Precautions against the exchange.—Fairies
being regarded as pagans, one group of precautions
against their kidnapping was of a Christian char-
acter. Thus, an eflectual method was to place a
Bible, or a prayer-book, or a leaf of either, in or
near the cradle. Other religious objects—a rosary,
a cross, or the like—might be used in this way.
Prayer, a pious ejaculation, the utterance of a
Divme name, or blessing oneself, would cause the
fairies to drop the child either inside or outside the
house, if they had succeeded in seizing it. But,
above all, baptism was effective, for once the child
was baptized the fairies' power over it was gone,
as it had now ceased to be outside grace ; in other
words, it was no longer a pagan, and could no
longer be liable to the attacks of non-Christian
beings (see Baptism [Ethnic], § 13, and of. a song in
D'Urfey, Wit and Mirth, London, 1819-20, i. 322,
where a child ' Must be christened that very mom.
For fear it should die a pagan'). This semi-
theological explanation has taken the place of
ideas connected with ethnic customs of name-
fiving, baptism, and purification, by which various
angers menacing the child from spirits, demons,

etc., or even danger arising from him in his tabu
state, are neutralized, and before the performance
of which he is sometimes regarded as not quite
human (cf. an instance among the hill tribes of
Central India, where, until the performance of the
rites of hair-shaving or ear-piercing, the child is

regarded as a bhut, or devil, JAI xxviii. [1899]
246). More purely magical is another set of pre-
cautions. Among these the custom of carrying
fire round the child, or having a light in the room
until it is baptized, to keep off spirits and fairies

from mother and child, is analogous to similar
pagan practices (cf. SBE xxiv. 277 ; Martin,
Descr. of West. Islands of Scotland', 1716, p. 118

;

Crawley, Mystic Rose, London, 1902, pp. 10, 226),
and is doubtless due to the primitive idea of the
saeredness of fire. In one story a burning brand
thrown at a fairy forces her to drop the child (Camp-
bell, Superstitions of the Highlands and Islands of
Scotland, Glasgow, 1900, p. 81). Placing part of
the father's clothing in or near the cradle, or
wrapping the child in it, is also used, and has
analogies in ethnic custom, the idea being that the

father's influence protects the child through the
proximity or contact of his clothes (cf. Crawley,
op. cit. p. 427). Equally effective was it to place
iron in some sliape or form—utensil, tool, or weapon
— in the cradle, on account of the well-known dis-

like of iron by fairies, etc. An obnoxious odour in

the room, e.g. that of an old shoe burning in the
tire, was useful because of the fairies' di.slike of

strong odours. Or, as in the Higlilands, the door-
posts were sprinkled with urine kept for washing
purposes (Campbell, op. cit. p. 36). Tracing a
magic symbol, e.g. a pentagon, on the cradle was
used in Switzerland (Morgenblatt, 1865, No. 32, p.

764). All these methods were effective against
every evil influence which might attack the chUd.
Again, sheer force employed by either parent
against the intruder would cause him to relinquish
his evil purposes.

3. Recovery of the stolen child.—Even after a
considerable lapse of time, it was possible for the
stolen chUd to be recovered, and the various
methods employed are described with remarkable
unanimity in tales from the various European
lands where the changeling belief is found. Taking
the changeling to church, where the priest touched
it, caused its disappearance, as is seen in an old

Scots ballad (FLU i. 235). Flogging the change-
ling and laying it in a ditch, whence it was taken
by its kinsfolk and the human child returned,
occurs in several tales. Sweeping it out of the
house, laying it on a manure-heap, throwing it into

a stream, and placing it in a grave, are methods
found in other tales. Or, to starve or neglect it or

to make it cry lustily was enough to procure its

removal and the re-instalment of the real child.

Or, again, it was threatened with death, or its

head was chopped off. Still more cruel was the
subjection of the suspected child to fire. It was
removed with red-hot tongs, or a cross was signed
on its forehead with a red-hot poker, or it was
placed in the oven or pressed down on the glowing
embers, in the hope that it would be destroyed or

would disappear. In tales exhibiting this method,
the true cliild is returned, sometimes with the
uttered reproach from the fairy that she had not
treated it as the human mother had treated the
changeling.
There can be no doubt that in many cases deformed or sickly

children, suspected of being changelings, were thus cruelly

treated. Cf. actual cases in Ireland, where a child and a
woman, believed to be changelings, were, one severely burned,
the other roasted to death, in 1884 and 1893 respectively (see

Hartland, Science of Fairy Tales, London, 1891, p. 121 ; FL vi.

[1896] 373) ; and in Tiree, in 1878, a child was exposed on the
shore for several hours by its mother, who thought it was a
changeling (Celtic Magazine, Inverness, viii. [1883] 253).

In cases where the character of the child was
uncertain, a stratagem was resorted to in order to

discover its true nature. In one class of stories,

with copious variants, the mother is advised to

prepare food or boil water in one or several egg-
shells, whereupon the changeling cries that he has
seen many things (involving a great lapse of time),

or has lived so long, but has never seen a sight like

that. In another series a sausage is prepared,
containing the carcass of a young pig, and set

before the child. Here the formula is similar, save
that he declares he has never seen a sausage with
hide, hair, eyes, and legs. The intention is to

make the changeling unwittingly betray his real

nature. This is sometimes enough to cause his

disappearance and the restoration of the true child,

probably because of the belief that supernatural
beings fear the discovery of themselves by mortals,
as in the similar case of their name, which, when
discovered, brings its owner within the power of

the human discoverer. But in some cases the
story adds that the changeling was threatened
with cruel treatment, or was actually punished in

some of the ways already described, before the
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exchange was once more made. Simrock {Hand-
buch der deutschen Mythol.^, Bonn, 1887, p. 436)
asserts that the purpose was * to force him to laugh,
for laughter brings deliverance * ; but, as Hartland
(op. cit. p. 117) points out, the laughter-incident
rarely occurs in the tales, and the betrayal of the
changeling's true nature by the admission of his

age is rather in question here. In all such stories

the changeling is not a real fairy infant, and this

may point to their being of later date (see § i).

Examples of these tales, and of the formula in which his age
is expressed by the changeling-, will be found in Grimm, pp.
469, 1421 ; Keightley, Fairy Mythology, ed. Bell, London, 1900,

pp. 126, 365, 436, 473 ; Campbell, Pop. Tales of the W. Highlands,
new ed. Edin. 1890-93, ii. 67 ; Kamp, Danske Folkeminder^
Odenae, 1877, p. 19 ; Kristensen, Danske Sagen, 1891-6, L 1049

;

Hartland, op. cit. p. 113 fl.; Scott, Mi-nstrelsy, 1839, p. 218.

The formula runs : I've been in the world 1500 years, and never
Been that,' or ' I have seen the e%^ before [it became] the white
hen, and the acorn before the oak, seen it acorn and sapling
and oak in Brezal wood, but never- aught like this,' or * I have
seen the wood In Tiso young three times over, but never the
like of this,' etc.

In other tales nothing short of a visit to fairy-

land by the parents, usually armed with various
articles disliked by the fairies, will suffice for the
child's recovery. Again, if the fairy child was
treated kindly, this ensured similar treatment for

the stolen child, and sometimes led to its restora-

tion.

4. Purpose of the theft.—This may be expressed
generally in the words of Grimm (p. 468), that
* elves are anxious to improve their breed by means
of the human child, which they design to keep
among them, and for which they give up one of

their own.' The same motive underlies the theft

of human mothers or maidens to act as midwives
to a fairy mother, to nurse fairy children, or to
marry a fairy, which is found in a multitude of
stories. Scarcely an example occurs in which the
stolen child is ill-treated, and frequently, when it

is restored, it remains lucky or skilful in some
craft (Campbell, op. cit. ii. 57 ; Keightley, p. 300).
This might seem to give some ground for Simrock's theory

{op. cit. p. 436) that the motive for the theft originally lay in
the desire of the fairies to benefit human children, and that the
more selfish motive was not ascribed until later, when growing
enlightenment suggested to men that the once beneficent fairies

were falling into decay, and now, for self-preservation, resorted
to the theft. This, however, finds little ground in the fairy
superstition itself, and is not corroborated by the tales taken
as a whole. To make the child completely one of themselves,
the fairies may have been supposed to give it fairy food or to
perform some rite, and hence a folk-belief may underlie the
lines of Beaumont and Fletcher {Faithful Shepherdess^ Act. i.

sc. 2) in which they are described as dipping stolen children in
a fairy well ' to make them free from dying flesh and dull
mortality.' At the same time, when the changeling was a fairy
child and not an adult fairy, it had the advantage of being
suckled by a healthy human mother. That this was an
advantage is seen from the stories of stolen mothers already
referred to (cf. also Gervase of Tilbury, Otia Imper. iii. 85), and
particularly in a Hessian tale where a woman struggles with a
fairy who is stealing a child, which is not restored until the
mother has put the fairy's offspring to her breast to nourish it

' with the generous milk of human kind ' (Grimm, p. 468). With
this may be compared a Scots story in which a mother, nursing
her child, is begged by a fairy to suckle her infant. The fairy
disappears, leaving it with the woman, who finds rich garments
and delicious foods by her side whenever she awakes from sleep
(Oromek, Remains of Nithsdale and Galloway, 1810, p. 302).

Another folk-reason alleged for the theft is that
the fairies may have good Christians among them
at the day of judgment to assist their salvation

—

a question as to which they are often represented
as standing in great doubt {FL vii. [1896] 163). A
still more selfish reason for the theft may have
been popularly believed, though it is probably
of later origin : it was alleged that the fairies

had to pay an annual or septennial sacrificial

tribute out of their company, to the devil. This
is found in tlie indictment of Alison Pearson, a
witch, in 1588 ; in the ballad of Tamlane ; and in

the tale of Thomas the Rhymer (Scott, Demonology^
1898, pp. 109, 114, 130, Minstrelsy, pp. 221, 231,
423; FLR ii. 113), and it may be referred to in

a Highland tradition mentioned by Hugh Miller

[My Schools and Schoolmasters, ed, Edinburgh,
1891, p, 259), to the etfect that on an island in Loch
Maree the fairy queen sat and gathered kain
('tribute*) for the devil. Lady Wilde {Ancient
Legends, 1887, i. 70) also refers to it vaguely as a
current belief in Ireland. In the cases cited it is a
human victim who is offered ; and both Scott and
Lady Wilde say that it is a popular belief that
infants were stolen for this purpose. Witches
were certainly alleged to steal and sacrifice infants
to the devil (perhaps a traditional reminiscence of

actual sacrifice by women in orgiastic rites to a
goddess of fertility) ; and, as fairies were com-
mingled with witches in late mediaeval belief, the
custom may have been ascribed sporadically to

them. Eating human infants is asserted of fairies

in certain tales (Welsh : Rh^s, Celt. Folk-lore,

Oxford, 1901, ii. 673; French: S6billot, Folk-lore

de France, Paris, 1904-7, i. 229)—perhaps also a
reflexion from witch-lore.

In general, infants are in danger from female demoniac beings,
or from witches (the two differing but little from each other),

who injure, kill, eat, or change them. The Jews (eared Lilith,

the night-demon, who was especially hostile to children, living

on the blood of those whom she slew (Sayce, Hib. Led. [1887],

1891, p. 146; cf. also Blau, in JE viii. 87 f.). The lamia of

ancient Greek myth, who murdered children because Hera
deprived her of her offspring, passed into popular superstition
aa a demoniac being who sucked the blood of children, or wag
multiplied into the lamice, who devoured youths (Daremberg-
Saglio, Diet. 1886, iii. 2, 908). These lamice survive in modem
Greek superstition as witch-like hags fond of children's flesh

(Bent, CycladeSy 1885, pp. 98, 388). In ancient times children
who died young were thought to have been carried off bv the
nymphs (Preller, Or. MythA, 1894, L 566). The Greeco-Roman
striges, or owl-like bird monsters which bore the vitals of

children and sucked their blood (Ovid, Fasti, vi. 131 ff.), and
the strigm, or witch-hags who flew by night and strangled and
devoured children, replacing their bodies by a bundle of straw
(Petronius, chs. 63, 134), resembled the lamice, and they stiU

survive in Greece, Italy, and the east of Europe as witches of a
similar character (the strigela, Strega, etc. [Garnett, Greek Folk
Poesy, 1896, ii. 457]). In mediceval belief, demons, striges, and
lamice, as well as witches, were commonly supposed to draw
infants from their cradles, to maltreat or roast them, to suck
their blood, or eat them (Grimm, citing mediaeval sources, pp.
1058-60, 1Q8X, 1625). No charge was commoner in mediaeval
witch-trials than that witches had stolen children and devoured
them at the Sabbat ; and the midwife, in ages when there wai
a great mortality of children, was often regarded as a witch.

The witch may in this case be the survival of an earlier priestesB,

and the cannibalistic act the relic of ritual cannibalism and a
sacrifice to a goddess of fertility. In many cases, however, the
corpse of an unbaptized child was said to have been disinterred
and eaten (see Reuss, La Sorcellerie, Paris, 1871, pp. 47, 52, 66 ;

Pearson, Cha/nces of Death, 1897, ii. 21 ff., 32; Scott, Demon-
ology, pp. 172, 231 ; Gorres, Die christliche Mystik, Regensburg,
1842, Dk. 8, ch. 15). Such beliefs survive in much later folk-

superstition. Italian peasants believe in witches who tear the
faces of unbaptized children (Hartland, p. 99). In Servia the
Hexen are especially fond of the flesh of young children (PIosb,

Das Kind, Leipzig, 1884, L 113; Grimm, p. 1077). Russian
peasants fear the Baba Yaga, a female ogre or a witch, who
devours children (Ralston, Russian Folk Tales, 1873, p. 165)

;

and similar beliefs are found throughout most European lands,

while precautions resembling those used against the attacks of

fairies are general. Similar deeds are ascribed to female demons
resembling the lamice, and called devs, als, etc., in Georgian,
Roumanian, Armenian, Coptic, andother Oriental tales (Wardrop,
Georgian Folk-Tales, 1894, p. 66 ; Leland, Gypsy Sorcery, 1891,

p. 64 ; Abeghian, Armen. Volksglaiibe, Leipzig, 1899, pp. 118-

120; Gaster, Grceco-Slavonic Literature, 1887, p. 82). Outside
Europe such beliefs are found among savage and barbaric
peoples. In Abyssinia the Werzelyd is a Lilith who kills

children ; in W. Africa witches catch children, cut out their

tongues, and change their nature so that they become creatures
called osiM (Nassau, Fetichism in W. Africa, 1904, p. 299).

In India, among the Vadals, the birth-spirit in the shape of an
animal is believed to devour the skull and heart of an infant on
the fifth night after birth {PR i. 265), and a similar belief is

already found in the Atharvaveda (vii. 10 ; see Whitney and
Lanman, Atharvcb-Veda, Cambridge, Mass., 1905, t 395 ; Ploss,

i. 120). The Malays believe in a female vampire which sucks
the blood of newly-born children (Skeat, Malay Magic, 1900, p.

327). Among the Ainus the legend of the goat-sucker embodies
a belief in a child-stealing demon (Batchelor, The Ainu and
their Folk-lore, 1901, p. 185). For an American Indian instance
—a Cree child who turned into an owl by night and ate other
children—see Petitot, Traditions indiennes, Paris, 1886, p. 462.

Mediffival witches were also supposed to kill newly-born
children, or to dig up the corpses of the unbaptized in order to
cut off their fingers or hands for various magical uses. This is

referred to by Shakespeare {Macbeth, rv. i. 30)—the 'finger of

birth-strangled babe ' was one of the ingredients of the witchet'
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cauldron—and ii is still a popular belief in Sicily (Grimm, p.

1078 ; Hartiand, p. 100). Robbers were also supposed to use
the hands o( children or adults as candles, the well-known

lory* (barinff-Oould, Curioica Myths, now ed. 18a8,

405 ff.; StoU, Gescntechtaleben in der VolhsrpHjjchottifjie,

* hand of glory* (barinff-OouId, Curious Myths, now ed. 18a8,

E.

405 ff.; StoU, Gescntechtaleben in der V6lkerpnychoto(ji.e,

eipzig, 1908, p. 285). The salve, rubbed by witches on their

bodies, in order that they might acquire magic power, was
made of an unguent obtained by boiling the body of an un-
baptized child stolen from its cradle.

5- Witch and diabolic changelinKS.^The -vvitch,

like the fairy, was also supposed sometimes to

change the human child, obtaining entrance to the
house in the form of a bird or an insect, unless the

precaution had been taken of placing iron or a
broom beneath the pillow. Instances are found
in Koumanian and Servian belief (Gerard, Land
beyond the Forest, 1888, ii. 14; Ploss, i. 113;
Leland, Gypsy Sorcery, p. 64). Such changelings
may have been the offspring of a witch and tlie

devil. Sometimes the devil himself was believed

to eflect the exchange. Having carried off young
maidens, he had intercourse with them and kept
them till they were delivered. A human child was
then stolen by him, and the offspring of this union
was put in its place (Thorpe, Northern Mythol.,
1851-2, vol. ii. p. xxi). Such changelings resembled
the fairy changeling in ugliness and abnormal
appetite ; they cried when touched, laughed at any
evil in the house, and had a continual hiccup
(Reuss, La Sorcellerie, 71). Luther's opinions in

his Table-Talk on this subject are frequently cited.

He firmly believed that the devil often changed
Infants, laying devils in their place. These had a
great appetite, were very filthy, and wrought harm
to the mothers. He describes one which he had
seen at Dessau, and he strongly recommended that
the changeling should be th^o^vIl into the river.

These changelings, in his opinion, were masses of

flesh without a soul. Such beliefs regarding dia-

bolical changelings survived into modem times in

Prussia and Lithuania (Ploss, i. 113, cf. Das Weib^,
Leipzig, 1905, i. 569) ; but, in the old German
legend of Zeno, the devil himself takes the form
of the child which he had abstracted (Simrock,
p. 483).

In Slavonic belief, the nocturnal demon, Kikimora, is a child
whose mother cursed it before its birth, and whom the devil
stole from her womb. The devil also carries oil all children
execrated by their parents (Tooke, Hist, of Russia, 1799, i.

100). Analogies to this are common in savage and barbaric
superstition regarding stillborn children, etc., who become
demons.

6. Adult changelings.—The caiTying off of men
and women, especially the latter, by fairies, dwarfs,
giants, or the supernatural personages of European
and Oriental mythology, the detaining of them in

their land, and, in the case of women, forcibly

marrying them or compelling them to act as mid-
wives or nurses, are commonplaces of folk-tales

wherever found, while in many cases their rescue
from their captors is the cause of the strangest
adventures (cf. the English tale of Childe Rowland
[Jacobs, English Fairy Tales, 1898, p. 117], and
see art. FAIRY). We are here concerned with the
theft only in so far as it illustrates the changeling
superstition. Here it applies mainly to women in

child-birth or before their churching,— a period
when they were peculiarly liable to the attack of

supernatural influences, — but there are similar
instances of girls and men being carried off' and
a substitute left in their place. To prevent such
attacks on women in childbirth, precautions re-

sembling those taken in the case of infants were
usual (see §2; Ploss, i. 110). As a rule, when a
child was taken, a genuine changeling was left in

its place, but in the case of an adult the substitute
was generally an illusory appearance. Frequently
it was a log of wood, to which was given the
semblance of the woman's corpse, or, less usually,
of herself in life. This was also done when a
man or girl was carried away. Other methods of

substitution occur in certain tales. Occasionally
a fairy woman, with the appearance of the stolen

wife, was left (Campbell, li. 76) ; and a belief ia

also mentioned to the effect that fairies take the
substance and leave only the shadow, or steal

the soul, leaving a fairy soul in its room (Scott,

Minstrelsy, p. 217 ; Campbell, Superstitions of the

Highlands . . . ofScotland, p. 32). But whatever it

be, the relatives are overcome by the power of fairy
' glamour,' and believe it to be the living person,
or his or her corpse (for examples, see Scott, Min-
strelsy, p. 222 ; Curtin, Tales of the Fairies, 1895,

pp. 8, 23 ft'. ; Campbell, Tales of W. Highlands, ii.

61; Campbell, Superstitions, pp. .38, 86; Hyde,
Beside the Fire, 1891, p. 95 ; Keightley, p. 392

;

Greg^r, Folk-lore of the iV. E. of Scotland, 1881, p.

62 ; Thorpe, ii. 139). In some cases the fairies are
seen carrying oft' the woman ; she is rescued, and,
after she is taken home, the illusory appearance is

destroyed. But frequently the tales are linked
on to those of the ' Dead Wife ' or ' Orpheus and
Eurydice ' cycle — a dead wife rescued by her
husband from the other world (see Descent into
Hades [Ethnic]). Where the changeling is con-
cerned, the illusory appearance of the corpse is

buried, but the real woman appears to her husband
in dreams, or is seen nursing her children. She
gives directions regarding her recovery, sometimes
involving her rescuer's visit to fairyland. These
directions are not always carried out, in which case
the woman remains a prisoner there. Where she
is recovered from the fairy realm, the stories bear
a close resemblance to those of the rescue of the
dead wife from the other world, showing, as in

other cases, that in popular fancy there is little

real distinction between the two regions (see Scott,

p. 222 ; Hartiand, p. 130 ff. ; Lang, ' The Dead
Wife,' Murray's Magazine, 1887, p. 491

_;
Mac-

Culloch, CF, p. 43). Such tales are mainly of

Scottish and Irish provenance ; but they also occur
in Scandinavia, and sometimes the ' appearance

'

of the woman remains in life. The object of the
theft was that the woman might act as nurse to

her captor's child, or, in the case of a girl, as his

wife or housekeeper. The Irish versions relate

that the victim was first struck with a ' fairy
stroke,' and apparently fell ill and died (Curtin,

pp. 60, 66) ; this was also a current belief in the
vV. Highlands (Campbell, Superstitions, p. 27).

Cattle were also liable to be 'changed.' A cow was stolen
and some substitute left in its place—an alder stock, an old elf,

etc. , with the appearance of the cow (Campbell, p. 32 f. ; Ourtin,
p. 126).

Similarly, when a witch stole a child, the parents were
hindered by spells from seeing its disappearance ; and when a
witch went to the Sabbat, she left a log in her place by her
husband's side in bed (Reuss, p. 39 ; Grimm, p. 1072).

7. Origin of the changeling belief.—(a) There
is no doubt that this belief must be ultimately
connected with the primitive and savage idea, sur-

viving in higher stages, that infants are peculiarly

liable to the attack of spirits, demons, etc., with
whom they are sometimes associated in nature
before name-giving and purificatory rites take
place (§ 2). The ritual precautions taken to avoid
such attacks often bear a close resemblance to the
European methods of keeping off fairies ; while,

just as baptism was an efficacious remedy against
fairies, so the rites referred to had a similar efficacy

against spirits (see Baptism [Ethnic], § 13). Some
examples of the savage and general idea of infants

being in danger of spirits have been given (§ 4).

Among the Veddas, with whom the arrow has a
sacred significance, two arrows are placed before
a sleeping child to guard it when its parents have
to leave it for some time (UAnthropoloqie,'v . [1894]

243). The Torres Straits Islanders believe in a
female spirit who steals and eats children, besides

getting rid of wives and personifying them (JAl
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xix. [1890] 323). In Amboina a spirit called

Pontianak steals away infants (Riedel, De sluik-

en kroesharige rassen tusschen Selebes en Papua,
The Hague, 1886, p. 58). The Abors of Assam
think that the wood-spirits kidnap their children
(Dalton, Ethnol. of Bengal, Calcutta, 1872, p. 25).

Among the Kalmuks, who believe in spirits danger-
ous to mother and child, the father runs out with
a cudgel at a birth, to fight them (Ploss, i. 112).

(For other savage instances, see Macdonald, Afri-
cana, 1882, i. 114, 224 ; Hahn, Tsuni-Goam, 1881,

&. 77 ; Powell, Wanderings in a wild Country [New
ritain], 1883, p. 207. ) Similar beliefs were current

among the Parsis, who employed elaborate rites to
keep the spirits and other obnoxious beings at a
distance (West, SBE v. 316, 343, xxiv. 277). The
Romans held that the woodland god SUvanus was
dangerous to mother and child, who were protected
by men striking the threshold with axe and pestle,

and sweeping it with a brush (Augustine, de Civ.

Dei, vi. 9), while the Greeks believed that children
who died young had been carried off by the nymphs
(Decharme, Myth, de la Grice antique, Paris, 1879,

p. 332).

Innumerable examples of this universal belief
might be given, while no incident is commoner in
Mdrchen from all countries than that of children
carried oil' by ogres, giants, or other beings. If,

as can scarcely be doubted, such a belief was
current among the ancestors of the various Euro-
pean folk who hold the fairy creed, it was inevit-

able that, when fairies, dwarfs, etc., came to be
believed in, similar practices should have been
ascribed to them, especially as they were in many
cases nature-spirits in origin. This is seen by the
fact that the changeling superstition is a fluid one,
and is, as shown above, ascribed equally to fairies,

witches, the devU, nature-spirits, and occasionally
ghosts. Indeed, all the actions ascribed to
fairies are also assigned in folk-belief to witches
and spirits of all kinds. All alike are in turn de-
rived from a much earlier range of circumstances,
in which vague spirits were the prominent actors
(see Fairy). In this connexion it is important to
observe that, among peoples with whom the belief
is found that spirits, etc., are harmful to children,
the actual changeling superstition occasionally
exists, probably apart from any influence exerted
by European changeling stories.

Many Yoruba tales resemble our changeling: belief, thougt
here the child is possessed by a spirit which makes it assume the
form of a growing boy and devour quantities of food. The dis-

covery is made by secretly watching the child. Another class
of spirits enter a child and eat all its food till it becomes emaci-
ated and dies. In the former case beating the child drives the
spirit out ; in the latter, an offering is made to it, and iron rings,

etc, are hung about the child's body to keep the spirit away
;

but if this is not successful, incisions are made in the body, and
pepper or spices put in them (Ellis, Yoruba-speaking Peoples,
1894, pp. 120, 111). Among the Shoshones the mountains of
Montana are believed to be peopled by little imps called ninum-
bees, who eat unguarded infants, leaving, instead, one of their
own baneful race. Should the mother suckle it, it devours her
breast and escapes, while she dies soon after, and, if not
watched, is eaten up by her nursling {NR iii. 157). A race of
cannibal spirits, living under rivers and feeding on human flesh,

especially that of children, was feared by the Cherokees. These
spirits came unseen to a house just after daybreak, and if any
one was found asleep, they shot him with invisible arrows and
carried his body away, leaving in its place a shade or image of
the victim, which awoke and acted as he did in life. This image
had no life in it, and withered away in seven days, when the
people buried it, imagining it to be the body of the real child or
man {RBEW xix. (1900J pt. i. 349). The belief also exists in a
curious form in China. If a child's soul leaves its body in sleep,
a demon soul may take its place, endangering the mother when
she suckles the child. To avert this demon mvasion, the ashes
of banana skin, mixed with water, are painted in the shape of a
cross on the child's forehead. The demon cannot recognize the
body thus disguised, and flies off, affording an opportunity for
the true soul to approach. But, to facilitate its entrance, the
mark must he washed off, else the soul will not recognize its

body, and death will follow {FLJ v. [1887] 225). Bedawi women
with an emaciated child take it to a grave, and, laying it thereon.
Bay ; 'Oh, you inhabitants of the grave, come and take your son,
and (rive me back my son I' The child is then left there for

some time, and the rite is repeated for several days {FL xv
[1904] 348). Here the ghosts are supposed to have" exchanged
the child. (Laying the changeling in a grave was adopted in
the W. Highlands as a means of getting rid of it [Martin,
Western Isles, p. 118].) In Armenia, shears are placed under
the pillow at a birth, to keep off the spirit called Al, who tears
out the woman's liver, or changes and steals her child {FL xv.
445). Similar changeling stories are told of viSaps and dcvs in
old Armenian and Persian mjlih and romance (see Armenia
[Zoroastrian], § ii. 3 ; Keightley, p. 17 ; Ploss, i. 118). In modern
Greece the nereids, female spirits of Nature, steal and replace
a human child by one of their own fractious offspring (Abbott,
Macedonian Folklore, Cambridge, 1903, p. 125) ; and elsewhere
in Europe, where nature-spirits take the place of fairies, the
changeling superstition is also connected with them ; e.g. in
Hungary (the water man or woman), in Moravia (the wild
woman), in Bohemia (the wood woman), in Lithuania (the
laume), etc. (Ploss, i. 112-113). Thus the changeling belief, con-
nected as it is with nature-spirits, demons, etc., may well have
existed before it was connected with fairies.

(b) Why should children be so liable to the attack
of spirits, fairies, and other beings? Their own
and their mother's helplessness no doubt made
them easy victims of the beings mysteriously
surrounding men, ever on the watch for a favour-
able opportunity of doing them an injury. Again,
the child, being in close contact with the mother,
shared with her in the ' uncleanness,' the tabu
state, into which the sexual crisis of childbirth
brought her, and which made her 'dangerous.'
This, being an unnatural state, may have been
thought to bring her and her child into closer
relation with non-natural beings, and therefore to
render them more liable to their attacks (we have
seen that the unpurified, unnamed, unbaptized
child has a demoniac or pagan character). Hence
the various purificatory ceremonies which she and
the child had to undergo at once removed the tabu
state and rid them of the danger of such attacks.

(c) This, however, does not fully explain why the
belief in a changeling should have arisen. Hence
we must allow much to the play of human fancy
and imagination, prompted by the living belief in
such terrors from outside evil influences of all

kinds. 'Where it was believed that spirits, etc.,

actually stole children or did them harm, it would
be an easy step for the parents to imagine that
their child had actually been exchanged for the
offspring of the supernatural thieves, especially
where a child was emaciated or deformed, or did
not thrive, or was especially fractious, gluttonous,
or the like. Emaciation and fractiousness, as in
the Bedawi and Greek instances cited above, are
specially regarded as proofs of the exchange.
Again, where a child bore a real or fanciful re-

semblance to the appearance popularly ascribed to
any supernatural being, it would be easy to suppose
that he actually was such a being. A hydro-
cephalous child might well be regarded as a dwarf
changeling, dwarfs being supposed to haveenormous
heads; or, as Ploss suggests (i. 117, 119), a child
with symptoms of cretinism would easily be looked
upon as a changeling, the traditional form of which
resembles that of a cretinous child. Reputed
changelings, observed by Luther and by people in
much more modem times, always have an un-
natural appearance, which is due to disease or to
physical abnormality. The belief once formed,
many fanciful ideas, such as the changeling super-
stition everywhere shows, would arise and become
part and parcel of it.

NuU (Voyage of Bran, ii. [1897] 230 f.) seeks to explain the
origin of the belief in Ireland as (1) the form which the memory
of the sacrifice of children (' one-third of their healthy offspring ')

took when such sacrifices had ceased under Christianity. The
children had been carried off by the powers of life, viz. the
fairies. Or (2), since sacrificial victims must be young, healthy,
and vigorous, probably the sickly and ailing would be rejected.
In folk-memory this was translated into the statement that the
fairies had carried off the health}' and left in exchange the sickly.

Though this may account in part for the Irish changeling belief

(in Ireland the old gods were thought to have become a kind of
fairies [see Celts, g v.]), itdoesnot explain the belief as it is found
elsewhere, since in general it is connected with the universal
idea that infants are in danger from spirits, demons, etc.
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(rf) Nor can we omit from a consideration of the
changeling belief the possibility of its containing
an element of actual fact, which did not originate,

but served to strengthen, the superstition. When
the territory of an aboriginal people was invaded
by a conquering race, before the two finally came
to terms, the former may have lived in seclusion,

venturing forth by stealth to liarry and raid

their conquerors. Women and children would fall

victims to them and would be stolen away ; nor is

it altogether impossible that, when a child was
taken, a deformeci or weakly child of the aborigines

would be left in its place, perhaps with a view to

its being benefited by the care of members of the
superior race. Many of the fairy and dwarf legends
of northern Europe are eminently suggestive of

actual fact, and in this sense fairies may once have
been a real race, hostile to and tricking the invad-
ing folk. Thus existing belief in spirits or other
beings with traits akin to those of fairies would be
merged in the later traditions of this actual race.

This is not to say that the fairy belief originated
wholly in traditions of an actual people, for it is

much more complex than that (see Fairy). Some
have seen in such traditions reminiscences of

an actual pygmy race in Europe (Ploss, i. ill

;

MacKitchie, Testimony of Tradition, 1890 ; cf.

Lang, Introd. to Kirk's Secret Commonwealth, 1893,

xx-xxv) ; nor is this altogether impossible, since
certain archaeological remains suggest it. In any
case such traditions based on actual occurrences
may have been handed down from the time of the
conflict of Neolithic with Palaeolithic men, and of

men of the Bronze with those of the Neolithic age.

Contrariwise, existing beliefs about supernatural
beings would easily be alleged of any aboriginal
secluded folk whose name, handed down to later
generations, became more and more mysterious.
H. H. Johnston (^Uganda Protectorate, 1902, ii. 6133.) has

cited some facts which lend support to this theory. He shows
that the pyg:my races of the Congo region, with gnome-like
appearance and tricky character, have some of the traits of the
European dwarfs and fairies, and adds :

' It is sometimes related
that when the Negro mother awoke in the morning, her bonny,
big, black child had disappeared, and its place had been taken
by a frail, yellow, wrinkled Pygmy infant, the changeling of our
stories ' (op. cit. 516).

Sse also Birth (Introduction) and Fairy.
L'TERATURE.—Grimm, Teutonic Mythology, London, 1882, ch.

17 ; E. S. Hartland, Science of Fairy Talea, London, 1891, ch.

5 ; H. Ploss, Das Kind in Branch und Sitte der Volker,

Leipzig, 1884, L 110 ff. See also most collections of European
Marchen. J. A. MACCULLOCH.

CHANNING.—See Unitarianism.

CHANT.—See Music.

CHAOS.— ' Chaos ' comes from the same root as
xdcTKw—the ' yawning ' space. According to Hesiod
(Theog. 116), it was before all things and consisted of

mist and darkness. From it were begotten Erebos
and Night (see Gomperz, Griech. Denker, 1896, i.

32-80, 417, 430 f.), as well as Love (Er6s) or Desire
(Plato, Symp. 178 B). The Stoics, deriving the
word from x^w, explained Chaos as the elemental
water (schol. on ApoU. Rhod. i. 498), while in the
Roman age it became the primeval matter out of

which the universe has been constructed (Ovid,
Met. i. 7f., Ars amor. ii. 470 ff. ; see Lactantius,
de Div. Instit. i. 5). The Orphic cosmology made
.(Ether and Chaos the offspring of Chronos, or Time,
and so, along with Necessity, the second principle

in the universe (Damascius, de Prim. Princip.

p. 380 ff.). In the Greek poets the word is some-
times used of the atmosphere ; Latin writers
identify it with the under world.

Hesiod's conception of Chaos and of creation as
a generative process points to the east. Though
our knowledge of Phoenician cosmology is derived
from late writers, whose accounts of it have been

largely coloured by the speculations of Greek philo-

sophy, the cosmology itself is based upon old
materials, and in its main outlines probably goed
back to an early period. Chaos appears in it as
the elementary principle whose union with Spirit
(iTj/fC/ia) produced Desire (vriflos). Desire, in its turn,
combined with Chaos and Spirit to generate M6t,
which, according to Philo Byblius (Euseb. Prcep.
Evangel, i. 10), was explained to be ' mud ' by some,
and ' the putrefaction of a watery mixture ' by
others, and is usually connected etymologically
with m(3, 'water.' From M6t proceeded the egg
which contained all the germs of the universe,
including the heavenly bodies ; this broke in half,

and out of the two halves the earth and heaven
were formed. Life originated in the thunderstorms
that were produced by the heat of the air. In this
system Chaos seems to correspond exactly with the
Chaos of Hesiod, which consisted of mist and dark-
ness, M6t being rather the Chaos of Ovid. In
Gn 1'-

" the place of Chaos and other abstract
principles is taken by a personal God who created
the heaven and earth. The conception of Chaos,
however, is still left, but it becomes the condition
in which the earth was created by the Deity to-

gether with the darkness which was spread over
the face of the pre-existent deep. The Phoenician
idea, however, of the union of Chaos with Spirit is

retained in the statement that along with the
darkness the Spirit of God also brooded over the
deep, though instead of the abstract TfcOfui we
have ' the Spirit of God.'
The Phoenician and Hebrew cosmologies are

ultimately traceable to Babylonia, but, while the
Phoenician cosmology rejects the polytheism of the
Babylonian system, and develops the materialistic
side of it, the -vvriter of Genesis 1 rejects both the
polytheism and the materialism of the Babylonian
original, and admits the agency only of the one
Creator. In the Babylonian Epic of the Creation
the two primary principles are the Deep (ApSu),
'the primeval one,' and 'the Flood' or Chaos
{Mummu) of TiamSt, the dragon of the unformed
and anarchic ocean, from whom were afterwards
derived ' the waters above the firmament,' where in
the present orderly universe they are safely kept
under lock and key. In the account of the Baby-
lonian cosmogony given by Damascius, Mdymis,
i.e. Mummu, is made the son of Ap4u and Tiamat
rather than Tiamftt herself under another aspect.
Haupt is probably right in explaining Mummu as
Mu-mu, ' the waters ' ; the views of Jensen (that
the name means ' frame ' or ' art') and of Delitzsch
(that it signifies ' turmoil ') are untenable. In any
case, as Gunkel and Zimmern have pointed out
(Schopfung und Chaos, p. 401), Mummu represents
the origin of things, and the ideograph denoting it

proves that it has the primary signification of

'flood.' This is in accordance with the fact that
the official cosmology of Babylonia originated at

Eridu on the shores of the Persian Gulf, and taught
that the earth had grown out of the water, which
was consequently the origin of the universe. But
the water could be envisaged under two aspects,

either as the law-obeying element which provided
Babylonia with its annual flood, and over whose
surface trade and culture had been carried in boats
to Eridu, or as the anarchic element which had
brought about the great deluge, and from the
midst of which storms and whirlwinds descended
upon mankind. In the Epic of the Creation the
creation of the world is ascribed to the union of

the two forms of the watery element ; amongst a
people, however, who believed that order was im-
posed on disorder and law on anarchy, the prim-
ordial principle would necessarily have been the
watery chaos rather than the deep, which was sub-
ject to law. Cf . artt. Cosmogony and Cosmology.
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LiTBRATtmB.—Cory, Ancient Fragments (London, 1826), ed. by
Hodf(es, 1876 ; Gunkel, Schopfung und Chaos (Gottingen, 1896),

pp. 7, 17-29; Zimmern in EAT3, ii. i. 607-51il.

A. H. Sayce.
CHARACTER.— 'Character' (Gr. xapafcriyp,

from x'-P'^""^^"' X''P<'""*"'> ' to engrave ') meant
originally the tool employed for drawing and
stamping, as well as the impression made there-

with—the distinctive mark, especially as used in

the minting of coin. As early as the 5th cent. B.C.

the word acquired a metaphorical sense, as is

shown by the writings of Herodotus, .^schylus,
and others, who applied it both in the sphere of

ethical psychology and in that of literary criti-

cism. The work on Moral Characters (tiBikoI xap-
aKTTipei) which bears the name of Theophrastus,
the pupil and successor of Aristotle, is, in all

probability, a later compilation ; nevertheless
tlie Aristotelian school resembled its founder in

showing a general predilection for exact observa-
tion and distinct portrayal of the various types of

human nature. The delineation of such types was
set before the public with special clearness and
force by the New Comedy, while the rhetoricians
likewise devoted themselves eagerly to the sub-

ject.' In its psychological reference, accordingly,
the term xapa/cT^p is used in the ^vritings of later

antiquity with great frequency and with manifold
shades of meaning. The word, moreover, was also

employed in the sense of species or category of

literary style, as, e.g., in the distinction of four (or

sometimes three) diverse 'characters' of diction.'

To Latin writers x'''P'^i^''"flP was, of course, a foreign

word, for which they tried in various ways to find

an equivalent in their own tongue.' In the
language of the mediaeval Church the word came
into frequent use, acquiring in particular a peculiar
religious connotation. From the time of Augus-
tine, 'character' was applied as a technical ex-
pression to the spiritual signs which, according to
the belief of the Church, were indelibly impressed
upon the soul after baptism, confirmation, and
ordination. This usage is found fully developed,
e.g., in Thomas Aquinas : 'character baptismatis,
confirmationis, ordinis,' * and it has been main-
tained in the Roman Catholic Church till the
present day.* The older varieties of meaning,
however, still hold their ground in the recognized
speech of the learned, whence the word ' character

'

found its way into the languages of modern civili-

zation. In these languages, with other significa-

tions, it not seldom denotes simply a letter of the
alphabet.^
In modem times the word was brought into

more general notice and application by La
1 On this subject Sauppe, Philodemi de vitiis lib. x., Leipzig,

1853, p. 7f., writes; * Peripatetici disciplinae suae principis et
auctoris exemplura nulla in re niagis secuti sunt, quam ut omnia
quae vel in natura rerum existerent vel in vita hominum et
pubfica et privata usu venirent accuratissime observarent et
observata sive libria singularibus explicarent sive ad aententias
auaa firmandas et illustrandas adhiberent. Neque vita ipsa
tanturn exempla supped!tabat, sed maximam notationum copiam
nova comoedia habebat. Quae ut eidem saeculi ingenio ori^inem
debebat, atque Aristoteleum illud atudium vitam quotidianam
moresque hominum observandi, ita quaedam fortasse ex Aris-

totelis vel Theophrasti libris desumta m usum suum converterat,
aed multo plura certe quam acceperat deinde philosophis et
rhetoribus suppeditavisse censenda est.'

2 Examples of this usage will be found in the well-known
ThesaxcTiLS (1816-28) of Henricus Stephanua.

3 Stephanus cites the following passages ; Cicero, Top. xxii.

;

'Additur autem descriptio, quam Graeci x'^°-'^'"iP^ vocant';
ad Bnctwn. 36; * sed in Omni re ditficillimum est, formam (quod
Xooa«r)jp Graece dicitur) exponere optimi.'

*Schiiti;, Thoinas-lexikon, Paderborn, 1881, s.v.

6 So in the decrees of the Council of Trent (Sess. vii. * de
Sacramentia in genere,' can. ix.): 'Si quia dixerit in tribus
Sacramentis Baptiamo scilicet, Confirmatione et Ordinatione
Don imprimi characterem in anima, hoc est signum quoddam
spirituale et indelebile, unde ea reiterari non possunt, ana-
thema sit.' Cf., further, Denzinger, Enchiridion symboloruvx^^,
Freiburg, 1908, nos. 411, 696, 1918.

6 Murray (OED) enumerates no fewer than nineteen varieties

•f meaning in English. '

Bruyfere's Les Caractires de Thiophraste, avec let

caractires ou les moiurs de ce siicle, a work which,
published in 1687, exercised a great influence upon
the literature not only of France but of other
civilized peoples. As a result of its vogue, the
analysis and delineation of individual types of

personality became once more, as in the later
period of ancient literature, a favourite subject of
literary interest.' At that time the term 'char-
acter' was often applied to something in the
nature of a representation, sketch, or portrayal,'
but it was used chiefly to connote the peculiar
psychical constitution of an individual—the more
permanent qualities of the personality in contrast
with its more mutable states. Tliere are, accord-
ingly, many different kinds of character, good or
bad. A person of no character is one whose
qualities have no distinct stamp. Character would
thus appear to be in the main a gift of nature,
though the co-operation of the individual will is

by no means excluded.
In regard to both the conception of character and

the problem involved, a new epoch begins with
Kant. First of all, he distinguishes between an
empirical and an intelligible character. The
former lies within the region of experience, and is

subject to the laws of causality ; the latter, on the
other hand, is the cause of actions as phenomena,
and is therefore free, and independent of neces-

sary law.' To this distinction Kant attaches the
utmost significance, as it enables him to recognize
the operation of both necessity and freedom in

human conduct, and thus to harmonize their long-
standing antithesis. The distinction also provided
a theme of great interest for post-Kantian specu-
lation in Germany, and in particular played an
important part in the philosophy of Schopenhauer.
A much stronger and wider influence, however,
was exercised by the further distinction drawn by
Kant—that, namely, between physical and moral
character. His discussion of this subject is found
mainly in his Anthropologie, the second part of

which is devoted to ' die antliropologische Charak-
teristik.' Moral character alone, he holds, is

character in the proper sense : it is not divisible

into particular kinds ; it is not this or that, but
must always remain a single entity. Man's
physical character, embracing his natural dis-

position and temperament, represents merely what
nature has made of him ; his moral character is

what he makes of himself. ' Simply to have a
character

—

i.e. a moral character—implies that
property of the will by which the subject binds
himself to certain practical principles unchange-
ably laid down for himself by his own reason.'
' The foundation of a character is absolute unity
in the inner principle of conduct as a whole.'

This view soon attained a wide difiusion, even
outside of Germany, and to it is primarily due the

high estimate now set upon the conception of

character. Kant proceeds to ask whether the
moral life is, or is not, founded upon one's own
action—whether it is paramountly one's own, or

in greater or less degree superinduced. The
importance now commonly attached to the forma-
tion of character is likewise traceable to Kant.
The term 'character,' however, still retains the
sense favoured by emjiirical psychology. Thus we
speak without misgiving, e.g., of an inherited

character, of a character acquired by adaptation,

habit, and the like. The uncritical use of the
1 Of the development of the word in Germany, an excellent

investigation is given by R. Hildebrand, ' Charakter in der
Sprache dea vorigen Jahrhuuderts,* in Ztschr. /. d. deutscken
Untemeht, vi. [1892] 7.

2 e.g. Eabener in his Satires, 1765, speaks of the ' originals of

mv characters.*
3 The leading passage dealing with this distinction is Kritik

der reinen Vemunft (ed. Hartenstein, Leipzig, 1869. iiL

S74ff.).
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word in such divergent senses is a fruitful source

of ambiguity and confusion.

Tlie term ' character ' has also had a somewhat
singular history. The one persistent element iu

its connotation has been the attribute of stability,

which, however, pertained first of all to the

symbol, then to tlie thing symbolized, and which,
while originally a property induced from without,

came at length to denote one generated from
within ; linally, this stability was at first regarded
as in the main a gift of nature, and subsequently
as a product of self-activity. The signification of

the term lias been transferred by degrees from the
external to the internal, and from the sphere of

necessity to that of freedom. We have nere, in

fact, a signal illustration of the way in which the
spiritual evolution of mankind may reflect itself

in the histoi'y of a word.
While that definite ethical sense of the term

•character' with which we are nowadays mainly
concerned was first imparted to it by Kant, the
idea itself is no creation of modern thought. For
thousands of years man has striven to find in self-

activity a basis for his life, and so to invest his

humanity with a certain independence of the
external, and a certain stability within. This
endeavour found classical e-xpression in Stoicism,

and the peculiar type of human character evolved
in that school has persisted throughout all suc-

ceeding generations. It asserted itself more par-

ticularly in many outstanding personalities of the
'Enlightenment' period. Even Kant himself
shows a certain affinity with the Stoic system of

thought, as may sometimes be traced in his

phraseology.
This inwardly directed movement of the human

spirit manifests itself for the most part in periods

when the conventional relations of life are felt to

be unsatisfactory. It proceeds upon the postulate
that there subsists within the soul of man a bond
of affinity with the cosmic reason, and also the
capacity of developing that affinity. In other
words, the movement implies that man is no mere
link in a chain of natural causation, but a being
endowed with a spontaneous energy, and therefore

free to determine his own acts. Where human
life shows no such power of inward movement, the
idea of forming a character is practically out of

the question.
In our own age the dearth of character is widely

deplored, and not without good reason. The
activities of the civilized man of to-day are also

largely engaged with the external world, and at

the same time his conviction of the existence and
presence of an internal world is undermined by so
many doubts that it is difficult for him to find an
inner foundation for his life and conduct. Then
there is also the hurry of modem life, which hardly
favours the task of calm reflexion, or of combining
the various activities of life into a single and
coherent whole. Now, as the disadvantages and
dangers of such a method of living are apparent to
all, there rises on every hand the cry that more
must be done for the building of independent
character. Such a demand, it is true, seems on
the face of it to involve a contradiction. Character
can be formed only in virtue of personal decision
and action. It cannot be coerced by external pro-

visions and precautions ; mere drill will not make
character. Nevertheless, while the vital impulse
must always proceed from the individual himself,

much may be done by the community in the way
of stimulus and support. First of all, there must
be in the social environment an effective revival

and realization of the idea of an inner world—the
primary condition, as has been said, of character-
buUding in the real sense. Further, it is a matter
of profound importance that the things of the

spirit should be assessed at their true value by tfia

commiinity at large, and that they should not be
overwhelmed by the external things so highly
prized in our social life. It is indispensable,
linally, that wider scope be given to personal and
self-directed activity. No one who truly cares for
the development of independent character will

attempt to direct the course of a man's life by mere
mechanical rules and methods. The reformer in

this sphere must have faith in freedom, and must
not shrink even before the dangers which freedom
undoubtedly carries with it.

All this makes high demands not merely upon
our system of education, but upon the whole
structure of our social life. To treat of these
demands in detail lies beyond the purpose of this
article. But there can be no question that the
problem we have here outlined is one of the most
serious and most urgent of the present day.

Literature.—Theophraatus, lietKoI xapaKTiipey ; La Bniyfere,
Les Caract^res de Th^ophrasU, 1687 ; Kant, Kritik der reinen
Vemunft, 1781, and Anthropologie, 1798; R. Eucken, Geistige
Stromunfjen der Gegenwart*, 1909. [Reference may also be made
to the foliowinfr : A. Bain, Study of Character, 1861 ; S. Bryant,
Short Studies in Character, 1894 ; F. Paullian, Les Caract^res,
1895 ; A. Fouill^e, Temperament et caract^re, 1S95 ; W. E. H.
Lecky, Map of Life, 1899 ; J. MacCunn, Making of Char-
acter, 1900 ; L. H. M. Soulsby, Stray Thoughts, 1900 ; C. J.
Whitby, Logic of Human Character, 1905 ; F. Paulhan,
Mensonges du caract^re, 1905 ; P. Gillet, L'^ducation du car-
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Rudolf Eucken.
CHARAN.—See BhSt, Chaean.

CHARAN DASIS.—The Charan Dasis are an
Indian Vaisnava sect, an ottshoot of the Bhakti-
marga (g. v. j. The name is a corruption of the Skr.
Charana-dasi, and is derived from the religious

name of the founder of the sect, Charan Das (Skr.
Charana-dasa). The number of its adherents is

small. They are found in the S.E. Panjab, in the
United Provinces of Agra and Oudh, and in the
Native State of Alwar. No complete enumeration
of the sect was made in the census of 1901, but
1253 were recorded in 1891 in the Panjab, and 161 in
the United Provinces.' As for Alwar, all we know
is that there the Charan Dasis are neither numer-
ous nor wealthy, but have ten small temples and
monasteries. The most important of the temples
is that at the town of Bahadurpur, the home of the
founder's maternal ancestors, in whose honour a
small fair is held. Other holy places connected
with his history are Dahara, also in, the Alwar State,
where he was born, and where a chhairi, or orna-
mented pavilion, is built over the spot in which his

navel-cord was buried ; and Delhi, where he died.

At Dahara his cap and rosary are preserved and
exhibited to the faithful ; and at Delhi there is a
samddh, or monument, in his honour, with a temple
attached, in which an impression of his foot is

shown, and where a fair is held every Basant
PancJiaml [the vernal feast of the fifth lunar day
of the month of Magh (Jan.-Feb.)].
Although the members of this sect are few in

number, it will he advisable to discuss their tenets
in some detail, for they are typical of an important
group of the so-called ' dissenting ' Vaisnava forms
of belief, and, moreover, the sect is one of the
few concerning which we possess authentic literary
documents.

I. Founder.—In order to a right comprehension of

such an Indian sect, to whom the life of its founder
is still a living memory, a consideration of the
historical circumstances of his time is of the first

importance. Charan Das was born A.D. 1703 and
died in 1782. These seventy-nine years were a

period of calamity for India, and especially for

Hindus.
1 Charan Dasis were counted In the United Provinces in 1901,

and then numbered 1773. This is nearer the marli than the verj
doubtful 161 of 1891.
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In A.D. 1707, Aurangzib, the oppressor of Hindus, died miser-

ably at Ahmadnagar. Then followed the five years' struggle of

BahSdur Shah with the Sikhs. Bahadur Shah died in 1712, and,
after seven years of internecine strife, Muljammad Shah came
to the throne. During hie weak reign Haidarabad revolted, and
Oudh became practically independent In 1739 India suffered

the horrors of Nadir Sh.ah's mvasion. In 1743 the Marathas
conquered Malwa, and, in 1751, Orissa and Bengal became
tributary to them. In 1747, 1751, 1756, and 1759, occurred the
four invasions of Ahmad Shah Durrani. By the second he won
the Panjab, in the third he sacked Delhi, and in the fourth the
Marathas were defeated by him at Panipat in 1761. From this

time the Mughal empire ceased to exist except in name, and in

1765 the DiwanI of Bengal, Bihar, and Orissa was granted to the
British.

It was during these terrible times that many
Hindus sought a refuge from persecution and
tyranny in ascetic pietism. They found in the
horrors that almost daily surrounded them a proof
that no religious observances, no obedience to Brah-
man priests or to the rules of caste, could give
release from the trammels of existence, which they
had been taught for generations, and now found by
experience, to be nought but misery. To such even
the loving faith in a kindly, personal Supreme

—

the keynote of the Bhakti-marga—seemed to make
demands too great for sufi'ering human nature.

Some found consolation in self-abandoning resigna-

tion (Prapatti-mdrga), while others, especially in

N. India, turned to mysticism, and sought by in-

ward meditation, coupled with morality of conduct,
to attain to the release that faith in a God, whose
love had become hidden, appeared unable to secure.

One of these latter was Charan Das. He was born
at Dahara in Alwar, and was named Ranjit (Skr.

Bana-jita) by his parents. His father's name
was Muralidhar, and his mother's Kunjo. They
belonged to the Dhusar tribe of the Baniya
caste. He came of a pious stock. His father was
accustomed to wander in the forest near his home
for the purpose of prayer and meditation, and one
day went out with this object, but never returned.
When search for him proved unavailing, Kunjo
took her five-year old son to Delhi, where her father,

moving from his ancestral home at Bahadurpur,
had lately settled. The lad, who was lame of one
leg, showed from his earliest years signs of extra-
ordinary piety, and, as his father had done before
him, used to wander in the forest, full of religious

questionings. In his nineteenth year, while thus
roaming in ecstasy, he came across a holy man
named Suk-deo Das (Skr. &uka-dava Dasa) of

Sukra Tal, a village near Muzaffarnagar. Later
legends have identified this person as a re-incarna-

tion of the famous Suka-deva who is said to have
narrated the Puranas. Influenced by the loving
words addressed by Suk-deo to the band of children
that accompanied him, Ranjit threw himself at his

feet, and besouglit him to receive him as his disciple,

and to carry him, poor lame creature that he was,
across (the ocean of existence into the haven of

perfect peace). The saint took him on his shoulders
(literally or metaphorically), and, after carrying
Viim for some distance, initiated him as a disciple,

teaching him the Rama - mantra, or initiatory
formula of Rama-worshippers, and instructing him
in faith in God (Hari-bliakti) and knowledge of the
Supreme (Brahma-jndna).^ Suk-deo named his

new disciple ' Charan Das,' or ' Foot-servant,' in

token that he was no longer lame in spirit.

The convert returned to Delhi and took up his

abode in a cave near that city, where he studied
for twelve years, ' continually murmuring Rama's

1 These are the terms actually employed by Charan Das him-
self in the passage of his Swarodaya describing the episode.
Other writers of the sect call his doctrines the &ahda-Tndrga, or
' Word-path,' in contrast with the Bhakti-mdrfja, or ' Way of
Faith.' How much of the account of the episode is literal and
how much metaphorical it is impossible to say. Throughout all

his works Charan Das invariably refers to Suk-deo as his author-
ity, and the sect is even called by some the &uka-saihpraddya.,
or ' Church of Suka. ' (Suk-deo is often wrongly called ' Sukh-
deo' by later writers.)

name and meditating on the Adorable (Bhagavat).'
He then, about a.d. 1730, commenced to teach
others, and founded a sect of his own. He had
fifty -two chief male disciples, each of whom
founded a local centre of the sect (gaddi), all of

which are said to be still in existence. The best
known of these followers was named Yuktanand.
Charan Das had several female disciples, of whom
the most celebrated were Sahajo Bai and Daya
Bai. These two were poetesses, and their hymns,
overflowing with devotional faith, are much ad-
mired. '

Many legends concerning miracles performed by
Charan Das are narrated in a work called the
Guru-bliakti-prakaia. He is said to have granted
his mother a vision of the Adorable in his personal
form—a favour which had previously been con-

ferred only upon the Saint Narada, and to have
been denied even to Brahma (cf. Mahabhdrata, x.

12,971). He was arrested by Nadir Shah, but
vanished from the prison. When again seized, and
loaded with chains, he appeared the same night by
Nadir Shah's couch, and kicked him on the head.
The tyrant, full of terror at the sudden apparition,
fell at his feet and implored his forgiveness.

Another story is that two years previously he fore-

told the death of the emperor Alanigir II. (1759).

Charan Das died in 1782 at Delhi, where he was
cremated, the samadh already mentioned being
erected at the spot.

2. Tenets of the sect.—Charan Dasis are Vais-
navas, and as such claim to be followers of the
Bhakti-niarga. As stated in the article on that
system of belief (vol. ii. p. 544), although each
Vaisnava church has become divided into numerous
sects, none of these is opposed to the mother church.
Each has been given a name and a separate re-

cognition only on account of the preferences (ruchi)

of particular teachers for laying stress on particular

pomts. This is as true of the Charan Dasis as of

the others. The teaching of their founder is a

well-recognized phase of Vai§navism. He, in agree-

ment with other teachers like Paltii Sahib, Jagjivan
Das, Daiya Sahib, and the better known and far

older Kablr and Nanak,^ insisted upon two things
as of primary importance—the power inherent in

the guru, or spiritual guide, of conferring salvation,

and the mystic power of the Name of the Adorable
(Bhagavat). The preface to the collection of his

hymns takes pains to inculcate that all such sects

were founded by great and holy men, and that for

members of one Vaisnava sect to condemn the
tenets of the founder of another is only to betray
ignorance. The man who does this condemns at
the same time, ipso facto, the teaching of the
founder of his own sect, and is thus guilty of

grievous sin. With this reservation, the following

may be taken as a summary of the main points of

the teaching of Charan Das.
Belief in the Vedas and Puranas, image-worship,

obedience to caste-rules, pilgrimages, and other

outward religious observances, although to a certain

degree efl'ectual, are, when compared with bhakti

directed to the gxiru or with meditations on the

name, of no value as means of salvation. By
salvation is meant the personal, blissful, endless

1 Collections of the hymns of both have been printed at AH.ah-

abad (Sahajo's in 1908, and Daya's in 1909), with a summarj-,
in each case, of all that is known concerning them. Both, like

Charan Das, were born at Dahara, and belonged to the phiisar

caste. For the former, see also Devi-prasilaa, Mahild-mfdu-
vdvi (Benares, 1905), where there is a notice with specimens of

her hymns. Her father's name was Hariprasad. Nothing more
is known about her, but her poems contam valuable information

regarding her teacher, or guru. She cannot have been Charan
Das's sister, as is said by some. Daya Bai's best-known work,
the Dayd'bodha, was written in 1751.

2 So similar are the doctrines taught by Charan Das to those

of Nanak, the founder of the Sikh religion, that there are actually

Sikhs who at the present day also call themselves Charan Dasis

(see Rose, Report on the Panjab Cemus, 1901, p. 130).
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existence of the soul near the Adorable after release

from the bonds of transmigration, exactly as in

other forms of the Bhakti-mdrga (vol. ii. p. 544).

An extravagant respect paid to the guru is the
common property of most Bhakti-marga sects. In
some it is carried even further than by the Charan
Dasls. It is a favourite Vaisnava statement that
the guru has two arms. With one he reaches
downwards and rescues the proselyte soul from the
world of sin, whUe with the other he reaches up-
wards and presents the soul, freed from worldly
defilement, before the throne of the Adorable.'
From this point of view he closely corresponds to

our idea of a Mediator. It will easily be under-
stood how this belief, held by a population readily

accessible to mysticism, could branch out luxuri-
antly in many directions. In some sects the guru
has become God incarnate, and claims possession of

everything held dear by the devotee—his wealth, his

home, nay, even his wife. Amongst others, includ-

ing the Charan Basis, it has developed into an
exaggerated idea of the sanctity of the guru. No
words can be too strong to describe his spiritual

might. He is the General who levels the castle of

delusion with a bombardment that has love for its

cannon-balls, and that inflicts the wounds of the
Word (iabda). He is the Hunter who shoots the
sinner-deer with the arrow of the Word. He is

the Sword of the Word, which cleaves in two the
body of Sin. He is the Arrow of the Word, the
Javelin of the Word, and so on. He drags the body
pierced by him across the bounds of existence, so

that it returns not, and lays it, freed from the
eighty-four bonds, at the feet of Hari. The believer

must know the guru and Hari to be one, and yet
the guru, is mightier than Hari Himself, for he
protects the sinner from His wrath. He is the
Kama-incarnation, he is the Krsna-incarnation, he
is the Man-lion-incamation, and so on." In other
words, the tendency of the cult is to divert the
adherent's bhakti, or devotional faith, from the
Deity to the human mediator.
We have stated that its followers refer to the

doctrine of the cult as the Sabda-mdrga, and atten-

tion will have been attracted by the importance
attached in the above quotations to the iabda of

the guru. &abda means literally 'word,' and is

technically applied to the short, pithy verses in

which a religious teacher, such as Charan Das or
Kabir, couched his maxims. But iabda has also

an esoteric meaning. It is the deified Word, the
' Logos. ' In the works of the older reformer, Kabir,
there are many passages' which are little more
than expansions or paraphrases of the opening
verses of St. John's Gospel, and Charan Das em-
ploys very simUar language regarding what he calls

the ' Limitless Word (An-kad iabda).* It is, he
says, beyond the farthest limit of the beyond. It

completely purifies the thoughts. It has no letters

and no articulate sound. It is the Supreme Deity
[Parabrahma). He who meditates upon it becomes
himself the Supreme Deity ; he puts on immeasur-
able glory, and all his error flees. Nothing that is

known is like unto it. It is to be considered as the
sun, as the moon, as all creation. The soul that

1 See, for instance, Govindacharya, in JRAS, 1910, p. 587.
2 This account is quoted from various verses in the Guru-

mahimd section of Charan Das's Ednis. The extraordinary
statement that the guru is more powerful than the Deity Him-
self is not confined to India. A scandal was created in Ireland
recently by a story of a Roman Catholic priest usinfj almost the
same words with reference to the consecration of the Host.

3 See G. H. Westoott, Kabir and the Kabir Panth, 1908,
passim, and Index, s.uu. ^ Shabda' und 'Word.'

4 The curious half-Indian, half-Arabic compound, An-had, as

applied to the Word, is not peculiar to Charan Das. It is at
least as old as Kabir, and occurs in the Sikh Granth. The term
' limitless ' includes time as well as space. The ' Limitless Word

'

has been described to the writer by an Indian friend as the
' eternal sound ' or ' unceasing music ' ever abiding within the
Belf—a sort of indwelling Spirit.

fiosscsses self-knowledge, and is absorbed in tliii

imitless One, becomes the Supreme Self (Para-
mdtmd). In his meditation he hears the Limitless,

and, becoming limitless himself, his earthly desires

are all destroyed. His sins and his virtuous actions
alike lose their fated fruit.'

Closely connected with this view of the deified

Word is the doctrine regarding the mystic Name
of the Deity. It is here unnecessary to do more
than allude to the frequent parallels in other
religions. Charan Das says :

'The Name ia inarticulate. It cannot be written, read, or
pronounced. Upon this Name must the devotee meditate day
and night. The Name removes all sorrow ; without it au
sacrifices, all austerities, all pilgrimages, all vows are without
fruit. To attempt these without the Name is but to grind chaff
and expect flour. The Vyasa made the four Vedaa, and carefully
weighed their meanings, yet the essence of them all is but the
Name of Rama. Meditation on the Name of Rama destroys all

sins, even the worst. Take the Name when drinking water or
when eating food, when sitting down or when rising to walk.
Repeat the Name in body, heart, and soul, through every wak-
ing hour, for, except Hari, there is no other friend. '2

A favourite comparison is that of a holy man
with a hero. On account of the similarity to

Christian ideas, a few verses may be quoted from
the Surma kd Ahga :

' No hero is equal to the saint who, like the warrior, hath
destroyed Illusion with all his army. He graapeth the shield of
patience, and with it thrusteth aside the hosts of outward religiouB
observance. Memory maketh he his arrow, kept in the quiver of

his heart, and he shooteth it from the bow of meditation pulled
by the hand of love. He bindeth to his side the dagger of wise
discrimination, and wieldeth the lance of holy sayings. The
trumpet of the Limitless Word soundeth in his ears, and filleth

him with eagerness for the fray. With heart full of rapture he
rusheth to the field of battle, and in his death he gaineth im-
mortality.'

The ideas of the Deity inculcated by Charan
Das are those of other Bhagavata sects. The
Supreme is personal and endowed with all aus-
picious qualities, and salvation consists in the soul,

tree from all earthly bonds, dwelling for ever near
Him in perfect bliss. As a personal deity He is

named Hari or Rama indifierently. He is also wor-
shipped under the dual form of Radha and Krsna,
and at the present day these are the favourite deities
of the sect, although, except in passages avowedly
based upon the Bhagavata Purana, the present
writer has failed to notice in Charan Das's own
works any special reverence paid to these incarna-
tions.

The practical teaching of the founder is strongly
ethical. While he attacks all formal religious

ceremonies, and forbids image-worship of any kind,
he lays great stress upon the necessity of general
morality. The moral code of the sect consists of

ten prohibitions. Its members
* are not to lie, not to revile, not to speak harshly, not to dis-

course idly, not to steal, not to commit adultery, not to offer
violence to any created thing, not to imagine evil, not to cherish
hatred, and not to indulge in conceit or pride. The other obliga-
tions enjoined are, to discharge the duties of the profession or
caste to which a person belongs, to associate with pious men, to
put implicit faith in the spiritual preceptor, and to adore Hari
as the original and indefinable cause of all, and who, through
the operation of Maya, created the universe, and has appeared
in it occasionally in a mortal form, and particularly as Kf^i^a
at Vfndavana.' 3

The Maya, to which allusion is here made, must
be distinguished fropi the Maya discussed in the
Advaita Vedanta of Sankara. Many of the modern
Bhagavatas have borrowed the name, using it to

indicate the demiurge who created the physical
world, with all its evil qualities, in subordination
to the Supreme. In the works of other writers,

such as Tulasi-dasa, Maya sometimes performs an
office resembling that of the Satan of the Book of

Job.
It is noteworthy that Charan Das admitted

1 Various verses in the An-had Sabda ki Mahiind.
2 Verses taken from the Sumiran kd AAga. All modern

Bhagavatas lav stress on the power of the Name (cf. Grierson,
JRAS, 1010, p. 107 ff.). But the Charan Dasis regard medita-
tion upon it as the only means, not as one of tlie means, of

salvation.
3 Wilson, Essays on Eel. of Eindvs, i. 179.
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persons of either sex to the full privileges of dis-

cipleship, and that no qualifications either of caste

or of sex were required for his teachers. As already
mentioned, two of his most famous disciples were
women—Sahajo Bai and Daya Bai.

Although the founder prohibited image-worship,
his followers are not so strict at the present day,

and the worship of the more sacred Vaisnava
symbols, such as the Salagrdma stone or the

Tulasi plant, is not uncommon amongst the less

particular members of the community. They now
even have Images in their temj)les, respect Brah-
manas, and, like other pious Hindus, fast on the
eleventh day of each lunar fortnight.' Wilson's
account of the community may be quoted as the
fullest and most accurate :

' The followers of Charan Das are both clerical and secular ;

the latter are chiefly of the mercantile order ; the former lead

a mendicant and ascetic life, and are distinguished by wearing
yellow garments and a single streak of sandal, or gopichandanat
down the forehead ; the necklace and rosary are Tuiasi beads

;

they wear also a small pointed cap, round the lower part of

which they wrap a yellow turban. Their appearance in general
is decent, and their deportment decorous ; in fact, although
they profess mendicity, they are well supported by the opulence
of their disciples.' 2

The written authorities of the sect are all in the
Hindi language. None of them is in Sanskrit.

Great stress is laid upon this, and, according to

Powlett [op. cit. p. 215), writing about the year
1880, ' some time ago they resented the attempt of

a learned Charan Dasi to substitute Sanskrit verse

for the vulgar tongue.' They have translations of

the Bhagavata Purana and of the Bha^avad-Gita.
These versions are ascribed, at least in parts, to

Charan Bas himself. His original works include

the Bhakti-sdgara (see below), the Jndna Swaro-
daya (printed, Delhi, 1876), the Sandeha Sagara,
the Dharama Jahdz, the Brahmavidyd Sagara
(also called the Charana-Dasa Sagara ;

pr. Lahore,
1898), and the Ndsiketopakhyana (pr. Bombay,
1882). The Jndna Swarodaya, which is much
esteemed, is a small book of only 227 verses. The
Nasiketopdkhyana (sic) is a version of the story of

Nasiketa taken from the Brahmdnda Purana.
The Pauranik tale is based on the old and famous
legend of Nachiketas told in the Kaiha Upanisad.
Under the form of the Nasiketa legend it was one
of the first subjects dealt with in modern Hindi
prose, having been \vritten in the then new form of

speech by Sadala Misra, and published in 1803

under the title of Chandravati.^ The most striking

part of the work is a kind of Inferno, In which the
hero is permitted to visit the various hells, and to

see the torments of the damned. The damned,
and their sins, are described in detail. He is then
taken to heaven, and subsequently returns to

earth to narrate his experiences. A good edition

of Charan Das's Bdnls (1908), or shorter poems, and
others of the Bdnls of Sahajo Bai (1908) and Daya
Bai (1907), have been published at Allahabad
during the past few years. The Bhakti-sdgara,
together with 16 minor works, was published at

Bombay in 1903, and editions of the same treatise

appeared previously to this in Lucknow (3rd ed.

1903). The Bliakti-sdgara is dated Sam. 1781 (A.D.

1724).
Literature.—The principal materials for our knowledge of

the sect are the works of Charan Das and his disciples mentioned
above. Further information is given in a scholarly article by
Devi Prasada in the Nagari Prachdrini Pattrihd, v. [1901]

13ii, and in the anonymous introductions to the three collec-

tions of Bdnis printed at Allahabad. The latter are valuable
as being founded on materials provided by members of the sect.

.^11 these are in the Hindi language. As regards European
writers, H. H. Wilson's, in iissaj/s on the Religion 0/ the

Hindus, London, 1861, i. 178 ff., is the only approximately com-
plete account. Additional information is given by P. W. Powlett

1 Of. Powlett, Gazetteer of Ulwur, p. 216, and Maclagan,
Punjab Censtts Rep. for 1891, p. 122.

2 Op. cit. p. 179.
3 See also F. B. Filippi, II Ndsiketopdkkyanam, Florence,

1902.

on p. 214 8. of the Gazetteer of Ulvmr (Simla, 1880), and by E. D.
Maclagan on p. 120 ff. of the Punjab Census Report for 1891

(Calcutta, 1892). All the above European information is brought
together and collated by W. Crooke in the art. ' Charandasi

'

in vol. ii. of his Tribes and Castes of the N. W. Prov. and Oudh
(Calcutta, 1898). The writer is indebted to Prof. J. F. Blum-
bardt for information regarding some of the published texts.

G. A. Grierson.
CHARISMATA (xapfffAtara).—'Charismata' is

the Gr. term rendered in the EV ' spiritual gifts,'

and used to denote certain normal and abnormal
expressions of Christian activity in the primitive
Church.

1. The linguistic usage.—The word xdpia-/ta is

not found in classical Greek, or apart from early
Christian literature except in Philo, Leges allegorice,

iii. 24 ( ' All things in the world and the world
itself are the donation and benefaction and gift of

God '
: 5wpea Kal evepyeaia Kal x'^P'-^P'-a 0€oD). In the

NT it occurs 6 times in Romans, 7 in 1 Cor. (5

times in ch. 12), once each in 2 Cor., 1 and 2 Tim.,
and 1 Peter. In these passages we can distinguish
between (1) a general, and (2) a special or technical
sense.

(1) In Ko 5"-" the term (sing.) is used of God's
justification of the sinner by faith in Christ, in
6^ (sing.) it is defined as eternal life, in ll''' (plu.)

it refers to the special privileges bestowed by God
upon Israel. In 2 Co l'^ it expresses the Apostle's
deliverance from serious peril. Ro 1" marks a
transition ; St. Paul hopes to confer on the brethren
at Rome some x<i/'"''A"» TvevnariKhv, which may be
interpreted either generally of advice, instruction,

comfort (so Schmiedel, EBi, col. 4755), or specifically

of the endowments described in Ro 12''^- and in

1 Co 12-14 (so Sanday-Headlam, Com. on Bom.^
1902, p. 21).

(2) In the two passages last noted the plural is

used ; in 1 Co 1' 7' and 1 P 4'° the singular in a
distributive sense ; in the Pastoral Epistles (1 Ti
4", 2 Ti 1*), the singular again, but in a semi-
collective sense, with reference to all the qualifi-

cations which an official in Timothy's position

should possess, and especially to a qualification for

the task of teaching. It should be noticed that in

1 Co 12' irvevnariKd, and in Eph 4' Sd/iara (closely

connected with x<i/"5> v.'), are used practically as
synonyms of xapiVynaTa.

2. Nature and classification of charismata.

—

Any inquiry into the nature of the endowments
grouped under the technical usage of the term
XapliriuiTa must be limited in the first instance to

the passages in 1 Cor. (12*-"- ^-^), and Rom. (12«-8)

as being primary sources and acknowledged Pauline
writings. We may set the three statements in

tabular form thus

:

1 Co 12».

#/ Aoyot aetata?

\ Aoyo? yvoitrettii

Trt'o"Tt9

t X' io-ixaroiV

t ivepYqfjLara Swai^eiav

* jTpotftrjTeia

I StajipCaei^ TrvevfiaTtijv

t yeyrj y^waawv

1 Co 121>.

t air6aTo\ot
* irpoffnyrai
* SiSatTKoAot

i Sui/a/jtets

f X- LafiaTtov

t aVTtkijfL'pet^

t KvPepvrjcretg

i yevTi y\iija(rCjv

E0I2.
* irpot^TjTCia

SLaKOvCa.
* StStuTKoXia

J TrapajcXijais

. / 6 /xcTa6i5ou5

\ 6 iKeCiv

t o irpOL(rTdfi€voi

We may confidently group the \6yos ao(plas and
the X670S YVii(reio5 of 1 Co 12*, and identify the
united concept with the SiSaa-KaXla (plus the
Kap6.K\T]tns^) of Rom., and the SiSdtrKaXoi of 1 Co 12''.

Another probable identification is that of 6 TrpoVcrra-

lj.iPos in Rom. with Kv^epv-rjireis in 1 Co 12''. Nor
shall we be far wrong in bringing together
6 /leradiSois and 6 iXedv (Rom.) and putting them
alongside dfTL\rfifi\peii (1 Co 12''). So that in our
comparative table, representing by * those charis-

mata which have a place in all three lists, by
t those which occur in two, and by J those which
are peculiar to one, we have left the general
expressions xftrrit (Cor.) and BtaKOfia (Rom.). Now
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in Ro. 12" irl<rTis is made tlie measure of irpoipriTeLa,

and earlier, in v.', is spoken of as something of

which God has dealt a portion to all; it is thus
regarded as a regulative principle of the x"-?^"-

fiara. And in 1 Co 12^'" SiaKovlai seems to be
synonymous with x"?'"^'"''' I'^d iveprf/i/iaTa, the
tnree terms being each inclusive of the whole
range of spiritual gifts.

Various attempts at classifying the xop/iryuoTo, es-

pecially as enumerated in 1 Co 12", have been made,
but with incomplete satisfaction. The earliest is

that of Tertullian {adv. Marc. v. 8), thus
(1) Aoyoy ao^ia.<; and Aoyof yvtoerect)?-

consilii.'

'sermo mtelligentiae et

(2) TTio-Ti?— 'spiritus religionia et timoris Dei.'

(8) ia/iara ana 5vva.fj.ei.^
—

' valentiae Bpiritus.'

(.i)
iirpo^-qreia, SiaK. irvevfJ-aTtiiv }

(ye'i^ yAwo-o-wV, cpfi.r)veCa ykioaviov )

Bengel and Meyer, assuming that h-epos denotes
generic and dWos specific distinctions, make this

arrangement

:

(1) Intellectual: (a) \6yo<; o-oAtay.

(6) Ad-
'

(2) Faith and its depeni
^6) Adyos yvtii<Te<a%,

ndentB

:

TTtems

I

I,.

.

I I

deeds (lajmaTo, words (irpo(^7}Te^a) reason (Siok.

fiufd/xeis) irv€VlJ.6.Tttiv').

(3) ' Tongue ' gifts : (a) utterance (ye'inj yAwa-ffoJi/).

(b) explanation (ep/LtT}fei'a yAua'aiuf).

But it is curious that St. Paul should put prophecy
and criticism in the same class as healings and
powers ; and it is better not to force the distinction

between Jrepos and dXXos, but to regard them as
used for the sake of variety. T. C. Edwards (Com.
on 1 Cor., 1885, p. 314) would group them thus

:

(1) Intellectual power {\6yo^ ffoiftia^, Adyos ycaJo-ewr).

(2) Miraculous power (irtorts, ia^aro, and Svvaij.tti).

(3) Teaching power (jrpo<^Tp-eio).

(4) Critical power (Siax. Trvevtidrtav).

(5) Ecstatic power (ye'i^ and (pfnjveLa yKoitrtrSiv).

He points out, too, that there is a progress from
the most worthy {\6yos ffo^ias, ' the power of the
spiritual man to understand the Divine philosophy
of the revelation in Christ ') to the least worthy
{yXdjacraLS \a\eTv).

Taking our three passages together, we may
(omitting the terms ttIotis and SiaKOfia) adopt some
such classification as this :

(1) Gifts of power : ivepyi^iiaTa Bwafieiav, Sui'ajueis, X'H^^^H^^^

(2) Gifts of sympathy : avrtX-^ll^et^^ tieTaStSSvat, e\iav,

(3) Gifts of admiiustration ; KvjSepi^aei;, 6 npottrrdnevoi
(a]T<ScrToAoi),

(4) Gifts of utterance :

(d) StSa^TKaXCa, A. (roijicaf, A. yvwremi, irapoKXijvti.

(by (an-OKoAui^i?), irpoi^TjTeta, oioK. in'evjuaTUl'.

(c) ye'i/Tj yAwo'(7"a>l', ipfjLijveCa y\w(T<rS)V.

The aTr($i7ToAo9 really stands outride such a scheme, as one who
participates and exercises all kinds of spiritual gifts.

( 1

)

In this class fall physical cures and cases of

exorcism and mental disease, together \('ith the
punishment of offenders, e.g. 1 Co 4^' 5". The
belief in the continuance of such marvellous

Sowers lasted down to the end of the 2nd cent. ;

ustin Martyr, Dial. 39 (c. 150), speaks of facrts

('healing'), and Irenseus, S<er. II. xxxii. 4 (c. 185),

tells of everyday exorcisms and healings and
occasional raisings from the dead.

(2) This class is summed up in Ac 20^. The
care of the early Church for its sick and poor was
conspicuous ; it is pleasant to find sucE acts of
mercy recorded so persistently among the ' gifts of
the spirit.'

(3) There is little or no help here towards a
theory of the ministry in the primitive Church.
Neither the attempt (by Neander) to prove that at
the beginning there were no officials, these only
arising when in course of time holders of xapiir^Ta
passed away, nor the opposite ettbrt to identify
each x^P^"!^"- with a Roman or Corinthian church-
officer has been successful. The discussion does
not centre in the ministry but in the Church ; few

VOL. in.—24

members, if any, would be absolutely without
Xaplofiara, and, of course, any one taking a leading
part in worship or administration would have the
'gifts' especially belittin^' the part he took.
This may be a convenient point for iioticin? the passage in

Eph 47 12, at least a secondary authority for the Apostolic age.
Here the words are vapis (Ijestowed on each according to the
measure of the gift [Swpua] of Christ) and Sofxara (given by the
ascended Lord to men). And the enumeration is one not of

SapitTiiara as in Cor. and Rom., but of offices—apostles (cf.

or.), prophets ^cf. Cor. and Rom.), evangelists (* nnssionaries,'
cf. Ac 21», 2 Tl 4*5), pastors (ttoi/a^vc? ; cf. 6 TrpoioraM**'©? of

Rom.), teachers (StSd(TKa\ot ; cf. Cor. and Rom.). Although this

passage thus has several points of contact with our primary
authorities, and the Epistle in other places (e.g. 6'**) bears witness
to the vivid enthusiasm which pervaded the early Church as
' filled with the Spirit,* it does not materially advance our study
of the question immediately in hand. With the Trpoicrra^efos we
may compare not only the woifiijv of Eph. but the ^yov/iei/os of

He 13'.

(4) It is with the gifts of utterance that the most
crucial questions arise ; and, as has been indicated,
they fall into three subdivisions, of increasing
difhculty, and possibly of decreasing worth.

(a) didaffKoKicL and irapdKXijais present no trouble.

The former implies systematic Christian instruc-

tion, the latter the tactful persuasion, the ' wooing
note ' that wins men to life's finer and higher
issues. Xi5705 <ro<p[as and Xiyos yviiaeus are intimately
related. The former should be interpreted in the
light of 1 Co 2"- '" ; it is the power to receive and
to expound the 'deep things of God' (cf. Ro 11^),

His ways of salvation, which can only be taught
and learned as the Spirit aids. It is teaching that
appeals to the intuitional faculty—the food of the
mystic. The latter appeals to the reason, and
shows how rational the intuition is. yvwais is the
buttress of co4>ia. How closely indeed the two are
bound together is seen by Schmiedel's explanation
of ypw(ns as ' the knowledge of what is perceived
in an ecstatic condition ' (see 2 Co 4^), in short, an
intuition ; o-o^fa, again, if interpreted on the
analogy of the ' wisdom of the world,' becomes in

turn a synonym for reasonable understanding and
intelligent consideration. Both words seem thus
to be concerned as much with reception as with
interpretation ; they are methods of appropriating
knowledge.

(6) TrpoipTjTela.—In the Early Church it would
seem that the ancient word of Moses, ' Would God
that all the Lord's people were prophets ' (Nu 1 1^),

had been fulfilled. This conspicuous endowment
of the Hebrew folk found expression in John the
Baptist (Mt 11») and in Jesus Himself (Mt 13" 21",

Lk 24^'). Since 'the testimony of Jesus is the
spirit of prophecy ' (Rev 19'"), it was natural that
prophecy, like other charismata, was an endowment
of the Church as a whole (Ac 19°, cf. 2"'- ; 1 Co
11^'-), while manifesting itself especially in certain
individuals. Outstanding examples are Agabus,
Judas, SUas, the four daughters of Philip (Ac 11^
2110 ig32 21"), and doubtless these and others
similarly 'gifted' moved about from place to place,

ranking in importance next to the apostles (1 Co
12^, Eph 220 3° 4"). Their ministry was apparently
confined to believers, and it was distinguished :

(1) from that of the teacher by its spontaneity and
freshness (like their OT predecessors, they spoke
by ' revelation ' [1 Co M"- ^- ™] ; sometimes this

took the form of a definite announcement of the
Divine will, as in Ac 13"^-)

; (2) from that of the
' speaker in tongues ' by its intelligibility. As
was the case with the OT prophets, there was
comparatively little definite prediction (Ac 11^
21""-) in their utterances, the primary note being a
searching appeal that resulted in conviction, com-
fort, instruction, and edification (1 Co u'"- "^^ '^-

").

Half a centui-y later (according to the Didache) the
prophet, now apparently more itinerant, retained
his importance, taking precedence of the local

officials, even at the Eucharist, and yet— as i«
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confirmed by the evidence of Hernias and Lueian
—his sun had begun to set. The regular local

administrative order was coming to the front place,

and besides there were many counterfeit prophets
who were bringing the gift into disrepute. As
time went on, victory fell to the regular and per-

manent element, and, in spite of a continuation
of the gift of prophecy such as is witnessed to by
Ammia of Philadelphia and Quadratus of Athens
(Eus. HE V. xvii.), and strenuously attempted by
the Montanists (tliough perhaps their ' prophecy

'

was more like ' glossolalia '), the enthusiastic and
extemporaneous could not hold its own as an
institution. The gift passed (it was transformed
in passing) to the regular ministry. The great
preachers like Chrysostom are the true descendants
of the NT 'prophets.' Justin Martyr indeed (c.

150) speaks of irpixpiynKi, xa/)iir^iiTa (Dial. 82), and
the last orthodox contemporary witness is Irenseus

(c. 185). That the prophet was regarded as
Divinely possessed appears from the charisma
mentioned in close connexion with prophecy in

1 Co 12" (of. 1 Th 5'"', 1 Jn 4>), that of ' discerning of

spirits.' This must be taken as refening to the
wide-spread belief in spirits, good and evil, and of

varying degrees of power. What tests were
applied in this is not clear ; that of 1 Co 12^ does
not carry us far, and the dilBcuIty of finding sure
and fitting standards of judgment is well illus-

trated in the precepts of the Didache (chs. xi., xii.).

(c) yivri y\aa-<rwf.—For our data in regard to this
' gift ' we are restricted almost entirely to 1 Co 14,

where St. Paul institutes a comparison between
the difi'erent x<'P''^*""'«'i and especially between
prophecy and tongue-speaking. It is easier to

define this 'gift' negatively than positively, but
investigation leads to the following conclusions

:

(a) It is unintelligible (except when interpreted),

and bears the same relation to prophecy that
discordant music bears to harmony. It is therefore
unedifying and unfruitful to the Church, though
it has a certain value for the speaker himself
(vv.*- *• "• -'), and as a sign (perhaps a mark of dis-

pleasure) for any heathen who might be present at

the service, and who would not unnaturally regard
the tongue-speaker as mad (v.**). The utterances
would be disjointed, varying in tone and pitch.

(|3) It may have included prayer and praise (see
yy_i4-n. 1 blessing' probably coversboth these forms).

(7) It is not a foreign speech ; for these St. Paul
(v."'-) apparently uses tpaval. And it is unlikely
that ' interpretation ' of a foreign language would
have been regarded as a x^P'-^/J-"-- The antitheses

to yXiicrcrri, viz. coi, iv yvilxrei, iv irpo^irrelif, and so

on, also preclude such a supposition, to say nothing
of the ecstasy rather than the practical evange-
lizing use that marked the glossolalia. (5) The
explanation of this x'^P'-'^l^^ ^^ ' unusual, archaic,
figurative ' speech is not satisfactory, though sup-
ported by Eraesti, Herder (SK, 1829, pp. 3-79

;

1830, pp. 45-64), Bleek, andBaur(i6. 1838, 618-702).

Bleek gives many instances from late Greek
writers of yXCxraa, = l5i6rrfTes 8ia\^KTair, but they
only prove that the word was a technical gram-
matical term. More helpful is the use of y'Kuxraa

to denote an ecstatic oracular response. The
'outsiders' of v.^ might well have reckoned the
tongue-speakers to be possessed, comparing them
with the Pythia (cf. also Virgil, Aen. vi. 40-101).

(e) There remains the suggestion put forward by
Eichhorn and Meyer, that yXCiaaa here is to be
taken in the literal sense of the bodily member.
The Spirit so takes possession of a man's faculty of

physical speech that, unconsciously to himself, he
utters inarticulate cries. Bunsen {aippolytus, 1852,
i. 11) describes the XaXeTp y\ii<rffats as 'a convulsive
utterance, a nervous affection.' The comparison
between the tongue and instruments like the pipe.

harp, and trumpet (vv.'"°) supports this view. The
yXuaa-a is an organ which can be used to produce
alike intelligibTa 'prophecy' and unintelligible
'glossolalia.' In the former the i-oOi plays a large
part, in the latter none at all. The tongue-speech
might have been described as Tveiiian \a\eiv (as

contrasted with vSi \a\e7v), but that the irveC/ta

was regarded as producing all the other xapiffynara.

The difficulty about this interpretation is that St.

Paul applies the plural not only to more speakers
than one (

12"" 14"'- ^), where alone it is appropriate,
but to one speaker (Wm ; cf. 12i''- ^ 13«). It also

hampers a solution of 7^j'7; yXuKxaHv or ipij.-qveia

yXaaauv. Hence Schmiedel's proposal to pass
from the instrument to the product by interpreting
' tongue ' (in every place except 14') by ' tongue-
speech,' i.e. speech which seems to be produced by
the tongue alone. Something of this kind is com-
pelled by 14^, which enumerates the definite items
of utterance at a religious service.

There is little doubt that such ' tongue-speech '

was of an ecstatic kind. Here, as in the Montanists,
the Jansenists, the early Quakers, and the revivals

of the 18th cent., 'we recognise a sudden awaken-
ing of the spiritual nature, and intense emotions
of overwhelming fear and rapturous joys' (T. C.
Edwards, Com. on 1 Cor. p. 222). Jonathan
Edwards speaks of ' the extraordinary views of

Divine things and the religious affections, attended
with very great effects on the body' as accom-
panying the Northampton (Mass.) revival in 1735
(Thoughts concerning the Present Revival in New
England, 1742, i. § 5), and the journals of Wesley
andfWhitefield are full of testimony to the physical
effects that resulted from their preaching. The
case of the Irvingite ' prophets ' is less to the point,

as their attempt to repeat the phenomena of the
Apostolic age was conscious and deliberate. On
the question of ' the Little Prophets of the

Cevennes,' see K. Heath's article in Contemp.
Review, Jan. 1886 ; A. Wright's Some NT Problems,
1898, p. 292 ff. ; and P. W. Schmiedel's criticism in

EBi, col. 4764.

(d) ipiJ.T)vda yXwaaCiv.—Just as the ixavm, whose
understanding was in abeyance while he delivered

his oracles, needed a irpocp-ZiTiis to give the inquirer

a rational interpretation of the Divine utterance,
and just as to-day there is a distinct place for those

who can interpret to the lay mind some great
musical or artistic composition, the ' tongue-
speaker ' needed as his complement the ' inter-

preter.' Sometimes (W), like G. F. Watts, he
could do this himself ; oftener perhaps it was done
by others (12'" 14^-^). As to the degree of exact-

ness attained by such interpreters we have nothing
to guide us. Probably the ' tongue-speeches ' were
more or less of the same pattern, and the inter-

preter would follow general lines, getting his

clues partly from the tone, the gestures, and the
recurrence of certain sounds. The Apostle gave
sound counsel in v. '', when he advised the ' tongue-
speaker' to foster the additional 'gift' of self-

interpretation, which we gather from v." that he
himself possessed.

A word must be said on St. Paul's instructions

for the use of the charismata. He speaks of them
(1 Co 12°) as dianoflai, opportunities for service

;

they are not given for self-satisfaction, but for the
service and edification of the whole community.
The teaching is the same in ch. 14 and in Ro 12.

So in Eph 4" those who are endowed are them-
selves spoken of as the Lord's gifts to the Church.
It is necessary, therefore : (1) that the use of the
charisma be regulated and orderly (1 Co 14^-^',

Ro 12") ; in particular, he gives careful rules

respecting tongue-speech, and utterly condemns its

indiscriminate use ; (2) that a proper estimate be
formed of the value of the respective charismata.
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In the Apostle's opinion (cf. Plato, Timceus, 72)

the abnormal gifts are inferior in value to the less

startling, but more ethical and edifying, manifes-
tations of the Spirit. While he does not forbid

'tongue-speech' (1 Co 14'"; cf. perhaps 1 Th 5'"),

and for obvious reasons does not suggest in its case

any SiiKpum such as is applicable to prophecy, he
yet thinks far less of it than of the intelligible

forms of utterance—teaching, and tlie inspired and
inspiring preaching called prophecy—as well as of

the different forms of government and ministry.

The reaction against ecstatic and unhealthy forms
of worfjiip thus instituted by St. Paul was largely

successful, and succeeding generations completed it,

though in a direction which had its dangers, that
of hyper-emphasis on ecclesiastical organization.

It IS significant that the Pauline notices of

'tongue-speech' are concerned only with the
Corinthian Church. The Greek belief in mantic
ecstasy and the Greek affection for the mysterious
and the eloquent explain the predominance of the
question in this community. The phenomenon ap-

pears not to have been known at Rome ' or in any
of the other centres to which the Apostle wrote.

May it not be that in this church were a few
persons of the type we call ' mediums,' and that
their utterances were similar to those of Helen
Smith of Geneva as described by Victor Henri
(Xe Langage martien, Paris, 1901) and commented
upon by F. C. Conybeare (HJ 1. [1903] 832) ?

This medium Id one of her trances was an inhabitant of Mars,
and herself translated—with the help of another subliminal self-

called Esenale—some forty sentences (containing 300 words) of

the Martian language spoken durinic the trances, into French.
Analyzing these, M. Henri allots to French sources the syntax
and more than a third of the vocabulary of the ' Martian

'

language, to Magyar some 55 words, to German 25, and to

English and Oriental sources 3 and 6 respectively.

Schmledel connects St. Paul's exercise of the
' gift ' with the attacks of his malady (epilepsy),

and it is possible that at Corinth there were others

similarly afflicted. At the beginning of the 2nd
cent. Clement of Alexandria speaks of a language
of the demons, and Conybeare refers to a 5th

cent, hagiologist's report ofa church nearBethlehem
where the daimonizomenoi or energumenoi prayed
'in their own language.'
The fact that Helen Smith in another subliminal

mood was a,n Arab princess and talked Sanskrit

may serve as a transition to the narrative of Ac 2,

where there is little doubt that, whatever the real

nature of the Pentecostal phenomenon, it was
regarded by the narrator (Luke, c. 95 A.D.) as the

power of speaking foreign languages. As time
went by, and as the story was told further afield,

what was probably the first case of Christian

glossolalia (see a short excursus in J. V. Bartlet,

Century Bible ed. of 'Acts,' p. 384 f.) was inter-

preted, under the influence of a current belief as

to the inauguration of the Old Covenant, as the

Divine voice assuming the forms of different

national languages. The other cases in Acts
(Cornelius, lO'^, and the disciples at Ephesus, 19')

are clearly instances of ' tongue-speech,' and have
nothing to do with dialects or languages. The
author of Acts could never have witnessed the

phenomenon himself.

Having dealt with the more direct references in

St. Paul's letters to the Corinthians, Romans, and
Ephesians, and in the Acts, we must now notice

briefly the other allusions to xaphiiara, in early

Christian literature.

1 Co 7'. St. Paul here says that he is possessed

of such self-control as not to need marriage, and
describes this self-control as a xd/)i<r;ua of God to

him. Others may not be so endowed, and he may
lack some xdpia-yna that has been given to others.

1 In writing to Rome, St. Paul is throughout more concerned
to lay down' broad principles won from past experience than to

meet in detail difficulties arising from special circumstances.

1 P 4'°. This Epistle niakoH no reference to

the phenomena described by St. Paul, and in the
passage in question the context points to our
regarding money, the means of hospitality, as a
Xdpto-fia (cf. Ro 12' 6 nrraSiSoOt).

1 Ti 4", 2 Ti 1». Here the word must be inter-

preted of the capacity, spirit, and zeal for evange-
listic work, or, as Ramsay ('Hist. Comm. on
1 Tim.,' Exp., Apr. 1910) expresses it, the power of
hearing the Divine voice and catching tiie Divine
inspiration, imparted to Timothy when first he
was selected as St. Paul's coadjutor. Timothy is

reminded that the x<ip'<''M'» was not an inalienable
office, but was an actual Divine endowment given
for a definite purpose, a capacity liable to be
' extirpated by disuse.'

Didai-hc, 1,5:
' To every man that aslceth of thee, ^ve, and asit not back

;

for the Father desireth that gifts be given to all f*e ruiv ISitov

XapttrfjATtiiv' (= bounties, temporal as well as spiritual).

Ignatius, Ep. ad Smyr. superscription :

' lg:natius ... to the Church of God . . . which hath been
mercifully endowed iv Travri xopiV/xon.'

Ep. ad Polycarp. ii. 2 :

' As for the Invisible things, pray that they may be revealed
unto thee ; that thou mayest be lacking in nothing, but
mayest abound (ireptcro-evjjs) irorrbs XapLaixarov.'

The two passages from Ignatius find closest

parallel in Ro 1'. Justin Martyr (c. 150) in his

Dialogue vnth Trypho (ch. 39) says that disciples

receive gifts,
' each as he is worthy. , . . For one receives the spirit of

understanding, another of counsel, another of strength, another
of healing, another of foreknowledge, another of teaching, and
another of the fear of God.'

The first three and the last of these are taken
direct from Is 11"-. Compared with the Pauline
list, we have ' understanding ' (aiveat^) answering
to ' knowledge ' (ao(pla), ' strength ' (l<Tx>Js) answer-
ing to 'power' (Swo/iij), and in more identical

terms 'healing' (ta^is) and 'teaching' (5i5ao-/caX(a).

' Foreknowledge ' (irpSyvua-is) takes the place of NT
irpoiprjTela, and the change shows how that gift had
deteriorated. In ch. 82, Justin speaks of 7rpo07)Ti/ci

Xaplaimra, no doubt meaning prediction, but says
nothing about tongue-speech.
Mk 16". The words yKiliaaai.s XaK-qaovaiv KaivaU

must mean ' they shall speak in languages newly
acquired by them,' and, like the rest of the section

(vv.'"™), are no part of the original gospel, but
depend on Acts and other NT literature.

Irenfeus (c. 185), I{(er. II. xxxii. 4

:

* Those who are la tl-uth His disciples, receiving grace from
Him, do in His name perform (miracles), so as to promote the

welfare of other men, according to the gift which each one
has received from Him. For some do certainly and truly

drive out devils . . . others have foreknowledge of things to

come [cf. Justin], they see visions, and utter prophetic ex-

pressions. Others still, heal the sick by laying their hands
upon them. . . . Yea, the dead even have been raised up. . . .

It is not possible to name the number of the gifts [\apnTfjMTa]

which the Church . . . has received, . . . and which she exerts

day by day."

lb. V. vi. 1 :

* In like manner do we also hear (or have heard) many
brethren in the Church who possess prophetic gifts, and who
through the Spirit speak all kinds of tongues, and bring to light

for the common benefit the hidden things of men (cf. 1 Co
142'if.), and declare the mysteries of God, whom also the apostle

terms spiritual.*

In the first of these passages there is no mention
of ' tongues' ; in the second, this gift is mentioned,
but (1) in close connexion with prophets ; and (2)

without clear intimation as to whether it is foreign

languages or ' tongue-speech ' that is meant.
"rertullian (c. 200), adv. Marcion. v. 8, after

comparing the x°-P^^f^°-'^°' enumerated by Isaiah

and by St. Paul, invites Marcion to produce any-
thing like them among his followers :

' Let him exhibit prophets such as have spoken not by human
sense but with the Spirit of God, such as have predicted things

to come, and have made manifest the secrets of the heart [cf.

Iren.] ; let him produce a psalm, a vision, a prayer—only let it

be by the Spirit, in an ecstasy, that is, in a rapture, whenever
an interpretation of tongues has occurred to him.'
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The whole passage is based on 1 Co 14"'-. Ter-

tullian does not say that there was 'tongue-speech

'

in his day, and his account (de Anima, ix.) of the

sister who had the charisma of ecstatic revelation

is spoken of as prophecy. Miltiades, according to

Eusebius {HE v. xvii. 1), wrote an anti-Montanist

work, Tcepi toO fii] Setv irpo'piiTriv iv iKdTdaei \iy€ii>

('On the need for a prophet to refrain from
ecstasy '). As ' tongue-speech ' and ecstasy became
absorbed in prophecy, so prophecy in turn was
superseded by the fixed official ministry.

LiTERATDRE.—Besides the commentaries on Rom., 1 Cor., and
tne other passages in question, see D. Schulz, Geistesgabzn,

Breslau, 18S6 ; W. R. Cassels, Supernatural Religion, London,
1877 ; Gunkel, Wirkungen des heil, Gcistes, Gottingen, 1888,

51900 ; Beversluis, De heiligegeestenzij-newerkingeti, Utrecht,

1896 ; Weinel, IVirkungen des Geistes und der Geister , . . bis
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A. J. Grieve.
CHARITES [Xapires, Gratim, 'Graces').— i.

Mythology.—Originally the Charites were Nature-
goddesses, and of this we shall find traces in their

worship. But in mythology they are the personi-

fications of grace and charm, and it is in this

character that they form a distinct and lovely

expression of the Greek genius. When they meet
us in Homer, they are humanized, indeed, but still

shadowy, conceptions with which poetic fancy has
only begun to play. Charis, the Grace, is the bride

of Hephaestus (II. xviii. 382), and Pasithea is

mentioned as one of a whole family of Charites
(xiv. 267), who may be compared with the Nymphs
in Virg. Aen. i. 71, but beyond this we hear of

nothing definite regarding them—neither names,
number, nor parentage. Hesiod, whom later

writers generally follow, is much more definite.

He tells of three Charites—Euphrosyne, Thalia,

and Aglaia—daughters of Zeus and Eurynome
(Theog. 907-9). Pindar mentions the same three

(01. xiv. 13), and speaks of Zeus as their father.

Their mother he does not name. As figures in

national Greek religion the Charites remained a
triad, and bore for the most part their Hesiodic
names. But, according to the conception of the
Charites uppermost in the poet's mind, religious

fancy played freely with tne question of their

parentage. Thus Hera, Aphrodite, and many
lesser divinities are named as their mother, while
Dionysus, Uranus, and Helios dispute with Zeus the
honour of their paternity. Sometimes mythology
takes a very different turn. Thus Cicero [de Nat.
Deor. III. xvii. 44) describes Gratia as a child of

Erebus and Night. This seems to belong to the
same circle of ideas as Hom. II. xiv. 269 ft'. , where
Hypnos (Sleep), referring to Hera's promise to

give him Pasithea for his bride, bids the former
swear to him by the inviolable waters of the Styx.
According to a scholiast on II. xiv. 276, Lethe was
called mother of Charis, because gratitude (x'i-P'-i)

is so easily forgotten.

2. Symbolism.—In general the Charites are a
symbol of grace or charm. They reflect the
characteristically Greek ideal of a life, whether
human or Divine, from which ugliness and pain are
banished. As their names indicate, they are
associated chiefly with life's festive aspect. Eu-
phrosyne speaks of mirth, Thalia of aoundanee,
Aglaia of splendour. In the hour of dance and
song, of feasting and carousal, the Charites give
free course to joy, loosening the bonds of unsocial
restraint ; but they are equally the foes of licence.

According to Panyasis (c. 489 B.C.), the first cup at
the banquet belongs to the Charites, the Horaj, and
Dionysus ; the second to Aphrodite and Dionysus ;

but with the third come Hybris and Ate (wanton

excess and baneful rashness) (Athen. ii. 36). The
witness of Horace is still clearer :

' tres prohibet

supra Rixarum metuens tangere Gratia' (Od. III.

xix. 15). But the influence of the Charites does
not end here. They give its charm to everything
which makes life glad, full, and beautiful. ' What
has man that is lovely and desirable,' says Theo-
critus, 'without the Charites?' {Id. xvi. 108 f.).

As the chaste Charites aid the gods themselves in

ordering dance and feast, and preside over all their

works, so they give to mortals the sweetness and
the joy ' if one be skilled in song, or comely, or of

fair renown ' (Pind. 01. xiv. 5 fi'. ). It is theh' wreath
which graces the victor's brow, their choir which
sounds his glory (Pind. 01. iv. 10, vii. 12 f., xiv.

4 ff. ; Nem. v. 54, vi. 38 ; Fyth. v. 48). Their love

of song they share with the Muses, dwelling with
them upon Olympus (Hes. Theog. 64 ; Eurip. Here.
Fur. 673, etc.). But the Muses are more sedate
than the Charites. So in Olympus, Apollo harps,

the Muses sing, but the Charites, with the Horce,

Aphrodite, and other youthful goddesses, danee
{Horn. Hymn, in Ap. Pyth. 10 ft'.). The same link

that bound the Charites to the Muses bound them
closely to Apollo. They had their seat beside the
Pythian Apollo (Pind. 01. xiv. 10), while the statue
of the Delian Apollo held three Charites in its

hand (Paus. IX. xxxv. 1, etc.). With Aphrodite
their connexion is especially close. They give love

its charm, and especially the finer grace which
alone can make it lasting. So, as her handmaids,
they bathe and anoint the goddess, dress her for

the banquet in perfumed robes of their o\vn work-
ing, animate her by dance and song (Hom. II. v.

338, Od. viii. 3623"., xviii. 192 If. ; Hma. Hymn. iii.

61; Sappho, ap. Himer. i. 4; Hes. 0pp. 72 f.; Paus.
VI. xxiv. 5, etc.). Nor was it only for Aphro-
dite that they \vrought fair garments, but for

Dionysus also and other gods (Apol. Rh. iv. 424 ft'. ).

This may suggest to us the relation of the

Charites to art. They supply the charm without
which the artist's skill and labour are vain. Hence
it was that Charis became the bride of the smith
Hephaestus (see above). Nor is it otherwise with
literature. Even Athene depends on the Charites,

who give grace to learning, for which reason Plato
counsels his pupil Xenocrates toofi"er to the Charites.

To the poet they are indispensable, as are the
Muses. But the latter speak rather of the source

of the poet's inspiration, the former of his power
to please. It was from this point of view that
Pindar described himself as tilling the garden of

the Charites {01. ix. 27), and that Theocritus spoke
of his poems as ' my Charites ' (Id. xvi. 6). They
also, it would seem, symbolized the charm of win-
some speech. This is probably implied by their

frequent associationwith Hermes (on the connexion,
see Furtwangler, in Roscher, s.v. ' Chariten

' ; cf.

also Comut. de Nat. Deor. chs. xvi. xxiv. ; Eudoc.
Viol. p. 153). Often, too, they are mentioned in

company with Peitho, the gocldess of persuasion

(Hes. Ojop. 73; Pind. frag. c. 10; Plut. Conjug.Prcec.

Prooem, etc.), and Hermesianax actually named her
as one of the Charites (Paus. IX. xxxv. 1, where,
however, the text seems doubtful). Lastly, a word
may be said on their frequent association with the

Horse (or Seasons). It must suffice to observe that
they are usually, though not always, related to the

Horse, as the life of man is to the life of Nature.
Thus, while the Horse ripen the vine, the Charites

help man to enjoy it (cf. Athen. ii. 38) ; while the
Horse crown the divine child Pandora with flowers,

the Charites adorn her with golden necklaces (Hes.

0pp. 73). But the spirit of both is the same. The
Charites, like the Horse, delight above all in

flowers, and love, and vernal freshness (cf. above

;

and also, for the Charites, Stesichorus [Bergk's
Poetcr, lyriei graci*, iii. 221] ; Ariphron [ib. iii.
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597] ; Hor. Od. I. iv. 6, xxx. 6, IV. vii. 5 ; Ov.
Fast. V. 215 ft'.).

3. Worship.—It is in local cult rather than in

national mytliology that the oldest Greek religious

conceptions are found. The Charites are no ex-

ception to this rule, for their worship all'ords

distinct traces of their original character of Nature
powers. The most important seats of their worship
were the Minyan Orcliomenos in IJoeotia, Athens,
and Sparta. At Orchomenos we read that Eteocles

was the first who sacrificed to the Charites, and
that they were represented by natural stones which
were said to have fallen to him from heaven.
Further, we are told that their sanctuarj was the

oldest in Orchomenos, and that Eteocles ' instituted

three Charites'— whose names, however, the

Boeotians did not remember (Paus. IX. xxxv. 1,

xxxviii. 1 ; Theocr. Id. xvi. 104). Now, at Athens
only two Charites were originally worshipped, and
at Sparta they were always two (Paus. IX. xxxv. 1),

white the above somewhat ambiguous references

to their worship at Orchomenos suggest that there

also two may have been the original number. In
view of these as well as of other facts relating to

the Charites, J. E. Harrison observes :

*The ancient Charites at Orchomenos, at Sparta, at Athens,
were two, and it may be conjectured that they took form as the
Mother and the Maid '—the ordinary twofold aspect of Nature
goddesses (Proleg. to Study of Gr. Ret. 287).

Much of what follows in this paragraph points
in the same direction. At Orchomenos the temple
of the Charites stood near the city, in the rich vale

of the Cephissus. In its neighbourhood was a
temple of Dionysus, and a spring sacred to

Aphrodite (Serv. ad Virg. Aen. i. 720)—both, as we
have seen, closely related to the Charites. To the
temple of the Charites the peasants of the counti y-
side brought a priestly tithe. In honour of the
goddesses there was a festival (the Xapir^o-ia) with
musical contests, of which records are still ex-

tant (CIG, nos. 1583, 1584). The XapiTijiria were,
further, celebrated with nocturnal dances, after

which cakes of roasted wheat and honey were
distributed (Eustath. ad Horn. Od. xviii. 194). This
worship as a whole (and notably the last-named
feature) points clearly to goddesses of natural
plenty and fertility. At Athens, as already noted,
the original Charites were two. Their names,
Auxo and Hegenione, are such as belong to spirits

of vegetation. Auxo is the goddess of growth,
Hegemone the ' conductress' of the growing plant,

as Eurtwangler puts it, ' to light and bloom and
fruit.' They were invoked along with Helios, with
Thallo and Carpo (the Horae of Spring and Autumn),
and Pandrosos, goddess of dew (Paus. IX. xxxv. 1 ;

Pollux, viii. 106). In front of the Acropolis stood
the images of three Charites, said to be the work
of Socrates, but associated with them was one of

those secret cults which belong especially to
Nature-worship (Paus. IX. xxxv. 1). In Aristoph.
Thesm. 300 the Charites are invoked in company
with a^arian deities, and at the Eleusinia they
received an offering along -with Hermes (A. Momm-
sen, HeortoL, 1864, p. 257), 'whose worship as the
young male god of fertility, of flocks and herds,
was so closely allied to that of the Charites ' (J. E.
Harrison, op. cit. 291). At Sparta the two Charites
were known as Cleta and Phaenna (sound and
light)—names which speak of Nature, while also

suggesting the life of man. The Spartans built a
temple for them on the river Tiasa (Paus. III. xviii.

4, etc. ), and at Sparta itself was a temple of the
Charites and Dioscuri {ib. xiv. 6). We read also

of cults of the Charites in Paros, Thasos, Cyzicus,
Elis, Olympia, and Hermione.

4. Art.—The treatment of the Charites in art is

a large subject, of which only tlie barest outline is

here attempted. The representations may be

divided generally into the two great classes of the
draped figures and the nude. These were the
productions respectively of an earlier and a later

age (Paus. ix. xxxv. 2). The triad of Charites
was early represented in art. Sometimes they
figured in independent groups, and sometimes as

the adjuncts of some superior deity, as in the ca.se

of the Zeus of Pheidias, above whose throne were,
on the one side, three Horce, on the other, three
Charites {ib. v. xi. 7). In the earlier period no
attempt seems to have been made so to arrange
the figures as to express a single unifying idea.

They stood separate from each other, and were
sometimes distinguished by separate attributes.
Thus the Charites on the hand of the Delian Apollo
(see above) held, the first a Ijrre, the second flutes,

and the third a syrinx at her lips. Later on we
meet with a type in which they hold one another's
hand, tripping the while lightly to the left in a
solemn dancing measure. We have examples of

this type on relief fragments and on coins. It was
the Hellenistic age which, in its search for sensuoiis

charm, developed the naked type of Charites, but
it seems to have been preceded by a period when a
composite type prevailed, in which the figures are
only partially draped. Thus Seneca, referring to a
type of Charites, which was apparently known in

the time of Chrysippus (3rd cent. B.C.), describes
them as ' manibus implexis solutaque et perlucida
veste' {de Bene/, i. 3). But that even in the 3rd
cent, the nude type had been introduced is rendered
probable by a fragment of Euphorion (c. 221 B.C.),

in which he alludes x'^P^"^" a-ipap^a-(ni>. Once in-

troduced, the nude type attained such vogue that
for the Roman period we cannot point with
certainty to any example of the other. Ilie figures

do not in this, as in a previous type, stand in a
line with hands joined. The arrangement rather
suggests a circle, in which two Charites face the
beholder, while the third and central figure is seen
from behind, the whole forming a charming com-
position. Examples of it are found chiefly on wall-
pictures and cut stones.
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CHARITY.— I. Its nature.—Charity is a species

of goodwill or benevolence, and, therefore, attaches
itself to the amiable and generous side of human
nature. It is a fixed attitude of the soul ; no mere
mood or passing impulse, but a disposition, show-
ing itself outwardly in kindly sympathetic deeds.

It is essentially social and unselfish ; and the
principle of it is, ' I am a man, and take an interest

m everything pertaining to humanity ' (homo sum,
humani nihil a me alienum puto, Ter. Heaut.
I. i. 24). Consequently, it is magnanimous : it

thinks the best of human beings, and has for its

end their interests and welfare. It is joined also

with humility, not grudging to stoop if only it

may serve. It acts in a twofold way, positively

and negatively—it confers benefits, and it refrains

from injuring ; on the other hand, when itself

injured, it is swift to forgive. It is thus no mere
emotion, but involves, besides, both intellect and
will. It is feeling that issues in doing ; but, as the
doing is of the nature of beneficence, it is regulated
by wisdom and discretion. Hence, charity may
sometimes assume an austere and even apparently
an unsympathetic aspect towards its object. When
that object's real good cannot be achieved without
inflicting pain and suffering, charity does not
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shrink from the infliction : it will even refuse to

be tolerant, if tolerance means simply complaisance
that would work harm. It is, further, in league
with justice, and eschews favouritism and parti-

ality, not allowing itself to he misled by mere fond-

ness. Moreover, a sharp distinction must be drawn
between charity and amiability or good nature—the
latter of which is frequently a weakness and may
be detrimental to true charity, although it may also

be turned to account in its service.

* There is a softnesa and milkiness of temper,' aa an 18th cent,

writer quaintly put3 it, 'that cannot say nay to anything ; but
he that can never refuse a favour, can hardly be said ever to
grant one : for it is wrested from him, not g;iven ; he does it to

rid himself of an opportunity, and save the trouble of a denial,

in which case it is a wealiness rather than a virtue. Hence good
nature is often called, and sometimes really proceeds from,
folly, which gets no thanlts when it proves most beneficial : for

men applaud themselves for having gained a compliance by
wheedling or pressing, and secretly laugh at the silly thing that
could be won by such artifices' ("Tucker, The Light of Nature
Purmed, i. 252).

From all this it will be seen that charity pre-

supposes the exercise of the sympathetic imagina-
tion—the power of entering into the experiences of

others and making them one's own ; the power of

realizing (not only understanding, but also appro-
priating) others' circumstances, point of view, ideas,

purposes, aspirations, motives, pleasures and pains,

joys and sorrows. Only thus can it be eSective,

rejoicing with them that rejoice ; weeping with
them that weep (Ro 12'").

Now, this which holds good of charity regarded
as a moral excellence is applicable also to Christian
charity. But there are specific differences. Charity
as ' the royal law,' ' the perfect law, the law of

liberty ' (Ja 2^ and l""), has its own distinctive

features. In the first place, in Christian charity,

goodwUl is transformed into love (d7d7r7;)—love m
the highest and purest sense of the term, in contra-
distinction to the tender emotion of that name
which is associated with passion. In the next
place. Christian charity draws its inspiration from
a religious source : it is not begotten of men, but
of God. Lastly, the actuating motive of it is

religious also.

We may glance at these characteristics in turn :

( 1

)

First, the transformation of charity into love

is the elevation of a merely virtuous disposition,

altruistic and unselfish, into a Christian grace or
' theologic \'irtue.' For love, in the NT, is set forth
as constituting the essence of God ; and it is repre-

sented also as a Divine gift to man which the Spirit
of God has breathed into his soul. As thus con-
ceived, it is based on reverence, and so is the great
cementing force between man and man ; for man
is now viewed as formed in God's image, and every
human being is regarded as haviu" in him great
potentialities—he is a ' brother ' in the truest sense,

and possesses native worth and dignity, however
much obscured they may be in fact. Yea more, he
is the object of the Saviour's love and of His
redemptive work, and may be ' renewed in the
spirit of his mind' (Eph 4'-®), and thus become a
member of the Christian kingdom. The mere
appreciation of the solidarity of the human race
might secure charity as fellow-feeling, but charity
is transformed into love only when we realize that
we ' are all one in Christ Jesus ' (Gal 3^).

(2) In the next place, charity as love draws its

inspiration from above. It is not, in the first

instance, regard or even affection of human beings
for each other

—

that might arise from the natural
feeling of fellowship or from the necessities of social

intercourse ; it springs from the realization of man's
primary relation to God as son to Father, and so is

love of man for the sake of God :
' this command-

ment have we from him, that he who loveth God
love his brother also' (1 jn 4^'). Hence the Chris-
tian's charity can ue wide and liberal. As it is

directed towards men as God's sons, it is based on
and imitates that of God Himself, who ' is kind
toward the unthanldul and evil ' (Lk 6^), who
' maketh his sun to rise on the evU and on the good,
and sendeth rain on the just and on the unjust'
(Mt 5^'). Hence, also, it is stable and unceasing,
and not merely fluctuating and uncertain.

(3) But, thirdly, the motive of it is devotion to

Jesus as man's Savioui—attachment to His person,
and eagerness to please and to serve Him. Conse-
quently, it is a ' new ' love—new in kind and new
in measure :

' A new commandment I give unto
you. That ye love one another ; as I have loved
you, that ye also love one another ' (Jn 13"). The
motive makes all the difference. For charitable
deeds may spring from desires that strip them of

their spiritual value. Deeds there must be in all

cases of charity—the enthusiasm of humanity will

and must manifest itself in outward conduct ; but,

though beneficent, they may not he intrinsically

worthy. It is a mistake to identify charity with
beneficence. Of this St. Paul was quite aware
when, in the famous passage on charity in 1 Co 13,

he says, ' And if I bestow all my goods to feed the
poor, and if I give my body to be burned, but have
not charity, it profiteth me nothing.' In other
words, even almsgiving and ministering to tlie

wants of the needy, which at first sight appear
to be pre-eminently Christian charity, and which
(judging from the present use of the term as the
equivalent of 'almsgiving') seem now, not un-
frequently, to be regarded as exhausting it, may
be nugatory : concern for the poor, laudable though
in itself it is, may spring from a wrong motive, and
thus be vitiated. So also self-sacrifice, unless its

motive be right and noble, may be futile. Charity
certainly means ' going about doing good ' ; but it

is not Christian unless there be in it a distinct

reference, direct or indirect, to the will and the
intent of the Saviour, and unless it be measured
by the love that He bears to men ; not forgetting
that He accepts service to our fellow-men as service

to Himself—'inasmuch as ye did it unto one of

these my brethren, even these least, ye did it unto
me'(Mt25").

But, estimated in this way, certain things become
distinctive of it. (a) Note its relation to hate.
Love is the opposite of hate: the two are anti-

thetic—where tne one is, the other is shut out.

And yet, according to the psychologist (see, e.g..

Bain's Dissertations on Leading Philosophical
Topics, 1903, pp. 84-104), both are native to human
nature ; and they react on each other. It is a
commonplace of Psychology (see, e.g., Spinoza's
Ethics, pt. iii.) that hatred of a person whom one
formerly loved is intensified by the very fact of the
previous love ; just as previous dislike of a person
may intensify our affection for him, once we are

drawn towards him. But Christian love excludes
hatred— hatred of persons (misanthropy)— abso-
lutely. If it were lawful to hate any one, it would
surely be one's enemies ; and yet the Christian is

commanded, ' Love your enemies, bless them that
curse you, do good to them that hate you, and
pray for them which despitefuUy use you, and
persecute you' (Mt 5"). The meaning of this is

that both the measure and the nature of love are

estimated from the standpoint of the love of Christ

;

and if the disciple is to be as his Master, hatred
must be expelled from his heart. And if hatred is

expelled from his heart, along with it are expelled

all the malignant emotions—anger, retaliation,

revenge, envy, jealousy, and the like. Meekness
is now raised to a supreme position, and to it is the
final victory promised :

' Blessed are the meek : for

they shall inherit the earth' (Mt 5').

(b) Christian charity is not to be limited by con-

siderations either of merit or of gratitude in the
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recipient. As it is required to be after the pattern

of Christ's love, it must proceed on the lines of

generosity and mercy, not on those of strict legal

justice. Had Cluist waited till mankind merited
salvation, salvation would be still to seek. Had
He insisted as a preliminary condition that His
work must be repaid with unmediate gratitude,

the world would be heathen still, sitting in the
darkness of the shadow of death. But what He
did was quite dill'erent. Apart from merit and
apart from gratitude on the side of the recipients.

He poured out His love upon mankind, and sealed

it with His death ; and, on the cross. He pardoned
even before His mercy was asked : for those who
crucified Him, even at the very moment of their

ignoble glorification in their unholy deed, He
prayed, 'Father, forgive them ; for they know not
what they do' (Lk 23"). His was 'an all-embrac-

ing love, not swayed by feelings or emotions or

preferences ' ; and the command to His disciples

18, ' As I have loved you, that ye also love one
another ' (Jn 15'^).

(c) In the last place, Christian charity, on its

practical side, is to be guided by the golden rule,
' All things whatsoever ye would that men should
do to you, do ye even so to them' (Mt 7'-). This
is no mere dictate of prudence : it is not only a
counsel of humanity and fellow-feeling and a check
to individual selfishness (as such, the rule is virtu-

ally common to all great ethical systems of what-
soever age and whatsoever country) ; it is an
acknowledgment also that every human being is

the creature of God formed in His image, and, as

formed in His image, is the object of Jesus' love,

and that no one is to regard himself as, of personal
right, dearer to the Creator than another, or of

more intrinsic worth—each is a human soul (none
more, none less) bearing the Divine stamp and
potentially an heir of the promises. Yea, for each
equally Christ died, so that all may become
members of the same Body. Under any view of

it, the brotherhood of mankind is an organic
unity ; but, in the Christian conception, it is

organic in a special sense—namely, because Christ
is the Head of humanity, and so binds men
together by first binding them to Himself, and
imparting to them of His own life.

Christian charity, then, is love of men for the
sake of God (God as revealed in Christ), and is

stimulated by the love of Christ for man. This
implies that love to God comes first in our estima-
tion, and that in this love the other has its origin

and its significance : brotherly affection (in the
Christian sense) is founded on piety. What, then,
is the relation between Christian charity and the
allied Christian graces—faith and hope ? Clearly,
charity is the atmosphere in which they live and
thrive ; or it is the motive-power by which they
are actuated. If ' faith ' means acceptance of

Christ's word and trust in His person, tlien, of

necessity, it ' worketh by love ' (Gal 5^), and is

really effective only when love is supreme. If, in

like manner, we mean by ' hope ' expectation based
on the Divine promises, then again love becomes
the moving force ; for expectation could not be kept
up in the face of earthly troubles—in the face of

delay and hindrances and disappointments. Much
less could it increase, as it usually does, as the
believer's life advances, if it were not prompted
and sustained from this source. Love is not only
(what St. Paul calls it) ' the greatest ' of the Chris-
tian graces (1 Co 13'^) ; it is also the stimulator
and the indispensable condition of the other two.

2. Consequences.—That being so, let us see the
practical consequences of Christian charity. As
its basis is love to God issuing in love to man for

God's sake, obviously Christian charity is the
supreme dissolvent of all barriers (opinions, feel-

ings, habits, customs, prejudices, principles alike)

that would keep man apart from man—of all dis-

tinctions that are of the nature of ca.ste, and that
would foster self-importance in the individual and
lead to injustice and contempt towards others
For the same reason, it overllows in good works

—

in deeds of practical beneficence, including, of course,
the negative beneficence of restraint, or refrain-

ing from insult and the infliction of injury when
revenge is in our power. In this way, it goes far

beyond even what was attained by ' the high-
minded man ' of Aristotle, who ' readily forgets
injuries . . . and is not apt to speak evil of others,
not even of his enemies, except with the express
purpose of giving offence ' {el fiii di ii^pLv, Nicom.
Ethics, iv. 3. 30 and 31).

Perhaps it may be thought that the sentiment
of universal brotherhood (such, for instance, as
the Stoics cherished) would do the same thing.

But the diflerence lies here—the sentiment of

universal brotherhood is simply on the plane of

morality and natural or social affection ; Christian
charity rises higher and grounds the sentiment in

religion, in apprehension of the Fatherhood of God
and the universal redemption wrought out by
Christ. The point of view in the two cases is

entirely difierent ; but the results achieved are
different also. The cosmopolitanism of the Stoics,

though noble in many ways and conducive to

tolerance and sympathetic regard for others, did
not efJect any wide-spread reformation in the world

:

it was very much a doctrine and a sentiment of

the philosophers, confined, therefore, to the few
and not practicajlj' operative for the many. But
Christian charity, inspired from above, and directed
to Divine ends, is no mere philosophical doctrine

;

it appeals to all mankind, has effected great
things, and has in it the energy to effect more. To
it, civilization owes an enormous debt. It has been
largely instrumental in the elevation and emancipa-
tion of women, and in the abolition of slavery in

the world ; it has broken down race antipathies of

long standing, and shown the true nature of class

distinctions ; and it has made friends of foes in

many instances when war and hostile opposition
would only have embittered enmity and made
hatred all the more intense. What, stUl further,

it has done on the side of philanthropy and chari-

table institutions (thus taking under its wing the
poor, the degraded, and the needy) and of humane
treatment both of human beings and of the lower
animals, and how it has entirely changed men's
views of human life, impressing them with the
notion of its sacredness and of the duty of conserv-
ing it—need only to be mentioned. If, notwith-
standing, ' the parliament of man, the federation
of the world ' has not come and seems long in

coming ; if, even in Christian countries, great
social questions are stUl unsolved and oppression
has not fled the earth ; if capital and labour are
still at feud, and ' man's inhumanity to man makes
countless thousands mourn,' that is not the fault
of Christian charity, but arises from the imperfect
appreciation of what Christian charity really is,

by many of those who profess adherence to the
Christian faith. It will come when men fully

realize the meaning of the two sayings— 'If a
man say, I love God, and hateth his brother, he is

a liar : for he that loveth not his brother whom he
hath seen, cannot love God whom he hath not seen.

And this commandment have we from him, that
he who loveth God love his brother also ' (1 Jn 4-'"-)

;

and ' By this shall all men know that ye are my
disciples, if ye have love one to another (Jn IS**).

3. The term 'charity.'—This is the English
equivalent, through French, of the Latin caritas.

Now, caritas in Latin originally meant ' precious-
ness,' ' high price,' ' deamess ' ; and, in its secondary
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sense, it was applied (so Cicero tells us) to love of

the gods, of one 8 parents or one's country, and the
like, while love of wives and children and brothers

was more properly designated amor (Part. Or. xxv.

[88]). If that is so, then esteem is the essence

of the sentiment, and the idea of value attaches to

the object of it. In that way, it is a term particu-

larly suitable for the Christian vocabulary, and
may very well be used to translate the NT dyivri

—in which, rather than in any synonymous Greek
term (such as dydirriins or 0iXia), the same two ideas

of worth or value and esteem are prominent, and
where also the application is first made to man's
attitude towards God. 'Charity' is very proper
English for iyiirrj (derivation and classical English
usage alike conforming) ; and it may be doubted,
without carping, whether the RV of the NT has
done well in uniformly translating d7diri; by ' love.'

On the other hand, it is perfectly obvious how
the term ' charity ' should have come to contract
its present narrow meaning of consideration for

the poor, the outcast, the needy, the infirm ; so

that ' a charitable contribution ' is a contribution
in behalf of one or other of these, and ' a charitable
institution ' is one maintained by voluntary liber-

ality for their benefit. The poor, the outcast, the

needy, the infirm, were Jesus' peculiar care, and Ha
left them as a special heritage to His followers.

Nevertheless, while it is ' charity ' to help the needy
whom evil fortune has overtaken, or to minister to

the wants of the afflicted and the weak who cannot
adequately provide for themselves, it is no less

charity to try to prevent the need for such help,

and to remove the conditions of society which
bring members of the community into straitened
and harrowing circumstances. By the figure of

synecdoche, a part has been put for the whole

;

but the wider meaning of the term is the correct
one, and it may fitly be retained.
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CHARITY, ALMSGIVING.
Primitive (A. H. Keane), p. 376.

Biblical (W. A. Spooner), p. 380.

Buddhist (T. W. Rhys Davids), p. 3S1.

Christian (C. T. Dimont), p. 382.

Greek (W. J. Woodhouse), p. 386.

CHARITY, ALMSGIVING (Primitive).—By
' Charity ' is here to be understood that kindly
and unselfish feeling of benevolence towards others

;

which is covered by the term 'Altruism' [g.v.],

introduced by Comte, and popularized by Herbert
Spencer. It thus answers to the sentiment of

charity and love of our neighbour which is illus-

trated by the parable of the Good Samaritan, and
expounded almost for the first time in the Pauline
and other NT writings. Owing, no doubt, to the
impressive character of these documents, and to

their intimate association with the higher forms
of religion, it is generally supposed that the altru-

istic sense is not an attribute of early man, but a
later development fostered by the growth of the
more advanced religious systems. That it con-
stitutes a conspicuous feature of these systems
is admitted, and will be fully dealt with in

connexion vnth the treatment of all the great
religions. The present article will therefore be
confined to the lower races, and its main object
will be to show that the feeling in question is not
limited to cultured peoples, but is an attribute of
humanity itself, one which goes back to the rudest
societies, which share it in common with many
animals—many groups of birds and mammals, and
even of insects (bees, ants).

After devoting years of study to this universal
instinct of solidarity and sociability. Prince Kro-
potkin asks whether it may not be taken ' as an
argument in favour of a prehuman origin of moral
instincts, and as a law of Nature,' thus mitigating
the harshness of the kotno homini lup-us of Hobbes,
and the ' teeth and claws of red ' of some recent
Darwinists d outrance [Mutual Aid, Introduction).
It is here shown that Huxley's ' Struggle for Exist-
ence and its bearing upon Man ' may be largely
superseded by ' Mutual Aid as a Law of Nature
andaFactor of Evolution,' where 'mutual aid' may
be taken as practically equivalent to ' altruism ' and
'charity' as above defined. It should be noted
that, in the subjoined instances of unselfish syni-

Hebrew.—See Biblical.
Hindu (A. S. Geden), p. 387.

Jewish (M. Joseph), p. 389.

Muharamadan.—See Law (Muhammadan).
Roman (J. S. Reid), p. 391.

pathy and pity drawn from savage or uncultured
peoples, religious sanction is in most cases to be
understood, even where it is not specially mentioned
as a dominant motive. All such practices acquire
by heredity the force of tribal law, which in the
early stages of society always enjoys a kind of

religious sanction. ' The adat (custom) is our re-

ligion '—a remark often made by Oriental peoples
—sums up this aspect of the subject. A case in

point is the custom of depositing the personal
effects of the dead with them—a custom which
was kept up after the original motive had been
forgotten, because it later became a religious obser-

vance. ' It receives a mystical interpretation, and
is imposed by religion' (Kropotkin, Mutual Aid,

p. 98). So also with tabu, the totem, hospitality,

and many other tribal observances.
In his Descent of Man' (p. 63 f.), Darwin points

out that the physical weakness of man is more
than counterbalanced partly by his intellectual

faculties and partly by his social qualities, which
lead him to give and receive aid from his fellow-
men. This principle of 'give and take, from
which sprang pure altruism in remote times, pre-

vails throughout the New World, and is conspicu-

ous especiafly amongst the northern Amerinds.
Thus Dellenbaugh, quoting Powell, writes that 'no friendly

stranger ever left an Amerind village hungry, if that village had
a supply of food. The hungry Indian had but to ask to receive,

and this no matter how small the supply or how dark the future
prospect. It was not only his privilege to ask, it was his right to

demand. 'The Amerind distribution of food was based on long
custom, on tribal laws; food was regarded, like air and water,
as a necessity that should in distress be without money and
without price. Hospitality was a law, and was everywhere
observed faithfully till intercourse with the methods of our
race demolished it. Among isolated tribes it is still observed

;

among the Slokis (Pueblo Indians) a hungry man of any colour

is cheerfully fed. ... At first, too, the Amerind extended the
law of hospitality to the new-comers, and the Europeans would
have starved to death in some instances had it not been for the
timely aid of the race in possession of the soil, and whose reward
was subsequent destruction '(The North Americans of Yesterday,

pp. 354 t., 447).

How largely this tribal law was based on
religious grounds is seen in the Mandans, a sow
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nearly extinct Siouan tribe of the Middle Missouri
Valley, whose custom it was to share the captured
game with any one who might come to the home of

a successful hunter and ask for it.

'The Mandans were a very liberal and hospitable people:
food was practically common property in the village. No man
could become a chief without much giving of presents, and
giving was considered a great honour, the gifts which a man
had made being painted on his robe along with his deeds in war.

The hospitality of the Mandans is mentioned by every visitor.

Verandrye speaks particularly of his kind reception, their

custom being to feed liberally all who came amontf them,
selling only what was to be taken awaj'. Even their worst
enemy, when once in their village, had nothing to fear, and was
treated with all kindness' (Will and Spinden, Tht Mandans,
1906 p. 127).

Like the Muskhogeans of Georgia, the Mandans
declared that this and many other customs were
taught them thus, and consequently they always
did them a certain way (ib.). In other words, the
teachers were Divine lawgivers, like Quetzalcoatl
and Wotan, and the usages came to be regarded as

of Divine origin.

It was much the same with the Eskimos and
Aleuts of the extreme north, and even amongst
the degraded Fuegians of the extreme south.

Eskimo society is essentially communistic, the
sense of individuality not having yet been de-

veloped. Each person looks upon himself, not as

an independent unit, but as a member of one
' body politic,' so that the altruistic sense is

diffused throughout the community. Hence the
idea of personal property scarcely exists, except for

arms and the like, and wealth is accumulated not
for the benefit of the individual, but in the interest

of the tribal group.
' When a man has grown rich he convokes the folk of his clan

to a great festival, and distributes among them all his fortune.

On the Yukon river, Dall saw an Aleut family distributing in

this way 10 guns, 10 full fur dresses, 200 strings of beads,
numerous blankets, 10 wolf furs, 200 beavers, and 500 zibelines

[sables]. After that they took off their festival dresses, gave
them away, and, putting on old ragged furs, addressed a few
words to their kinsfolk, eajing that, though they are now
poorer than any one of them, they have won their friendship.

Like distributions of wealth appear to he a regular habit of the
Eskimo, and to take place at a certain season after an exhibition

of all that has been obtained during the year' (Kropotkin,
op. cit., p. 97).

And Rink is quoted as stating that the
principal use of the accumulation of personal
wealth is for periodically/ distributing it, and as
mentioning the destruction of property for the
same purpose of maintaining tribal equality. The
present British Trade Unions, also communistic,
aim at the same results by preventing the best

hands from earning more wages than the less

skilful or more indolent. But there is a great
ditterence from the altruistic standpoint, since
what one does from a genuine feeling of fellowship
the other does from purely selfish motives. The
Eskimo is obstructive at the lowest rung of the
social ladder, and the Unionist is destructive at
the highest.
Of the Aleutian Islanders in their primitive state

we have an excellent account from Veniaminoff
{Notes on the Islands of the Unalaskan District

[in Russian], 1840), who tells us that in times
of prolonged scarcity their first care is for their

children, to whom they give all they have, though
they may have to fast themselves. Indeed, the
devotion of parents to their offspring, though
rarely expressed in words or fondlings, is compar-
able with that of the New Hebrides mothers and
aunts who, on the loss of a specially beloved child,

will kill themselves in the belief that they will

thus be able to continue nursing it in the next
world (W. Wyatt Gill). Veniaminoff mentions a
personal incident which illustrates the forbearance
and generosity of the Aleut natives. Some dried
fish presented to him by one of them, but forgotten
at his sudden departure for another district, was
kept by the donor for over two wnter months of

great scarcity, and on the first opportunity restored

to him untouched.
Similar accounts of the extreme altruistic senti-

ment oharacteristio of many Siberian alioriginea

are given by Middendorff, Schenck, Finsch, Siero-

shevski, and other trustworthy observers.

Samoyedes, Ostiaks, Yakuts, Tunguses, and most other
Hyperboreans are animated by the mutual-aid spirit, which
everywhere influences the social organization, and often fonns
part of their religious systems. Such customs as doing to death
the aged and the infirm, which are regarded with horror by
more advanced peoples, are based on distorted altruistic

motives, while the voluntary victims themselves submit to the
sacrifice in the supposed interests of the community. ' When a
savage feels that he is a burden to his tribe ; when every morn-
ing his share of food is taken from the mouths of his children ;

when every day he has to be carried across the stony beach or
the virgin forests on the shoulders of younger people, he begins
to repeat what the old Russian peasants still say, " I live oUier
people's life; it is time to retire." And he retires. So the
savages do. The old man himself asks to die ; he himself
insists upon this last duty towards the community, and obtains
the consent of the tribe ; he digs his own grave ; he invites his

kinsfolk to the last parting meal. The savage so much considers
death as part of his duties towards his community that he not
only refuses to be rescued, but when a woman who had to be
immolated on her husband's grave was rescued by the mis-
sionaries, she escaped in the night, crossed a broad sea-arm
swimming, and rejoined her tribe to die on the grave. /( has
become with them a matter o/ religion ' (Kropotkin, p. 103).

But, besides this negative kind of tribal alms-
giving, positive and absolutely disinterested succour
of the needy and helpless prevails throughout the
whole of Siberia. Thus the Samoyedes are full of

pity for the poor, with whom they are ever ready
to share their last crust. Friends or relatives

reduced to destitution are always hospitably
treated and provided with food and lodging, and
orphans are frequently adopted who might other-

wise be doomed to perish of want.
Still more significant in this respect is the action

of the Turkish Yakuts, who occupy a wide domain
in the Lena basin. Thanks to their benevolent
nature, the very poorest live through the hard
winter months, especially in the northern districts,

where the primitive customs still survive, and
where the struggle for existence is most severely

felt. In the more advanced southern parts,
' the custom is already coming in to sell food to travellers,

and even to neighbours, but in many parts of the north they
consider it a shame to trade with food. Even the poorest think
it an offence if it is proposed to them to take money for lodgings
or food. Travellers in winter take hay from the stacks on the
meadows, with which to feed their animals, and it is regarded as
right. . . . Care for the poor and unfortunate has always been
regarded as an obligation of the sib [clan or family group].
Impoverished families are cared for in their houses, while the
helpless and paupers go about amongst the householders and
take their places at the table with the members. . . . According
to the notions of the people, it is sinful to despise the unfortun-
ate, who are, however, distinguished from professional beggars
living on alms. . . , Even now they are inclined to regard the
dwelling as a common good. Any one who enters may stay as
lon^ as he will. A traveller has a right, according to their
notions, to enter any house at any hour of the day or night, and
establish himself so as to drink tea or cook food, or pass the
night. The master of the house does not dare to drive out,
without some important and adequate reason, even one who
is offensive to him ' (M. Sieroshevski, ' The Yakuts,' JAI xxxi.

69 f.).

A far more extensive territory between the Lena
and the Pacific Ocean is roamed by the nomad
Mongoloid Tunguses, whose Manchu cousins have
given her present dynasty to China. All observers
are unanimous in their praise of the moral qualities

of the Tunguses proper, who are described as a
' heroic people' whose altruistic sense is so highly
developed that they would almost seem to care
more for others than for themselves. In the pagan
state, long before their nominal conversion to

Russian orthodoxy, tribal usage made hospitality

the first of duties, permitting all strangers, without
exception, to share alike in the food of each. The
sense of personal property is now well developed

;

but formerly there were neither rich nor poor, and
everything, even the hunting and fishing grounds,
was held in common, as it is still amongst the
Eskimos and many other primitive peoples. But
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the unselfish spirit engendered by the commun-
istic social system still survives, and is another
signal proof that the feeling of fellowship is not an
aftergrowth, but perhaps lies at the very basis of

all human societies.

On both sides of Lake Baikal dwell a Mongo-
loid people collectively known to the Russians as

Buriats (q.v.). A long-standing unwritten law of

these Siberian Mongols, who have no private pro-

perty in land, requires that when a famUy has lost

its cattle, the richer members of the ulus (village

community) shall give it some cows and horses
that it may raise fresh stock, and thus be saved
from abject want. On the other hand, a really

destitute man without a family takes his meals
in the huts of his neighbours.
*He entera a hut, takes—by right, not for charity—hia seat

bj" the fire, and shares the meal which always is scrupulously
divided into equal parts ; he sleeps where he has taken his
evening meal. The Russian conquerors of Siberia were so
struck by the communistic practices of the Buryats that they
gave them the name of Bratskiye, the "brotherly," and re-

ported that with them everything is in common ; whatever they
have is shared in common. The feeling of union within the
confederation is kept alive by the common interests of the
tribeSj their folkmotes, and the festivities which are usually
kept m connexion with the folkmotes. The same feeling is

maintained by another institution, the aha or common hunt,
which is a reminiscence of a very remote past, and the produce
of which is divided among all the families. In such aJja^ the
entire Buryat nation revives its epic traditions of a time when
it was united in a powerful league ' (Kropotkin, p. 140).

The feeling of sympathy towards strangers is

universal amongst the Buriats and all their
Mongol kindred. Bastian tells us that the Mongol
who refuses shelter to strangers is liable to the
full blood-compensation, should they suft'er there-

from (Der Mensch in der Geschichte, iii. 231). Thus
is altruism legalized, so to say, throughout the vast
Mongol domain.
Coming to Africa, we are at once reminded of

the classical episode in the life of Mungo Park,
who was rescued from dire distress by the motherly
devotion of a lowly Negroid woman. On seeing
his sad plight, she took nim to her home, revived
him with a refreshing meal, and then as he slept
the women-folk resumed their spinning, singing the
while far into the night how

* The ^Ainds roared, and the rains fell,

The poor white man sat under our tree

;

He has no mother to bring him milk.
No wife to grind hie corn

'

;

with the refrain,
* Let us pity the white man.
No mother has he.'

Surely no more touching picture of unselfish
compassion is recorded in history ; and that it was
not an exceptional case is shown by that other
incident of a passing female slave who, struck by
the traveller's famished look, at once supplied him
with food, and was gone without waiting for a word
of thanks. This is almsgiving in the truest sense
of the word. Nor is it confined to the Upper Niger
districts traversed by Mungo Park. The neigh-
bouring Wolofs of the Lower Senegal river are
equally distinguished for their boundless hospitality
towards friends and strangers, and all travellers

meet with a hearty welcome. ' The unfortunate,
the helpless, and the infirm are objects of com-
miseration ; they are received in every household
with the greatest alacrity, and are instantly pro-

vided with food, and even with clothing if their
condition requires it' (Featherman, The Nigritians,

p. 349). This trait appears to be unquestioned,
although in some other respects a somewhat
dark picture of the moral character of these Sene-
gambians has been drawn by Le Maire, Barbot
(in Churchill, Collection of Voyages and Travels,

London, 1732, vol. v.), and other early writers. The
Fulahs of the same region are generous and hos-
pitable to their own people, and always ready to
relieve the wants of the infirm and aged. Of the
Hausas also, the dominant nation of Central Sudan

between the Niger and Lake Chad, we read that
the wealthy classes are reputed to be extremely
charitable and benevolent, and that in Kano and
other large cities they daily distribute a certain

measure of rice and milk to the poor. Most of the
Hausas, however, have long been Muhammadans,
so that this custom should perhaps be credited to

the teachings of the Qur'an, with which we are

not here concerned. But the formerly powerful
Bakunda nation south of the Congo are stUl pagans

;

yet at the command of their ruler, the MuataJamwo,
they treated all strangers and white travellers

with the utmost kindness and hospitality, freely

supplying them with an abundance of provisions

wthout expecting anything in return. Similarly
the Wagogo of the seaboard east of Lake Tangan-
yika not only mutually entertain each other at
friendly gatherings, but also give passing strangers

a generous welcome.
' The visitor is greeted with the usual salutation of yambo ; a

stool is offered to the guest, while the master of the house il

seated on the ground. A meal is instantly prepared, and the
stranger is regaled with the best the larder affords ; and, on
parting, a goat or a cow is sometimes offered to him as a present,
if the boat is sufficiently wealthy' (Featherman, <^. cit. p. 96).

This picture applies equally to many of the
Zulu-Xosa tribes, and still more to the Hottentots,

who display towards children that extreme devotion
which we have already seen exemplified amongst
the Siberians and Melanesians. Early observers
tell us that the Hottentots readily divide their

food with the hungry, and that a mother will give
her famished offspring the last morsel vrithout

tasting it herself. They were noted for their un-
selfish liberality and attachment to friends and
kindred, with whom they would share their last

stock of provisions, though starvation stared them
in the face.

' While they treated their enemies with the greatest barbarity,

they manifested the utmost generosity towards their relations

and the members of their own tribe, and even visiting strangers

were welcome to the hospitaUties of the kraal ' (Featherman,
p. 601).

The Hottentots of Great Namaqualand display

extreme kindness towards strangers ; and so naturaJ
with them is the exercise of hospitality that they
look with contempt on the selfish members of the
community who eat, drink, or smoke alone. Al-
though the aged and infirm are generally cared for,

yet circumstances may arise when they have to be
abandoned to their fate. They are not, however,
put to death or buried alive, as amongst the

Siberian aborigines (see above), but, when the tribe

has to remove to some distant camping ground,
those who, through physical helplessness, cannot
follow are placed in an enclosure of bushes, and,

if possible, supplied with a quantity of food and
water, after which they are left to perish in the
wilderness.

We cannot speak of the Vaalpens ; but the Bush-
men, next lowest in the social scale, have by recent

observers been vindicated from the indiscriminate

charges of brutal savagery brought against them
by their former European exterminators. They
are shown to have been originally as gentle and
humane as other inoffensive aborigines, and by
no means destitute of the altruistic sentiment.

Featherman had already pointed out that they
were originally a mild, well-disposed, happy, and
contented people, and in private life kind, gener-

ous, and hospitable. But their character was
greatly modified by the violence and oppression of

the whites, who took possession of their territory

and drove them into the interior, where they

were compelled to find subsistence, as best they
could, on the borderland of barren and inhospitable

de-serts.

All this is now fuUv confirmed by G. W. Stow, whose Satvie

Races of South A/ma (1006) deals more particularly with the

Bushman aborigines. His general conclusion, based upon a

close association of many j'ears with the survivors, is that
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they were at first both more intelligent and of tar more gentle

and friendJy disposition than has hitherto been supposed.
Later, however, to save themselves from extinction, they de-

veloped a cruel and revengeful spirit, while still preserving
mucn of their naturally kind ana sympathetic nature, as is

frankly admitted by those white settlers, travellers, and others
who treat them well, and to whom they in return render faithful

service as guides or attendants, and in other capacities. Their
fondness for children is as sincere and unselfish as that of so

many other primitive peoples. Thus a strong altruistic feeling

can no longer be denied to these ' human wastrels.'

Although the KabyUs of North Algeria and
Morooco are now Muhammadans, a reference may
here be made to their peculiar social organization,
which dates from pre-Muslim times, and has been
elaborated in the best interests of all the members
of the community.
Everything is regulated and controlled, not by

the theocratic shaikh, as amongst the surrounding
Arab tribes, but by the jmria, or public assembly,
which is framed somewhat after the manner of

the early English Witenagemdt. Only it is more
democratic, all adult males being admitted to its

meetings, and having a voice in its decisions. This
is because the Jam'a is not a national but a tribal

or village gathering, from which no member of the
tribe could very well be excluded. Mutual help
on a communistic basis, and with special regard
for the poor and destitute, is the ruling principle ;

so that, for instance, certain garden plots and fields,

sometimes cultivated in common, are set apart for

the lackland members of the community. And, as

many of these cannot afford to buy food, supplies
are regularly bought with the income derived from
fines, public grants, the tax levied for the use of

the communal olive-oil tanks, and other sources,

and distributed in equal parts amongst them.
Even when a sheep or bullock is killed by a family
for its own use, the fact is often proclaimed by the
village crier, so that the sick and needy may come
and help themselves. All strangers have a right

to housing in winter, and their horses may graze on
the ' common ' for at least one day and night. But
in times of general distress all may reckon on
almost unlimited succour. During the famine of

1867-68 the Algerian Kabyles sheltered and fed all

comers, natives and Europeans alike. While the
people were perishing of hunger in other districts,

not a single death from starvation occurred in the
Kabyle territory. The Jam'as, stinting them-
selves, had organized a regular system of relief

without applying for help to the French Govern-
ment, considering their action merely as ' a natural

duty.' In the European settlements, but not in

Kabylia, stringent police measures had to be taken
to prevent the disorders caused by the influx of

famished strangers ; the Jam'as needed neither
aid nor protection from without (Hanoteau and
Letourneux, La Kabylie et les coutumes kabyles,

ii. 58). Yet no decadents or thriftless proletariat

classes have been generated by this apparently
reckless almsgiving. The mutual-aid principle,

continued for long generations, has, on the con-

trary, fostered a high sense of honour and fair

play, a sentiment specially characteristic of the
Berber people.

By Brough Smyth the moral character of the
Australian in general is thus summed up :

' He is cruel to his foes, and kind to his friends ; he will look
upon infanticide without repugnance, but he is affectionate in

the treatment of the children that are permitted to live ; he will

half murder a girl in order to possess her ag a wife, but he will

protect and love her when she resigns herself to his will. He is

a murderer when his tribe requires a murder to be done ; but
in a fight he is generous, and takes no unfair advantage. He is

affectionate towards his relatives, and respectful and dutiful in

his behaviour to the aged. He is hospitable ' (TAe Aborigines
of Victoria, vol. i. p. xviii.).

Thus here also we have affection, kindness,
hospitality, and the usual love of children, which
are the essential elements of the altruistic sense.

Several instances are given of wives refusing to

survive their husbands and conversely, and even of

men sickening to death on the loss of a friend. Of
two Portland Bay natives imprisoned in Melbourne,
one fell ill and died, and the other, till then in

good health, felt the stroke so keenly that he too
was found dead in his cell next day. A young
woman of the Mount Macedon district was so

grieved at the loss of her husband that she burnt
and mutilated herself, sat night and day moaning
most plaintively, refused all food, declared she
would follow hira to the grave, and so pined away,
and in a few days was laid by liis side (ib. i. 138).

E converso, an old man of the Middle Swan dis-

trict died literally of a broken heart on the death
of his wife, to whom he was devotedly attached.

The case is recorded of a white man who was
known to be hostile to a fierce tribe on the north
coast ; hence, when captured by them, he expected
instant death. ' They, however, led him to their

camp, fed him until the following morning, when
they took hira in safety to his companions' (ii. 229).

They commiserated him because he was helpless

and hungry, and thus showed their fellowship with
our common humanity.
Space forbids more than the barest reference to

similar acts of kindness and generosity, as to

Buckley, who lived for over thirty years with the
Victoria natives ; to the shipwrecked Murrell, who
lived with the Queensland people for seventeen
years, and was treated by them with extraordinary
Kindness ; to Thomas Pamphlet and to King, who
had the same experience when entirely at the

mercy of the Cooper's Creek tribe. A tra^c in-

stance is mentioned of a native who lost his life

through his attempt to rescue a child from the
enemy. But the love of offspring is so general

that it needs no illustration, and the conclusion
may be confidently accepted that
' the Australian native is kind to little children, affectionate and
faithful to a chosen companion ; shows exceeding great respect

to aged persons, and willingly ministers to their wants ; he has
great love very often for a favourite wife ; he is hospitable, and
he can be generous under very trying circumstances ' (i. 25).

Of the Papuans, with whom may here be in-

cluded both the Melanesians and Polynesians, it

must suffice to state, on the high authority of the

Russian traveller Miklukho-Maclay, that when
well treated they are very kind. Their love of

music and the dance bespeaks a sociable disposition

which is itself akin to the altruistic sense.

In Europe fresh light is being constantly shed
on the social relations that must have prevailed

during the Stone Ages. Here the chief centre of

human activities appears to have been France, and
it is natural to find that the French archseologists

are continuing the study of Palaeolithic and Neo-
lithic times so brilliantly begun by Boucher de
Perthes and his immediate successors. The collec-

tions of the indefatigable M. Ed. Piette, late Presi-

dent of the French Prehistoric Society, have raised

Palseoethnology to the dignity of a science, and
shown that the horse, if not other equidse, had un-
doubtedly been tamed by the art-loving cave-men
of the Dordogne in the Pleistocene epoch. But here
we are more interested to learn that these cave-

men were already constituted in organized commun-
ities on the mutual-aid principle. They formed
social groups in tlie Lourdes, Mas d'Azil, and other
spacious caves, whose contents reveal steady pro-

gress in culture from period to period—animals
harnessed and slaughtered for food, the hearth
(showing a knowledge of fire), conventional carv-

ings, ' le symbole sacr6, en reality le premier rudi-

ment d'dcriture,' and so on (L'Anthropologie, Jan.-
AprU, 1906). Clearly these Dordogne troglodytes

were sociable, and we have now learnt that
sociability is inseparable from solidarity and the
altruistic sentiment—an attribute of humanity
itself
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CHARITY, ALMSGIVING (Biblical).—I. In
OT.—While we have in the Book of Genesis not
infrequent reference to hospitality, we have no
mention of alms either asked for or received. The
first mention of any form of relief is to be found
in that part of Exodus which is kno\vn as ' the Book
of the Covenant,' which is certainly very ancient,

written, as Driver remarks, for a people in a simple
and primitive stage of agricultural life. In this it

is enjoined that the produce of the Sabbatical year,

during which the land is to lie fallow, is to be
reserved, ' that the poor of thy people may eat ' (E.x

23"). The next notice occurs in Lv 23-'''—a part
regarded by most critics as also ancient, belong-
ing to what has been described as ' The Law of

Holiness'—and provides that, when the Israelites

reap the harvest of their land, they shall not reap
the corners of their fields, neither shall they gather
the gleaning of their harvest, but shall leave them
for the poor and the stranger (see also 19'°). In a
later chapter there are various provisions made as

to the help which a poorer member of a family is

to receive from its better-to-do members : his

possessions which he has sold are to be redeemed

;

if he has become incapable of work, he is to be
supported ; if he has sold himself into slavery,

he may and should be redeemed (25^"- ^- '™-)-

Deuteronomy represents a still later development
in the history of Hebrew legislation. By many it

is regarded as dating in its present form from the
reign of Josiah and the re-finding of the Law. Any
way, the legislation relating to the relief of the
poor and destitute is much more precise and full

than any we have yet met with. In ch. 15 it is

enacted that in the seventh or Sabbatical year,
every creditor shall release, i.e. remit, everything
that he has lent to his neighbour ; he is not to
exact repayment either of his brother or of his
neighbour ' because the Lord's release has been pro-
claimed.' There will not, it is promised, if God's
commandments are observed, be many poor in the
land ; but, inasmuch as the poor will never cease
out of the land, the wealthy man is not to grudge
his poor brother the help he needs, even though
the year of release be close at hand, but it is God's
command that he open his hand unto his brother,
to the needy and the poor that are in the land
(Dt 15'""). In the Book of Job, in the Psalms, and
throughout many of the Prophetical books the
position assigned to the poor, and the obligation of
the rich and powerful towards them, are more
difficult to make out, for the word 'dni, 'poor,' is

employed in a different sense from that which we
have been hitherto considering, and at times an-
other word, 'dTidw, is used, denoting not so much
those who are needy, as those who are meek and
humble and gentle. It is the oppression of such
by the great and powerful which prophet, psalmist,
and preacher alike deprecate (see art. 'Poor' in
Hastings' DB iv. 20). But, while this is so, the
humble would be for the most part actually poor
also ; and the earnestness with which considera-
tion and care for them are enforced in these books
does show an ever-increasing regard for the ' poor

'

;

and one cannot doubt the anxiety alike of psalmist
and prophet to redress their wrongs and to make
their lot more endurable than it then too often
was. In the earlier days of the monarchy, while
we hear, indeed, of rich and poor, wealthy and
needy, the complaint of the poor can scarcely
make itself heard, and appears seldom in the
Historical books dealing with this period ; but
with the advent of the prophets this ceases to be
the case, and almost all the Prophetical books ring
with denunciations of the oppression of the poor
by the powerful, and of the evils which the tyranny
and wrong-doing of the rich impose upon them {e.g.

Am 2«- ' 88, Is 3'-'- " 10= 32'). But for the cure of

this state of things the prophets looked to the
establishment of a righteous rule, the sway of a just
and benevolent king, rather than to any system of

private charity or almsgiving. They recognized
keenly the evils from which the poor suffered, but
invoked legislation or improved social conditions
rather than individual generosity to effect a

remedy.
Something of the same kind may be said of the

references to the poor in the Book of Job. Their
tyrannical conduct towards the poor is one of the
charges which Job most constantly brings against
the prosperous rich ; the oppression of those who
were humble and meek, and so poor in that sense,

is one of the main causes that make the pros-

perity of the wicked so difficult and grievous
a problem to him ; on the other hand, he regards
the consideration and assistance he had himself
ever extended to those who were in need or want
—to the widow, the fatherless, the naked, the
afflicted—as one of the chief claims he had upon
God for better treatment at His hand (Job 31>«-=»).

In such a passage as this we get a distinct recog-
nition of almsgiving as a duty, and also of the
esteem in which, when this book was written, it was
already beginning to be held. Very similar to this

passage are many in the Book of Proverbs. On
the one hand, the poor are regarded as liable to be
oppressed and ill-treated by the powerful and pros-

perous, but as persons also on whom, as compared
with the powerful, the blessing of God rests ; on
the other hand, there is a growing consciousness

throughout these writings that the relief of the
needy, the succour of the oppressed, is an act

meritorious in itself, acceptable to God, bringing
down upon the performer of it both the favour of

God and the praise of men (Pr 14»- ^i- si 21" 28*).

It is to be observed in this connexion that there
had grown up in the LXX version of these books
a specific word i\ii)ixo<Tivq (the origin, of course, of

the word ' alms ') denoting at once the pitifulness

and kindly feeling from which almsgiving should
spring, and the acts of mercy and kindness in which
that feeling expresses itself. The emergence of

this word is itself an important testimony to the
increasing value which was set alike upon the
feeling and the acts to which it gave rise (see

Hastings' DB i. 67). The remnant who returned
from the Captivity seem not to have been for the
most part wealthy men ; there was consequently
much poverty among those who settled in Palestine,

and Nehemiah complains of the hardships the poor
suffered from the mortgages which they were com-
pelled to make of their properties, and from the

slavery they had to incur in their own persons

or in those of their children, when they found
themselves unable to meet the debts they had
contracted (Neh 5''i'). The result was that in the

centuries that follow the return from the Captivitj',

almsgiving fills a larger and ever larger part

among the religious observances which were en-

couraged or commanded. In all the Books of the

Apocrypha, but particularly in Tobit and Sirach,

it is much insisted upon as a duty, as a meritori-
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ous act, and as an atonement for sin (To 12''"'

14'- ", Sir S'" 7'» 16" 31" 4U"). In the Talmud it

holds even a hipher place, being often identified with
the whole of righteousness,' and being regarded as

the sum and summit of excellence. It was the
reputation which came thus to be attached to it as

the very highest of all the virtues that caused it to

be practised for those purposes of ostentation and
self-gloriiication which our Lord in the Sermon on
the Mount bo severely condemns (Mt 6''*). See,

further, art. Charity (Jewish).

2. In NT and the Apostolic Church.—Christ in

the Sermon on the Mount and elsewhere in His
teaching enforces, at least as earnestly as the
Jewish Rabbis, the duty of almsgiving. It is

assumed that His foUowera are to do alms, only
their almsgiving must be done out of pure charity
(Christians seeking to be perfect even as their

Father which is in Heaven is perfect), not from
any desire for display, or praise, or self-aggrandize-

ment (Mt 6'"). In the parallel sermon recorded in

Lk. the injunctions are even more numerous and
exjjress :

' Give, and it shall be given unto you
'

;

' Give to every one that asketh thee ; and of liira

that taketh away thy goods ask them not again
'

;

' Love your enemies, and do them good, and lend,

never despairing j and your reward shall be great,

and ye shall be sons of the Most High : for he
is kind to the unthankful and evil' (Lk 6«'-'8).

That which He enjoined He promoted also by
His example, spending much of the time of His
public ministry in alleviating the ills from which
men suffer, going about doing good, and healing all

that were oppressed of the devil, because God was
with Him (Ac lO^^).

Yet we must not think of Christ as a weak
philanthropist. Just as He tells men in their own
case that they are to seek first the kingdom of God
and His righteousness, and that all other things
shall be added unto them, so in helping others. He
would have His followers show moi'e regard to the
care of the souls of their fellow-men than to the
relief of their bodies ; and He Himself, in effecting

cures or giving aid, seeks not the immediate relief,

but the ultimate improvement of those whom He
assists. There is another point which it is neces-

sary to bear in mind, viz. that the ground on which
our Lord bases the duty of mutual help among
Christians is the relation in which all men stand
to God and to Himself ; this at once constitutes

them brethren ; and inasmuch as all are ideally

members of a society which is pervaded by a
common spirit, all are bound in virtue of that
membership to help one another. ' Bear ye,' says
St. Paul, in the spirit of the Master, ' one another's
burdens, and so fulfil the law of Christ' (Gal 6^).

But it is obvious that, in so far as benevolence and
almsgiving are prompted by such a motive and
inspired by such an ideal, boasting or display of

any kind would be out of the question.
Let us turn next to consider how the teaching of

Christ and His example took effect in the conduct
and teaching of His earliest disciples. The im-
mediate result of the outpouring of the Spirit

which took place on the day of Pentecost was the
establishment of a voluntary self-imposed system of

communism, the richer members of the community
contributing all, or almost all, their goods to

relieve the necessities of their poorer neighbours
(Ac 2"- ">). Not every one, it would seem, sold his

goods ; those who had not more than enough for

their own necessities supported themselves ; but
those who had a superfluity of possessions sold or
used them for the common good (4^*- **). Charity on
such an heroic scale as that did not, and could not,

last ; the instance of Ananias and Sapphira shows
that the spirit which should have prompted it

1 On the LXX use of the word eAeTjjLLocrunj, see HD£ i. 68.

was sometimes counterfeited ; and perhaps the evils

which are sure to result from supporting people in

idleness quickly showed themselves in the Cliurch
at Jerusalem, as we know from St. Paul's warnings
that they began to do in other churches as well
(2Th 3""''). But, while the charity of the early days
was not continued on the same heroic scale when
the first enthusiasm had passed away, an active,

practical, unstinted almsgiving continued long to

be a very marked feature of the Christian churches,
and ultimately of the Christian Church. The
brethren, when they extended to St. Paul the
right hand of fellowship, and recognized that the
mission of him and Barnabas was to be to the
GentOes, added the proviso that they should
remember the poor, a proviso which St. Paul him-
self was anxious to observe (Gal 2'"). Accordingly,
in order to cany this out, and thereby to knit more
closely into one community the divided Churches
of Jews and Gentiles, we find him organizing most
carefully, both in the churches of Macedonia and
in those of Achaia, a collection and contribution
of alms of which he was to be himself, though
accompanied by representatives of the different

churches, the bearer to the brethren which were at
Jerusalem (2 Co 8 and 9). The direction which he
gives (1 Co IQ') for a weekly collection of alms in

this case seems to have been the origin of a custom
which was largely followed in the different churches,
and has continued in force to our own day.
Nor was the need of almsgiving and of showing

pity to the poor less insisted on by the rest of the
Apostolic College than it was by St. Paul. Not
only does St. James denounce in strong terms the
oppression of the poor by the rich (Ja 5'"^ 2'), but
he sums up the whole of reliijious service in these
words :

' Pure religion and undefiled before our God
and Fatheristhis, Tovisitthefatherlessand widows
in their affliction, and to keep oneself unspotted
from the world ' (l^). The author of the Epistle to
the Hebrews (13'°) concludes his practical advice
to those whom he addresses with these words :

' To
do good and to distribute forget not : for with such
sacrifices God is well pleased.' Lastly, St. John
puts the duty in the clearest light, connecting
most closely the service of man with its originating
motive in the love of God :

' Whoso hath the
world's goods,' he says (1 Jn 3''), ' and beholdeth his

brother in need, and shutteth up his compassion
from him, how doth the love of God abide in him ?

'

We see then how in the teaching of our Lord
Himself and of His immediate followers almsgiving,
or the relief of the poor, was recognized as one of
the primary duties of the Christian life, one which
grows immediately out of the relations in which
men stand through Christ to God, which is the
immediate result and outcome of the recognition
of that relation. See, further, art. Chaeity
(Christian).
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CHARITY, ALMSGIVING (Buddhist).—The
early Buddhists adopted Indian views on this sub-
ject, which forms no part of the teaching peculiar
to themselves. Almsgiving {dana) is not mentioned
in the Eightfold Path, or in the Five Precepts for

laymen. When the author or editor of the Dham-
mapada made that anthology of verses on each
of twenty-six subjects important in Buddhism,
ddna was not one of them. But ddna occurs in
several passages of the older books. It is one of

the really lucky things (all ethical, Sutta Nipata,
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263). The five right ways of giving are to give in

faith, to give carefully, to give quickly, to give

firmly, and to give so as not to injure oneself or

the other {Anguttara, iii. 172). Another set of five

are to give carefully, thoughtfully, with one's own
hand, not a thing discarded, and with the hope that
the donee will come again (ib. ). The theory is that
the merit of a gift grows in proportion with the

merit of the donee (Anguttara, i. 162; Dliamma-
pada, 357-9). As Buddhology began its fatal course,

dana was made one of the paramitas (not found
in the older books), that is, of the qualities in

which a Buddha must, in previous births, have
Eerfected himself. It is in this connexion that we
ave the well-known stories of the extremes of

almsgiving, such as that of King Sivi who gave
away his eyes, and of Vessantara who gave away
not only his kingdom, but all that he possessed,

and even his wife and children. These legends,

both of which have a happy ending, are most
popular among the Budd!hist peasantry. The
ethics of the vessantara story, which is much
open to doubt, is discussed in the Milinda (ii.

114-132 of Rhys Davids' tr. ). The same book tells

of ten gifts which must never be given—intoxi-

cating drinks, weapons, poisons, and so on. But
best gift of all is the gift of dharma, which may be
roughly translated, in this connexion, by ' truth

'

[Dnammapada, 354), and the Five Great Gifts are
the five divisions of one's own virtuous life (Katha
Vatthu, 7. 4) regarded, from a similar point of view,
as gifts to others. T. W. Rhys Davids.

CHARITY, ALMSGIVING (Christian).—!.
Early period.—The first period begins with the
epoch of the Flavian emperors. Up to that time
poverty was not wide-spread in the Empire,
but after that date conditions changed for the
worse. The yeoman disappeared before the en-
croachments of the latifundia, or large country
estates. His place was taken by slaves, and those
who had formerly been free labourers drifted into
the idle mobs of the towns. At the same time the
pomp and, therefore, the costliness of the Imperial
court were increasing, and taxation was becoming
proportionately heavier. This combination of

causes produced a poverty with which the early
Church was bound to deal. In the methods
adopted it is possible to trace a clear development
from simple congregational relief to a more com-
plex system in which the management of the
funds set apart for charitable ends was centralized,

and relief was officially administered in institu-

tions buUt for the purpose. The transition from
the one to the other was made in the 4th century.
The official recognition then accorded to Chris-
tianity at once allowed a far greater freedom to

organize than had hitherto been possible, and this

was felt in the department of charity as else-

where.
During the first three centuries there were two

methods in vogue in the Church by which alms
were collected for the use of the poor. One of

these was an imitation of the monthly collection

allowed by law to the recognized collegia in the
Roman Empire. A chest {area) was kept in the
church, and into this every member was expected
to put a contribution at least monthly ; the
amount was left to the conscience of the giver
(Tert. Apol. 39). These offerings were expended
on the relief of the poor, provision of funeral ex-
penses, education of Doys and girls, and the care
of shipwrecked mariners, and of such as were in

prison or committed to the mines for the cause of
Christ. Besides this area there were also the col-

lections at the Eucharist, which were called obla-
tions. At first composed of all kinds of natural
products, they were later confined to bread and

wine. When enough had been taken to supply
the sacred elements needed for the celebration,
the rest was distributed among the poor. It is

probable that money was also offered at the same
service. Justin (Apol. i. 67) speaks of money
deposited with the 'president' for purposes of

relief. Besides these sources there were other
offerings, conspicuous among which were gifts

from rich men, e.g. Cyprian. As yet all such gifts

were voluntary, the only exception to this being
the law of firstfruits, which had already received
recognition at the period of the Didache (c. 13).

Tithes, although mentioned with commendation
by Cyprian (de Unit. 26) and Origen (Rom. in
Num. xi. 1), were not yet required by a fixed law
of the Church.
The distribution of these oblations and alma

was entrusted to deacons. It was their duty to

make diligent search for those who were in afflic-

tion or need, and report their names to the Bishop.
A list of such names was kept, called the matri-
cula. The independence of the deacons in allot-

ting relief was limited and made strictly sub-
ordinate to the judgment of the Bishop (Const.

Apost. ii. 31, 32, 34). When it was necessary to
carry relief to women, recourse was had to the
ministry of widows or deaconesses. These two
classes are not to be confused. For the first three
centuries the work was performed by widows.
At the end of the 3rd cent., in the East, deacon-
esses began to replace the widows, but this ex-
ample was not followed in the West.
The effects of the liberality of this period were

far-reaching, and touched many classes. Fore-
most among those who received support were the
v/idows and orphans. Then came the sick and
disabled. It was also the duty of the deacons
to visit any of the brethren who were cast into

prison and to minister to their necessities—a task
sometimes involving danger. To these charitable
offices must be added the burial of those who left

no means for the purpose, and also the care of

slaves, and the duty of showing hospitality to

Christians on a journey. Lastly, the Didache, has
revealed to us the fact that it was held to be one
of the offices of the Church to provide work for

those of its members who lacked it (c. 12).

The ethical aspect of almsgi'sdng during this

period was characterized by simplicity. The mo-
tive which inspired its charity was love of one's

fellow-men (cf. e.g. Clem. Alex. Pmd. iii.). Here
and there we meet the opinion that almsgiving
was a work of merit which brought spiritual gain
to the giver ; this appears as early as Tertullian
(de Monog. 10). But this does not as yet find

general acceptance. Nor were benefactors re-

qiiired to look too strictly into the deserts of the
recipients. While the Didache (c. 1) recommends
some caution in this matter, Clem. Alex, forbids

any very close scrutiny. Such differentiation as
was exercised concerned the source rather than
the destination of a gift. Contributions were not
accepted from tainted sources. Marcion brought
200,000 sesterces into the Church, but it was re-

turned when he fell into heresy.

With the middle of the 4th cent, we enter upon
the second part of the early period. Simultane-
ously the need of charity and the means of sup-
plying it were greatly increased. The larger need
arose through the changing circumstances of the
Empire. Court luxury and the pressure of ex-

ternal foes demanded a constant growth of taxa-

tion, which resulted in wide-spread distress. The
sermons of the great preachers of the period are
full of evidence for this (Greg. Nyss. de Paup.
Amand. Orat. ii. ," Chrysost. Sermo de Eleernos.).

A typical instance may be found in the Church at

Antioch, where, of 100,000 Christians, Chrysostom
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reckoned that 10,000 were very poor {Horn, in

Matt. Ixvi. 3).

To cope with such extraordinary necessity it

was no longer enough to trust to individual bene-
volence, and the Church had to organize a regular
system of relief on a scale much larger than any-
thing hitherto attempted. The earlier congre-
gational method was now replaced by one which
may be called diocesan. All the churches of one
city, and also those of the surrounding neighbour-
hood, were subordinated to the Bishop of the city

for tins as for other purposes. Now that Chris-

tianity was allowed by the State, there was no
lack of resources. Gifts of all kinds flowed in

abundantly, and a permission first granted by
Constantine to make bequests to the Church
allowed the dead as well as the living to be con-

tributors. Also, as this period advanced, the
duty of paying tithes came more and more into
prominence, until at the Synod of Macon in 583 it

was embodied in a rule binding on all Christians.

The relief of the poor was no longer effected by
each congregation acting for itself through its

deacons, but by the Bisuop, either in person or
through his steward. He worked upon the prin-

ciple that the poor had a primary claim upon the
property of the Church—a rule which received
formal recognition in the law that Church revenues
should be divided into four parts, of which one at
least should be devoted to almsgiving. This rule
was especially insisted upon by Gregory the Great
(Epp. iii. 11, IV. 42), whose management of Church
estates is well illustrated by his preparations for

the conversion of England, for which he drew
upon the patriraonium of the Church in Gaul (see

his letters collected in Mason's The Mission of St.

Augustine, 1897). Every Bishop was expected to

give freely of his revenues for the relief of the poor,

and, though there were some exceptions, yet, as a
whole, the episcopate lived up to this expectation.
Chrysostom, e.g., supported as many as 7000 per-

sons, and Ambrose was noted for his liberality to

the needy. Although in theory this charity was
not bestowed on the unworthy (Basil, Ep. 150 ;

Ambrose, de Offic. ii. 16), in practice there was
but little discernment, and the general view was
that expressed by Greg. Naz. (Orat. 19), when he
declared that it was better to err by giving to the
undeserving than by failing to give to the de-
serving. To be deserving it was not even neces-
sary to be a Christian, for the Emperor Julian
bears witness that the heathen were included
among those who received alms from the Church
(Ep. XXX. 49). The Bishop had in a manner taken
the place of the old Roman noble, and distributed
largess after the same fashion as his prototype—

a

comparison which illustrates the change from the
early days of the Church, when almsgiving was
exercised by the congregation of a church Avith

simplicity and in a sphere which was compara-
tively limited.

It was in this period that Christian benevolence
began to make provision for the helpless by the
erection of hospitals, using the name in its widest
sense. It is doubtful whether this can be carried
back to the days of Constantine, but that the
institution was known in the time of Julian is

clear from that Emperor's efforts to imitate it

(Soz. V. 16). Refuges were established for the
sick, the poor, the orphans, the aged—in a word,
for all who were unable to help themselves. They
were supported either from the general revenues
of the Church or by benefactions specially made
for the purpose. For a time the State also gave
some assistance, but eventually the task of main-
taining the hospitals was left entirely to the
Church. At first these institutions were under
the direct control of the Bishop, and he super-

vised those who served in them, called in the East
the parabolani. But, as time advanced, they
became independent, and those who ministered in

them received a clerical status and a common rule

—a change which foreshadowed the coming of the
Hospitallers of the Middle Ages.
But it was not only in the outward forms of the

distribution of alms that this era witnessed a
transition ; there were also developments in doc-
trine which powerfully allected the theory of alms-
giving. These displayed themselves in the view
taken of the origin of private property, and in the
increasing tendency to regard alms^ving as a
good work which earns merit in the sight of God.
The possession of private property was frequently
alluded to by the Fathers as a perversion of God s

law. A typical instance of this is found in Am-
brose, when he says, ' Natura jus commune gene-
ravit, usurpatio fecit privatum ' {de Off. i. 28).

Similar statements are found in Basil (Horn. xii.

18), Jerome (Ep. ad Helvidium), and Chrysostom.
But it is clear from history and from other Pat-
ristic passages that this opinion was not carried

to the logical conclusion, which would have been
the prohibition of all holding of private property.
Just as in the earlier days the declaration of the
Didache, oix ipeis ISia elyat (c. 1), and Tertullian's

rhetorical flourish (Apol. 39), ' onmia indiscreta

apud nos, prseter uxores,' must be read in the
light of the Quis Dives salvetur of Clement

—

where the misuse, but not the mere possession, of

wealth is condemned—so now, whatever the ab-
stract theory, it was allowed that wealth might be
held without sin so long as the claims of the poor
were remembered (e.g. Augustine, Sermo 50, § 7).

Community of goods was not demanded as a
matter of obligation for the ordinary Christian.

For him was now laid down the distinction be-

tween necessary and superfluous goods, accom-
panied by the direction to give alms freely of the
second class. This division, implying, as it did,

that no claim for almsgiving could be made except
on superfluities, was productive in later ages of

results ethically vicious. Sidgwick (Hist, ofEthics,
1886, iii. sec. 4) compares the attitude of Chris-
tian leaders of this period towards property with
their attitude towards slavery. Neither property
nor slavery was accepted as compatible with an
ideal condition of society, but both were looked
upon as unavoidable accompaniments of society as
it then was. The practical effect of this was that
those who avoided the possession of wealth by
lavish bestowal of their substance in almsgiving
were accounted to have chosen the higher life,

and this was in itself a powerful incentive to

charity.

This point of view was reinforced by the de-

velopment of a doctrine which had already ap-

peared in earlier days, but did not bear its full

fruit until this epoch. Polycarp (Ep. 10) had
written that almsgiving frees from death, quoting
Tobit 12'. Hermas (Simil. ii. ) teaches that alms-
giving procures reward from God by reason of the
prayers of the grateful recipients. Origen de-
veloped this theory, and Cyprian still further
emphasized it in his de Opere et Eleemosynis (see

Benson's Cyprian, 1897, ch. v.). He asserts that
almsgiving can bring renewed cleansing to souls

which have lost their baptismal purity (2), can make
prayers efficacious, and free souls from death (5).

This doctrine, when combined with that of Ter-
tullian on the satisfaction rendered to God by
penance (de Pcenit.), accounts for the views preva-
lent in the 4th and following centuries. Chry-
sostom praises the presence of beggars at the
church door as giving an opportunity to those
entering to cleanse their consciences from minor
faults by almsgiving (Horn, in 2 Tim.). Ambrose
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reckons almsgiving as a ' second bath of the soul

'

(Sermo de Eleemos. 30). Augustine also teaches its

efficacy for obtaining forgiveness for light offences

(de Fide et Oper. 26). With this Father comes in

the addition which was to mean so much in later

days, namely, the belief that almsgiving could
atone for the sins of the departed as well as for

those of the living. In the Enchiridion (110) he
places the bestowal of alms side by side with the
offering of the Eucharist for this purpose. But
in treating of this subject he is carefm to limit

the efficacy of charity to those whose lives were
acceptable to God. It availed nothing for living

or dead who were of evil reputation. But, how-
ever carefully Augustine and his contemporaries
might guard this doctrine, it is obvious that here
was the germ of later abuses. As the belief in

Purgatory grew, it became part of the common
creed that almsgiving would secure large abate-
ment of the torments awaiting men in that state ;

and, on the epitaphs of the period, charity is now
recorded in connexion with the redemptio animi.
From this it is but a step to the system of the
Middle Ages.

2. Mediaeval period.—The history of almsgiving
during this period is distinguished by two char-
acteristics. The Church was the only channel of

charity ; secular government did not undertake
to supply the needy or to succour the distressed,

but left the task to ecclesiastical organizations.
This was the first mark of this epoch. The second
was the total lack of any attempt to co-ordinate
the activities of the various agencies by which
alms were distributed. The ecclesiastical bodies
and monastic orders received and gave help with-
out any regard to the possibility that others
might be doing the same work among the same
people. This was even more true of the Continent
than of England, for the parochial system, which
took firm root in England and did in some measure
serve as a local centre for charitable work, was
not a practical factor in the Church life of the
Continent.
That this lack of organization was not felt to be

an evil was largely due to the tendency prevalent
throughout this period to regard almsgiving solely
from the standpoint of the giver. The chief object
of charity was to secure eternal life for the be-

stower, and it mattered little who might be the
recipient. There are, no doubt, writers who re-

membered that charity must retain as its chief
objects the gloria Dei and utilitas proximi (St.

Bernard, Trac. de Mor. et Off. Episc. 3), but they
are the exception. The habit of looking at an
alms solely as a passport to salvation grew so

steadily, that although Thomas Aquinas still

treats of ' eleemosyna under 'charitas,' by later

doctors it is transferred to ' poenitentia, ' where it

stands as one of the three elements of ' satisfactio.

'

In the Summa of Aquinas (ii. 2, qusest. 66) the
opinion of Ambrose on the question of private pro-
perty is taken up and developed. It is declared to
be unlawful to regard anything as a private pos-
session quoad usuni, but lawful to do so quoad
potestatem procurandi et dispensandi ; that is, a
man may not so appropriate wealth as to prohibit
others from asserting any claim upon it. Pro-
perty may become an impedimentmn charitatis,

or even, as later writers put it, incendii infemalis
materies. Poverty is the higher state, and the
beggar is more meritorious than the rich man.
These statements are the complement of the de-

tailed treatment of almsgiving given previously in

ii. 2, qusest. 32 of the Summa. 'Eleemosyna' is

there divided into the two classes, corporalis and
spiritualis. There are seven species in each class,

expressed in the lines, ' Visito, poto, cibo, redimo,
tego, colligo, condo, Consule, castiga, solare, re-

mitte, fer, ora,' the seventh spiritual alms being
teaching, which is included in ' consule.' Ele&-
7nosyna spiritualis is adjudged superior to cor-

poralis, for the characteristic reason that it brings
greater reward to the bestower. The extent of
the obligation to bestow alms is decided by refer-

ence to the capacity of the giver and the need of
the recipient. The goods of the almsgiver are dis-

tinguished as supporting either his life {vita), his
position {status), or his appearance in the eyes of
the world {decentia), and in each of these divisions
there are some things which are superflua and
others which are necessaria. Similarly, the need
of the recipient may be either extrema, gravis, or
only communis. To refuse superflua decentice or
status to any one in extreme or grave necessity is

a mortal sin, but outside these limits almsgiving
is a counsel to be followed rather than a command
to be obeyed under pain of penalty.

In estimating this teaching, the lawlessness of
the age to which it was addressed must be taken
into consideration. Definite and detailed com-
mands alone secured attention. Nevertheless,
such minute rules were mechanical, and opened
the way to the danger of evasion which awaits all

such systems. It was only requisite for a man to
maintain that all his possessions were necessaria,

to escape altogether from the obligations of charity.

This perversion actually took place, and it became
needful in later times to anathematize the opinion
that not even of kings could it be said that any of

their wealth was superfluous.
In the practical recognition of almsgiving the

earlier part of this period was conspicuous, but the
later part, although by no means lacking in the
virtue, showed distinct signs of deterioration. Of
the institutional methods of exercising charity,

the most prominent may be noted under the
following heads :

—

(1) Monasteries. — Among the ideals of early
monasticisra a high place was assigned to self-

denial, which threw worldly possessions into the
common stock to be used for the glory of God in

the service of men. From the money so gathered
the poor were relieved, the sick supplied with food
and medicine, schools erected for children, and
hospitality provided for travellers. This charity
was guided by the wisdom which could alone make
it truly effective. It was administered by a special

official, the almoner, and he wa~s bidden to select

carefully the recipients of his alms, to spare the
feelings of those who had seen better days, to

visit the sick, and to give no relief permanently
without consulting the nead of the monastery (see,

e.g., the Augustinian rule in Observances in Use
at the Augustinian Priory at Barnwell, ed. J. W.
Clark, 1897). The most remarkable expression of

this spirit was that which appeared in the lives

of St. Francis of Assisi and his followers. To the
saint who saw no merit in the saving habits of the
ant {Sayings of Brother Giles, ch. vii.) the highest
ideal was an absolute poverty, which left perfect

freedom to minister to others. Among the many
charitable exploits of the Franciscan Order, men-
tion must be made of the establishment of the
monts de piiti, lending-houses which were founded
to advance loans, either ^vithout interest, or at a
very low rate, to poor people who otherwise would
have been the victims of Jewish usury (Grote,

Hist, of Greece, 1846-56, pt. ii. ch. xi. App.).
As the centuries advanced, decay attacked both

elements of the earlier monastic rule. Charitable
deeds were supported not from the common fund,

but by donations granted for the special purpose,
and no trouble was any longer taken to discern

between worthy and unworthy among the ap-
plicants. Hospitality decreased, and the right to

entertain travellers was let out to neighbouring
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innkeepers (e.(f. at Glastonbury). By tlie time of

the Reformation these defects had deprived mon-
astic charity of much of its virtue. While the

monks, no doubt, assisted many who deserved
their help, they also demoralized many more by
the indiscriminate bestowal of doles.

(2) Hospitals.—These foundations, which were
exceedingly numerous, although governed by the
Knights Hospitallers, were of a religious char-

acter, the rule of the Augustinians being usually
observed within their walls. The black cloak of

this Order is still worn, e.g., by the bedesmen of

St. Cross. From their original connexion they
were sometimes known as ' Commanderies,' of

which a typical instance is to be seen in the still

existing Comraandery at Worcester. In such
houses travellers were entertained, and a refuge
provided for the sick and infirm. To this might
be added the relief of the local poor. (For a
magnificent example of this see the account of St.

Leonard's, York, in Cutts' Parish Priests and Their
People, 1898, p. 505.) The Hospital was placed
tinder the charge of a Master or Warden assisted

by chaplains or canons, among whose duties was
the obligation of saying mass for the soul of the
founder. The decay of these institutions set in

when they came to be regarded as preferments for

the support of the clergy, and the greater part of

their funds was diverted for this purpose.

(3) Chantries.—These were not, as is commonly
supposed, established merely to provide masses
for the souls of the departed. The larger part of

the income attached to them was frequently as-

signed to the relief of the poor (see Gasquet,
Parish Life in Mediceval England, 1906, p. 96).

(4) Gilds.—Often named after some cnurch or

patron saint, these societies existed primarily for

religious purposes, but included in their scope
many works of charity. Help was given to breth-
ren in want, or sick, or wrongfully cast into
prison ; girls were furnished with dowries ; and
money was found for the funerals of departed
members.

(5) The Parish.—In England parochial organiza-
tion made the relief of the poor one of the special

objects of care. One-third of the tithe was especi-

ally reserved for charitable uses, and this was
augmented by collections in church, and by free-

will offerings and bequests bestowed not only by
the rich, but by all classes of the parishioners.
It was the duty of the churchwardens to ad-
minister these funds by making grants or loans
to worthy applicants. A common method of

laying out such money was in the purchase of a
few kine and sheep to form a common parochial
stock, the young animals and the milk being sold
and the proceeds devoted to charity.

Beside these institutional charities must be
noticed the private exercise of almsgiving, of
which the obligation was generally allowea by
men of substance throughout this period. Among
the Saxon kings the almoner was already a regular
member of the court (see story of Oswald in Bede,
HE iii. 7). The custom of appointing a similar
official in episcopal households was made a law
binding on all Bishops by a constitution of Stephen
Langton. At the doors of ecclesiastical and secular
notables it was common to have a daily distribu-
tion of doles of money or food carried out on a
lavish scale. We hear of a Bishop of Ely giving
warm meat and drink daily to 200 people j and,
as late as the time of Henry vill., Thomas Crom-
well is found showing a like generosity to the
multitudes who crowded at his gate. Nor was
charity confined to men of great estate. Latimer's
father, with a farm at £4 a year, was not forgetful
of it (see First Sermon before King Edward VI.).

In the supply of such doles a large part was
VOL. III.—25

played by testamentary bequests. By the Council
of Chelsea (816) it was decreed that a tenth of a
Bishop's possessions should be given to the poor
after his death, and this model was widely copied.

John of Gaunt ordered that his body should not
be buried for forty days, and that fifty marks
should be distributed on each of those days, and
500 on the last day. In such bequests the rule
of ' first come, first served ' was the only one
which was followed, with the result tliat funerals
were the happy hunting ground of professional
mendicants. The only qualification needed to ob-
tain the dole was attendance at the dirge of the
testator. This instance forms a fitting close to
our review of the mediaeval period ; for, while it

shows that there was no lack of almsgiving during
that era, it illustrates also the weatoesses which
made it so ineflective as a cure for social evils

—

namely, the concentration of attention on the sup-
posed profit it brought to the bestower, and the
total neglect of the character of the recipient.

3. Modern period.—The transition from mediae-
valism to the modem view began on the Continent
sooner than in England. This was the natural
result of the peculiarity which marked the course
of the Reformation in England, where it was first

political and then religious—an order which was
reversed on the Continent. While Henry Vlll.

and Edward VI. were making it their chief concern
to effect a permanent breach with Rome, the
German and Swiss Reformers were developing
the ethical and religious tenets of the new move-
ment. It is in Germany that we meet with the
first direct contradictions of the mediaeval prin-

ciples of charity, shown in three well - defined
instances. In 1388 at Nuremberg a charitable
fund was opened, from the management of which
ecclesiastics were expressly excluded. In 1428 at
Frankfort a board was established for the relief of

the poor, and directions were given that they were
to conduct a strict inquiry into the fitness of ap-
plicants for help. In 1520, Luther, in his Appeal
to the Christian Nobility of the German Nation,
denied the right of mendicancy to be esteemed a
natural feature of society. The application of

these principles where the Reformation prevailed
led to the transference of Church property to
charitable and public uses. A striking instance
of this was seen at Ziirich, where Zwingli appro-
priated the monastic funds for educational pur-
poses, while at the same time he suppressed
beggars and allowed relief only for the infirm and
aged.

In England, on the other hand, the immediate
result of the Reformation was the practical ex-
tinction of charity for the time being. The religious

houses had, however imperfectly, recognized the
duty of almsgiving ; but when they were dissolved

the revenues were squandered by the king and his

worthless courtiers, who seized the estates without
any sense of the responsibilities attached to them.
The strongest witness to the deplorable results of

this may be seen in the sermons of Latimer, of
whose laments a sentence from the sermon On the

Ploughers is a fair summary :
' Charitie is waxed

colde, none helpeth the scholer, nor yet the pore.'

The attempts of historians to controvert this by
adducing the names of schools founded by the early
Tudors ettect nothing. The sums allotted to such
purposes were a mere drop in the great pillage.

The results of such a violent revolution were for a
time disastrous. It is not fair to say that it created
the multitude of beggars who now appeared, for

they were largely the offspring of the previous
system of doles, by which (in the words oi^ Fuller)
' the abbeys did but maintain the poor they made.'
But the dissolution of the religious houses suddenly
flooded the country with hosts of homeless people
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before the nation had had time to set up a Poor
Law, or private consciences had been trained to

dispense alms not only with liberality but also

with wisdom. An attempt to remedy this was
made in 1536, when an Act was passed ordaining
' that no person shall make any common dole, or

shall give any ready money in alms otherwise than
to the common gatherings.' But for the moment
the country was full of ' valiant rogues ' and
'masterless men,' whose threats made this enact-

ment inoperative (see Bosauquet, Aspects of the

Social Problem, 1895, ch. xiii.). Before the end of

the reign of Edward VI. a better day began to
dawn. Private charity revived, and individuals
took up the good works formerly performed by the
religious bodies, e.g. the building of hospitals and
the making of roads (cf. G. Herbert, Thanksgiving,
Tie build a spittle, or mend common wayes ).

In 1551 a legal distinction was drawn between the
' rogues ' and ' those who are poor in very deed

'

(see Fowle, Poor Law', 1893, ch. iii.), for whose
support a weekly collection was ordered to be
made in every church. From this time forward
the public relief of the poor belongs to the story
of charity organization, and all that remains for

the purposes of this article is to record some ex-
positions of the principles which have been held to
underlie almsgiving by private individuals.

An examination of typical opinions shows that
men have only slowly learned to consider alms-
giving from the point of view of the recipient.

Although it may not be in the mediseval terms,
yet there is always a tendency to give too much
prominence to the consequences to the giver. The
Homilies of Edward VI. and Elizabeth illustrate

this. In the First Book almsgiving is treated
under 'Good Works,' and it is proved that without
faith it is of no efifect, that is, to the bestower. In
the Second Book, containing a special discourse on
almsgiving, we are still confronted with the same
point of view. Alms are to be given as pleasing to
God, deserving of merit, and productive, through
God's approval, of prosperity in this world. This
one-sided theory received a notable correction in

the writings of Jeremy Taylor. In Holy Living
(ch. iv. sec. 8) we reach the more balanced con-
sideration which includes both sides. The alms-
giver is to acquire a ' true sense of the calamity of
his brother,' and those in want are to receive in

proportion to their need. No alms are to be given
to vicious persons if such help might enable them
to continue in their sin. Among the persuasives
to almsgiving, the love of God and the example of
Christ are the most effectual. Taylor thus marks
a great advance towards the recovery of the primi-
tive doctrine which based charity on the debt of
the Christian to his Lord, and the right of the
needy to ask help. That his teaching was not
universally accepted is evident from the pages of
another famous Dook, the Serious Call of William
Law. In oh. viii. the portrait of the virtuous life

of Miranda is completed by a reference to her
method of dispensing charity. While her motive
is the reflexion that the poor are as dear to God as
she is herself, she declines to regulate her gifts by
any consideration of the deserts of the recipients.
After quoting the text that God makes Ilis sun
to rise on tlie evil and on the good, Law proceeds :

'This plainly teaches us that the merit of persons
is to be no rule of our charity.' It is known that
he put tliis principle into practice at King's Cliffe
with disastrous results. The only instance in
which such a disregard of the character of the
recipients could be condoned was in the case of
those in pri.-^on. The barbarity of the age, as
John Howard afterwards discovered, left these
poor creatures dependent on private almsgiving
for manv of the necessaries of life, and their

relief was a dnty frequently undertaken by the
charitable.

This survey of theories of almsgiving points to
the conclusion that the true law for it will be
found in the gathering up and harmonizing of the
teachings of the past. With Ambrose the Christian
regards property as a trust, not as an absolute
possession. With Thomas he learns that much can
be saved for charitable uses by a strict discernment
between the necessaria and superflua among his

needs. To this he adds from Jeremy Taylor the
motive which differentiates Christian charity from
mere benevolence—the sense of a debt owed to the
Saviour. This corrects the mediseval mistake ; for

almsgiving is seen to be not a way of earning
redemption, but a natural activity of men already
redeemed. The modem contribution seems to lie

in taking up and developing the spasmodic attempts
of former ages to consider the recipient as well as
the giver. The closer study of the example of

Christ in the Gospels has shown that true charity
must make its first aim the permanent raising of

character. This at once deprives of any title to be
called charitable all easy bestowal of doles which
rests on no knowledge of the recipients. True
charity demands careful study of character and
personal history, and patience to follow through
any effort to help until some lasting result has been
produced. The emphasizing of this side of the
question is the peculiar achievement of our own
time in this sphere (cf. C. F. Rogers, Charitable
Belief, 1904, en. i. ; Peabody, Jesus Christ and the
Social Question, 1901, ch. v.).

LiTBRATURB.—Besides the books mentioned in the article, see
Uhlbom, Die christliche LiebestdtigkeW^, 1895 (tr. of first part,
Christian Charity in the Ancient Church, 1888 [a masterly
surrey]), and the same writer's art. * Die Liebestatigkeit in Mittel-
alter' (Zschr. /. Kirchengesch. iv.); Hamack, Ausbreitung,
1902 (tr. Expansion of Christianity, 1904, voL i. ch. iii.);

Lecky, Bitt. of European Morale', 1890, l. 62-100; Ashley,
Economic History 3, 1894, bk. i. ch. v. ; Ratzinger, Geach. Mr
kircht. Armenpjlege^, 1884; art. 'Charity' (Loch), in BBrW-
B. K. Gray, A Hist, of Eng. Philanthropy, London, 1906, p. 1;
R. L. Ottley, Christian Ideas and Ideals, London, 1909, p.
226 ; W. P. Paterson, in the Expository Timet, vol. vi. [1896]

p. 108; and, for modern Rom. Gatb. view, art. 'Aumdne,' in

Vacaut, Diet, de thiol. Catholique, Paris, 1905.

C. T. DiMONT.
CHARITY, ALMSGIVING (Greek). — The

practice of almsgiving among the ancient Greeks
cannot be deduced from any general religions or
philosophic principle. That is to say, it was
not inculcated as an item of a national ideal of

conduct, reflected back upon the individual as a
command of religious or philosophic sanctity. So
much is true, at any rate, of the Greeks of the
great age, in whom the instinct of generosity
existed only in rudimentary form. It was also

affected by their fundamental conception of the
relationship between the individual and those vari-

ous groups (of family, clan, and State) apart from
which he was, if not inconceivable, at least shorn of

the major part of his raison d'etre in the world.

Hence in Hesiod ( Works, 327 ff.) the list of principal

offences against the social order, all equally excitmg
the wrath of Zeus, stands as follows : (1) injuring

a suppliant or guest,' (2) seducing a brother's wife,

(3) defrauding an orphan, (4) unfilial conduct to

an aged parent. All these turn upon the injury

of some member of the household. This group-
relationship hardly taught social morality, says

Lotze, speaking in particular of family life. For
' special and unique relations bind the members
of a family together by feelings which do not flow

from general duties of men towards their fellows ;

1 Similarly in Homer beggars and vagrants are under the
protection of Zeus Xenios, no less than * strangers,' i.e. viaitora

of higher social rank. See Od. xiv, 56 (ely, ov ^tol O^ia^ itrr',

ovfi' ei Kaxitov veffev eKOoL,
)
(eii-cv artfxriaaf irpiti yap At<J9 «Ia"i»

oirovres
] feivoi rt irruxoi re. Here by courtesy the epithet f»P04

is bestowed upon Odysseus, who to look on is but a beggar
See also vi. 207, xiv. 389 and 404 fl.. xvfi 483 ft.
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these feelings do indeed incidentally enrich life

. . . but, so far from illuminating men's conscious-

ness of general moral duties, they only obscure it

'

(Microcosmus, tr. Hamilton-Jones, 1885, ii. 497).

Almsgiving therefore necessarily, so far as the
Greeks are concerned, was but a small special

derivative of that general form of conduct which
may be summed up as hospitality {see Hospi-
tality [Greek]). And even after the birth of

ethical speculation the view was too narrowly
focused upon the self to lead to any wide concep-
tion of the claims of poverty upon wealth. The
dignity of his own personality is the lodestar of

the ' liberal ' {iXevd^ptos) and ' magnificent ' {/j,eya\o-

wpeiri^s) man of Aristotle's classification. Not until

the rise of Stoicism do we find insistence upon
the duty of mercy in dealings with fellow-men,
based upon an obligation as fundamental as

that of justice (Zeller, Stoics, etc., tr. Keichel,

1870, p. 296).

In the Homeric world the ' worthless outcast

'

{II. ix. 648, arl/irp-ot ficTafdirTijs [with Leafs note])

is an enemy of society (ib. 63, ajpfnip-oip dW/iio-ros

ivliTTioi, ' banished from tribe and law and home '),

and may be slain with impunity. Safety must be
found by entering within some other family group,
under the regulations and conditions prescribed by
custom (cf. xvi. 573 [with Leaf's note], also the
story of Adrastos and Croesus [Herod, i. 35]

;

Themistocles at the palace of King Admetos [Thuc.
i. 136]). The bond of hospitality is a meanswhereby
the individuals of two naturally unconnected groups
may be brought into intercourse. One party as-

sumes the r61e of protector of the other. It is from
this relationship, the practical exhibition of which
was satisfying to the vanity which formed so large
an ingredient in the ancient Greek character, that
there sprang, on a lower plane, the phenomena
connected with beggars and almsgiving exhibited
in the somewhat advanced society depicted in the
Odyssey.
In the Odyssey the professional beggar is a

recognized inevitable adjunct of the great house
(xviii. 1 ff., Iros the tttu^As iravS-fiiuo% [with Monro's
note] ; cf. xviii. 48). He runs on errands, but other-
wise is of little use. He is naturally resentful of

any intrusion upon his ' pitch ' (cf. Hesiod, Works,
26, irTiaxii$ ittuxv <t>8oviu : hence the quarrel between
Iros and Odysseus). The significant emblems of
the trade were the staflT, the wallet hung by a
cord, and the ragged, dirty garb (Od. xiii. 434 ff. ;

cf. Aristoph. Clouds, 921 f., Ach. 432 and 448, arlip

Sioixal ye ttu>x'-kov ^aKTiiptov),^ Equipped with these,
the beggar is described as ' going louting through
the land asking alms ' {Od. xvii. 227 f., irTiitro-ui' Kara
Syfiov

I

^oOXerat airf^wc 36<rKeLV ^v yacrrip* dvoKrov), or
else ' stands about and rubs his shoulders against
many doorposts, begging for scraps of meat' {ib.

220 ; cf . 339 f
.
, Ife 5' ^jri /xMvov oiSoS (vToaSe Bvpduv,

|

K\ivdfi.evo! (TTadfiif)." Naturally it is food chiefly for
which the beggar looks ; and Telemachus sets an
example to the suitors by giving the pretended
beggar Odysseus a ' whole loaf, and of flesh as much
as his hands could hold ' {ib. 343, cf. 365 fi'. ) ; but a
suit of clothes is promised by Penelope as reward for
tidings {ib. 557). Odysseus (in Od. xv. 319) offers

menial service of ' handy man ' in return for his
keep ; so that there were varieties of beggars even
then. Iros was evidently a bad specimen, and
famous only for his belly (xviii. 2 f., fieri d' (vpeire

yavripi liipyg, | df^^' ipayifiev Kal vUfuv). And so
we find Homer familiar with the tramp who lies

glibly for entertainment (xiv. 124), and with the
1 Aa afterwards adopted by Diogenes and his brother Oynics

(Diog. Laert. vi. 13 and 22, etc.).

2 For this distinction between town and country begping, cf.

Od, xvii. 18f., TTTioxt^ P^^Tsp6v iint Kara TrT6Kiv i^e Kar' aypouy
)

BaZra iTTuxfvftv. In ths country, worlc might be the price of
alms.

' sundowner ' and loafer who will not work (xviii.

357 ff.).

As civilization advanced and the primitive hospi-

tality decayed, the lot of the beggar must have
become harder the more almsgiving came to depend
upon the capricious impulse of the individual. The
ruthlessness of ancient society, in which one must
be hammer or anvil, is largely concealed from us by
the fact that, with few exceptions, it is only the
class which enjoys wealth and power that is articu-

late ; that is to say, ancient literature is mainly
aristocratic in origin. Hesiod afl'ords a glimpse of

the poverty which subsists upon the grudging alms
of neighbours until patience is exhausted

(
Works,

400 ff.). In Athens the Ipavos, or collection taken
up to relieve an acquaintance in difficulties, wew a
form of almsgiving that probably became at times
very burdensome (cf. Theophr. Char. 6, Kal iv tj
ai.Toheiq. 5^ ws irXeiu ^ x^vre rdXavra aiVy yivotro to,

dvaXtlifiara SiSSpri rots dT6pois tuv ttoKitCiv dt^aveijeip

ydp oi 5iiitiau6ai). Money so given was regarded as
something between a loan and a gift ; probably it

often was but a thinly disguised alms.
The duty of private almsgiving must, in Athens

at least, have been less imperatively felt, owing to
the fact that there was in operation a State system
of outdoor relief for infirm paupers (dSiivaroi). Its

origin was referred to the time of Solon or Pisis-

tratus, i.e. as early as the 6th cent. B.C. (Plut.

Sol. 31). Persons who were unable through bodily
infirmity to earn a livelihood, and had less than
three mincB (say £12 stg.) of private property, were
given a small allowance by the State.^ Originally
this relief had been confined to those invalided
through military service.' Probably certain other
conditions were required to be fulfilled in addition
to those specified by our authorities. Citizenship
would certainly be requisite, and freedom from
oTi/iio (see Atimia); also it must have been required
that the claimant had no near living relatives in

a position to support him. On the other hand, it

appears from the speech of Lysias on behalf of a
claimant for relief that the words of Aristotle,
' unable to do anything to earn a living,' cannot
have been taken an pied de la lettre. Public office

was naturally forbidden to recipients of State
relief (Lysias, Or. xxiv. 13). The list of claimants
was scrutinized annually by the Council of Five
Hundred, before which all appeared in person.
The list of recommendations was then formally
sanctioned by the Assembly (Lysias, I.e. § 22,

7j irbXis Tjfiiv i\p-r}(pif7aT0 tovto t6 dpy{tp(.ov).* The
allowance seems to have varied in amount. In
the time of Lysias (c. 400 B.C.) it was one obol a
day (Lys. op. cit. § 26, Trepl d^oXov fiivov iroLoufiai rodz

\6yovs) ; in the time of Aristotle it was two obols ;

an intermediate sum (or possibly the adoption of

a monthly dole) is implied in the 9 drachma; ( = 54
obols) a month, of Philochoros ap. Harpocration.
LrrKaATURE.—The subject does not appear to have been

treated hitherto. Scattered notices only are found in con-
nexion with allied topics, as, e.g., beggars in Homer in P. G.
Egerer, Homerische Gastjreundgchajt, 1881. On Athenian
State-relief, see Bbckh, Public Ecmimtiy of Athens^, 1842, i.

342 £E.

W. J. WOODHOUSE.
CHARITY, ALMSGIVING (Hindu).-Alms-

giving {ddna) among the Hindus is primarily a
1 It is not clear whether the term aSvyaro^ used in this techni-

cal sense refers only to bodily infirmity or included also the idea
of poverty (Jebb, Attie Orators, 1876, i. 249, note 4), There seems
no doubt that both ideas were necessarily included.

2 Aristotle, Aih. Const. 49. 4, fo/uo; -ydp etrri-v OS «cAeu'et tou5
ivrh^ TpiCiv ^JivilJv KeiCTrifj.ivov<;, Kai rb aijifJ-a 7reiT7jpu)jneVou5 oicrre ^rj

SvvatrSat fi-qSev efyyov ipyd^^irQaL, 5oKifi.d^et.v ixev rriv ^ouAiji/, 6t.S6vat

6i 5T7juoeria Tpo(f>Tji' 5vo o^okovt exoCT-Tw ttJ9 Jiixepat.

8 Plut. Sol. 31 [o tfiiMos] o TOus v-npiitOevras ey itoA^jllu Sriixofrtif

rpi^etv K€\evtav.
* But the reference here may be to the original law ordaining

the distribution of relief, while Che annual scrutiny and authori-

zation of relief may have been within the administrative com.
petence of the Council without further reference to the fckxleaia.
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religions obligation, and differs in some important
respects both in conception and in practice from that
which passes under the same name in the West. Of
almsgiving, as the bestowal of gifts upon the poor
and needy, prompted by a feeling of sympathetic
compassion, Hinduism knows nothing. But the
habit of generosity, of sharing possessions with
others and relieving their wants, is perhaps more
wide-spread in India than in any other country.
It is clear, moreover, that only where such an
obligation is universally recognized and acted
upon can companies of wandering ascetics, as in

India, move hither and thither without restraint

throughout the land, confident everywhere of find-

ing support and having their wants freely supplied.

Manu also declares that liberality is the special

virtue and duty of men in this Kali age.^ The
only rightful recipients of alms, however, are the
Brahmans and the various orders of ascetics.

These alone have a claim to support and gifts

(dakfina) from all other classes of the community ;

and from such donations merit accrues to the
giver, the amount of which is in direct proportion
to the value of the gift.

In India, therefore, almsgiving is inspired by a
religious motive, the desire to secure personal
advantages and reward in a future life. The
theories and teaching of the Hindu books leave no
room for the plaj of disinterested generosity

;

although many Hindus are in this respect better
than their creed. And it is only among certain
communities of monks, who devote a part at least

of their time to charity and the relief of the poor,

that anything approaching the Western conception
of almsgiving is found.' There can be little doubt
that here we should recognize the kindly and
humane influence of Buddhism. At festivals also

and on occasions of pilgrimage the abbot of a
monastery will entertain aU comers regardless of

expense.' The underlying motive of the act, how-
ever, is in these instances still Indian, not Western
or Christian. Generosity is, indeed, enjoined upon
monks, as part of their vows. Those who can give
nothing else must give their books. Ordinarily,
however, monks and ascetics do not bestow, but
receive.* And the need and opportunity for alms-
giving in the wider sense, within the laity and
among the non-Brahmanical part of the population,
have always been met to a considerable extent in

India by the usages and institutions of caste and
the joint family life, which throw upon the whole
circle the burden and obligation of the support of

each individual.

As early as the Vedio hymns, gifts (ddna, ddtra,
dakfind) take a prominent place in the thought
and teaching of the poets ; and the virtue and
merit of the giver are repeatedly emphasized."
In the Vedic literature generally, and in the later

smftis, especially in the Dharmasastras and Pura-
nas, one of the chief duties incumbent upon a
householder is charitable giving [datj-td, datrtva) ;

'

1 Manu, i. 86 :
* In the Kfta age the chief (virtue) is declared

to be (the performance of) austeritiea ; in the Treta, (divine)

Irnowledge ; in the Dvapara, (the performance of) sacrificea

;

in the Kali, liberality {ddna)^ alone.' Cf. the description of
Bh&rata Varsa (India) in Vi^i^u Pura^yi, ii. 3. 12 :~-dd7w.ni
chdttra diyante paTalokdrtham^ 'there also gifts are bestowed
for the sake of the other world.'

2 Barth, Ret, of India, p. 213, instances the Eaippha(aa of the
Panjab and Nepal. But the same is true of other sects.

3 See, for example, Oman, Mystics, etc. p. 260 fli.

* The direction of Vasi^ha, ix. 8, that the hermit ' shall only
give, not receive,' is, we believe, entirely isolated, and as opposed
to the general rule as it is to universal practice.

5 e.g. Rigv. i. 13. 11, ' May the splendour of the giver be
foremost ' (SBE xlvi. 9). Cf. the praise of Eudra, ' the giver
of many gifts,' ii. 33. 12.

6 Vas. viii. 16, * all mendicantB subsist through the protection
afforded by householders.' Liberality is the duty of the first

three castes (Baudh. i. 10. 18. 2ff., Vas. ii. 13 f., Apast. ii. 6. 10.

4ff., where Ksatriyas and Vai^yas are expressly prohibited from
receiving alma ; cf. ib. ii. 8. 20. Ifl., Baudh. ii. 3. 6. 19, 7. 13. 6,

Oaut V. 32 flf.). Vas. xxix. 1, ' through liberality man obtains

and careful, if not always consistent, definitions

are given as to the persons {ddnapdtra) upon whom
such alms may be bestowed.' Manu lays down
distinct and ordered rules on the subject, which,
except as interfered with or modified by European
influence, govern Hindu practice to the present
day.^ Sucb gifts are said to be dharmdrtkam,
'for the purpose of (acquiring) religious merit' ; a
chapter of the Skanda - Purana bears the title

Danadharma-vidhi, ' rules for almsgiving ' ; and
Hemadri devotes the second part of his great work
to the same theme.'
Thus all Hindu ascetics live by alms ; in con-

trast with the laborious and self-denying lives of

many similar communities in the West, they may
not and do not in any case earn their living

by work, but are dependent upon the charity of

others. The institution and habitual practice of

begging on a wide scale, together with the rules

regulating it, are of great antiquity in India. And
the burden of supporting an army of wandering
mendicants, whose lives are unproductive, must
always have pressed hardly upon the poorer
classes of the population. It was from Brah-
manism that Buddhism inherited the duty of

liberality towards those whose lives were devoted
to the service of religion, developing and systema-
tizing an ancient principle and placing it on
broader foundations. Sakyamuni himself in a

former birth had borne the title of ddnaJiira, 'a
hero in liberality.' Such practices, therefore, were
no novelty in Buddhist ethical and social duties.

Jainism also, the second great protestant com-
munity of the early centuries, while rejecting the
extravagant claims of the Brahmans, maintained
the right of the devotee and ascetic to support
at the public expense.* In neither case was a new
principle introduced, but a long-standing custom
was sanctioned and continued for the benefit of

the ascetic orders and the teachers of religion.

Such gifts were, broadly speaking, of two kinds.

Grants of landed estate, dwelling-houses, etc.,

taxes derived from villages, and tithes, held the
first place. More irregular and occasional were
the donations of money or food, which at all

festivals, anniversaries, household ceremonies, etc.,

the Brahmans received as their perquisites. To
the latter class belong the contributions in kind,

which the wandering mendicant exacts from the
fears or superstitions of the ignorant villager. '

allhisdesires (cf. 9£t.); xxix. 17, ' he who gives to a Brihmapa a
vessel filled with water for sipping will obtain after death com-
plete freedom from thirst ' (cf. ib. viii. 6, Gaut. v. 20 fl.). So in

the Upani^ads and elsewhere ' sacrifice and almsgiving are the
special duties of the Brahman as grhastha (Brh. 4. 4. 22, Chdnd.
2. 23, Taitt. I. 9, of. Deussen, Upan., 1906, p. 371 f.).

1 Vas. xi. 17 f., the householder shall feed 'three aacetica or

three virtuous householders ... he may also feed pupils who
are endowed with good qualities' (cf. ib. 27 £f., Oaut. xvli. Iff.,

Baudh. ii. 3. 6. 9 ff., 10. 18. I B., 14, Apaat. i. 1. 3. 26 f., ii. 6. 10.

Iff.). It is the special duty of the student (Ifrahmachdrin) to

beg alms for his teacher (Oaut. ii. 8, iii. 14 f., Baudh. ii. 10, 18.

4ff.); for the student not to aak for alms is a sin (Baudh. L
2. 4. 7 ; cf. Sat. Brah. xi. 3. 3. 6ff., al).

8 Manu, 1. 88ff., xi. 2f. Among the six duties of a Brahmapa
are enumerated the giving and receiving of gifts, but the last

again is forbidden to Keatrij'aa and VaiSyaa, x. 75 ff. ; cf. iii.

95ff.,126, 132, iv. 31fl., 192. iv.220ff., ' Let him, without tiring,

alwaya . . . perform works of charity with faith ... let him always
practise ... the duty of liberality. . . both he who respectfully

receivea (a gift), and he who respectfully bestows it, go to

heaven ' ; cf. vii. 82, 86 ff., xi. 6 ; it is incumbent upon kings in

particular to be liberal in gifts, vii. 79, 134-136, xi. 4, 22 f.—even

to the extent of bequeathing all their wealth to Brahmans, i,^

323.
8 The Ddnakhaiyfa ; see Barth, Religions of India, p. 97, n. 4

;

Jolly, Recht und Sitte, p. 104 ; A. A. Macdonell, Sanskrit Litera-

ture, 1900, p. 429 1. Ddnastuti, ' the praiseof gifts,' is the general

title of a whole department of Sanskrit literature ; aee Ma.x

Miiller, History of Ancient Sanskrit Literature^, London, 1860,

p. 493 f.

i Achardiiga Sutra, ii. 1-7, passim; J. G. Biihier and J.

Burgess, Indian Sect of the Jainas, London, 1903, p. 12 fl.

5 The facilities for travel afforded by the railways have
greatly increased the numbers attending the more popular and
celebrated festivals. It would have been expected that the
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The mahaddna (' great gifts ') were ten or sixteen

in number. Of these gold was the most important,
then estates, buildings, village-taxes, etc. Of gifts

in gold the most costly, and therefore the most
meritorious, was the tulddana or tuldpurusa.
The donor caused himself to be weighed in the
scales against an equivalent of gold, which waa
then distributed in largess to the assembled
Brahraans. A king of Kanauj in the 12th cent.

is said to have repeated this costly donation a
hundred times ; another example quoted is that
of a minister of Mithila in the early part of the
14th century.' Hiuen-Tsiang gives a marvellous
account of the benefactions of Siladitya, sovereign
of Kanaui circa 640 A.D., who was accustomed once
in every live years to §ive away in alms all that
he possessed.'-^ A similar act of lavish charity
was occasionally performed with silver substituted
for the more valuable metal. In certain initiatory

rites connected with the assumption of the sacred
thread a figure of a cow or sacred lotus made of

gold plays a prominent part; and this after the
ceremony is broken up and the fragments dis-

tributed to the Brahmans or gifted to the temple.'
Similarly after a banquet the royal or wealthy liost

will at times bestow upon his guests the costly

dishes of gold and sUver that have been employed
in the feast. Grants of land or revenue to monastic
institutions or to Brahmans have always been
frequent in India. Such grants are recorded as
early as the inscriptions of Aioka ; and, according
to tne legend, the same emperor in his later life

had to be restrained almost by force from ruin-

ing himself and his house by his extravagant
generosity.* Similar gifts and dedications are far

from being uncommon at the present day. To
provide free meals for Brahmans is also an act of

great merit, the virtue of which increases with
the number of Brahmans fed. On a less scale

this is done at every household ceremony, anni-
versary, or feast ; and at the great festivals large
provision is made, and numerous companies of

pilgrims and ascetics gather together, and are
entertained often for several days. The example
of Usavadata is quoted, who, in a cave inscription
attributed to the 1st cent, of our era, boasts that
he provided annually for the wants of 100,000
Brahmans, with gifts of 100,000 cows, sixteen
villages, pleasure-grounds, tanks, etc.° In ancient
times such records are numerous of kings who
maintained a number of Brahmans at their own
cost for a prolonged period, or even for life. And,
like the monastic orders of the Middle Ages in

Europe, the Indian orders of monks became rich

in the possession of estates, 'property belonging
to the god,' devasva, devasthSna, in some instances
a considerable proportion even of the land and
revenue of a State passing into their hands.

In the North of India what might thus be
termed systematic almsgiving, donations more or
less in tne nature of a regular contribution or
tithe for the support of communities or individual
teachers, gurus, holding ofBcial positions as re-

cognized heads of a sect or school of thought, are
now less usual than in the South. The gurus
themselves exercise a less wide and powerful
influence. In the South regular fees are exacted,
and every means short of legal or actual compulsion
is adopted to ensure payment. These gurus go

fees to the officiating priests would have increased in like

proportion. Thia does not seem to be the case. And the
somewhat curious explanation is offered that the pilgrim now
visits many shrines, and impartially distributes among them
gifts which were formerly concentrated on one altar.

1 Earth, p. 97, n. S ; Jolly, p. 105.

2Beal, Buddhitl RecarcLe of the Western. World, 1906, i. 214;
V. A. Smith, Early History oj India, 1904, p. 290 £E.

s W. Crooke, Things Indian, 1906, p. 499 1.

* See art. ASoka ; V. A. Smith, Aioka, Oxford, 1901, p. 193 f.

» ASWI Iv. 09 a., quoted in Jolly, p. 106.

on circuit through the principal cities of their

dioceses, and their visits are made the occasion
for demanding the recognized fees and gifts. The
formal grants also to religious institutions more
usually than in the North take the form of revenues
assigned for the support of the resident monks
or priests. And, as far as the motive and aim of
the donor are concerned, such grants are hardly
distinguishable from the more indiscriminate and
irregular largess practised at the festivals or in the
country districts.

In the case of private gifts the rule was laid

down that no one was so to impoverish himself
by his liberality as to leave wife or children
destitute.' Other regulations prescribed a limit
of a thousand cows," defined the fees which might
be required,' or forbade the acceptance by one
of a gift which had been refused by another,* or
the parting with a gift on the day on which it

had been bestowed.' The recipients, moreover,
were carefully graduated according to their
worth ; ' and upon some it was altogether a sin to
confer presents.' In theory also it is obligatory
upon every twice-born man, after he has lived the
life of a householder, gfhastha, and begotten a son
to carry on his line, to part with all his goods
and possessions to Brahmans, and to go forth

homeless and resourceless, adopting the life of

an anchorite in the forest, vdnaprastha, and later

that of a wandering mendicant, sannydsin, begging
his food from door to door. Such mendicants
ordinarily possess nothing but an alms-bowl, made
out of a coco-nut or sometimes of brass, with
a water-pot, and in some instances a staff and
rosary. Instances have not been unkno'wn, even
in recent times, of men of education and influence

and wealth, who have elected to abandon all, and
devote the closing years of their life to poverty
and religious contemplation, dependent for support
upon the charity of their fellow-countrymen.'
Almsgiving is also practised by Hindus in the

form of gifts and endowments for hospitals for

animals. These foundations are often of consider-

able antiquity. At Benares and elsewhere, sick,

maimed, and diseased cows are provided with
shelter and food by the munificence of pious
donors and the daily offerings of the faithful.'

The total volume of such charitable gifts in India
must be very considerable.

LrraRATtiRB.—iSocred Laws of the 2ryas, tr. G. Btihler, SEE,
vols. ii. xiv. ; Manu, SEE, vol xxv. ; J. C. Oman, Mystics,

Ascetics, and Saints of India, London, 1905, p. 41 f., ch. xi., and
passim; A. Bartb, Eeligio'ns of Indian, London, 1889, pp.
97 f., 274 1. ; J. Jolly, EecM und Silte, 1896, p. 104 fl. See also

artt. AsoBTioisM, Mosasticism. A. S. GKDEN.

CHARITY, ALMSGIVING (Jewish).—The
teaching of the Apocryphal literature faithfully

reflects the spirit of the OT. Ben Slra exhorts to

charity : ' Let it (thy money) not rust under the
stone '^(Sir 29"). Alms ' shall fight for thee better

than a mighty shield and a ponderous spear ' (v.").

But charity is to be thoughtftil and considerate

:

' Defer not to give to him that is in need,' for to

do so is ' to add more trouble to a heart that is

provoked (4' ; cf. 29*). The quality and virtue of

charity, too, are determined by the kindness that
goes with it : ' Lo, is not a word better than a gift

!

And both are with a gracious man ' (18"). On th^

other hand, the needy borrower is reminded that

he also has duties (29^^-) ; while the poor generally

1 Brbaspati, 16. 3 ; Narada, 4. 4, quoted in Jolly, p. 106.
2 Satapatha Brdhmaxfa, 4. B. 8. 14, cf . fl.

8 lb. 6. 2. 4. 9, 3. 1. 4, at. * Ii. 8. B. 1. 26.

6 lb. 14. 1. 1. 32.

6 Vaa. iii. 8ff. ; Manu, iii. 96 f., 128ft., 148, Iv. 81, etc.

7 Manu, iii. 138, 141, 161 ff., al.

8 Oman, p. 11 note, quoting from JRAS, 1901, pp. 846-S48

;

Monier- Williams, Brdhmanism and IlindiiiS7n\ 1891, p. xxif.
9 The Anna Purna, or Cow-temple, at Benares was erected ic

1726 by a Raja of Poona.
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are taught the beauty of independence :
' Better is

the life of a poor man under a shelter of logs than
sumptuous fare in another man's house ; it is a
miserable life to go from house to house '

(29"*- ").

The Book of Tobit is an exhortation to almsgiving,
which, it declares (To 4" 12»), 'delivereth from
death.' The Maccabees, after victory, first set

aside a share of the booty for the wounded and for

the widows and orphans, and then divided the
residue among themselves (2 Mac 8^). Philo (de

Caritate, 17-18) inculcates the broadest view of

charity. It is a debt due to aU men, including
strangers, slaves, and enemies. Josephus, too,

declares (c. Apion. ii. 29) that Moses laid down the
following duties as due to one's neighbour without
distinction : giving him fire, water, and food ;

showing him the road ; burying the dead.
The obligation of charity is especially emphasized

by the Talmudic Rabbis. It outweighs, they de-
clare (Sukkah, 496 ; Baba bathra, 9a), all other
duties. It is one of the pillars of the world, i.e. of
society {Aboth, i. 5). By the side of the poor
stands God Himself, pleading for His hapless
children (Midrash Babbah to Lv 25") ; and he
that feeds the hungry feeds God also (' Agadath
Shir Hashirim ' in JQB vi. 696 ; cf. Lowell :

' Who
gives himself with his alms feeds three : himself,
his hungry neighbour, and Me '). Charity blesses
the giver even more than the recipient (Gittin,

61a!). Even the poor must give charity (ib. 76).

But the widest interpretation is put upon charitable
duty. Greater than almsgiving, says the Talmud
(Sukkah, 496), is gemiluth chasadim, i.e. benevo-
lence in the largest significance of the term,
especially that which takes the form of personal
service. It comprises seven things : feeding the
hungry, clothing the naked, tending the sick,

burying the dead and comforting the mourner,
ransoming captives, educating orphans, and dower-
ing poor brides. The soul is asked concerning
these duties at the last judgment (Midrash Tehillim
to Ps US'* ; cf. the interesting parallel in Mt
25"''''). In three things, add the Rabbis, gemiluth
chasadim surpasses almsgiving : no gift is needed
for it but the giving of one's self ; it may be done
to the rich as well as to the poor ; it may be done
not only to the living, but to the dead (Sukkah,
496). He that studies the Law, but fails to do
these acts of love, lives without God (Abodah zara,
176). Benevolence, moreover, must be propor-
tionate to the circumstances of the giver and the
recipient alike. The giver must devote to charity
at least a tenth of his income, but not more than a
fifth, lest he come to seek charity himself (Kethu-
both, 50a). Clothing must be given to the naked,
furniture to him who lacks it, a spouse to the
unmarried (ib. 676). If the man has fallen from
affluence to indigence, and was wont to ride a
horse, and to have a slave running before him, he
must have both horse and slave. But, say the
Rabbins, ' thou art commanded to give him only
" sufficient for his need " (see Bt 15') ; thou art not
enjoined to enrich him ' (Kethuboth, 676).

Appeals for charity must be scrutinized in order
to defeat imposture, but not too strictly. A
stranger who says he is hungry, and asks for
bread, is to be relieved without inquiry ; if he asks
for clothes, investigation must precede relief (Baba
bathra, 9a). But, according to one Rabbi, ' We
ought to be grateful to impostors, seeing that, by
assisting them, we atone for our neglect of the
deserving' (Kethuboth, 6Sa). Among these im-
postors, sham cripples are mentioned (Peah, viii. 9 ;

Kethuboth, 68a). Itinerant beggars should be re-
lieved with small gifts only (iJa6a bathra, 9a). If
they ask for food, they should be given a loaf of
bread of not less than a specified value ; if they ask
for lodging, they should be given a bed, oil, and

pulse, to be supplemented on the Sabbath by threa
meals, fish, and vegetables (ib. ^a ; Mishn. and
Toseph. Peah, viii. 7). If the applicant is well
known, the assistance must be commensurate with
his former station (Kethuboth, 676). If a poor man
is averse to accepting a gift of money, it must be
offered to him under the pretext of a loan, or of a
present sent by a friend (ib.). But if a man has
money, and asks for charity in order to save it, he
must not be assisted (ib.).

The niggardly who refuse to give charity, or to

give proportionately to their means, must be
coerced by the authorities (beth din), who, if need
be, must have the offender beaten antU he does
their bidding (Kethuboth, 496). On the other
hand, they must forbear to apply to a man who
gives when he cannot afford to do so (Baba bathra,

86). Even children must give small sums in charity
(Baba Icamma, 119a). Charity, moreover, begins
at home. One's parents come first, then brothers
and sisters, then the poor of one's town, lastly

those living elsewhere (Baba mezia, 71a ; Tana
d'be Eliyahu, 17). A woman must be helped before
a man, age before youth, the weak before the strong
(Menorath Ham,aor, iii. 7. 2, 8). He who goes on
business to another town must help to support the
poor of the place (Megilla, 27a). Charity must be
extended equally to Jew and Gentile (GUtin, 61a).

The duty of ransoming captives takes precedence
in all benevolent obligation (Baba bathra, 86) ; the
materials for building a synagogue may be sold in

order to fulfil this duty (ib. 36). In giving charity,

regard must be had for the self-respect of the
recipient. ' Greater is he that lends than he that
gives, and greater still is he that lends and, with
the loan, helps the poor man to help himself
(Shabbath, 63a). Maimonides (Hilc. Mattenoth
Aniyim, 10. 7ff.) enumerates eight degrees of

benevolence, the highest of which he assigns to the
kindly help that saves the poor from pauperism.
Nor is charity sufficient in itself ; kind thoughts
and words must go with it. To give liberally to

the poor, but with sullen look, is to rob the deed
of all virtue ; to be able to give nothing, but to add
to the confession of this inability a word of sym-
pathy for the applicant, is to make ' the heart ' of

the needy ' sing (Baba bathra, 96 ; Midrash Bab-
bah to Lv 25" ; Maim. op. cit. 10. 4-5 ; cf. Aboth
d" B. Nathan, ed. Schechter, Vienna, 1887, 246).

The best charity is that done in secret (Baba
bathra, 96) ; and it is related (Shekalim, 5. 6) that
in the temple there was a chamber called the
' Chamber of the Silent,' where the rich placed
their alms, and the poor received them, in ignor-

ance of each other's identity. ' He that gives alms
publicly is a sinner' (Hagiga, 5a). The denuncia-
tion in the Gospels (Mt &^-) of the hypocrites who
sound a trumpet when they give alms was echoed
or anticipated by the Rabbis. Almsgiving was a
special feature of the observance of a fast-day

;

another was the sounding of the shophar, or horn
(Sanh. 35a ; Berakhoth, 66). Possibly this will

explain the above statement in Matthew, which
charges the hypocrites with sounding a trumpet
when giving charity.

But, while benevolence is extolled, the poor are

exhorted to suffer all possible privation rather than
accept charity. Independence and self-help are
Talmudic ideals. ' Flay a carcass in the street for

a pittance, and be beholden to no man ' (Pesahim,
112a). And the Jewish grace after meals includes

a supplication to be spared the shame of having to

accept ' the gifts of flesh and blood.' 'Among the
greatest Rabbis,' says Maimonides (loc. cit. 10. 18),

'were hewers of wood and drawers of water,
builders' labourers, ironworkers, and smiths ; they
asked nothing of their congregation, and would
take nothing when aught was offered to them. ' But
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great as charity is, integrity is better still. One
must be just before one is generous. ' Pay thy
debts,' says a mediseval writer, ' before thou givest

abns' {Sepher Chasidim, Warsaw ed. 1879, § 454).

A highly organized system of poor-relief existed

in the Talmudic period. Its mam features were a
daily distribution of food and a weekly dole of

money. The former was called the tamchui, or

'dish,' the latter the kuppah, or 'chest' (Mishn.
Peak, viii. 7 ; Jems. Peak, viii. 7). The funds for

both distributions were compulsorily collected from
the community by two or three men of unquestion-
able probity, and their administration entrusted to

three others, who carefully investigated the merits
of the applicants (Baba bathra, 8o ; Shabbath,
1186; Abodah zara, 176). They were expressly
enjoined to perform their duties with all possible

consideration for the feelings of the poor (Kethu-
both, 676). Both distributions survived to a much
later age (Maim. loc. cit. 9. 3). In the pre-

Christian and early Christian centuries hospices
also existed, which provided shelter and food for

necessitous wayfarers (Aboth cP JR. Nathan, ed.

Sohechter, 34 ; Sota, 10a). Further, the hekdesh,
or hospital, is met with (in the 11th cent, for the
first time), which served all through the Middle
Ages both as a poorhouse and as a hospital for the
sick and the aged as well as for the stranger.
These institutions (the need of which was increased
by the number of Jews made homeless by the
Crusades), aided by private charity, gradually
superseded the tamchui ; but the kuppah, in some
form, necessarily survived. Offerings for its main-
tenance were made in the synagogue, especially on
joyous or sad occasions, and collections in its behalf
were taken at banquets and funerals. A special
charity-box was carried about from house to nouse
when a death occurred in the congregation. A
similar box was carried round the synagogue dur-
ing service on week-days. Pious Jews, moreover,
made a point of giving alms before beginning their
morning prayers. The more convivial among them
would • tax their pleasures' for benevolent objects.
Thus a 15th cent. Jew is mentioned who ' gave a
gold piece in charity for every extra glass of wine
he drank.' But he taxed his self-denial also ; for,

if he pretermitted one of the obligatory three
meals on Sabbath, he paid half a gold piece. He
carried the practice into almost every phase and
incident of his life, and so ' salted his wealth with
charity.' The Scriptural ordinance of the tithe
was also scrupulously obeyed by the devout Jew in

the Middle Ages. In the 13th cent, societies began
to be established in various parts of Europe for one
or more of the seven objects enumerated above in

connexion with the term gemiluth chasadim, and
cognate organizations exist in Jewish communities
all over the world at the present day. These
societies, together with the old-fashioned hospi-
tality offered to the poor {Aboth, i. 5), tended to
keep down begging, which was rare in medieeval
Jewry. But tne practice had greatly increased by
the 17th cent., and speedily grew into an intoler-

able evil. The schnorrer, or professional beggar,
became a familiar and disagreeable figure in every
Jewish community. His importunities and impu-
dence have been immortalized in Zangwill's King
of the Schnorrers. Modem charity organization
among the Jews of civilized countries has now,
however, almost deprived him of his occupation.

LiTBRATURB.—Israel Abrahams, Jewish I4fe in the Middle
Aqes, London, 1S96 ; Morris Joseph, Judaism as Creed and
Life, London, 1903 ; JE, artt. * Ahns * and * Charity.*

Morris Joseph.
CHARITY, ALMSGIVING (Koman).—The

earlier literature of Rome contains but few state-
ments bearing on either the theory or the practice
of relieving the necessities of the poor out of the

superfluity of the rich ; but beneficence, in what-
ever form, was as necessary to the existence of an
ancient as it is to the existence of a modem State.

In the dim early time the need for almsgiving was
to a great extent obviated by the strong bonds
which linked men together in associations such as
the gens, the tribe, and the family. Later, when
organizations became less and the individual more,
poverty was alleviated by public assistance in

many forms, such as the distribution of com,
provisions, and many other necessaries, at the
cost of the exchequer, not only at Rome, but in

other cities. The volume of this assistance grew
continually to the end of the 3rd cent, of the
Empire. The municipal life of the Roman Empire,
and the collegia, or gilds, which were closely con-
nected with it, flourished mightily during the
same period, and caused a great outflow of private
wealth into public channels. Probably in no age,
not even in our own, have men spent tlieir accumu-
lated resources so freely for the benefit of theii
fellow-men. But many of the objects sought by
the rich men, such as the provision of amusements
and the beautification of the cities, have no con-
nexion with the subject of this article.

The ancient Roman view of life was narrow and
hard, and the ancient Roman religion had few
ethical precepts. But, although neither Greek nor
Roman religion did much to inculcate benevolence,
its practice has never been entirely severed from
religious sanctions. As soon as the old Roman
type of character, exemplified by Cato the Censor,
began to be softened by the influences of Greek
culture, the deeply-rooted idea that parsimonia
was the most cardinal of virtues gave way before
the increasing moral attraction of benevolence.
The great orator, Crassus, supporting, in 106
B.C., the cause of the Senate against that of
the Equestrian body, eulogized the senators for
the use which they made of their wealth in the
redemption of captives and the enrichment of the

Eoor (Cic. de Off. ii. 63). But not until Hellenism
ad thoroughly penetrated Roman educated society

was beneficence generally regarded as virtuous.
Horace's question, ' Why is any one in want who
does not deserve it, while you have property?'
(Sat. II. ii. 103), would have appeared hardly sane
to the ordinary Roman two centuries earlier.

This revolution in sentiment, visible far and
wide in the later literature, was due mainly to the
spreading influence of Greek philosophy, which
permeated society and subtly changed the thoughts
even of men who loathed its very name. But it

was Stoicism, in its later forms, when it acquired
more and more of a religious tone, which, almost
exclusively, urged on the educated Romans (and
through them the uneducated) in the path of
humanity. It does not concern us here to show
how the Stoics reconciled the individualistic and
the altruistic elements of their faith, which at
first sight seem to stand in glaring contrast. The
derivation of the human race from God, and, as a
corollary, the brotherhood of men, whether Greeks
or barbarians, bondsmen or freemen, were fervidly
preached by Stoic masters, and by their Roman
disciples. ' The whole duty of man is to fear the
gods, and to help his brother men' (Marc. Anr.
vi. 30), 'even the sinner' (vii. 21, etc.). 'We are
all members of a great body ; Nature has made
us akin by birth,' said Seneca, and ' you must live
for others, if you wish to live for yourself.' By
Epictetus the du.y of humanity was pressed so far
as to be hardly practicable, and to be, as a recent
writer has said, ' Quaker-like.' The practical out-
come of these doctrines was a real sense of responsi-
bility for the employment of wealth, which became
characteristic of the propertied Roman, from the
good Emperors downwards. The mitigation ol
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the bitterness of poverty was now regarded as the
first duty of the State. The fashion of bestowing
this world's goods for the benefit of those who had
little of them affected widely those in whom the
love of notoriety was the strongest motive. But
many inscriptions attest the practice of beneficence

in its purest shapes. The Corpus Inscriptionum,
supplies the best corrective to Juvenal's envenomed
account of the relations existing in his time between
rich and poor. Among motives which prompted
benefactions, the desire to perpetuate the memory
of the beloved dead was, as in our time, not
infrequent. These benefactions take dififerent

directions ; they provide for many material advan-
tages, such as food and clothing, wine and oil

;

more rarely for education or for medical aid ; very
frequently for the nurture of free-bom boys and
girls. We must not forget that for one inscription

recording such liberality, which has come down to

our time, a hundred may have perished, and for

one charitable action originally recorded, a thou-
sand may have been carried out without record.

The range of practical benevolence in the early
centuries of the Boman Empire has rarely, Lf ever,

been realized by historians.

The foundations known by the generic term
alimenta are attested by inscriptions more numer-
ous and important than any others. The decline
of population in Italy led to many private, as well
as public, efforts to arrest the evil. In the age of

Augustus, who established permanently the famous
ius trium liberorum (of which a rudimentary form
had appeared in the legislation of Philip v. of

Maoedon, and in Csesar's agrarian law of 59 B.C.),

a citizen of Atina in the Volscian country gave
property, the revenues of which were to be dis-

tributea to the poor, as inducements to rear
children, instead of exposing them, according to

the horrible Roman custom, or selling them, a
proceeding legalized in extreme cases even by
Constantine (CIL x. 5056). A coin of the Emperor
Nerva, of the date A.D. 97, commemorates a similar
act of generosity on the part of that Emperor.
Nerva, seated on his chair of state, points with his

right hand to a young boy and young girl, while
a female figure representing Italy stands between
them. The inscription is 'tutela Italiae,' which
avers that the Emperor protects Italy's future by
providing for a succession of free citizens. Nerva s

liberality was greatly extended by Trajan, on the
same lines. A well-known relief discovered in the
Forum in 1872 gives a vivid presentation of the
Emperor's generosity. Two inscriptions, one
from Veleia, in the valley of the Po, the other
from the neighbourhood of Beneventum, give some
details of the Imperial foundation, which seems to
have benefited every district of Italy (CIL xi. 1114,

ix. 1457). Another inscription describes Trajan as

having thus taken thought for 'the eternity of

Italy, and some of his coins bear the legend
' Italia restituta.' We know that the example
set by Nerva and Trajan was followed by Hadrian,
by Aritoninus Pins, whose wife Faustina gave her
name to girk who were beneficiaries ('puellse

Faustinianae '), by Marcus Aurelius, and by
Alexander Severus. (The reliefs in the Villa

Albani at Rome, picturing thepiceH(e Faustiniance,
are familiar to every visitor who is interested
in the Imperial history.) But by the time of

Constantine these foundations had been swept
away, mainly by the civil commotions. It is of

interest to note that the children who benefited
were not massed together in orphanages, but were
left in the hands of their parents. Supervision
was exercised by ofiScials of the municipalities,
who admLnistered the revenues, which were charged
on land. Even private benefactions of the kind
were naturally entrusted, in accordance with the
Roman temperament, to municipal authorities.

Doubtless the desire of Nerva in authorizing local

corporations to accept inheritances and legacies,

was to encourage rich private persons to imitate
his example. Unfortunately the decay of the
municipalities involved the ruin of the foundations
also. Pliny the Younger gives us in one of his

letters an interesting account of his own liberality

to Comum, his native town (Ep. vii. 18). There is

reason to believe that many such foundations were
established by citizens not only inside, but outside
Italy. Sometimes alimentary as well as other bene-
factions were attached to the collegia or gilds (see

art. GlLDS[Roman]). In connexionwith these gilds,

it must be mentioned here that they were not, in
themselves, charitable institutions, though, in-

directly and incidentally, they did much to soften

the hardships of poverty, and even of slavery.

The common idea, therefore, that charity as a
duty was not recognized in the ancient world is

mistaken. But, of course, benevolence received
an infinitely stronger, purer, and more universal
impulse when Christianity prevailed. The famous
forty-ninth letter of the Emperor Julian is proof
that the best men of the heathen world keenly
felt the superiority of Christian as compared
with non-Christian beneficence. See also Chaeity
(Christian).
LrTKRATURB.—J. P.IWaltzing, Les Corporations pro/essio-

Tielies chez Us Romains, Louvain, 1896-1900, and Lis CorpvrH'
tions romaiTies et la chariti^, Louvain, 1895 ; A, de Marchi, La
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CHARMS AND AMULETS.
Introductory and Primitive (B. Freire-Mab-

RECO), p. 392.

Abyssinian (W. H. Worrell), p. 398.

American (R. H. LowiE), p. 401.

Arabian.—See ' Muhammadan.'
Assyro-Babylonian (R. C. Thompson), p. 409.

Buddhist (J. H. Bateson), p. 411.

Burmese.—See Burma.
Celtic (J. A. MacCulloCH), p. 412.

Chinese.—See China (Buddhism in), Feng-;
Christian (E. voN DoBSCHUTZ), p. 413.

Egyptian (E. Naville), p. 430.

Greek (L. Deubner), p. 433.

CHARMS AND AMULETS (Introductory I some other way, for magico-religious reasons,

and Primitive).—An amulet is a material object
|
e.g. to cure disease, to give strength, ' luck,' or

worn or carried on the person, or preserved in
|
general protection to the possessor, or to defend

SHOT.

Hebrew (A. R. S. Kennedy), p. 439.

Indian (W. Crooke), p. 441.

Iranian (L. C. Casartelu), p. 448.

Japanese (W. L. HiLDBURGH), p. 449.

Jewish (M. Gastee), p. 451.

Mexican and Mayan (L. Spknce), p. 455.

Muhammadan (C. de Vaux), p. 457.

Persian.—See 'Iranian.'

Roman (R. WiJNSCH), p. 461.

Slavic (O. SCHRADER), p. 465.

Teutonic.—See MagiO (Teutonic).

Tibetan (L. A. Waddell), p. 467.

Vedic (G. M. Rolling), p. 468.
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him or her from specified dangers or misfor-

tunes.
A charm (carmen) is, properly speaking, a

magical formula which is sung or recited to bring
about some result conceived as beneficial, e.g. to

confer magical efficacy on an amulet for the cure
of disease. But in popular English usage the
same word is used to describe the incantation
and the object which is 'charmed' for magical
use. Thus, a ' wise woman ' undertaking the cure
of a case of fever might enclose a spider in a nut-
shell, ' charm ' it by reciting a ' charm ' (formula),

and finally hang the ' charm ' (material object)

by a thread round the patient's neck, prescribing
the period for which it should be worn. Again,
written copies of charms (formulae) are very
commonly carried for luck or protection.

This article will deal with the uses of the
material objects above described, which, to avoid
confusion, will be called amulets. See, further,

Magic.
A. 0. Haddon (Magic and Fetishi&m, 1906, p. 29) makea a

further distinction between talismans worn for good luck or
to transmit qualities, and amulets, which are preventive in

their action ; but, as will be seen, the application of all these
Dames is exceedingly elastic

The use of amulets is almost universal among
savage and semi-civilized peoples, and among the
less educated classes in civUized countries. Not
only are they worn by men and women on their
persons in the form of necklets, girdles, bracelets,

or anklets, and attached to these as pendants,
carried in bags or pockets, and sewn to clothing

;

they are also attached to children and domesticated
animals, a£Sxed to buildings, household furniture,
tools, and weapons, and placed near fruit-trees

and growing crops. In Europe the use of amulets
is most strongly developed in the Mediterranean
countries (including Syria and North Africa),

where it co-exists with various ' survivals ' of non-
Christian religious belief and practice ; but it

would probably be incorrect to treat the use of
amulets as a merely traditional survival of pagan-
ism. On the contrary, there is reason to think
that it represents a universal tendency in human
nature, which is always likely to reach practical

expression if not checked by other tendencies. Of
these controlling factors education seems to be the
most important. Where belief in witchcraft or
in the evil eye is strong, there is always a corre-

sponding development of protective amulets.
Again, in all countries the members of certain
classes whose occupation involves a degree of
social isolation tend to develop, or perhaps merely
to preserve, a more intensive use of amulets : in

Europe and India this tendency has been observed
in fishermen, shepherds, miners, sailors, hunters,
actors, jockeys, beggars, gipsies, and the criminal
and immoral classes ; in uncivilized societies, our
present knowledge of professional specialization is

too imperfect to permit of any generalization.
In spite of certain differences (arising out of

local variation in the supply of materials, the
general level of native art, and the pressure of
focal needs) there is a general resemblance in the
types and applications of amulets in every age and
country. The following classes of objects, natural
and artificial, are very commonly used : stones
(especially those of a curious shape or naturally
perforated), stone implements (celts and arrow-
heads) ; curious vegetable growths, roots, leaves,

seeds, nuts ; horns, teeth, claws, and other parts
of animals and insects, shells, human hair and
teeth, relics of the dead ; medicinal substances

;

substances believed to have been extracted from
the sick in magical cures ; iron, gold, silver, rock-
crystal, alum, salt, coral ; red, blue, and white
things ; strings, threads, and rings ; representations
of human and animal forms, phallic emblems.

representations of eyes, hands, horns, and crescents;
beads, imported ornaments ; written charms,
quotations from sacred writings, inscribed objects,
medals, coins ; obsolete weapons and ornaments

;

relics and mementoes of holy persons and places,

portions of ofi'erings, and dedicated things.
The purposes for which amulets are used may

also be classed under certain common types, such
as the cure and prevention of disease ; protection
in general, and from specific dangers (e.g. death in

battle, wounds, drowning, shipwreck, lightning,
failure of crops, attacks by dangerous animals,
evil spirits, witchcraft, the evil eye) ; the acquisi-
tion of physical strength, fertility, ' luck,' wealth,
magical powers ; and the fulfilment of special

wishes, e.g. for success in hunting, fishing, trade,
love, and war.
Anthropological attempts to explain the use of

amulets fall into two chronological groups, of

which the earlier is connected with the general
theory of magic put forward by E. B. Tylor
[Early Hist, of Mankind, 1865, "1870, "ISTS

;

Primitive Culture, 1871, ^873, n891, n903), and
developed by J. G. Frazer (G£^ 1900 ; Led. on
the Early Hist, of the Kingship, 1905). For a
discussion of this, see art. Magic ; here it need
only be said that the belief in magic, according to

Frazer (Kingship, 52), depends on ' a misapplication
of the association of ideas by similarity and con-
tiguity.

'

* Manifold as are the applications of this crude philosophy . . .

the fundamental principles on which it is based would seem to
be reducible to two ; first, that like produces like, or that an
efifect resembles its cause ; and second, that things which have
once been in contact, but have ceased to be so, continue to act
on each other as if the contact still persisted ' (0£^ i. 9).

By this explanation of magic, attention is con-

centrated on certain logical errors said to be
characteristic of the thought of uncivilized or

uneducated man. The savage, as Tylor has fre-

quently said, is apt to mistake the subjective
connexion set up by the association of ideas in the
mind for an objective or causal connexion ; to

believe, for instance, that a stone which resembles
an eye must have some occult efieot on the human
eyesight, or that the courage and keen sight of

the eagle can be secured along with a tuft of its

feathers {Early Hist, of Mankind^, 131). These
logical errors are exemplified in the savage and
popular use of amulets, the following cases being
typical

:

The 'desert goat' (Nemorh<Edu3 Swettenhamt) Is the most
surefooted animal known to the Malays of the Lower Siamese
States ; and they believe that if it falls over a cliff it immediately
licks itself whole. Accordingly, the tongue of the desert goat
Is carried as a powerful amulet against falling, and also as a
sure cure for wounds caused by falling if rubbed on the part
affected ; and a rib of it is used to tap or rub any bruises or
cuts in order to make them heal (MS Catalogue Annan-
dale Collection, Pitt-Rivers Museum, Oxford, 1901-2, no. 24).

Again, the Dutch in South Africa hang strings of greyish seeds,
which they call tande hraale (* teeth beads '), round the necks
of their children to help them in teething. * Such notio:i9 were
elaborated into the old medical theory known as the "Doctrine
of Signatures," which supposed that plants and minerals
indicated by their external characters the diseases for which
nature had intended them as remedies. Thus the Euphrasia
or eyebright was, and is, supposed to be good for the eyes, on
the strength of a black pupil-like spot in its corolla, the yellow
turmeric was thought good for jaundice, and the blood-stone is

probably used to this day for stopping blood' (Tylor, Early
Bist. o/3foni»nds, 123).

Explanations of this sort may be used, more or

less legitimately, to cover many specialized uses of

amulets. But there are other types to which they
do not apply ; nor are they sufficient, in themselves,
to account for the practice of using amulets as a
whole. To do this, it is necessary to follow up a
second line of inquiry, which has been pursued in

France by Hubert and Mauss (' Esquisse d'une
thtorie gln^rale de la magie,' ASoc vii. [1904])

;

in America by Miss A. C. Fletcher (various

works), Hewitt (' Orenda and a Definition of

Religion,' American Anthropologist, new se?-. , iv.
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33-35), and Lovejoy ('The Fundamental Concept
of the Savage Philosophy,' Monist, xvi. 357-382)

;

in England chiefly by K. ll. Marett {The Threshold
o/iieZsjrion [essays dated 1900-1909], London, 1909),

and E. S. Haitland (Presidential Address, section

H, British Assoc, York, 1906). According to this

later theory, the explanation of the savage belief in

magic is to be sought not in savage errors of logic,

but in the savage's conception of magical power or
efiScacy. Evidence for this conception has been
found in the vocabularies of many vincivilized

peoples, in the existence of a class of words of

which mana, the Polynesian-Melanesian expression
for ' mysterious or supernatural efficacy,' has been
generally accepted as typical (see Magic).

*iThi8 is what works to effect everything which is beyond the
ordinary power of men, outside the common processes of

nature ; it is present in the atmosphere of life, attaches itself

to persons and to things, and is manifested by results which
can only be ascribed to its operation.' This iruina is not fixed

in anything, and can be conveyed in almost anything ; but
spirits, whether disembodied souls, or supernatural beings,
nave it and can impart it; and it essentially belongs to
personal beings to originate it, though it may act through the
medium of water or a stone or a bone (Godrington, The
MelanesiaTis, 1891, p. 118 f.). 'Among many uncultured races
the chief concern of the individual is to absorb as much of this

force or to get into iiis possession as many objects charged with
it as possible ' (Lovejoy, op. oil. 360).

It is in such conceptions of magical efBcacy
{mana), explicit or implicit in uncivilized and
uneducated thought, that the most comprehensive
explanation of the use of amulets is to be found.
All amulets have at least this in common, that they
are credited by their possessors with a quality,
virtue, or efficacy which makes them valuable

;

without which, in fact, they would not be amulets
at all. It has been shown above that they are of

various forms and materials ; how do they come
to be regarded as having mana 7 Primarily,
because they have attracted attention ; like human
beings of striking personality, they have detached
themselves from the vague undifferentiated back-
ground of the uninteresting, and impressed them-
selves upon the eye and upon the mmd. As soon
as an object has proved attractive enough to make
a man carry it away with him, it is on the way
to becoming an amulet. It is not so much that
amulets are kept and carried because they have
mana, as that they have Tnana because they are
kept and carried.
From an examination of the amulets which are

actually used, it is possible to see what it is that
qualifies an object for this sort of selective

attention. Generally speaking, it must be small,
portable, and not fixed to its place of origin. If a
small stone of remarkable shape catches a man's
attention, he carries it away with him, and it is

likely to become an amulet ; whereas, if it is

large, he will more probably observe it whenever
he passes, invent a myth to account for its

peculiarities, and perhaps set up a habit of visits

and otterings. The magical object, then, must be
portable and detachable, and it is especially
attractive if it is capable of being strung or tied

to a string. Stones form a test case for this

simplest type of amulet. In many parts of the
world they excite a peculiar interest (Marett,
op. cit. 19 ff.), and if they have any singularity in

shape or colour they are sure to attract attention.
In British Guiana a natural hollow concretion
with a loose stone rattling inside is shaken by the
Arawak magician to relieve the pains of childbirth.

In Italy madreporite is worn as a protection against
sickness and against witches, serpentine for the pre-
tention and cure of snake-bite, limonite to protect
pregnant women. In the Eastern Island of Torres
Straits smooth water-worn pebbles are used as oma-
bar, 'love-charms' (Haddon, Reports of the Camb.
Anthropol. Exped. to Torres Straits, vi. [1908] 221,
and pi. xxi.). Naturally perforated stones are

specially attractive, being curious, portable, and
easy to preserve. In Ireland, for example, they
are hung round the cattle-byre or on the stakes to

which cows are tethered, 'to keep evil from the
cows,' ' to keep pixies from stealing the milk,' or
'for luck.' English peasants (Wiltshire, Hertford-
shire, etc.) and Scotch fishermen hang them at the
house door ' to keep away witches.'

Vegetable growths which present any abnormality
are valued in the same way. In Italy double
walnuts and almonds are carried as amulets against
the evil eye and witches, against headache, and to
bring good luck. In the Lower Siamese States a
branch of unusual shape is hung over the hearth

;

' spirits are afraid of it ' ; and the knotted stem of

a creeper is hung over the house door to keep out
polong, 'familiar spirits' (MS Cat. Annandale
Coll., Pitt-Rivers Mus., Oxford, 1901-2, nos. 236,
244). The tumour-like detachable growths some-
times found embedded in the trunks of oaks are
carried by Surrey labourers as 'cramp baUs' to
ward ofi" cramp.
Most attractive of all are stones and other

natural objects in which a resemblance may be
traced to something of another kind. Thus, flint

nodules resembling shells were preserved in a
pre-dynastic Egyptian tomb at el-Amrah. The
mandrake and the ginseng root are credited with
wide and undefined powers in Asia and Eastern
Europe because of their fancied resemblance,
generally improved by art, to a human being
(Tylor, Early Hist, of Mankind', 123). In a Malay
house in Lower Siam a natural growth of wood
resembling a bird was hung up for use as a clothes

peg, but also to bring luck ; and powder scraped
from it was administered to children suffering

from internal parasites : it was called kayu-jadi-
burong, 'wood become bird' (MS Cat. Annandale
Coll., no. 239).

Another claim to attention lies in any sort of

paradoxical or abnormal quality in things. For
instance, a chank shell is sometimes found with
the whorls turning the reverse way ; in Southern
India such a specimen is regarded as a magical
and fortunate possession (Walhouse, JAI xvi.

164). Catlin describes the mantle of a medicine-
man of the Blackfeet, on Yellowstone Kiver,
1833-40, as follows

:

* Besides the skin of the yellow bear (which, being almost an
anomaly in that country, is out of the regular order of nature,
and, of course, great medicine, and converted to a medicine
use), there are attached to it the skins of many animals which
are also anomalies or deformities, which render them, in their
estimation, medicine ; and there are also the skins of snakes
and frogs and bats—beaks and toes and tails of birds—hoofs of
deer, goata, and antelopes ; and, in fact, the " odds and ends,"
and fag-ends, and tails, and tips of almost everything that
Bvrims, flies, or runs, in this part of the great world ' {N. Amer.
Indians, Edinburgh, 1903, i. 46, and pi. 19).

Mere rarity is also valued (see Hubert and
Mauss, ASoc vii. 102). Nodules of very com-
pact black stone are occasionally found embedded
in a coal seam ; one such ' coal-nut ' was kept by
three generations of miners at Pendleton, Lanca-
shire, as their most treasured possession ; they
considered that it protected them from accident,

nor would they venture down a mine without it.

By an extension of this desire for rarities, many
amulets are supposed to have been obtained in

some impossible way or from some mythical
animal. In English folk-lore, fern-seed, if it

could be found, would confer invisibility on the

possessor. In Epirus it is said that, if a man boils

eagles' eggs and puts them back in the nest, the

eagle will fly to the Jordan, fetch a pebble, and
put it in the nest to assist incubation. The man
secures this pebble, which is called a ' stone of

loosing,' and serves to cure diseases, especially the
eifects of the evil eye. Stones purporting to have
been obtained in this way are actually carried
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(Papaoostaa, Man, 1904, no. 81). A native of

Kachal, Nicobar Islands, carried a ring about li

inches in diameter, of a bone-like substance, and
told a story about it of some large jungle-dwelling
animal from whose eye or eye-socket it was made :

' it was bigger than a pig, and very scarce ' ; further

than that he was not intelligent enough to give a
description (C. Boden Kloss, In the Andamans
and Nicobars, 1903, p. 111). In India and Japan
certain transparent pebbles are said to have fallen

from the heads of cremated corpses or of snakes.
Pre historic stone implements are popular as

amulets wherever they are found ; their history
being unknown, and the finding of them usually
sadden and accidental, they are believed to be of

snpernatural origin—either fallen from the sky,
or the work of mythical beings (J. Evans, Ancient
Stone Implements of Great Britain^, London, 1897,

pp. 56-65). In most countries they are said to be
' thunderbolts,' and are therefore kept to preserve
people, cattle, and buildings from lightning. They
are also used to effect magical cures ; water poured
over neolithic celts and arrowheads is given to

cows in Ireland to cure the ' gmp ' ; in Italy they
are hung round children's necks to keep away
illness and the evil eye ; the Malays carry them
as lucky objects to sharpen their krises and cock-
spnrs, and as touchstones for gold. In Arabia,
amulet - necklets of arrowheads are used, and
manufactured arrow-shaped pendants of cornelian,

agate, and glass are worn as ' good for the blood,'

and exported from Mecca to south-eastern Europe.
Similarly, natural pebbles resembling celts or
arrowheads, and manufactured pendants of the
same shape, are worn as amulets, e.g. at Lozfere

(France), to facilitate chUdbirth. Other substances
found in the ground are similarly prized : belem-
nites, called ' thunder-stones ' in France, Germany,
and England, are powdered and given as medicine ;

staurolites (silicate of baryta and alumina) are
valued by Breton peasants for their cruciform
shape, and credited with supernatural origin and
powers. Nodules of iron pyrites are often called

'thunderbolts,' e.g. in Switzerland, and are kept
to protect houses from lightning. Antique beads
found in the soil are valued in Europe, India, and
West Africa as amulets for the cure and preven-
tion of disease. Rock-crystal attracts attention
wherever it is found ; and alum seems to be a
substitute for it in Persia and the Mediterranean
countries. The metals, and iron in particular, are
in almost universal estimation, partly from the
difficulty of obtaining them, and partly from the
traditional mystery ofthe smith's craft (cf.

' Indian

'

section of this art. ).

But, apart from such special claims, it seems
that any object which is small, complete in itself,

definite, of homogeneous material, portable, and
tolerably durable, which attracts attention, and
can be taken as a personal possession, is likely
to be treasured, and credited with unusual qualities
simply in virtue of the attention it has excited.
It remains to show how this idea of magical
efficacy is developed.

First, the mere keeping of a small object for any
length of time is enough to invest it with a special
interest. If it is lost after it has become familiar,

there is a considerable amount of mental discom-
fort, which may easily become associated with
other misfortunes happening about the same time ;

and, by contrast, past prosperity will be associated
with the possession of it. Ornaments habitually
worn become linked with daily tasks, with mental
effort, especially with exertions of eloquence ; the
loss of them may therefore be accompanied by a
sensation of loss of power. Again, conspicuous
ornaments or objects constantly carried become
associated with the wearer's personality in the

minds of other people ; if he is remarkable for

eloquence, shrewdness, or success, the existence of

his ' mascot ' or ' luck ' is a convenient tangibla
circumstance which concentrates the attention of
minds not much accustomed to analyze their im-
pressions, and serves as an eaay ' explanation.'
The great man is not unlikely to be said to derive
mana from the very object on which, in fact, he
confers it.

But, further, when a man carries about with him
some object which has caught his attention, he is

generally obliged to Justin? his liking for it, to
himself if not to others. ' What good is it to you ?

What do you keep it for ?
' In many cases the

resemblance to something else, by which the object
first attracted him, suggests an answer. Thus, the
Melanesians, who value any stone of peculiar
appearance, give explanations of this sort

:

* Any fanciful interpretation of a mark on a Btone or of ita

shape was enough to give a character to the stone . . . the stone
would not have that mark or shape without a reason. ... A
stone with little disks upon it . . . was good to bring in
money' ; a stone surrounded by little stones, like a sow among
her litter, would bring an increase of pigs (CodringtOD, op. cit.

181 f.). Jimmy Dei, a native of the Murray Islands (Torres
Straits), had In 1898 an irregular oblong piece of vesicular lava

;

it was supposed to resemble the head of a tabu snake, and, as
snakes prey upon rats and mice, he kept it in his garden to
prevent rats from eating the bananas (Haddon, Rep. of Cartib.

Anthrop. Exped. vi. 220). Similarly, red stones id many countries
are said to be good for the blood, white stones for the skin,
crystals for the eyes, and cloudy agates to increase the milk of
nurses.

Utilitarian explanations of this sort, based on
the universal passion for detecting resemblances
and analogies, are sufficient to convince those who
use them that there is some real though vaguely-
conceived connexion between the amulets they
carry and the desired objects to which, by way of

i'ustification, they refer them. But to say, with
i'razer, that uncivilized people are guided in such
matters by the 'laws' of a pseudo-science is to

credit them with more logical system than they
really employ. The choice of the object in the
first place, and the utilitarian application of the
likeness perceived, are both dictated not by system,
but by the accidents of local supply and local needs.
The Haida seal-hunter is interested mainly in seals

;

therefore he is quick to notice any stone whose
natural shape reminds him of a seal, and for the
same reason he makes the practical application
that it is good for seal-catching ; a Melanesian
gardener would probably say of a similar stone that
it would be good for growing yams. Note, again,
how elastic is the method of application : a twisted
root in the Malay Peninsula, a seed - capsule
{Martynia) and a beetle's horn {Dynastes sp.) in

Upper Burma, and a wxt(Ophiocaryon paradoxum)
in British Guiana, all used locally as amulets, have
each sufficient likeness to set up a generalized idea
of snakes ; and, as snakes are undesirable, it is

decided in each case that they must be useful
against snakes and snake-bite. But if snakes
were needed, the same objects would be said to

attract them. In New Guinea a stone shaped
like a dugong is an amulet for catching dugong

;

another which recalls a shark is an amulet for

escaping sharks. In the Murray Islands the nam
zogo, which primarily was for the purpose of secur-

ing success in catching turtle, could also be used
to prevent turtle from being caught (Haddon, op.

cit. vi. 51, 213, 219). The Nicobarese set up images
of ships to attract traders when their coco-nuts are
ready for sale, and images of crocodiles to prevent
crocodiles from attacking them while bathing.
There is no need to credit savage thought with any
definite principle of 'similia similibus curantur'j
such ' laws ' belong to a late stage of systematiza-
tion.

It is worth noting that the special application
of amulets is often left undecided by the owners
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until their efficacy has been tried. Codrington
(op. cit. 183) says that in Melanesia a piece of

water-worn coral-stone
* often bears a surprising lilceness to a bread-fruit. A man who
should find one of these would try its power by laying It at
the root of a tree of his own, and a good crop would prove its

connexion with a spirit good for bread-fruit. The happy owner
would then for a consideration take stones of less marked
character from other men, and let them lie near his, till the
TTiana in his stone should be imparted to theirs.'

At Kampong Jarum, Ulu Ehaman (Malay Pen-
insula), a smooth black pebble was in use in

1901 to make the rice grow, water in which it

had been washed being sprinkled over the young
plants.

* The story of this stone was as follows ;—Some years ago a
man came to the village and said that he had lost a charm—

a

black stone—for making rice grow, on his way from Patani,
which is about 60 miles away. A man from Jarum, passing
along the same path a few days later, found the present speci-
men quite close to the village, and concluded it was the lost

charm. He sprinkled his rice-fields with water in which the
stone had been washed, and had a good crop that year. The
fame of the stone was thereby established, and I had some
dilhculty in persuading him to part with it ' (MS Oat. Annan-
dale Coll., no. 243).

Where there is no resemblance to suggest the
answer to the utilitarian question, there may be
merely an assertion in general terms (tending to
stiffen into tradition) that the object is ' lucky

'

;

but very often a special application is determined
by special need. ' I like it—ergo, it is good for

something—ergo, it is good for what I want ; for

if not, what good is it to me?' This comes out
quite clearly from a consideration of the amulets

—

in reality the large majority—of rather unspeci-
alized character : whatever need is most pressing
for a locality, class, or sex, determines the magicsfl
use of seeds, stones, bone, coral, or whatever objects
are locally available and attractive. Thus, Hindus
use beads, black seeds, bony plates from a croco-
dile's back, and carved pieces of bone—all against
headache. Conversely, the Shans of Burma use
elephants' nail for medicine in general ; amulets of

the same are hung on the children to protect them
from disease ; Shan women ' who are bewitched

'

carry part of an elephant's taU, and mothers who
have lost a child wear a finger-ring of elephants'
hair in the hope that the next infant may live. A
collection of amulets now at the Horniman Museum,
collected in Huntingdonshire, Bedfordshire, and
Hampshire, between 1856 and 1892, shows that
pieces of worn flint—all naturally grooved or per-

forated, and so attractively portable—have been
carried by a gipsy to ensure good luck, by a
poacher as ' lucky stones ' but also as weapons, by
a gipsy woman to protect her against ' the devU's
imps,' by shepheras to ensure good luck during
the lambing season and to keep foot-rot from the
sheep, by the keeper of a raffle at country fairs to
prevent customers from throwing high numbers,
by a horse-breaker ' to keep the dev5 out of the
horses,' by a farm-labourer to protect him from
the witch Ann Izzard of St. Neots, who died about
1855, and bjr a woman to protect her from witches
and evil spirits ; to prevent and cure nose-bleeding

;

to ward off nightmare ; to protect against light-

ning ; to protect against being tossed and gored by
cattle. Similar stones were hung up in a stye
to protect the pigs from swine-fever, in a stable
to keep the horses from having nightmare, and
in a gipsy van to prevent the loss of horses by
death. The amulets themselves were quite un-
differentiated ; the special applications were dic-

tated by the owners' needs. The same thing is

seen in a set of amulets from Lifu (South Pacific),

forming part of the Hadfield Collection in the
Manchester Museum ; stones of any kind are rare
on the smaller islands, and smooth pebbles and
irregular fragments of lava were carried by the
natives, with the most widely varying objects—to
produce water, yams, and taro, to improve sling

stones with which they were kept, to secure the
death of an enemy, to catch crabs, to give strength
to the knee for mountain-climbing, to give ability

and success and remove infertility, and to give con-
fidence in addressing a chief. Protection against
the evil eye, wherever the dread of it prevails, is

made a secondary application for amulets of many
kinds, although it has developed special remedies
(see below). Thus, at Perugia a double walnut is

carried 'for good luck against the evil eye and
headache,' and a boar's tusk 'against the evil eye
and witches, and to assist children in teething

'

;

at Aguila, a heart-shaped piece of bone is efficacious
' against heart-complaint and the evil eye.' Hubert
and Mauss say ( ASoc vii. 103)

:

'The notion of special properties never stands alone in
magic ; it is always confused with a generalized idea of power
and nature. True, the idea of the effect to be produced is

always precise, but the idea of the special qualities [in the
amulet] and their operation is always rather obscure. On the
other hand, we find m magic a very distinct conception of sub-
stances which have undefined virtues ; salt, blood, coral, fire,

crystals, and precious metals ... all incorporate general magical
power, susceptible of any particular application or utilization.'

It will have been suggested by the foregoing
examples that certain classes of amulets are cred-

ited, primarily, not with inherent magical power,
but with a borrowed virtue acquired from some
person or thing regarded as sacred or mysterious.
In Melanesia all manifestations of mana are ex-
plained by reference to personal beings :

' if a stone
IS found to have a supernatural power, it is because
a spirit has associated itself with it ; a dead man's
bone has with it mana, because the ghost is with
the bone ' ; and, further, many such amulets can
be used only by men who know the appropriate
magic chant communicated by a spirit or by a
former owner (Codrington, op. cit. 56, 57, 119).

Magical power is everywhere conceived as a quality
highly transferable : sacred persons and places can
impart it by definite process or by mere local

association. In Southern Europe, relics of saints,

portions of the True Cross, medals and pictures of

saints, and sacred objects are perhaps the most
highly esteemed of amulets. In Muhammadan
countries amulets made of earth from Mecca or of

the sweepings of the Ka'ba are worn. In Burma,
bricks from sacred buildings are kept for protec-

tion (see the 'Indian' and 'Japanese' sections

of the present art.). There is a tendency, also, to

reinforce the supposed efficacy of an amulet by
bringing it into contact with something of superior

efficacy : in Europe, relics and medals are more
prized if bought at a place of pUgrimage, or blessed

by a priest or bishop, while amulets not licensed

by the religions authorities are often hidden under
the altar, or in the clothes of an infant at baptism,
so as to receive consecration. In Brittany, lialters

and bundles of cow-hair, blessed by a priest or
allowed to lie on the altar of a church, are used to

protect cattle from disease (Baring Gould, A Book
of Brittany, 1901, pp. 276-278). Again, dead men
and all the associations of death are everywhere held
to be a magical source of power ; hence, in Europe,
the amuletic uses of coffin-nails, pieces of shroud,
hangman's rope, and personal relics of saints and
executed criminals. Strangers, and neighbours of

unfamiliar type or less advanced civilization, are

credited with magical power, which may be ex-

tended to everything which they own or produce.

The Arunta (Central Australia) regard the tribes

north and west of their own district in this way,
so that the ordinary girdles worn by the Warra-
munga men are traaed to the Arunta as powerful

amulets (cf. Tylor, Primitive Culture, 1871, i. 102-

104).

The detachable parts of animals—feet, horns,

claws, teeth, scales, and so forth—form a large class

of amulets. To some extent they fall within the

more general categories of the small, compact,
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portable, and rare ; but a speciaJ application is

often dictated by their association with the cor-

responding parts of human beings ; thus,

the headman of Nankauii (NIcobar lelanda) was much^ In-

terested in a kingfisher that was being skinned [by a naturalist],

and begged for the eyes, which be said formed a valuable

specific in cases of sleeplessness ' (0. B. Kloss, op. cit. 70).

Thisisnot, however, a universal rule; forexample,
monkeys' paws are used as vermifuge amulets in

Formosa, moles' paws to keep off cramp in Eng-
land, porcupines' feet by Chawia women (Nortn
Africa) for protection during pregnancy, and by
Arab women against sore breasts. Very often the
object seems to be chosen for its connexion with
the most impressive of the local animals, which are
themselves credited with mysterious power. To
this type belong the crocodile scutes worn in Bengal
and Torres Straits ; the leopard and lion skins of

Africa ; tigers' claws and whiskers, bears' teeth,

and eagles^ claws ; or the various products of the

elephant. The connexion may be reinforced by
making a likeness of the animal ; the elephant-nail

amulets of the Shans are sometimes cut in the

shape of an elephant. Sometimes the amulet is

intended to transfer some desirable quality, as

when in South Africa a kite's foot is worn to give
swiftness, a lion's claw for security (Tylor, Early
History', 131 ; Haddon, Magic and Fetishism,

32, and references there given) ; but quite as

often the magical efficacy is unspecialized, and the
application dictated by need.
With all amulets, in fact, nomination is of

immense importance, although nomination may
be guided by tradition; when the owner of an
amulet of undefined virtues decides to connect it

with some particular need, he thereby makes it

a charm for that purpose (Tylor, op, cit. 126).

He has only to thmk so and to say so, and it

becomes for him and all his circle a rain-charm, a
5ig-charm, or a safeguard against the evil eye (see

ett6, ' Medicine-Men of the Ten'a,' JAI xxxvii.

165).

It is obvious that the demand for amulets may
exceed the supply of suitable natural objects,

especially where tradition has fixed the type. It

becomes necessary to make as well as to find them.
The first steps in this direction are easy, for, when
natural objects are valued for their likeness to

something else, there is always a tendency to

improve the likeness by art, for the maker's own
satisfaction or for a purchaser. From this it is

a natural advance to make amulets which are
entirely artificial ; and these, being made to meet
a demand, have generally a fairly definite applica-

tion, though many are intended to be simply
'lucky.' Leaving aside manufactured objects
(such as antique beads and coins) which are
merely selected, as natural objects are, for magical
use, we may classify artificial amulets under four
heads:—(i.) Imitations of natural objects, already
in use as amulets, e.g. of horns (Italy, Portugal,
etc.), teeth (large numbers made in Austria for

African trade), 'seahorses' (Naples), or coral (all

Mediterranean countries, and Africa north of

Equator), (ii.) Representations of 'lucky' or
sacred objects and protective gestures, e.g. of the
fish (Manchuria), the pig (South Bavaria), a hunch-
back (Italy), crosses and figures of saints (Europe
generally), the chalice(Rhone Valley), or hands with
the fingers in the attitudes called ' making horns

'

and 'mano in fica' (South Europe and N. Africa),

(iii.) Objects made of materials credited with
magical efficacy, e.g. loops and crosses of rowan-
twigs (Scotland), wood of sacred trees (India), jade
(Asia), gold, etc. (iv.) Inscribed objects and written
charms. Nomination plays an important part in

conferring magical efficacy on artificial amulets

;

frequently the process of manufacture is conceived

as a magical rite, in the course of which a charm
is repeated, indicating, and thereby conferring,

the specific power desired. For example, a Lengua
(Paraguay), when he wishes to hunt rhea oi

huanaco, makes a rough likeness, or rather
suggestion, of the game by wrapping a bird's

bone in grass or cloth ; he sets this up before

him and 'sings over it ' to give it power (cl. Henry,
La Magie dans I'Inde antique^, Paris, 1909, p.

89 ff.). A similar rite is often performed, either

by the beneficiary or by an expert, when the
amulet is first put on or fixed in its place (cf.

Maclagan, Evil Eye in the Western Highlands,
1902, p. 141 ff.). Where no attempt is made to

produce a resemblance, nomination is all in all,

and the amulet seems little more than a means of

focusing the wish ; as, for instance, in a pendant
of carved jade worn by a Bengali 'as a cure for

drooping spirits in adversity.'

It should be noted in this connexion that many
amulets are worn in fulfilment of a prescription or

vow by which their special application is indicated.

A Haida magician (Queen Charlotte Is., British

Columbia), when engaged in a magical cure, wears
a necklet with a number of ivory or bone pendants

;

after the stance one of these is given to the patient,

and others are sold to the bystanders as a protec-

tion against the disease in future. To cure an
attack of fever, the Nicobarese menluana (' ma-
gician ') prescribes the painting of a henta ( ' magical
picture') by the village artist, and if the patient
recovers, it is kept in the house as a potent charm
against further attacks (C. B. Kloss, op. cit. 85).

Peasant women near Bologna make a vow, in

church, to the Virgin, that they will wear garters
or girdles under their clothes for the cure of

diseases.

Inscribed amulets and charms—a very important
class of artificial amulets—may be classified as

:

(i.) Inscribed objects valued as such apart from the
meaning of the inscription. The art of writing
always raises a presumption of magical power
where the population is mainly illiterate ; hence,
objects with accidental markings resembling
written characters are prized, as well as mere
scribbling in imitation of writing (Sudan, etc.).

The use made of ancient coins (Europe, Asia) is

possibly connected with this, but in some cases

(6.^. China, Japan, Korea) they are valued for

their association with the persons whose names
appear on them ; Chinese sword-sheaths made of

coins are meant to convey the supernatural power
and beneficence of all the emperors represented.

Hence they should perhaps be placed in the next
list. (ii. ) Objects inscribed with sacred and magical
names, designs, and figures (see ' Christian,'

'Jewish,' 'Indian,' sections of this art.), (iii.)

Objects with inscriptions indicating their applica-

tion ; many of the charms distributed at Japanese
temples are merely papers stamped 'for protection,'

'against thieves, 'for easy delivery,' etc. (see

'Japanese' section), (iv.) Copies of sacred texts

to which magical efficacy is ascribed (see ' Jewish

'

and ' Muhammadan ' sections), (v.) Copies of pre-

scriptions and curative charms ; these are of

frequent use in European folk-practice, the pre-

scription being first carried out or the charm
repeated, and the copy worn or preserved until

the cure is complete. Sometimes, however, the
formula is not I'epeated or disclosed, but only
written out by an expert and given to the patient
(see FL and other publications of the Folk-Lore
Society, London, passim). The popularity of

classes (iv. ) and (v.) has given rise in many countries

to the manufacture of various charm-cases—leather

cases (Syria, Muhammadan Africa), silk and cotton
bags (South Europe, India, Japan, etc.), metal
cylinders (India, 'Tibet, etc.), or rolls of lead-foil
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(Burma) — and there is a tendency to credit

these with amuletic efficacy irrespective of their

contents.
Amulets against the evil eye constitute a special

class, although, as has heen said, all other Kinds
tend to receive a secondary application to this

danger wherever the fear of it prevails, children,
pregnant women and nursing mothers, domestic
animals, ripe crops, and, in short, whatever is

likely to arouse envy being considered in special

need of protection. Co-extensive with the spread
of the belief along the European and African
shores of the Mediterranean and through Italy
into Central Europe, along parts of the Atlantic
seaboard, up the Nile, and through Syria, Turkey,
and Asia Minor into Asia, is a marked develop-
ment of the use of amulets, some intended to
fortify the possessor against the effects of the evil

glance, and others to intercept or divert it. They
include (1) representations of eyes, and natural
objects resembling eyes ; (2) representations of
hands making prophylactic gestures ; (3) phallic
representations ; (4) representations of hunch-
backs, death's-heads, and other singularities; (5)

almonds, nuts, seeds, shells, and representations
of them (these are often supposed to break when
the glance falls on them, and earthen pots are
placed near crops on the same principle) ; (6) boars'
tnsks, canine teeth of wolves and other camivora,
horns, and artificial representations of any of

them, and various crescentic objects, especially
representations of the moon ; (7) crystal and alum

;

(8) coral, imitations of it, and other red materials

;

(9) blue materials, e.g. glass, porcelain, beads,
woollen yarn, turquoise, and imitations of it. (For
discussions of the significance of these and other
types, see bibliography for works by Bellucci,

Elworthy, Leland, Maclagan, Ridgeway, and
Westermarck.

)

Certain other instruments of magical practice
should be studied in connexion with amulets and
charms. Implements of divination are often kept
for repeated use, and credited with a magical
power of bringing about events as well as indi-

cating them. Again, it is often difficult to draw
the line between amulets and fetishes, especially
when these are natural objects (or artificial repro-
ductions of them) chosen, as amulets are, for their
singularity or their accidental resemblance to other
things, valued as personal possessions, and credited
with magical power. The difference seems to lie

in the nearer approach to personification in the
case of the fetish, which becomes the object of
rites which at least resemble prayer and offering
(see Frobenius, Childhood of Man, 1909, p. 186,
fig. 195 ; Cashing, Zuiii Fetiches, passim ; Haddon,
Reports of the Cambr. Anthrop. Exped. to Torres
Straits, vol. vi. section xiii. [1908]). The use of
material objects, especially images, in sorcery, to
do magical harm to persons or property depends
on the same general idea of magical power, in this

case not inherent, but conferred by a rite. Great
emphasis is laid on resemblance between the in-

strument and the subject of attack, and in this
connexion the ideas of ' sympathetic magic ' are
most strongly and systematically developed ; there
are, however, cases in which the image is regarded
not as representing the subject, but as the em-
bodiment of the sorcerer's magical power or wish
(Henry, La Magie dans Vlnde antique'', Paris,

1909, pp. 169-173, 227-230). The primary function
of certain other magical objects (e.g. ' wishbones'
in Europe, sorcery-concoctions with lock and key
in West Africa) is to focus, or register, the oper-
ator's wish, though there is a constant tendency
to credit them with power to fulfil it. Connected
with these are many kinds of votive offerings de-
posited in holy or ' lucky ' places ; and these again

must be compared with such amulets as are worn
in fulfilment of a vow and to obtain a specified
benefit (see above).

See, further, the articles DIVINATION, FETISH-
ISM, Disease and Medicine, Magic, Sacrifice,
Witchcraft.
Literature and Materials for Study.—I. MVSEVUS: tha

Pitt-Rivers Collection, University Museum, Oxford [compara-
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tion of Ceremonial Objects in the U.S. Nat. Museum,' Proc.
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Kordofan,' Third Report of the Wellcome Research Laboratories,
Dept. of Education, Sudan Government, Khartoum, 1908, p.
281 ff. ; G. Bellucci, Tradizioni Popolari Haliani, no. 2, ' II

feticismo primitivo in Italia,' no. 3, ' Un capitolo di Psicologia
Popolare: GliAmuleti,' Perugia, 1B08; E. de Cartailhac, Z/'.4(;«

de pierre dans lei souvenirs et superstitions populaires, Paris,
1877 : A. B. Cook, 2uito</)i£i'T7)!, in Class. Beu. xxi. 133 ; R. Corso,
' Amuleti conteraporanei Calabresi,' in Rev. des H. ethnonr. et

social., nos. 21, 22, Paris, Sept. -Oct. 1909, p. 260; P. H. Cushingr,
' Zuiii Fetiches,' SRBEW, 1883 ; F. T. Elworthy, The Evil Eye,
London, 1895, also Horns of Honour, London, 1900 ; A. C.
Haddon, Magic and Fetishism, London, 1906; W. L. Hildburgh,
' Notes on Spanish Amulets,' in FL xvii. [1906] 454, ' Notes on
Sinhalese }Ae,fK,' JAl xxxviii. [1908] 148 fl. pi. xi.-xvi., and
'Notes on some "Tibetan and Bhutia Amulets and Folk-medicines,
and a few Nepalese Amulets. Notes on some Burmese Amulets
and Magical Objects,' in JAI xxxix. [1909] 386, 397, pi. 36-39;
C. G. Leland, Etruscan Roman Remains in Pojndar Tradition,
London, 1892 ; R. C. Maclagan, ' Notes on Folk-lore Objects
collected in Argyleahire,' FL vi. [1895], also The Evil Eye in the
Western Highlands, London, 1902; A. N. Moberley, 'Amulets
as agents in the Prevention of Disease,' in Mem,. A sialic Soc.
Bengal, i. 223-248 ; S. H. Perry, ' Sorcery in England,' in Re-
liquary, xiii. 157 ; C. B. Plowright, ' Moorish Origin of certain
Amulets,' in Reliquary, xii. 106-113; W. Ridgeway, 'The Origin
of the Turkish Crescent,'J.4/ xxxviii. [1908] 241 If. pi. xix.-xxv.;
E. Westermarck, ' The Magic Origin of Moorish Designs,* ib.

xxxiv. [1904J ; numerous papers in FL, JAI, and Man.
Barbara Freire-Marreco.

CHARMS AND AMULETS (Abyssinian).—
I. Appearance.—Abyssinian charms or amulets
are made of from one to three strips of parchment
or leather, which varies greatly in thickness and
quality, sewn together with thongs of the same
material, the whole forming a strip from c. 50 cm.
to 2 m. in length, and from c. 5 cm. to 25 cm. in
width. Many specimens have lost the beginning
or end. The scroll thus formed is rolled tightly
together, and bound with cord, or inserted in a
telescoping capsule, or sewn tightly in leather.
Convenience or the conservatism of magic has
given the roll-form the preference, though magical
works, containing legends and spells, and evidently
designed, like the scrolls, to be carried rather than
read, are often found in small bound volumes
with heavy wooden covers. Capsules and leather-
covered rolls of this sort are often strung together,
to the number of five or six, and ornamented vdth
beads.
Upon this material the Abyssinian dabtarS,

('canon') writes the legends, spells, words of

power, secret signs, and other devices which are
to make the charm effective. The appearance of

such scrolls is unique. At the top is usually a
picture of the archangel Michael or Gabriel with
sword in hand, accompanied by smaller angelic
figures or faces. Curious spider-like forms, eyes
(doubtless representing the evil eye), the fish, the
serpent, the lion (or dog[?]), the cross with sun and
moon on either side, and indescribably fantastic

figures combine with geometric designs in endless

yet characteristic array. The ' Seal of 'Eskeder,'

or Alexander, so designated by a subscription, in

the form of an interlaced figure, ajuiears in one
instance, and sugjjests a similar inteiprelation of

the unintelligiijle figures above mentioned. Only
very rarely is there an illustration bearing upon
the accoiiipanyini; text, as in the pictures noted
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in three instances of the saint SusneyOs mounted
and attacking the demoness Werzelya. The name
of the possessor of the scroll appears many times
throughout the roll. The space for the insertion

of the name is left blank by the maker, the name
being afterward filled in /or the purchaser, and
subsequently changed as many times as need be,

when the roll passes from hand to hand, which
is very often the case. Not only at the top but at

the end, and in the middle, once or twice, such
figures are placed, again without any reference to

the text.

The substance of the spells is written in a script

generally very much debased, and in some in-

stances assuming a character attributable only to

a desire for the bizarre and mysterious, mixed
with magical signs, suggesting, on the one hand,
Abyssinian or Arabic letters, on the other, the
signs which are found in Coptic and late Greek
magical texts. The language is a more or less

successful attempt at Ge'ez, the ancient, ecclesi-

astical, and literary languEige of Abyssinia, com-
monly known as Ethiopic. The Amharic-speaking
scribe is everywhere evident ; and in some in-

stances the writer passes completely into the
latter language.

2. Age.—The dating of the texts is very diffi-

cult. A few are possibly as old as the 15th cent.

A.D., and magic scrolls continue to be written in

Abyssinia to-day. There is every reason to be-

lieve that, however much these texts have accumu-
lated through contact with Muslim and European
influences,' much or most that is in them goes
back to the Byzantine Christian magical texts
and books,

3. Use.—Abyssinian charms are worn about the
neck, or merely kept in the house, of the pos-

sessor. It would seem from the texts that the
presence of the roll is in itself sufficient for com-

Slete protection—a fetishistic idea which is fami-
ar. But there is also frequent mention of the

immunity that comes to him who ' reads the book.'

A peculiar form of amulet, described by Turayeff
(Lefafa-Sedeq, St. Petersburg, 1908), and remind-
ing one strongly of the Egyptian Book of the
Dead, was buried with the body to procure for

its possessor complete justification in the next
world.

4. Contents.—The text of the scrolls, besides

the figures, etc., above described, contains both
simple spells and words of power, the whole being
accompanied by legends explaining how they
originated, were first used, and came to have their

efficacy. The latter device is well known in

magic literature, from earliest Babylonian times
onward. It will be necessary to speak first of the
legends.

(a) The legend of Susneyos and Werzelya is the
most common. It tells how a man named Sus-
neyfts marries a wife and begets a child, to which
a certain demoness (or witch, or old woman with
the evil eye), called Werzelya, comes in the house,
and, departing, causes its death. She goes into a
lonely place where she meets her companions, the
unclean spirits and demons. The mother com-
plains to the father, Susneyos, regarding what has
happened ; he mounts his horse, and with spear in

hand starts in quest of Werzelya to kill her. Not
knowing where she is to be found, he inquires of

an old woman (witch [?]) at the roadside, who says
that she has gone into a ' garden ' which lies

straight before him. He meets her there, sur-

rounded by demons in large numbers. He prays
to Jesus Cliiist for help in the contest with these
supernatural foes ; and, after hearing a voice from

1 Rochus (Roqo)—once mentioned, died 16th Aug. 1327, and
was canonized in 1414 at the Council of Constance. The name
came to Abyssinia probably through the Portupfuese.

heaven which announces the granting of his peti-

tion, he advances against WerzelyJl and pierces
her side. At this point the texts are at variance.
An exorcism by the ' seven ranks of archangels

'

follows, which seems to be an essential part of the
legend ; but it is uncertain by whom, with what
purpose, and with what result it was uttered ;

and the close is variously treated. There are five

different versions, as follows :—(1) The fate of
W^erzelya is not stated. It is not expressly men-
tioned that she dies ; and she does not promise
' not to go where his name is found.' This form
is incomplete. (2) Werzelya is not killed by the
stroke, and presumably continues to live ; but she
promises not to harm any one who stands under
the protection of the name of SflsneySs. The
exorcism by the seven archangels is uttered by
Werzelya with the result of saving her life. This
form is the commonest, and doubtless the original

one. Werzelya is an ever-living semi-human per-

sonality, which continues to harm such as are not
protected by the name of the hero who vanquished
her. The exorcism has a purpose in the narrative.

(3) The demoness dies, and is consequently no
more able to harm. The exorcism has no effect or

purpose. She makes no promise to refrain from
evil ; but in death she is once for all disposed of.

As in the foregoing form, she is not a ghost but a
demoniac human being. This form cannot be
original, because Werzelya must be accounted for

as an ever-present agency. (4) Werzely& dies, but
promises nevertheless not to assail the prot^g^s of

the hero. Here it is the ghost of the slain woman
that continues to harm, unless prevented by the
charm. But this form may be merely a mixture
of (2) and (3), and in any case leaves the exorcism
without purpose. (5) It is Susneyos, and not
Werzelya, who pronounces the exorcism, and for

the purpose of saving his life (?)—a possible but
very unlikely version, which leaves tne question
of Werzelya's fate unsettled.
This legend is a combination of a pagan superstition and the

story of a Christian martyr. Of the night-hag who kills little

children more will be said below ; the idea is found every-
where. The name Werzelya has not been satisfactorily ex-

plained. It has been connected with Hebrew '^113, Sn?
(O. von Lemm, Kopt. Miscellen, St. Petersburg, 1907); and
thought to be of Oushitic-African origin (Litiimann, ' The
Princeton Ethiopic Magic Scroll,' Princeton Univ. Bulletin^
XV. 1, 1903, pp. 31-42). It is found in Coptic texts (cf. the
Hymn to SousennioSt in which the name Berzilia occurs [von
Lemm, op. cit.]; also Crum, Catal. of the Coptic MSS in the

British Museum, 1905, p. 253, no. 524). There is probably no
connexion with Ursula, as is maintained by Fries (' The Ethiopic
Legend of Socinius and Ursula,' Actes du huitiime Congris
Intern, d. Orient., sec i. B, Leyden, 1893, pp. 65-70) ; but the
matter has not yet been definitely settled (see Littman, op. cit.

;

and especially Basset, Les Apocryphes' ^thiopiens, iv., Paris,

1894). Of the identity of Susneyos with the Greek Sisinnios

there can be no doubt. There were several persons of that
name In the 5th century. The original was the martyr who
lived in the reign of Diocletian (Basset, op. cit. p. 10 f.), and
who in Antioch killed his sister for murder and intercourse
with Satan. Only in one of the MSS used by Fries (op. eit.) is

this sister named Werzelya. It is easy to see how a saint,

famous for his slaying of a monstrous woman, might become
the slayer of the dreaded night-hag. In the Slavic legends we
have a story of Sisoe and his sister Meletia (Gaster, FL xi.,

1900, 1-^9-162)1 similar to that of Susneyos and Werzelya.
According to Basset (op. cit.), the successor of Mani, the
Manichaian Sisinnios, is the real opponent of the night-hag,
and the confusion with the martyr is later. We know that
Babylonian, and therefore probably Manichaean, beliefs were

1 Meletia is the sister of Sisoe and the mother of children who
at birth are stolen by the Devil ; not the demoness who kills the
one (jirstbom) child of the saint and his wife (unnamed). The
search of the mounted saint, the meeting, the prayer, are all

represented. The evil spirit promises not to approach the
place where his name is found. There is no oath by the arch-

angels. The Devil ia made to vomit up the swallowed children

by the saint who, after prayer, is able to perform the miracle

demanded, and vomit up his mother's milk. This last feature,

and tlie qiieHtioiiing of the trees on the road (instead of the old

woman) are characteristic of the Slavic and the Greek legends

(see below). The story of a demoness Vestitza, who kills new-
born children, and who is overcome by the archangel Michael,

is also reported by Gaster (op- cit.).
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full of the idea of this female demon ; but the notion is one
widely diffused and possibly of independent origin.!

Greek amulets have the same inotif^ and even the name
Sisinnios. One example (Leo Allatius, De templis GroEcorum
recentioribus^ Cologne, 1645, p. 126 ff.) containB the account o(

how the saints 2i(rvvi.o<; and SufI'fiwpo;, in behalf of their stricken

sister MeKirnyv ^"^ with the help of God, pursue with many
adventures the demoness FvXou, the harmer of little children.

After her capture she promises under punishment not to come
near those possessing the amulet. TvKov, Te\ov, r«AAt6, TiAAu
is the Jewish Lilith, the Babylonian Lilitu, echoing still the
Bab. name Qallu(ci. Kohut, 'Jtidische Angelologie,' in Abharui-
lungen fiir die Kunde des Morgenlandes, iv. [1866] 87 ; and
0. Frank, ' Zu babylonischen Beschwdrungetexten,' in ZA xxiv.

161 ff.)i ^^^ ^^^ here the r6Ie of Werzelya. Similar is the story
of the meeting of Michael and Baa-Kavia (-ocruinj, ' witchcraft

'

;

e.g. Reitzenstein, Poimandrea, Leipzig, 1904, p. 295 ff.), where
the place of Sisinnios is taken by the archangel. This Hellen*
iBtic moti/ot the saint who slays the Baskania found, possibly
in Egypt, definite employment in a literary legend-amulet of
Sousennios and Berzelia (cf. von Lemm, loc. cit.) for the use of

women in childbed. This may have come to Abyssinia in the
14tb or 15th century. It came also into other lands (cf. Mai^
Script. Vet. Nova Collectio, Rome, 1821, iv. 314, MS clxxiv,

6 and 60, where an Arabic MS from Aleppo is mentioned
containing the Sisinnios legend with exorcism).

(6) The Legend of the Fish-net of Solomon is of

frequent occurrence. It begins with the formula :

* The names of Salomon : now he scattered the
demons as a fish-net (is thrown out), saying . . .

[here follow magical words].' The narrative fol-

lows of how the demons seize Solomon and bury
him, and bring him before the * king ' {i.e. of the
demons; see below), who challenges him to a
contest of power. Solomon proves victor over
the * blacksmiths ' {i.e. demons; see below), who
attack him, by uttering the word 'LOfham.' The
* king ' is then constrained to reveal all his * signs '

by which his activity may be known, e.g. miscar-
riage, madness, death (especially of women and
children), and secret commerce with women fol-

lowed by the birth of monstrous children. Of
these latter a long list is given, consisting of the
names of domestic animals and, in some MSS, of

wild animals. Solomon curses the demon and
exorcizes him again. At the close there is a prayer

:

* I seal my face (with the sign of the Cross) against the great
terror of the demons and blacksmithe. ... I take refuge in
" Lofham," thy (magic) name . . . that I may scatter my enemies,
and become their enemy . . . (names of demons) . . . that
they may not come to me, and not approach my soul and my
body, who am Thy servant N. N.'

It is impossible to restore the precise form of this

story, as it is badly cojifused and fragmentary.
(c) The Legend of ' Ainat relates how Jesus and

His disciples at the Sea of Tiberias meet with an
old woman of terrible appearance, having a flame
issuing from her mouth, and eyes as red as the
rising sun. When questioned about her, Jesus
says that she is 'Ainat, and describes the evils

which she causes—shipwreck, falling of rider and
horse, the ruining of milch cows, and the separa-
tion of motlier and child—and pronounces two
magic words which render her powerless. The
disciples burn her (or her eye), and scatter her
ashes to the four winds of heaven. At the close

is the petition ;
* May her memory be destroyed,

and may the memory of 'Ainat be destroyed nrom
Thine handmaid N. N.'

The name 'Ainat is connected with 'ain, 'the evil eye*;
the presumption of an Arabic oriffin or mediation is confirmed
by the title : 'The prayer of Naa(a)ra' (= Egyptian-Arab, an-
Na4rah, or classical Arab. an-iVo?raA, * the evil eye '). The
Arabic original from which the Abyssinian version was pre-
pared is perhaps represented by the legend, agreeing in almost
every detail, which is described in the Catalogue of the Coptic
MSS in the John Rylands Library^ Manchester, ed. by W. E.
Orum, 1909, p. 238 f., no. 467 E. Like Werzelya, 'Ainat is a
native demoniac figure, given a foreign name and story.

1 Gaster (op. cit.) gives parallels, from Hebrew sources, of
the Siisneyos-Werzelya type, which he regards as the ancestors
of the Slavic legends. We incline to the opinion that the
Greek-Slavic legends of Europe are not derived from the
Greek-Ooptic legends of Africa (the postulated ancestors of

the present Abyssinian stories), but that both are separate
developments of the Hellenistic motifs ultimately Heb.-Bab.
(cf. the contest of Marduk-Bel with Tiamat and her demons).
At present, however, nothing definite can be said about it.

(c?) Other legends are found in the bound magical
works, and in the scrolls buried with the dead (see

above) ; such are the accounts of how Mary re-

vealed the secret names of Christ {Tell Me Thy
Name; The Names of Our Lord; The Disciples),

the Prayer of the Virgin among the ParthianSf at
Golgothaj in Egypt^ and the Prayer of Cyprian,
which seem to have been written in the reign of

the famous reformer and opponent of magic, Zar'a
Ya'^ob (1434-1468). All these legends are of
Christian literary origin, and closely related to
the miracle stories, out of which, in the process of
degeneration, they have gradually emerged as
magical literature— the Christian dress of an
unconquerable pagan tendency.

{e) Shorter and simpler spells, standing midway
between the literary legends and the mere words
of power, occur in large numbers. A few typical
examples are the following :

(o) Biblical in origin are, e.g., Ps l^-* (because of the occur-
rence of * wither ' : there follows the application * thus may not
wither the fruit of the womb of thine handmaid, N. N.'), Ps 91
(Septuagint 90). Because of the catalogue of evils, and the pro-
mise of God's protection, this is much used, and furnishes many
expressions found elsewhere. The following are employed
because they contain the word * blood,' the application being
that the quotation will save the person concerned (from blooct
shed [?] or) from barrenness (the continued menstruation, or the
hemorrhage of disease, are both spoken of as the failure of the
child to ' solidify ') : Pa 56 9" 164 309 6013 51" SS'O 6823 78« 79«
13919 (often so much modified as not to be easily recognized),
Dt 32«, Ro 31B (cf. Is 597, pr li6). Also, to aid conception : Jn
11* ('And the Word became flesh' . . .), Mk S^sff- (the woman
with an issue of blood). Jn 1^^- is used to ward ofif demona
('apprehended,' Karekafiev, is rendered by Eth. yerakeb, which
means * came upon ' or * attacked ' ; the prayer follows :

' May
the demons not attack . . .'). There are exorcisms by the
Twenty-four Elders (Rev 4*), the Four Beasts (46), the Twelve
Apostles, the four Evangelists, and the Fifteen Prophets ; and,
though extra-Biblical in this connexion, the Three Hundred
and Eighteen Orthodox (who gathered at Nicaa).!

O) Muslim and Arabic in origin is. e.g.; Ld liJiwla wold
quwwaia Uld billdki l-'alxyi l-karim (* There is no Power and
no Might except with God the Exalted, the Glorious t'^, which
appears in Ethiopic translation, not in phonetic imitation, like

those given below.

(y) Mi8CELLAKB0U8.~The formuIa, ' In the Name of the
Father, and of the Son, and of the Holy Ghost,' is used as a
spell by itself ; and is regularly employed in introducing each
new division of text (called $CE^oi = ' prayer'). It may some-
times, though certainly not always, be used merely as a com-
mon Christian formula, and without other intention. Remark-
able, and characteristic of Abyssinia, are the hymns called
salams. They are well known in legitimate literature, and seem
to appear in amulets partly as borrowed lore of the Church,
possessing for that reason magical efficacy, partly as modified
or newly invented hymns, with a magical purpose in view
from the first. They begin with the words saldm laka, ' Hail
to thee . . . t

* and celebrate some saint, or angel, or deed of
valour. Such are, e.g., the hymn to the archangel Rii/ail, the

'opener of the womb*; to Fdnu'Sl (Heb. '?N09='Face of

God'; the meaning is remembered by the Abyssinians), who
drives away the demons from before the face of God, where
they assemble to accuse mankind of his evil deeds (cf. Satan in
the prologue of the Book of Job), and who drives away the
demons upon earth. He is the Angel of Forgiveness. This
hymn ia very common, and varies greatly in length and in the
order of the verses. It contains a reference which indicates
that it was composed for magical purposes. The hymn to the
Lance o/ Langinos is used against the disease called weg'at
('stitch in the side'), from the circumstance that the word
ujttgr'o (= ' pierced it') occurs. The idea is found elsewhere;
see, e.g., Cockayne, Leechdoms, Wort-cunning, and Starcraft
of Early England, London, 1864-6, pp. 1, 393, where a spell

against stitch is given :
' Longinus miles lancea ponxit dominum

et restitit sanguis et recessit dolor.' There are many exorcisms
composed of the names of demons and their qualities and
evil works, as in Bab. ritual texts ; and of the epithets and
attributes of Ood and of the Cross.

{/) Magical formuloi, or words of power, fill a

1 Gaster (op. dt. p. 142) has :
' 360 holy fathers of the Council

of Nicaea.' The theoretical Babylonian year has 360 days, on
318 of which the moon would be visible to the average eye (cf.

Winckler, Geschichte Israels, 1900, ii. 27, regarding the Eliezer

Gematria [318] of Gn 14i* 152). The remarkable and hardly
casual number of persons (317-fl) who went from Mitanni to

EgiTt in connexion with the marriage of Kirgipa (Gilukhipa)
and Amenhotep in. (see Breasted, Ancient Records, Loudon,
1906, ii. 347f.; Winckler, Tell-et-Amarna Letters, Berlin, 1896,
16. 6 ; 41. 42) has never been noticed in this connexion ; nor
the traditional year of the appearance of the heresies of Arius
(318). For this symbolic number in Christian writers, see the
reference in HDB iii. 567 ; PRE^ t.v. *2ahlen.'



CHARMS AND AMULETS (American) 401

large r61e in the texts. They are meaningless in

themselves, except to the initiated. Many are
invented apparently on the spur of the moment by
the writer oi the scroll ; others seem to be passed
along with more or less accuracy, though in them-
selves unintelligible. A large number, however,
can be traced to a definite source. Foreign words
and proper words, because unintelligible, or by
reason of some association, are taken over, and
then modified by omission, or addition, or the
reversal of the consonants. More frequently the
writer pretends to know the meaning or the words,
and translates—incorrectly. While despising each
other, Muslims and Christians borrow phonetic-
ally the forraulce used in the strange religion—

a

phenomenon well known to anthropologists.
E.g. Ababio : Biemi 'l-ldhi 'r-ral^mdni 'r-ra^im, * In the

Name of God, the Oompassionate, the Merciful
'

; reminlB.
cenceB or fragmeats of Sura cxil. of the Qur'&n . . . lam valid
walam yulad ... * He begetteth not, neither is He begotten '

;

A'udhu billdhi mina 'sh-Shaitdni W-Ragim, * I talte refuge with
God from Satan the accursed ' {Sura xvi. 100) ; Fayakur\, ' So
let there be ' (the mighty word by which the world was
created) ; Yd rasula 'I4dh, * O Apostle of God ' ; and many
other Arabic words and expressions.
Hebrbw are ; Eh^yi asher eh'^yS, ' I am that I am ' (Ex 814

; of.

Goldziher, in ZA xxi. 244, and xx. 412) ; Elshaddai, $Jbffdth,
Adonai, Yahwi, Elohlm,—names of God ; BersdbeJi£lyo8, Bera-
hdliel, the greatest of the names of Christ (perhaps with Litt-
mann [Oeech. der dthiop. lAtteratur, Leipzig, 1907, p. 238]
= B^'Sr8heba\ ' Beersheba,' with the magic ending -d^ and the
Or. ending -5a); Loffyxra, and the reverse, Mel}.afeldn (the
mighty word used by Solomon, and suggesting the etymology
730D, • destructive ') ; Salomon in its Greeli form, and the
reversed and modified forms : MSlds, 3ISlyos, MaliSj Maldlis,
Lis, Sialalyds, MilatyGs, Molis, Lamelos, Nemlos, Neblos.
Grbbk are : Theot (To'oa) ; Messias (Mdsyds) ; Pneuma

(Ebnobyd) ; Al/d (Rev 1* 218 2213 ; of. Ludolft, Hist. Aethiop.,
Frankfort, 1681, Commentarius, 1691, p. 869) ; Bita lota (£6((!
Yoid ; perhaps for pao-iXevs riav 'lovSaCwv, Mt 2737) ; Eloi, Eloi,
lama sabachthanei (Mk 1534. These Aramaic words in Greek
letters are distorted variously in the Abyssinian magical texts,
but are accurately transliterated in the Ethiopio NT. The
magician adds learnedly : *. . . which, in its interpretation,
is : "God, my God, see mo and hear me I Lord, my God, see
me and hear me I

"
').

Latin is found in Antiquus (Antikds) ; and in the famous
SATOR formula,! which appears with some variations, e.g.

:

Saddr AlddSr Danat Adird Rodda
Sddar Aladar Dandt .. Rodds
Sddor Arddd Ddndd AdSrd Rodds

(Ludoia, op. eit. p. 361, where they are called ' the five wounds
of Christ ').

In this word-magic the Christian elements are prominent.
The unintelligible words may conceal pagan African elements
unknown to us. There is httle to suggest the Gnostic magical
literature (e.g. the seven vowels aerjiovu), though the repetition
of monosyllables is common.

ig) The wizards and demons of the texts are
partly literary Christian and partly popular in
origin. The Septnagint and the New Testament
often furnish the starting-point not only for the
terminology, but even for the underlying ideas.

Ps 91 has been alluded to (see above). Whatever
may have been the teaching of the first missionaries
to Abyssinia, the magical texts clearly show how
the demonological passages in the Gospels were
understood. The following is a brief outline of
the kinds of wizards and demons, with examples

:

i. Wonder-workers of olden time ; SaloTnorif Eekeder or
Aakater (Alexander), Qopreydnda (Cyprian).

ii. WiEards of various origin, called * kings
' ; witches capable

of assuming animal form. Such are : Hahdbi, !fabtb (smith)

;

'Aqdh& Serai (medicine-man); Bzidd, Zdr (demoniac forms
assumed by smiths) ; '^.inawarq {=Budd ?) ; Nobd, who leads
the dust-demons (wturlwind[?]); Qiima^d (wizard) ; and others.

ilL Demons proper, for whom there are many general terms :

Gdnin, Sai(dn, $atvm (black), J'ekur (black), Qayyeli (red),

Atonosis Qaughing [?]), Qatttldi (killing), MeVat (for Mtthat

:

1 SATOR
AREPO
TENET
OPERA
ROTAS

This palindrome, well known in European folk-lore, seems
to have originated in the early Middle Ages. It may hare
reached Abyssinia through the Portuguese ; but the form
Arddd, found in Coptic texts, makes the mediation of Egypt
probable. The place of its origin is, we believe, unknown. See
B. Kohler, Kleijiere Schriften, Berlin, 1900, iii. 664 £E., and
literature cited.
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phantasm), Aguer'e (spealdng badly, or in frenzy (?]), AlgUm
(not answering).—(1) Demons with individual names, not causing
specific diseases

;
(a) Biblical ; DiyahUJH, Sai{dn, itaalimd (cL

Book of Jubilees, where it is a name of Satan), Demon of Noon-
day (Ps Disii), Un/ortsecn Evil (Ps 910«), Ligiwin (Lk S»3a,
The titles in the Eth. NT show the beginnings of this).— (p) Non-
Biblical : These are very numerous ; among others WerzHyd
(see above), Be'urmt (=Werzelyd [?J. The word is probably

from vulgar Arabic: *Bd'6ne, (SJ«»J [classicized ^a&j], an

attempt to write Coptic Boone, which means Invida), 'Ainat
(see above). Dabbda, Dask, and fafant are popular names of
demons.—(2) Classes of demons bearing a collective name : (a)
Diseases : e.g. modern vernacular words for I'est, Epilepsy,
Headache, Sharp Fains, Stitch, Consumption, Diphtheria (V),

Oppression of the heart. Stomach worms. Colic, Fever, Rheu-
matism, Insanity, Malaria, Miacarriage, Pneumonia (?), and
Kidney diaeaae (?). The identification is often uncertain. The
disease is identical with the demon.—(/3) Elements : Air,
River, Dust, and Ocean.—(y) Localities designated by a tribal

or ethnic name : Bdryd, Feldii (also 'EsriVel), Galla, Manlo,
and many others.

LiTERATDBB.—In addition to that given in the text of the
article : W. H. Worrell, 'Studien zum abeasin. Zauberwesen,'
in ZA xxiii. [1909] 149 ff., xxiv. 69 ff. [to be completed in follow-
ing numbers] ; H. Littmann, art. Abtssinia in present work,
also 'Arde'et, the Magic Book of the Disciples,' in JAOS xxv.
[1904] 1 ; N. Rhodokanakis, * Eine athiop. Zauberrolle im
Museum der Stadt Weils,' in WZKM xviii. 3 ff

. ; B. TurayeEF,
art. ' Ethiopic Magic Praj'ers,' in Chwolson's Festschrift, Berlin,
1899 [Ethiopic and Russian]. Ignazio Guidi, Vocabolario
AmaricO'ltaliano, Rome, 1901, contains many names of demons
and diseases. A facsimile of an Ethiopic amulet, with descrip-
tion, will be found in F. T. Elworthy, The Evil Eye, London,
1896, pp. 390-4. w. H. Worrell.

CHARMS AND AMULETS (American).—
While charms and amulets are difl'used among
all the aborigines of the New World, a systematic
consideration of them is beset with serious diffi-

culties. To classify them by external features,

such as shape or construction, would be manifestly
artificial ; but it is hardly better to group them on
the basis of function. Wliile some charms are
doubtless invested with specific virtues, many
serve the most diverse purposes at the same time.
The most profitable method of approach will be to
pass from one culture area to another, and to
correlate, wherever possible, the superstitions
attached to the use of the charms with the funda-
mental religious conceptions of their owners.

I. Eskimos.—Beginning in the north, we find

among the Eskimos a variety of usages centring
in the world-wide belief in sympathetic and imi-
tative magic. The ' Polar ' Eskimo near Cape
York, Greenland, carries with him his arnuaq,
which is supposed to confer certain qualities and
to guard against danger. Hawks being the surest

slayers of their prey, parents sew the head or feet

of a hawk into a boy's clothes in order to make
him a great hunter. Because the black guillemot
is clever in catching cod, men wear its foot to

become great slayers of their quarry—whales or
narwhals. To endow children with the strength
of a bear, parents sew into the boys' caps the skin
from the roof of a bear's mouth. Similarly, a
piece of a fox's head, or of old dried fox-dung, ia

sewed into a person's clothes to impart the fox'a

cunning. While fire is considered very powerful,

an old hearth-stone is regarded as still stronger,

because it has withstood the fire ; accordingly,

bits of hearth-stones are sewed to clothing to

secure long life and fortitude for the wearer. The
women of this division of the Eskimos rarely use
amulets, but when they do, the same conceptions
appear. The kittiwalce lays very small eggs

;

accordingly, a girl having a kittiwake head sewed
into her clothes will not give birth to large chil-

dren. In all the cases cited, care must be taken
that the animals have not been killed by men ; the
bear-charm, for example, is made when an old

bear-cranium has been found.^ The Greenlanders

1 Rasmusaen, The People qf the Polar North (London, 1908i
p. 138 f.
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farther south also formerly employed a multitude
of amulets. A piece of a European's clothing or

shoe was believed to Instil European skill. Id
other cases the psychology of the practice is less

clear. Pieces of old wood or stone, beaks and
claws of birds, leather bands for the forehead,
cheat, or arms, were all worn as a protection
against spirits, disease, and death ; tney were
considered especially effective in preventing the
departure of children's souls during a thunder-
storm. Whalers attached a fox's head to the front
of their boat, while the harpoon was furnished
with an eagle's beak. To prevent a kayak from
capsizing, a small model kayak with an armed
mannikin was attached to the boat, this model
being sometimes replaced by a dead sparrow or
snipe, a piece of wood, or other small objects.'

The navel-string was considered an effective amulet
for restoring a child to health and promoting
longevity.'
Like their eastern kinsmen, the Hudson Bay

Eskimos sew pieces of skin or cloth on their under
garments to avert disease. The tip of a caribou's
tail sewed to the coat ensures good luck in caribou
hunting, and many boys use this charm in order
to become good hunters. The hair of a successful
hunter is sought for the same purpose, so that a
native woman begged of Captain Comer a lock of

hair from each of his temples for her boy, in order
that he might get an abundance of game in later

years. Strips of caribou skin put round little

girls' wrists will make them skilful in cutting and
sewing skins. Shirts are sometimes equipped with
such charms, and bears' teeth on a boy's shirt,

secured by Captain Comer, are believed to make
the wearer fearless of bears, while a seal's teeth
will ensure success in sealing. A piece of whale
skin prevents the boy's kayak from capsizing, and
rabbit ears enable him to approach caribou un-
seen. A wolf's lip will make him howl like a
wolf ; this will cause the caribou to run into the
ponds, where they can be easily captured from the
kayak. A seal's nose on the front of the jacket
will entice the seal towards the wearer. A woman
who wishes her child to have a white skin sews a
white stone to its clothing. Bugs and bees, when
similarly attached, are supposed to prolong life

;

a piece of flint sewed in the sleeve strengthens the
arms and hands. Oil drippings are highly valued
as amulets against supernatural enemies and as
hunting charms. Accordingly, the drippings from
lamps are placed around the edges of walrus holes
in order to make the walrus return to these holes,
and suction of a gull's feather dipped in oil drip-
pings, followed by expectoration mto the holes, is

supposed to keep from the walrus the knowledge
of the hunter's approach. Common to the Central
and Smith Sound Eskimos is the belief in artificial

monsters endowed with life in order to effect the
destruction of their maker's enemies. These
tumilak are driven away by the protective qualities
ofoil and lampblack, as well as by magical whips
formed of the skin of a male wolf or the bone of a
bear, the latter being used particularly for the
protection of chUdren. An interesting amulet of
quite different character is used to drive away
thunder : the skin of a stillborn seal is made into
a jacket, which must be taken off and struck
against the ground when thunder is heard.'

Essentially related conceptions appear among
the Alaskan Eskimos, of whom the natives of
Point Barrow may be selected for consideration.
Rudely flaked flint representations of whales are
extremely common amulets in this area ; they give

^ Oranz, Sistorie von GrmlaTid (Frankfort, 1779), p. 275 f.

2 Rink, Danish Greenland (London, 1877), p. 205.
3 Boas, ' Th<i Eskimo ot Baffin Land and Hudson Bay," in

Bull. Amer. Mus. of Nat. Hist. xv. 161-163, 492, 605-608, 615.

good luck in whaling, and are suspended round
the neck by a string, or worn on the breast of the

jacket. In deer hunting, reliance is placed on the
unbranched antler of the reindeer. Personal
amulets include bunches of bear or wolverine
claws, or the metacarpal bones of the wolf.

Possibly corresponding to the use of an eagle's

beak on the Greenlander's whaling harpoon is the
attachment of a tern's bill to the seal-spear of the
Alaskans ; Murdoch suggests that the underlying
motive is the attempt to give to the spear the
surety of a tern's aim. Objects acquire special

value through contact with certain persons or
supernatural beings. Heavy stone objects, some-
times weighing over two pounds, thus come to be
carried about as amulets, and the consecration of

ancient implements in this way seems to have
done much for the preservation of old specimens of

Alaskan material culture.'

2. Eastern Indians.—Underlying most of Indian
belief is the conception of what the Algonquins
call manitou, the Sioux, wakan. If the Indian
experiences an emotional thrill at the sight or
sound of an object, this object becomes invested
for him with a sacred character—it is recognized
as manitou.^ The relation of the native to the
object in a given case is determined by specifically

tribal conceptions, or even by individual experi-

ences in visions or dreams. It cannot be doubted
that a great number of charms and amulets in

North America must be conceived as special coses

of the basic Tnanitou principle. This appears with
great clearness in early accounts of the eastern
Indians. The Hurons, we are informed in the Jesuit
Relation of 1647-48, regarded everything that
seemed unnatural or extraordinary as oky, i.e. as
possessing supernatural virtues. Such objects

were kept for good luck. If a Huron had had
difficulty in killmg a bear or stag, and, after slay-

ing the animal, found a stone or snake in its

entrails, the thing found was conceived as the
oky that endowed the creature with more than
ordinary strength, and was henceforth worn as a
charm. If, while digging near a tree, a Huron
discovered a peculiar stone, he believed that it

had been forgotten there by certain demons and
called it an aaskouandy. Such objects were
supposed to change their shape, a stone or snake
turning into a bean, a grain of com, or the talons
of an eagle. The owner would become lucky in

the chase, in fishing, in trade, and in playing.
Dreams decided the particular sphere of the
charm's usefulness. Stul more powerful were the
omiiont, which were believed to be derived from a
sort of serpent that pierced everything in its way
—trees, bears, and rocks. On account of their

peculiar virtues, they were distinguished as
' genuine oky,' and the Hurons were willing to pay
the Algonquins exorbitant prices for infinitesimal

fragments of onniont.' This last case is especially

instructive as illustrating the complexity of the
psychological processes that must often be assumed
to account for the use of a given charm. As the
Hurons are said to have obtained all their onniont
from the Algonquins, their use of it is not directly

due to mystic experiences, but to the processes

underlying imitation and borrowing. That the
Algonquins themselves did not venerate the
onniont, because they were supposed to be derived
from the serpent, is quite clear in the light of

modem research into the relation of myth and
observance. It is fairly probable that the ultimata
reason for the use of onniont as charms by the
Algonquins is identical with that which prompted

1 Murdoch, ' The Point Barrow Eskimo," in 9 RBEW [1892],

pp. 436-441.
a Jones, ' The Algonkin Manitou,' in JAFL, 1905, pp. 183-190.
3 Jesuit Relations and Allied Documents (Cincinnati, 189ft-

1901), xxxiii. 216.
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the Hurons to look upon certain finds as oky.

Nevertheless we must not shut our eyes to the
possibility of another origin. Predominant as was
the concept of manitou among the Algonquins, the
less mystical notions described in connexion with
the Eskimos are not lacking. Le Jeune tells of

the Montagnais wearing at the bottom of their

garments ornaments of bears' clawa in order to

preclude injury from bears, and to be enabled to

kill these animals with greater ease.' The un-
conscious reasoning processes connected with the
belief in sympathetic and imitative magic must
thus be kept m mind as possible alternatives in

the explanation of the application of charms where
detailed information is lacking.

The mystic thrill characteristic of a manitou
experience is often actively sought by means of

fasts intended to induce visions, and many amulets,
whatever may have been their ultimate origin, are

believed to be the direct outcome of the super-

natural communications thus received. Thus, if

the being which appears to the dreamer is an
animal, the skin of the animal may henceforward
be carried about as a bringer of good luck ; or the
visitant may give specific instructions as to the

use of certain objects as charms. The fore-

going considerations will facilitate some insight

into the psychology of many Indian charms,
though undoubtedly much must still remain ob-

scure.

To resume our geographical survey : the Algon-
qiiin Montagnais, according to IjeSexm&'a Relation,
had a number of amulets of rather problematic
function. A shaman gave a woman a pattern of a
little sack cut in the form of a leg, which she used
to make one of leather filled with beaver hair. It

was called ' the leg of the manitou,' and was hung
in the cabin for a long time. Afterwards it passed
into the hands of a young man, who wore it sus-

pended from his neck. In the same tribe the
slayer of a bear received the ' heart-bone ' of the
animal, which he carried about his neck in a little

embroidered purse." The Hurons, besides the
charms already mentioned in connexion with the
manitou concept, had charms composed of bear
claws, wolf teeth, eagle talons, stones, and dry
sinews, all of which were thrown by dancers at one
another. The person falling under the charm was
supposed to be wounded, and blood poured out
of nis mouth and nostrils.' The Iroquois, accord-
ing to oral communications of Alanson Skinner,
stul carry about their persons miniature canoes as
a safeguard against drowning ; and this amulet is

used especially by people who have had dreams of

drowning. Small clubs were similarly used as
war-charms. Small wooden masks ('false faces')

are carried about by both sexes, but particularly

by pregnant women ; small husk-masks are carried

about for good luck. Witches and sorcerers often
had dolls carved of wood and antler, and sometimes
had roots covered with tiny carved faces, which
were supposed to impart the power of changing at
will from human to animal form. Clay pipes with
such faces have been found on ancient Iroquois
sites, and may have served the same use. People
who have seen the mythical dwarf stone-rollers

carve tiny images of these people and keep them
as charms. A peculiar love-charm occurring
among the western Cree was described to the
present writer while he was passing through the
territory of this tribe. The lover makes a small
effigy both of himself and of the woman he loves,

and wraps them up together with some medicinal
roots. After a few days the woman thus charmed
surrenders herself to the charmer.

In the south-east of the United States the over-

1 Jesuit Relations, ix. 117.
» lb. vi. 207, 291. s lb. X. 209.

shadowing importance of incantation did not
eliminate the use of material charms. Among the
Yuchi a small whitish root is carried in a bag to
keep away sickness. To the neck of a child there
is attached an insect larva sewed tightly in a
buckskin covering, decorated on one side with
beadwork. The amulet symbolizes a turtle, of

which the hind legs and tail are represented by
little loops of beads. Its special function is to

bring sleep to the wearer, through the use and
representation of two creatures that spend much
of their life in a dormant condition. Children
were shielded from harm by some small white
bones wrapped up in buckskin and tied to their

necks or hammocks, and such bones also prevented
children from crying in the night. Men wore
small objects obscurely related to the events in

their career, ' in the belief that the things would
prove effectual in protecting and guiding them
in some way.' War parties of the Creek carried

with them bundles of magic herbs and charms.
One of the latter was supposed to consist of

parts of the horns of a mythical snake that was
captured and killed by the people after long-

continued suffering from its attacks. These
horns were believed to impart immunity from
wounds.'

3. Plains Indians.—Among the warlike abori-

gines inhabiting the Plains, charms were naturally
often associated with martial pursuits. The
buffalo-hide shields regularly carried in battle

were supposed to owe their efficacy to the
medicine objects attached to them or to the designs
painted on their outside rather than to their natural
properties. The Dakota Sioux were particularly

fond of protective shield designs representing
supernatural powers. In many of these cases

there was a mixture of two motives : on the one
hand, the design derived its supernatural power
solely from its revelation in a dream or vision, but
at the same time there was a symbolical represen-

tation of the power desired, which recalls the
phenomena of imitative magic. Thus, spiders,

lizards, and turtles are frequently represented on
war garments, because they are hard to kill, and
it was supposed that this property would be trans-

ferred to the wearer. In addition to the painted
design, a shield might bear a braid of sweetgrass
and a buckskin bag with charms. Before going
into battle, the Sioux burnt some of the sweet-
grass and chanted songs pertaining to the shield.'

Among the Assiniboine, war charms were exceed-
ingly common. They were prepared by shamans
from ingredients supplied by the prospective

wearer, who was also informed in advance of

future happenings in battle. One man used the
dried and fleshed skin of a bluebird with jack-

rabbit ears sewed to its neck, the whole attached
to a piece of raw hide painted red. Another
warrior might employ a bird skin, a weasel skin,

a bonnet of weasel-skin, and a square piece of

buffalo hide ; still another, a large knife with a
bear-bone handle to which were tied little bells

and a feather." The Gros Ventre often carried

their sacred war paraphernalia in cylindrical raw-
hide cases. One specimen was painted with designs
in colour representing the birds dreamt of by
the original owner. The case contained a bag,
and in the bag there was a necklace with ' medi-
cine' roots. There were also skins worn at the
back of the head to prevent injury, and a bone
whistle was blown for the same purpose. If the
Gros Ventre dreamt of a man battling successfully

1 Speck, Ethnology of the Tuehi Indians (Philadelphia, 1909),

p. 137 ;
' The Creek Indians of Taskigi Town, in Mem. Arner.

Anthrop. Assoc, it. pt. 2, p. 118.
2 Wissler, ' Some Protective Designs of the Dakota,' ip

Atlthrop. Papers 0/ Amer. Mus. of Nat. Hist. 21-53.
3 Lowie, ' The Assiniboine," ib. iv. 31-33, 68.
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while wearing the skin of some animal, the same
kind of skin was adopted by the dreamer. For a
corresponding reason an Aisiniboine once wore
a fool-dance costume before entering a fight.'

Among the Arapaho amulets collected T)y Kroeber
there is a bracelet of badger-skin with a gopher
skin, an owl claw, some bells, feathers, seeds, and
skin fringes. The badger skin is believed to

increase the speed of the rider's horse ; the claw
helps to seize an enemy ; the motion of the feathers
drives away the enemy ; and the bells represent
the noise of the fight. A scaly turtle tail or fish

back mounted on stuffed buckskin was worn on
the head—the feathers for speed, the hard scales

to cause invulnerability.^ Wlien an Hidatsa went
to war, he always wore the strip off the back of a
wolf skin, with the tail hanging down the shoulders.

A slit was made in the skin, through which the
warrior put his head, so that the wolfs head hung
down upon his breast. The head, claws, stuffed

skin, or some other representative of his medicine
was carried about the person as a protective
charm.'
While war-charms are thus seen to have been

extremely important among the Plains Indians,
daily life was also attended with the use of
numerous charms. The wide diffusion of navel
amulets bears testimony to this fact. Among the
Arapaho, the navel-strings of girls are preserved
and sewed into small pouches stuffed with grass.

These are usually diamond-shaped and embellished
with beadwork, and the girl keeps this amulet on
her belt untU it is worn out. The Sioux often make
navel charms in the form of turtles, the turtle

being supposed to preside over the diseases peculiar
to women. Similar charms occur among the
Assiniboine.* An elderly Arapaho woman kept
a number of jjebbles tied up in a bag. Some of
them were pointed, others relatively round, the
former representing the canine teeth, and the latter
the molars. ' The stones, being loose, represent
the possessor's wish to reach that period of
life.' Three other stones were kept on account
of their resemblance to a turtle, a bird, and a
skunk, respectively. The turtle stone was said to
have been procured from inside a horse's body, and
was placed on the abdomen as a cure for diarrhoea.
The skunk stone was held in the hand by sick
people while sleeping ; similarljf the bird amulet
was placed at the head of the sick. Two curious
natural stones were painted red and treasured by
the owner in a bag of incense. At the sun-dance,
they were exposed and deposited near incense.
They were called 'centipedes.' Much of the
belief in amulets among the Arapaho seems to
centre in sympathetic and imitative magic. Beans
of different colours are used to produce colts of
certain colours ; a smooth and slippery shell aids
in delivery ;

' beads in the shape of a spider web
render the wearer, like the web, impervious to
missiles, and at the same time ensure the trapping
of the enemy, as insects in a web.'° The symbol-
ism so characteristic of Plains tribes is illustrated
by a curious charm worn among the Caddo in the
southern part of the Prairie area. It consisted of
the polished tip of a buffalo horn, surrounded by a
circle of downy red feathers within another circle

of badger and owl claws. The owner regarded the
charm as the source of his prophetic inspiration.
The buffalo horn was 'God's heart,' the red

1 Kroeber, ' Ethnoloiry of the Gro3 Ventre,' ib. I 192-196.
2 Kroeber, ' The Arapaho,' in Bull. Amer. Mua. tif Nat. Hist.

xviii. 423, 428, 440.
8 J. O. Doraey, ' A Study of Siouan Oulta,' in 11 RBBW [1894],

p. 616.
* Kroeber, ' The Arapaho,' pp. 64-58 ; Wissler, ' Decorative

Art of the Sioux Indians,' in Bull. Amer. Mua. of Sat. Hist.
xviii. 241 f. ; Lewie, loc. cit. p. 25.

5 Kroeber, 'The Arapaho," pp. 441-443, 462 f.

feathers contained his own heart, and the cirol*

of claws symbolized the world.

'

As perhaps the most typical of hunting charms
in this area may be mentioned the Blackfoot
iniskim, or buffalo rocks. These were usually
small ammonites, or sections of baculites, or some-
times oddly shaped flint nodules. They were found
on the prairie, and the person who secured one
was considered very fortunate. Sometimes a man
riding along heard a strange chirp, which made
known to him the presence of a buflalo rock.
Searching for it on tne ground, he would try to

discover it. If he failed, he would mark the place
and return the next day to resume his quest.

The tribal hunt of the buffalo had for its object
the driving of the game into an enclosure. On
the evening of the day preceding a drive into the
corral, a medicine-man possessing an iniskim un-
rolled his pipe and prayed to the Sun for success.

The origin of these charms is traced to a mytho-
logical period of starvation when a woman en-

countered a singing buffalo rock, which instructed
her to take it home and teach the people its song.

As a result of her compliance with these instruc-

tions, a great herd of buffalo came, and the
Indians were saved." Several years ago an old

Blackfoot of Gleichen, Alberta, unwrapped a
bundle for the present writer, disclosing some
small stones which he described as iniskim. When-
ever he was in need of food in the olden days, he
explained, he used his iniskim, and in consequence
never went hungry.

4. Mackenzie and Plateau Areas ; California.-—
Among the Northern Athapascans of the Mackenzie
River basin the simplicity of ceremonial life throws
into relief the customs attached to everyday pur-

suits, such as hunting and fishing. The Dogribs
carry bunches of antler points while hunting game,
because they believe this will aid the wearer in

luring deer or moose within range of bis rifle, and
the same power is ascribed to a piece of birch or a
deer's scapula.' The Chippewayan women cut off

a small piece of the newborn child's navel-string

and hang it about their necks, presumably for a
charm.* Fishing nets always had fastened to

them a number of birds' bUls and feet, while at
the four corners the Chippewayan tied some otter

and jackfish toes and jaws. Unless these objects

were attached, it was deemed useless to put the
net into the water, as it would not catch a single

fish. In angling, simUar superstitions were ob-

served. The bait used consisted of a combination
of charms enclosed within a bit of fish-skin. The
objects included fragments of beaver tails and fat,

otter vents and teeth, musk-rat guts and tails, loon

vents, human hair, etc. The head of every family,

as well as other persons, always carried a bundle
of these articles, as it was considered absurd to

attempt to angle without their aid.'

The Thompson, LUlooet, and Shuswap Indians
may be taken as representatives of the culture of

interior British Columbia. The head of a fool-hen

was used by the Thompson Indian as a hunting
charm. After praying to it for help, he tossed it

up, and took the direction of its beak to indicate

that of the game. A second trial of the same
kind, if confirmatory of the first, was considered a
sure sign of the locality to be visited. That night
the charm was placed under the hunter's pillow,

with the head pointing in the proper direction.

iMooney, 'The Ghost-Dance Religion,' in U RBEW [1S99],

p. 904 1.

2 GrinneU, Blackfoot Lodge Tales' (New Yorli, 1903), pp. 126,

126, 229.
s Eussell, Explorations in the Far North (fowa, 1898),

p. 183t.
4 Maclienzie, Voyagesfrom Montreal through the Continent of

North America (New York, 1902), L p. clxxix.
** Hearne, A Journey from Prince of Wales's Fort in Bud-

son's Bay to the Northern Ocean (London, 1796), pp. 328-330.
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The tail of a snake was worn by grizzly bear
hunters to ward off danger while hunting their

game. It was fastened to the belt, to the string

of the short pouch or powder-horn, or to the bow
or gun itself. If a deer had been wounded, but
not severely enough to be readily overtaken, the
skin of a mouse was laid on the tracks. A deer
thus charmed could not travel far, but soon
perished. By chewing deer-sinew, a hunter could
cause the sinews of a wounded deer to contract
BO that it could be easily overtaken. Gamblers'
wives suspended an elongated stone above their
husbands' pillows. To put an end to bad luck, a
woman turned it rapidly round, thereby causing a
reversal of luck. To secure luck at gambling, she
might also drive a peg into the ground near their

pillows, or sit on a fresh fir-bench during the
game. These Indians made a rather obscure dis-

tinction between ' male ' and ' female ' plants.

For a love-charm, the male and female of some
plant were tied together with a hair from the head
of the parties concerned, and buried in a little

hole. Another charm for a similar purpose also

consisted of the male and female of a plant, but
these were mashed fine and mixed with red ochre.

The charmer repaired to running water at sunset
or daybreak, painted a minute spot on each cheek
with the mixture, prayed to the plant for success,

and finally sewed the charm up in a buckskin bag
worn on the person. This charm was employed
by both sexes. If not properly prepared, it might
cause insanity in either the charmer or the charmed
individual. Some men used the heart of a fool-

hen to attract women. The love-charms of the
Lillooet were quite similar to those just described.

The Shuswap frequently obtained plants from the
Thompson and Olcanagon Indians, especially one
plant with a strong odour and emitting a kind of

steam. It was worn on the person as a necklace
during the day, and placed under the pillow at
night. Before sleep, the charmer must think of

the woman coveted and pray that she might love

him as a result of the plant's power. The same
plant was used to scent a present to the woman
loved ! and if a man carried it about while walking
against the wind, the women were forced to follow
him. The Shuswap rubbed another plant on the
brow or the soles of the feet to ensure luck in

hunting, and wore snakes' tails to prevent head-
aches. A child's amulet in use among the Thomp-
son Indians consisted of the piece of the infant s

navel-string outside the ligature, which was sewed
up in a piece of embroidered buckskin. This was
tied to a buckskin band round the head of the
cradle, and was decorated with numerous append-
ages. If the piece of navel-string was not found,
or was lost, the child became foolish, or was
likely to be lost during a journey or hunting trip.

Branches of wild currant in the bottom of the
cradle tended to quiet a child, while the dried tail

or lower part of a silver salmon's backbone pre-

vented frequent micturition.'
The Plateau region south of the Salish tribes

just discussed was occupied by the Nez Perc6 and
Shoshonean tribes. The Nez Perc6 frequently
made use of charms, which generally consisted of

small stones of odd shape or colour. Stones with
holes were deemed especially powerful in bringing
good luck, and a boy who found a curious stone
might carry it on his person for life. Rarely these
stones were carved or artificially modified. Bear
claws and wolf teeth were worn about the neck
as charms. An old Indian was found to wear
a gypsum spear-head suspended about his neck.
Shamans sometimes carved their stone amulets, one

' Teit, ' The Thompson Indians of British Columbia,' in Jesup
North Pacific Expedition, i. 304, 308, 371-372, 'The Lillooet
Indiane,' and ' The Shuswap,' ii. ii. 291, 619.

of which, reproduced by Spinden, seems to repre-
sent an animal's head.' Ihe Shoshone powdered
spruce needles, crammed them into a buckskin
bag, and hung the bag round a baby's neck as a
preventive of illness. Adults use white weasel
skins, buffalo horns and manes, or the foot of a
white weasel for the same purpose. A very old
woman was found to keep two small fragments of
obsidian as eye medicine, though occasionally she
used to scratch her arms with them. Some men
have a charm enclosed in a little piece of cloth and
tied to the middle of either the front or the back
of a beaded necklace. In a myth. Coyote over-
comes a pursuing rock by extending his arm with
a beaded charm on it. Love-charms are popular.
One informant wore a weasel foot in his hat in
order to 'catch a squaw.' For the same end,
shavings of wood or bark are rubbed on the neck,
tied up in a bag, or attached to a belt. Similarly,
spruce needles are chewed and rubbed on the
charmer's head. A certain root is tied to a little

stone and thrown at the woman coveted. Several
nights elapse, and then the woman comes to visit her
lover. This charm has been repeatedly used with
success, and has been sold for a dollar and a half.

The Wind River Shoshone believe that the tail-

feathers of a flicker ward off disease, and that the
male of a kind of sage-hen imparts the gifts of a
shaman. Weasel skins and feathers served as a
protection against missiles. Many roots and other
objects were cherished as amulets because they
had been revealed to the owner in a vision or
dream.'
Among the Hupa of California we again meet

with the custom of placing parts of the umbilical
cord in a buckskin bag round a baby's neck, where
it is kept for years. A small dentalium shell is

also tied to the infant's ankle, but must be removed
as soon as the mother resumes her customary matri-
monial relations. The Maidu in the central part
of the State employed various charms for hunting
and gambling. Stones found inside a deer were the
favourite charms of deer-hunters, who wore them
suspended from the neck. Perforated gambling-
charms of approximately diamond-shaped surface
were similarly suspended, but were stuck in the
ground before their owner during a game. Any
strangely shaped or coloured object found was
picked up and tested as to its powers. Subsequent
good luck of any kind was ascribed to its magic
potency, and the o^vner treasured it for the specific

use indicated by his experiences. Shamans used
charms which they gently rubbed on the seat of
pain after the extraction of the pathogenic agent,
these charms usually consisting of obsidian knives
hung from the neck. The frame of mind that
leads to the adoption of certain objects as amulets
is well illustrated by the attitude of the Shasta
Indians. When a member of the tribe found a
type of stone pipe different from that now used,
the unfamiliar form was considered as mysterious,
and magic functions were ascribed to the find.*

5. North-west Coast.—The Thlinkeb and Haida
may be taken as the principal representatives of
old North Pacific Coast culture. 'Typical of primi-
tive hunting-charms was a medicine used by the
Thlinket of Alaska to ensure the capture of sea-

otters. The prospective hunter was obliged to
abstain from intercourse with his wife for an entire
month, and was careful not to let any one else

touch his chamber-pot. At the expiry of this

1 Spinden, ' The Nez Perc6 Indians,' in Mem. Amer. Antkrop.
Assoc, ii. pt. 3, p. 260.

2 Lowie, 'The Northern Shoshone,' in Anthrop. Papers oj
Amer. Mus. of Nat. Hist. ii. pt. 2, pp. 224, 226, 229 f., 263.

3 Goddard, Life and Culture of the Hupa (Berkeley, 1903),

pp. 51, 52; Dixon, 'The Northern Maidu ' (jBzf^^. Amer. Mus. of
Nat. Hist. xvii. pt. S), pp. 139, 266, 267, and ' The Shasta ' (ib.

pt. 6), p. 392.
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period he killed an eagle, detached the foot, and
tied to it a flower called ' grabbing medicine.'

Next he made a model canoe with a figure of him-
self in the act of aiming at a sea-otter. The eagle's

talon was made to clasp the seat in order to ensure
good aiming. When approaching the sea-otter,

the hunter blew some of his urine towards it, this

being intended to confuse the animal and cause it

to swim in his direction. If a man had infringed

the nuptial tabu, his arm would shake and he
would miss his quarry. In the case just cited the
significance of the medicine employed is obscured
by the number of regulations connected with its

successful use. Of these, the application of imita-

tive magic in the construction of the canoe is of

special interest. In another Thlinket hunting-
charm, sympathetic magic plays the dominant part.

In order to shoot a doe the hunter removed hairs

from the pubic region of a doe already slain, fas-

tened them to the ' grabbing medicine,' and attached
both to the barrel of his gun. Waving this as he
approached his game, he would succeed in enticing
the animal towards him. Corresponding notions
enter into the practices incident to avenging the
murder of a friend : the person seeking revenge
wrapped up a bundle of a certain plant with an
effigy of his enemy, thus securing his destruc-

tion.'

The Haida lover fasted, sought a certain kind of

medicine, rubbed it upon his palms, and then put
it upon the person or the clothing of the woman
desired in marriage. Complete sets of observances
were connected with this love-charm, of which the
following is typical. The lover fasted from two to

five days, then went to a salmon-creek, removed
his clothes, and looked for spruce cones. If he
found two old cones lying near each other and half

sticking in the ground, he seized one with each
hand, pronounced his own name as well as the
woman s, and declared whether he merely loved
her or wished to marry her. This statement was
repeated four times in an increasingly loud tone of

voice. Then the man went into the creek until

the water was on a level with his heart, put both
cones as far upstream as he could, let them float

towards him, again seized one in each hand, and
repeated aloud what he wanted. After three re-

petitions of this act, he took the cones into the
woods, made a pillow, laid one on each end of it,

and covered them with leaves of the salal-berry

bush, mentioning his wish four times more. Then
he went home, broke his fast, and waited for the
woman's message of love. A curious charm for

acquiring riches had to be obtained by theft in

order to act efiicaciously. It consisted of a sheet-

copper figure, which was guarded with great
secrecy. To make it work, the owner stuffed the
space between the front and back plates of the
charm with stolen clippings from articles of value.

Thus crammed, it was hidden in the box contain-
ing the owner's blankets and clothing. Whether
it was ever directly addressed in prayer seems to

be subject to doubt.'
6. South-west.—Among the Apaches numerous

varieties of charms were in vogue. Captain John
6. Bourke was impressed with the very general
occurrence of little buckskin bags, usually attached
to the belts of the warriors and guarded with great
care by their wearers. Inspection of the bags dis-

closed a quantity of yellow powder, the hoddentin,
or pollen of the tule (a variety of the cat-tail rush),

for which some pulverized galena was sometimes
substituted. The use of these substances in con-
nexion with war amulets is but a special instance
of their ceremonial employment by the Apaches.

1 Swanton, 'The Tlingit Indians,' in 26RBEW(,Wm), p. 447 «.

2 Swanton * Contributions to the Ethnology of the Haida,' in
Jesup North, Pacific Expedition^ v. pt. 1, p.46f.

Both served as a face-paint and as offerings to the

cosmic forces, and each phase of everyday life was
accompanied by a sprinkling of hoddentin. The
first act of an Apache on rising was to blow a pinch
of the pollen to the dawn. A bag of hoddentin
was secured to every baby's neck or cradle ; at the
girls' puberty ceremonies the powder was thrown
to the sun and strewn about the novices ; patients
were sprinkled with the pollen in cases of serious

illness ; and the dead bodies were subjected to

similar treatment. When starting on a hunt,
when commencing the planting of com, or when
seeking to propitiate animals viewed with religious

veneration, the Apaches uniformly made their

offerings of hoddentin. Galena, while reserved for

occasions of special solemnity, was used in essenti-

ally similar circumstances. The ceremonial sig-

nificance of both substances accounts for the fact

that no Apache warrior would go on the war-path
without his buckskin bag of hoddentin or galena.'

A still more distinctly talismanic character was,
however, ascribed to the izze-kloth, or sacred cords.

These were simply cords decorated with beads and
shells, bits of sacred malachite, wood, claws, hod-
dentin bags, or splinters of lightning-riven wood.
Only the shamans of highest standing could make
them, and on occasions of extraordinary moment
the medicine-man wore them hanging from the
right shoulder over the left hip. ' These cords will

protect a man while on the warpath, and many of

the Apache believe firmly that a bullet will have
no effect upon the warrior wearing one of them.'
This did not by any means, however, exhaust the
value of the izze-kloth, for their owner was enabled
to cure the sick, to help along the crops, and to

determine the thief of his own or his friends'

property.^ These additional virtues connect the
cords with sacred objects of quite different con-

struction. Thus, the wearer of a buckskin medi-
cine-hat could tell who had stolen ponies, foretold

the future, and was able to aid in the cure of the
sick. A flat piece of lath decorated with drawings
of a human figure and snake-heads was believed to

indicate the right direction to travel, to bring rain

in case of drought, and to show where stolen ponies

had been taken.
The Navahos, nearest of kin to the Apaches in

point of habitat and linguistic affiliation, and, like

them, intermediary between the Pueblo and Prairie

cultures, also make use of an abundance of charms.
Indeed, even their deities are thought to possess

charms, and the very sacredness of their character

is often derived from the possession of such articles.

If a man escapes from danger unscathed, the

natural conclusion is that his charm must be
strong. The mythological sons of the Sun, before

setting out on the perilous journey to their father,

secure for their talisman feathers plucked from a
live bird. Such feathers are supposed to preserve

life, and are used in all the rites. Hastseyalti, the

most important deity impersonated in the tribal

Chant ceremony, is represented with his healing

talisman — four willow sticks attached to one
another so that they may be readily spread into a
quadrangle and folded up again. In the ceremony
the actor approaches the patient, opens his talis-

man to its quadrangular form, and places it four

times around the sufferer's body. The veneration

for pollen so marked among the Apaches is equally

characteristic of the Navahos. Pollen, both of the

cat-tail and of other plants, is considered emblem- •

atic of peace, prosperity, and happiness, and is

believed to secure these blessings. It is generally

kept in buckskin bags, carried alike by priests

and laymen. A stone fetish of a horse is at

iBourlEe, 'The Medicine-Men oJ the Apache,' in 9 BBElf
(1892), pp. 600-607, 618.

a lb. pp. 660-663.
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timeH fed with pollen to enaore good lack to the
herds.'

The difficulty of classifying religious phenomena
Sy the aid of current concepts becomes obvious in

a consideration of the Pueblo area. According to

Zuni mythology, the twin sons of the Sun, after
leading mankind from their infernal abodes to the
world now occupied by them, once more took pity

on men, and, in order to stay an undue multiplica-

tion of their natural enemies, transformed animals
of prey into stones. Natural concretions or
strangely eroded rocks resembling animals are
looked upon, in harmony with these mythological
beliefs, as representatives of the undying spirits of

the prey-animals. The success of beasts of prey is

ascribed to a magical force by which they cast a
spell upon their quarry. Their power is preserved
in the petrifactions, which are, therefore, vener-
ated as 'fetishes.' Guarded by special officers

when not in use, the fetishes are assembled,
sprinkled with prayer-meal, and supplicated by
members of certain societies at a New Year s

festival, whUe corresponding solemnities precede
the great tribal hunts. The use of fetishes in the
chase is deemed indispensable to success ; only by
their supernatural efficacy is man believed capable
of overcoming the otherwise unconquerable larger

game. Few tunters, accordingly, set out without
a fetish, which is carried in a little buckskin bag sus-

pended over the left breast. In the course of his

iourney, various ceremonies must be observed by the
iimter. The fetish is taken out and addressed
in prayer, and is ultimately restored to its keeper.
Complicated as the usages referred to appear

when compared with those ordinarily attached
to amulets, it seems artificial to separate them
psychologically from ordinary charms. Such
charms are, indeed, by no means lacking among
the Zuni. A person finding a concretion suggest-
ing the prey-gods will regard it as his special
' medicine,' and will almost always prefer it to the
other fetishes. A find recalling an organ of the
human body is highly prized as the phallus of some
ancient being, and becomes a charm in matters
sexual : the young man will use it as a love-
charm, the young woman to ensure male offspring.

Another object may be interpreted as the relic of

a god's tooth or weapon, and is entrusted to the
custody of the warrior order. A little of it rubbed
on a stone and mixed with much water is considered
a powerful protection in battle, and is accordingly
used by the warrior as an unguent before entering
battle. A somewhat intermediate position seems
to be held by the so-called war-fetishes. Roughly
resembling the hunting fetishes, not only in appear-
ance but in the rites attached to their employ-
ment, they are akin to amulets in being constantly
carried about by the owners. An arrow point
placed on the back of these fetishes seems to have
a purely protective character ; it is emblematic of
the Knife of War, and is believed to shield the
wearer from the enemy from behind or from unex-
pected quarters. The root idea in all these fetishes
is apparently nothing but that of the Algonquin
manitou. Objects of extraordinary appearance

—

petrifactions, m the case at hand—impose on the
beholder a condition of emotional exaltation which
leads to their being regarded as sacred. Experi-
ences of this sort are assimilated with the pre-
existing mythological conceptions ; the existence
of the petrifactions is interpreted in the light of
the transformer cycle. Finally, the systematizing
tendency of priestly speculation sets in, unifying
relevant beliefs into the dogma that all fetishes
are traceable to the same origin. ' It is supposed

1 Matthews, *Navaho Legends/ Mem. Amer. Folk-Lore So-
ciety, V. [1897] 109, 192, 249, 260, 'The Night Chant, a Navaho
Ceremony,' in Mem. Amer. Mus. of I/at. Hist. vi. 10, 68, 69, 41-34.

by the priests of Zuiii that not only these, but all

true fetishes, are either actual petrifactions of the
animals they represent, or were such originally.'

Parallel with the development of these theoretical
views goes the association of the amulets with
established ceremonial observances. The rites con-
nected with the use of a fetish by the Zuiii warrior
or hunter are only the reflexion of the ceremonial-
ism characteristic of Zuiii life ; the fetishes are
merely amulets saturated with the culture of a
Pueblo people.'

7. Mexico.—The complexity of religions life in

ancient Mexico tends to eclipse the importance of
amulets, yet their significance in the everyday life

of these people is established beyond doubt. Thus,
the Mexicans believed that neither an eTiceinie

woman nor her husband might walk about at
night ; in the former case, the chUd would cry in-

cessantly, in the latter it would be smitten with
heart disease. To guard against these disasters,
the prospective mother took care to carry with her
some small pebbles, some ashes from her fireplace,

or a little native incense, while the father used
small stones or tobacco. Ashes seem to have been
carried especially in order to prevent the sight of
ghosts. Great value was attached to parts of the
body of a woman who had died in childbed.
Soldiers cut off the woman's hair and the middle
finger of her left hand, and carried them on the
inside of their shields to the field of battle. They
believed that such charms would render their
owners intrepid, and would ensure the capture of
enemies. Blanket vendors used as a charm the
hand of a female monkey, being convinced that,
thus armed, they would readily dispose of their
wares on market days. Hucksters who had failed
to sell their commodities put two kinds of spices
with them on returning home at night, declaring
that ' after eating of the spices ' the wares would
allow themselves to be sold more readily than
before." The magicians of Simaloa carefully
guarded some translucent stones in a little leather
pouch.' Among the modem Aztecs some super-
stitious practices have survived to the present day.
Mothers hang little pouches with chapopotl, or
bitumen, about their children's necks to guard
them against disease and injury ; sometimes the
bags may be worn in pairs at the wrists. The
chapopotl is purchased of Indian dealers in medi-
cinal nerbs.* See, further, 'Mexican and Mayan'
section of this article.

8. South America. — Our knowledge of South
American ethnography does not yet permit a
systematic discussion of the charms employed
within this immense territory. All that can be
attempted is to cull a few characteristic examples
from some of the areas hitherto studied.

In the West Indies—ethnologically a part of
South America—warriors going into battle at-
tached to their foreheads finely carved objects of
stone, shell, or bone perforated for suspension from
the person, and stone amulets are particularly
common in archseological collections. Many of
them are representations of the human form, others
are effigies of animals, while some show partly
human, partly theromorphic traits. The amulets
of human form may be subdivided into two prin-
cipal types—one characterized by the elevation of
the arms and hands to, or above, the level of the
ears ; the other distinguished by the niuniray-like
juxtaposition of the legs. W hether the golden
breast ornaments reported to have been worn by

1 Cushing, ' Zufii Fetiches,' in i RBEW [1S83], pp 9-45.
2 Sahagun, Uist. gt*n. des chases de la NouveUe-EspcujTiti

(Paris, 1880), pp. SlO-313, 434.
3 GersLe, Soles sur la midecine et la botanique des andeju

ilexicains (Rome, 1909), p. 38.

* Starr, * Notes upon the Ethnography of Southern Mexico'
(Proc. Davenport Acade^ny of Natural Science, 1900), p. 19.
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chiefs combined the fnnctlon of amuleta with that
of insignia of authority it is impossible to deter-

mine at the present day. Stones extracted by a
shaman from the body of his patient as pathogenic
intruders were highly prized and carefully stowed
away in little baskets ; they were deemed especi-

ally valuable in helping women in labour, it is

possible that, besides the frontal war amulets,
larger figures were likewise attached to the top
of the head.'

The burial grounds of Las Guacas on the Pacific
coast of Costa Rica have yielded an unusually
large number of amulets. Most of these are celt-

shaped, some being plain celts with one or, more
rarely, two perforations, while others represent
human and bird forma. In the anthropomorphic
amulets the head is shown enface, the eyes being
usually indicated by means of two circular drilled

pits, which are often united by a transverse groove.
The upper arms are parallel with the body, while
the forearms are horizontal, the hands either meet-
ing on the abdomen or being placed one a little

above the other. Usually only the upper half of

the body is sculptured, but a few of the charms
show the entire figure. The omithomorphic amu-
lets represent exclusively parrots and (less fre-

quently) owls. According to Hartman, the crests

and ear-tufts of the bird are generally emphasized
by the artist, but in many cases the conventional-
ism is such that the bird-like features wholly
disappear. Amulets perforated for suspension in

a horizontal position include alligator and fish

forms. ^

Of the ornaments worn by the Peruvians, the
necklace consisting of puma teeth, human teeth,

bones of monkeys, and birds' beaks may have
served as an amulet.' In southern Peru and Bolivia
a class of Indians, presumably connected with the
Callahuayas to be mentioned below, gather and
hawk objects of medicinal and talismanic virtue.

The tapir's claws served to prevent sickness, while
the teeth of poisonous snakes, carefully fixed in

leaves and stuck into the tubes of rushes, are re-

farded as specifics against headache and blindness.*

'he greatest interest attaches to the canopas used
by the ancient Chimu of Peru. They differed from
the communal huaca in being the property of a
single family or of an individual. In the former
case they descended from father to son, in the
latter they were buried with their owners. An
Indian finding any stone of extraordinary shape or
colour immediately sought the advice of a shaman.
If the latter declared the object to be a canopa, it

was at once treated with superstitious regard.
Some canopas consisted of bezoar stone {quicu),

others were little crystals {lacas). There were
special canopas of maize and potatoes, and some,
in the shape of llamas, served to increase the herds
of their owners."
The Araucanians of Chile wear large breast orna-

ments and heavy chains of disks with pendants
consisting of little crosses and human figures,

which reflect both Christian and pagan influences."

The Bakairi dwelling on the banks of the Kuli-
sehu and Rio Batovy in Central Brazil are very
fond of necklaces of shell-disks and beads. These
are worn especially by children and by pregnant
Avomen, from which fact their talismanic character
has been inferred. The chiefs of the Paressi, who
inhabit the region north-west of Cuyaba, suspended

> Fewkea, 'The Aborigines ot Porto Rico and Neighboring
Islands,' in tS /{BE If [1907], pp. 138-148, 192 f., 196.

2 Hartman, ArchcEol. Researches on the Pacijie Coast of Costa
Rica (Pittaburg, 1907), pp. 60-81.

8 Wiener, Pircru. et Boltvie (Paris, 1880), p. 666.
« Von Tschudj, Traoels in Peru (New York, 1864), p. 280.
' Squier, Peru (New York, 1877), p. 189.
« Biirger, Aeht Lehr- UTuI Wanderjahre in Chile (Leipzig,

1909), p. 81.

about their necks jasper-like polished stones, in tha
shape of a Maltese cross, which may possibly have
been worn as amulets. The Bororo wear breast-
ornaments of large jaguar teeth and of small
monkey teeth. Tnese ornaments are supposed to
increase the strength and skill of the wearer. Tha
teeth and lower jaws of enemies are similarly worn,
and the hair of a deceased person is spun and
corded, and is then used as an amulet.'
The Abipones suspended from their neck or arm

the tooth of a ' crocodile,' believing that it would
prevent them from being bitten by serpents. Little

stones found in the stomach of the same animal
were pulverized and drunk to alleviate kidney
trouble. This superstition is mentioned in this

place because it shows a use of stones somewhat
different from that of genuine charm-stones, such
as have been noted in N. America.'
In the Argentine Republic there has been found

a lanceolate stone-amulet with a central rect-

angular cross enclosing a plain cross of two mutu-
ally perpendicular lines. It was intended to be
worn about the neck, but Quiroga supposes that
it was believed to bring rain.' The Indians of the

Argentine plateaux attach to their fingers, and
especially to their little fingers, a string twisted
towards the left. This, it is believed, will prevent
adversity and disease during the following year.

Some individuals tie similar strings to their arms
and legs. ArchiEological investigation of this

region has unearthed numerous pendeloques, some
of which probably served as charms. One of the
smaller finds of this class represents a bird, another
consists of the fruit of Martynia angulata, with a
woollen string by which it was attached to a gar-

ment or necklace. Some of the charms are of

stone, others of copper, and there has been figured

a single pendeloque of silver. In the Diagita por-

tion of the territory, triangular and animal-shaped
charms have often been discovered. The half-castes

now occupying the country still make use of small
figures of sculptured white stone representing
domestic animals. The carvings {illas) serve as

talismans to protect the herds of cattle or llamas
against every kind of danger and to ensure their

multiplication. Another sort of Ma frequently

found consists of a hand enclosing a baton-shaped
object ; the interior of the hand is sometimes
decorated with a circle symbolizing money, and
the charm as a whole is believed to bring wealth to

its possessor. All these charms are obtained from
itinerant Aymara medicine-men called callahua-

yas, who reside in the villages of Charazani and
Curva, in the Province of Mufiecas, Bolivia.*

In the Bandelier collection of the American
Museum of Natural History, there are a number
of callahuaya charms deserving some brief descrip-

tion. A dirty rag containing a piece of alabaster,

a bit of llama tallow, and bits of a plant {uira koua)
is used for finding treasures, and a piece of alabaster

with some yellow vegetable substance, very small
black seeds, a red and black berry, bits of mica
and gold leaf, serves the same purpose. To keep
wealth already secured, the callahuayas peddle
alabaster carved to represent a hand holding a
circular object, bits of gold leaf and mica, and
very small black seeds. A charm intended to

unite those engaged to be married and to render

them wealthy, consists of a piece of alabaster carved

into two hands, bits of thin gold, silver, and mica,

and very small black seeds.

1 Von den Steinen, Unter den NaturvSVcem Zentral-Brasil-

iens (Berlin, 1894), pp. 182-184, 426, 479.
3 Dobrizhoffer, An Account of the Abipones (London, 1822X

iL 268.
' Quiroga, La Cruz en America (Buenos Ayres, 1901), p. 196.

4 Boman, Antiq. de la region andine de la Ripublique Argent.
et du diserl WAtacama (Paris, 1908), pp. 131-133, 373, 613, 621-

630, 666, 749.
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Eisumi.—A few words will suffice to sum up the
essential traits of North and South American
charms. While in a considerable number of cases

the reasons for assigning special potency to a given
object are far from clear, two main principles have
operated in a majority of the cases cited, and seem
sufficient to account for the phenomena not yet
definitely known to fall under the same head. (1)

We have found the principle of symbolic magic,
which is particularlyprominent among theEskimos.
(2) We have had to reckon with the manitou prin-

ciple—the fact that objects which happen to pro-

duce on the beholder a curious psychological effect

are credited with supernatural power. Naturally
objects revealed during a conscious effort to secure
some power belong to the same category. So far

as the American field is concerned, the theory,
recently broached, that amulets and charms are
degenerate fetishes— fetishes that retain their
supposedly magical power but are no longer the
objects of a distinct cult—does not seem to hold.

Not only do Pechuel-Loesche's recent investigations
in Africa tend to efface the line separating fetishes

from other magico-religious objects, but among the
Zuni, where conditions are especially favourable
for a comparison, the ' fetishes ' have been found
to be nothing but specialized forms of magical
objects. As for charms and amulets in general, it

must be apparent that they also do not form a dis-

tinct unit from a psychological point of view, but
are merely magical articles worn on the person.
LrrERATOaB.—This 1b given in the footnotes.

KOBERT H. LOWIE.
CHARMS AND AMULETS (Assyr.-Bab.).—

In discussing Assyr. charms it is exceedingly
difficult to avoid repetition of incantations which
are properly included under Medicine. The writer
of the present article has therefore touched as
lightly as possible on the purely medical texts,

referring the reader to the article Disease and
Medicine (Assyr.-Bab.) for this branch of the
subject, and has attempted to describe only those
which are less obviously prescriptions for sickness.

But it is almost impossible to draw a distinct line,

since many of the ailments in ancient times were
attributed to the magic of sorcerers, the attacks of

demons, or the wrath of the gods ; and even the
simple medical tablets, which prescribe in the
baldest manner the quantities of various drugs to

be used as remedies, are not without incantations
of the most superstitious kind.
The hostile wizard or witch is described by some

such words as kaSSapu, epiStu, and jnuitepiStu,

which are never used for the more legitimate
quacksalvers. On the other hand, it was quite
permissible to 'lay a ban' in no underhand
manner, for the ' sabbaths ' in the Assyrian
hemerology texts (WAI iv. 32) are described as
being unfitted for making a curse. But the
metliods for casting such spells as love-charms or
hatred-charms appear to be wanting in the tablets
hitherto discovered. After all, these charms belong
to an order of magicians lower than the official

priesthood, and it is more natural that the writings
of the latter class should have come down to
us.

The eight tablets of the series Maklu (' Burning ')

are devoted to charms which have been written
counter to the machinations of hostile wizards and
witches. The man who imagines himself bewitched
repairs presumably to the nearest friendly wise-
man or wise-woman for aid in working magic
which shall defeat his oppressor. The whole series
constitutes such a grimoire of spells that it is well
worth examining in detail.

First, the victim of the wizard's malignity makes
invocation to the 'gods of night,' and then lays
before them his troobies :

* For a witch bath bewitched me,
A sorceress hath cast her spell upon me,
My god and my goddess cry aloud over me,
Over the sickness ( ? deafness) wherewith I am itrlokcn.

I stand sleepless night and day,
For they liave choked ray mouth with herbs,
And vrith upuntu have stopped ray raouth.
So that they have lessened my drink.
My Joy hath turned to grief, and my delight to moamillg.
Rise up, then, O ye great gods, and hear ray plaint,

Grant me a hearing, and take cognizance of my way.
1 have made a figure of the man or woman who batli

bewitched me.'

There appears to be an echo of one of these lines

in the Talniud. If a person meet witches, he
should say, among other invectives, ' May a
potsherd of boiling dung be stuffed into your
mouths, you ugly witches ' (Mo'ed ^atan, fol. 18,

col. i., quoted by Hershon, A Talmudic Miscellany,
London, 1880, p. 49). It is possible, too, that
there is a connexion between this and another
passage in the Maklu (Tablet viii. 87-88) :

' Make
two meals of dung (?), one each for the figures of

sorcerer and sorceress, and make invocation over
the food.' This, however, depends on the trans-

lation ' dung ' for the Assyr. word li (Thompson,
Sem. Magic, p. 203).

In the lines quoted from the Maldu series the
hostile magician is evidently credited with having
made a waxen image of the suppliant, which has
been subjected to the treatment described in lines

6-8 (lines 9-11 of the tablet). The counter-method
of making an image of the magician is consequently
resorted to, and various rituals are performed,
after which the bewitched man ends the first

division of his charm with the words spoken
against the sorceress :

* Her knot is loosed, her works are brought to nought.
All her charms fill the open plain.

According to the command wiiich the gods of night have
spoken.'

The ' knot ' refers to the usual practice of tying
knots during the repetition of an incantation (see

Disease and Medicine [Assyr.-Bab.]). The next
is a short invocation :

* Earth, earth, O earth,
Gilgaraed is lord of your taint.

Whatever ye do, I know
;

But what I do, ye know not

;

All that the women who have bewitched me have done
Is annulled, loosed, undone, and is not.'

Two late Hebrew charms from a book which the
^vriter obtained in Mosul (PSBA, 1907, p. 330,
nos. 93 and 94) show a similarity to this use of
' binding ' and ' loosing '

:

* To bind a man against his wife.—Write these names on a
parchment, and bury them between two graves :

" In the name
of Saphriel, 'Azriel, Gabriel, Serilfiel, that ye bind and fetter

N., son of N., that he be not able to have union with his wife
N., daughter of N., Si Sid 'Irt Wasgitt Wswrh Wtr Wrrgit,
bind and fetter N., son of N. ; and let no man have power to
loose him from the bond until I loose it myself, and he shall

feel no love towards N., daughter of N. ; bind and fetter
him."'

' To loosen a bond.—Let him write his name and the name of
his mother on parchment, and let him carry the parchment on
his person, and hang it round his neck. And this is what he
shaU write ;

" Hu Hut NptI Nptl Krat Krat Mk Ytun Kf Lub
N^l Ubkl Tab Mn Mn Mnr Pnr Ksp Ksp 'Tor Tor—by the purity
of these names (I adjure you) that ye loose all limbs of N., son
of N., towards N., daughter of N."'

The lines in the Maklu quotations indicating
that the patient knows his enemy's movements are
in accord with the usual practice of magic in this

respect. The next step is apparently to recite the
following over something that serves as the model
of a village

:

' My city is ^appan, my city is ^appan.
There are two gates to my city ^appan.
One to the east and one to the west,
One towards the rising sun and one towards the setting

sun.'

The procedure described in the lines that follow
is to perform a ritual of shutting up the city, that
the sorcery may be excluded from the bewitched
man's abode (for a parallel to this method of

making a model house in magic, see Victor Henry,
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La Magie dans I'Inde antique, Paris, 1904, p. 142,

which IS quoted in Thompson, op. cit. p. xxviii).

Ultimately the little figures of the hostile wizard
are burnt, with appropriate and exceedingly long
incantations to the fire-god. With this ritual the
first tablet ends.

The second tablet continues this procedure, and
defines the material of which the images of the
sorcerer shall be made, with the proper invocation
for each. Tallow, bronze, dung(?), clay, bitumen,
bitumen overlaid with plaster, clay overlaid witii

tallow, and various woods are among the com-
ponents prescribed.

The third tablet begins with a description of the
witch

:

' The witch who roameth about the streets,

Entering the bouses,
Prowling about the towns,
Going through the broad places

;

She turneth backwards and forwards,
She standeth in the street and turneth back the feet

;

In the market-square she hindereth passage ;

She snatcbeth away the love of the well-favoured man.
She taketh the fruit of the well-favoured maiden.
By her glance she carrieth away her desire ;

She looketb upon a man and taketh away his love.

She looketh upon a maiden and taketh away her fruit.'

After this description of the witch, the bewitched
man is shown how to combat her evil with various
rituals.

The fifth tablet begins with a similar description
of the hostile wise-woman

:

'The sorceress and witch
Sit in the shadow of the house-wall,
They sit there working magic against me,
And making figures of me.
Now 1 am sending against thee J^ltappan-'pl^.nt and sesame,
I will annul thy sorcery and turn back thy charms in thy
mouth.'

Enough has been quoted to show the methods
used in this exceedingly primitive but wide-spread
practice of wax-figure magic.
In working any magic of this kind, it was of

great advantage to have secured something belong-
ing to the intended victim. The first tablet of the
Maklu shows this clearly ( 131 ff. ) :

' Those (witches) who have made images in my shape.
Who have likened them unto my form,
Who have taken of ray spittle, plucked out my hair,
Torn my garments, or gathered the cast-off dust of my feet.

May the warrior Fire-god dissolve their spell.'

All these ingredients of a charm are so well
known to anthropologists that it is unnecessary to
quote parallel instances from either savage or
civilized nations.

From these incantations over waxen figures of a
living man the transition to similar images made
to lay a ghost is easy. The principle is the same :

' When a dead man appeareth unto a living man . . . thou
Shalt make [a figure] of clay, and write his name on the left

side with a stylus. Thou shalt put it in a gazelle's horn and its

face . . . and in the shade of a caper-bush or in the shade of
a thorn-bush thou shalt dig a hole and bury it : and thou shalt
say ... ' (PSBA xxviii. 227).

A ritual for the same is also prescribed in a
tablet (K. 1293, Harper, Letters, 1900, no. 461)
which begins :

' The figure of the dead man in

clay.' There are other charms to avert the evil of
returning ghosts, which need not be quoted here
{PSBA xxviii. 223 ff. ; Thompson, op. cit. p. 32 tf.).

Just in the same way the Babylonians believed
that sorcery might break out in a house (WAJ
iv. 59. 1 ), and part of the charm against it runs as
follows

:

' Break the bonds of her who hath bewitched me,
Bring to nought the mutterings of her who hath cast spells
upon me,

Turn her sorcery to wind,
Her mutterings to air

;

All that she hath done or wrought in magic
May the wind carry away I

May it bring her days to ruin and a broken heart.
May it bring down her years to wretchedness and woe I

May she die, but let me recover :

May her sorcery, her magic, her spells be loosed.
By command of Ea, SaniaS, Marduk,
And the Princess Bfilit-ili.'

(For the possible connexion of the remainder of this text with
the Levitical ' house in which leprosy breaks out,' see Thompson,
op. cit. p. 187.)

Another ritual in connexion with buildings is

that published by Weissbach (Bab. Miscellen,
Leipzig, 1903, p. 32 ff.) for the re-buUding of a
temple when it has fallen.

We now come to what may be considered aa
amulets proper—objects with a prophylactic signi-

ficance whicn are to be hung up in some exposed
position or carried on the person. The most
obvious are probably those with charms -written

upon them, so that there is no doubt as to their
meaning ; and these have actually been found in
the excavations of Assyrian sites. There are two
such made of clay and inscribed mth the legend of

Ura, the plague-spirit, in the British Museum ; and
these are pierced laterally in order that they may
be hung up on the wall of a house (L. W. King,
ZA xi. 50 ; for others, see Thompson, op. cit. p. 85).

In the Babylonian room of the British Museum is

exhibited the upper half of a similar tablet in
stone, probably dating from the 7th cent. B.C.,

%vith two figures in relief. The one on the left is

that of the well-known lion-headed spirit, with
weapon upraised, while that on the right is some
god. Above them in a separate register are the
emblems of the moon, sun, and Venus, and a head-
dress (the symbol of Anu) (no. 1074-91899 ; on the
head-dress being the symbol of Anu, see Frank,
LSSt ii. 2, 8). Another (Case H, No. 231) is a
bronze plaque pierced for hanging up on a wall,
with a rampant demon in relief.
This is such a common form of exorcism in the East that

only a few parallels need be quoted. The Jews in Palestine
hang up a paper written in cabalistic Hebrew, together with
rue, garlic, and a piece of looking-glass (Masterman, Bihl.

World, xxii. [19081 249 ; see also Scott-MoncrieS, PSBA xxviL
[1905] 26, for a photograph of a Hebrew amulet of this nature
from Morocco). Id Asia Minor the writer was presented with
one of two amulets written in Arabic on small scraps of paper
and nailed to the doorpost of an inner chamber of a house (* A
Journey by some unmapped Routes of the Western Hittite
Country,' PSBA xxxii. [1910]).

From these hanging amulets it is no great
distance to the little figurines of gods which have
been found buried under the thresholds of Assyrian

Ealaces, and were obviously intended to guard the
uilding. Several of them are now in the British
Museum (Bab. Room, nos. 996-1009 ; see the figure

in G. Smith, Assyrian Discoveries', London, 1883,

p. 78). Another form of them, although exactly
how it was used is uncertain, is the bronze demon-
figure (Bab. Koom, no. 674) pictured on the
frontispiece of Thompson's Devils and Evil Spirits.

This is a lion-headed human figure with the right

arm raised ; the feet and right hand are missing,
but there is no doubt that it is the same spirit aa

is portrayed on the stone amulet (no. 1074) men-
tioned above. Now this same figure is found on
the Nineveh sculptures and elsewhere (RA, new
ser. xxxviii. [1879]; Frank, ' Babylonische Be-
schworungsreliefs ' [LSSt iii. 3], cf. art. Disease ;

King, Bab. Bel. p. 39), where a pair of them are
apparently attacking each other. They have
exactly the same lion-heads and human bodies,

and their feet are birds' claws ; the upraised right

hands brandish daggers, and the left hands, held
close to the side, hold maces. It is possible that
the two are intended to be in alliance against a
common foe, only that the exigencies of Assyr.
technique, which forbade a sculptor to represent
any one full face, have compelled the artist to

present them in this guise. At any rate, the
reason for the pre.sence of such a sculpture in the
palace of Ashurbanipal seems to be much the same
as that which induces the ordinary houseliolder to

hang up his little amulet near the door. It is

naturally on a larger scale, but it serves the same
purpose (for a long discussion of this scene, see

Frank, LSSt iii. 3, 49 if.). Indeed, the figures of
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the winged bulls at the great gates are nothing
more than protecting amulets, and they are
described in the Assyr. texts as such ( WAI li. 67,
r. 29).

Several demons or protecting spirits of this class

are mentioned in the cuneiform tablets, and full

directions for their position in the house are given
in a ritual tablet published by Zimmern (Ritual-

tafeln, Leipzig, 19U1, p. 168 f.).

From the inscribed house-amulets the transition
is easy to uninscribed objects which have a magical
virtue, such as the rue and garlic mentioned above.
One of the Assyr. incantations against a demon
shows the same precautions taken as in the
Hebrew charm :

Fleabane (?) on the lintel of the door I have hung,
St. John's wort (?), caper (?), and wheat-eare
On the latch I have hung ' (Thompson, Devils, i. 137).

Now, if the plant pir'u (which may be the
Syriac per a, ' hypericum ') be really the St. John's
wort, this charm will be found to be the forerunner
of many mediaeval superstitions. Frazer says
(GB2 jii_ 334) that
* gathered on Midsummer Eve, or on Midsummer Day before
sunrise, the blossoms are hung on doorways and windows to
preserve the house against thunder, witches, and evil spirits.

. . . During the Middle Ages the power which the plant
notoriously possesses of banning devils won for it the name of

fv-ga. doKVimium.'

Frank, however (LSSt iii. 3, 36-38), translates
pir'u, ' iSchossling.'

Another form of Assjrr. house-amulet was the
clay fist, many specimens of which have been
found in excavating the palaces (B. M. Bab. Room,
nos. 867-875), and they are presumably the origin
of the hand which decorates the walls of the
modern houses in the East (see the chapter on
'Amulets' in Fossey'8 La Magie assyr. pp.
104-121).

In the same way amulets were carried on the
person among the ancient Assyrians. In the
cuneiform series written against the Labartu
(some kind of female demon who attacks children),

the tablets actually prescribe an incantation which
is to be written on a stone and hung round the
neck of a child exposed to her malignity (WAI iv.

56, i. 1 ; Myhrman, ZA xvi. 155 ; for an instance
of such an amulet, discovered in excavating, see
Weissbach, Bab. Miscellen, p. 42). The Hebrews
have similar charms

:

* If thou wishest to protect a young babe from an evil spirit

and from the host of Mahalath, write these angels on a tablet
of gold in Assyrian writing {Ashuri^ and carry it with thee,
and thou needst not fear any evil either from (for) a big man or
a small child ' (Gaster, PSBA, 1900, p. 340).

Besides these written directions for amulets, the
graven sculptures of the Assyr. kings bear testi-

mony to tne importance attributed to these
phylacteries. It is a common thing to see the kings
portrayed with a necklet to which are attached
lour or five pendants—clearly the sun, moon,
Venus, the levin bolt of Adad, and frequently the
homed head-dress of Anu {e.g. B. M. Assyr.
Transept, no. 847). The writer has seen worn
round the neck of a Persian boy a circlet of silver

strung with the crescent moon and two hands,
which appear to be the lineal descendants of the
thunderbolt of Adad.

It is unnecessary to go deeper into the question
of earrings, armlets, etc., in this article. The
Assyrian kings wore both earrings and armlets

;

but whether they did so because they still adhered
to the savage idea of protection remains to be
proved. Nevertheless, on the upper arm above the
elbow, where the Assyrians wore an armlet, the
modern Hadendoa wears his leathern purse-amulet,
containing its paper charm inscribed in Arabic.
We may now pass to certain figurines other than
those described above, which have been discovered
from time to time in the excavation of Assyr. and
Bab. sites. These are, for the most part, of clay.

and are either very crudely fashioned or turned
out of moulds (see B. M. Babylonian Room, Wall
Cases, 31-40). One of the most frequent is that of
a naked female figure holding both breasts.

Another is that of a female figure holding a babe

;

and this appears to be referred to in a cuneiform
tablet which gives a detailed description of several
mythological beings (Thompson, Devils, ii. 147 ;

see Semitic Magic, 63)

:

* The head (has) a fillet and a horn . . . ; she wears a bead-
ornament : she wears a fly (?) ; she wears a veil ; the flst of a
man. She is girt about tfie loins, her breast is open ; in her
left arm she holds a babe sucking her breast, inclining towards
her right arm. From her head to her loins the body is that of
a naked woman : from the loins to the sole of the foot scales
like those of a snake are visible ; her navel is composed of a
circlet. Uer name is Nin-tu, a form of the goddess Ma^).'

It is quite possible that both these were used by
barren women as votive offerings or charms to
obtain children.

Of a different class are those fairly common claj
heads of demons which are described by Frank
(Rev. d'Assyriol. vii. [1909] 1). They are about an
inch or two high, of hideous aspect, and sometimes
inscribed with a long incantation against some
power of evil. Lastly, we find what is apparently
a wooden image prescribed, with appropriate ritual

(Thompson, Devils, i. 197)

:

'Set alight, both in front and behind, a tamarisk JiUlduppH
(image ?) of a fiend, whereon is inscribed the name of Ea, with
the all-powerful incantation, the Incantation of Eridu of Purifi-

cation.'

See also art. Disease and Medicine (Assyr.

-

Bab.).
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CHARMS AND AMULETS (Buddhist).—
The use of charms and amulets (Skr. kavacha) is

universal in Buddhist countries. The custom is

most marked in the lands where pure Buddhism
has degenerated into Lamaism.
In Northern Buddhist countries almost every

man, woman, and child constantly wears an amulet,
or string of amulets, round the neck, or on the
breast. These amulets are generally ornamental
receptacles, sometimes made of copper, wood, or
bone, but more frequently of silver, often artistic-

ally embossed and jewelled with turquoise. The
shape of the amulet varies ; it may be square, cir-

cular, or curved. Those which are curved round (o

a point are probably intended to represent the leaf

of the sacred fig-tree. These boxes are the recep-
tacles of a variety of charms—the supposed relics

of a saint, a few grains of wheat, a torn scrap of
a sacred Icataq, a picture, or a prayer fornmlary.
The amulet is a prized ornament as well as a
trusted charm. The workmanship of those worn
by the rich is frequently finished and artistic. The
turquoise, which is the only precious stone used
for the ornamentation of the amulet, is itself a
charm. It is of the lucky colour, and is supjiosed

to avert the evil eye. About a year after the birth

of a child a religious ceremony is held, at which
prayers are said for its happy life, and an amulet,
consisting of a small bag, containing spells and
charms against evil spirits and diseases, is sus-

pended from its neck. Women of position in Tibet
wear a chatelaine, depending from a small silver

casket, which usually contains a charm or charms.
When a Tibetan leaves his home to undertake a
distant or difficult journey, or on business, a written
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charm is not infrequently tied upon the sleeve of

his coat, and this is not removed till after his safe

return, or the satisfactory accomplishment of his

purpose.
As the person of the Northern Buddhist is pro-

tected by charms, so is his house. Near the door
a prayer-pole is erected, or prayer-flags flutter on
the roof ; juniper t^vigs are burnt in earthenware
utensils, for demons are supposed to have a parti-

cular objection to their smell, and consequently
remain at a distance ; a collection of pieces of

cloth, leaves, and sprigs of willow is prepared to

attract the spirits of disease and prevent their

crossing the threshold ; and a white and blue
swastika, surmounted by sacred symbols, is drawn
upon the doorway. In addition to these charms,
wnich are regarded as efficacious in warding off

evil from the Buddhist family, roughly printed
prayer formularies, taken from blocks kept in the
local monastery, are frequently pasted on the out-
side of the door or the inner walls of the house.
In Burma the tatuing of the body with mystical

squares, cabalistic diagrams, and weird figures

seems to be regarded as an effectual charm.
The use of charms, W the priests, in Buddhist

worship is common. The dorje is a part of the
equipment of every monk in Tibet. It is the Skr.
vajra, or thunderbolt. The original dorje is sup-
posed to have fallen direct from Indra's heaven, in
the neighbourhood of Lhasa. The imitations are
made of bronze and other metals. They are used
for exorcizing and driving away evil spirits, especi-

ally in the performance of religious ceremonies and
prayers. But they are regarded as equally effi-

cacious in warding off evils of all descriptions.

The Bodhisattva Vajra-pani, ' the subduer of evil

spirits,' is always represented with a dorje in his

hand. The drillni, or prayer-bell, with its handle
ornamented with mystic symbols, is used in wor-
ship, with the twofold object of attracting the
attention of good spirits and frightening away
evil ones. The prayer-flags, which wave outside
every Buddhist monastery and almost every house,
are inscribed with various prayer formularies, to-

gether with figures of the 'flying horse '= Lungta
(strictly rLuh-rta = ' wind - horse '), and other
symbols, e.g. the Norbu gem, or 'wishing stone.'
Some flags bear the representation of an animal at
each corner—the tiger, lion, eagle, and dragon.
The prayer-flags are, in most cases, regarded by
the peasantry as charms to protect the village from
malicious ghosts and demons, who are believed to
haunt the atmosphere and swarm everywhere.
The sacred drum, shaped like two hemispheres
joined on their convex sides and encircled by
cowrie shells, is also used to frighten away evil

spirits, who are regarded as disliking noises of all

kinds. The drum is sounded by means of buttons
attached to two pendulous strips of leather.
The phurbu, or nail, is another weapon used by

the lamas against demons. It is generally made of
wood. In form it is wedge-shaped and triangular,
ei^ht or ten inches long, with the thin end sharp-
pointed, and the broad end surmounted with a head.
This weapon is sometimes made of cardboard, and
inscribed with mystical sentences, which usually
end with the syllables hum phat, the potency of
which, in scaring evil demons, is irresistible. The
most efficacious phurbus are inscribed with mystic
syllables and words composed by either the Dalai
Lama or the Panchen Lama.

Prayer, among Northern Buddhists, is regarded
in common practice as an efl'ective charm, and is

generally used as such.
The mani, or jewel prayer, ' om manipadme hum,'

is depended upon as the first and greatest of all

charms. Every Tibetan believes that 'it is the
panacea for all evil, a compendium of all know-

ledge, a treasury of all wisdom, a summary of all

religion' (Monier -Williams, Buddhism, 1889, p.

373). The meaning of the sacred syllables is not
understood, but, even as their repetition is believed
to secure blessing, so it will also thwart evil. In
like manner, the use of the manual prayer-wheel,
the setting in motion of the prayer-wheels which
line the walls leading to the temple-doors, and the
turning of the large cyEndrioal prayer-wheel which
is to be found in most shrines are popularly re-

garded as useful charms.
In Lahul harvest operations, the 108 volumes of

the Buddhist encyclopaedia are used as a charm,
being carried over the fields by women before the
crops are sown, to drive evil spirits away. When
the grain sprouts, pencil cedar-wood is put in the
ground and burnt, to charm away another demon
and ensure each grain springing up with many ears.

The great Tibetan work, the Kah-gyur, the
sacred book of the Mahaydna, or Great Vehicle,
contains a repository of charms, etc. In the Gyut
(Tib. rgyud, Skr. tantra), the last division of the
Kah-gyur, which is devoted to mystic theology,
there are descriptions of several gods and goddesses,

with instructions for preparing the m,andalas, or

circles, for their reception ; offerings or sacrifices

for obtaining their favour ; prayers, hymns, and
charms addressed to them. The virtue of the
various mantras is far-reaching, as the headings
show : for obtaining any kind of specified pro-

sperity ; for assuaging specific diseases ; for securing
abundance ; for obtaining security from robbers

;

for protection from fire, water, poison, weapons,
enemies, famine, untimely death, lightning, earth-

quakes, and hail ; and from all sorts of demons and
evU spirits. The required qualities of a teacher who
may officiate at tantrika ceremonies are detailed ;

there is also a description of ten several substances
to be used in the sacrifices, such as flowers, in-

censes, perfumes, lights or lamps ; together with
the periods, by day or night, when the various

ceremonies are efl'ective.

Throughout the Northern Buddhist world it is

believed that, by virtue of some charm, every evil

being may be successfully resisted and every evil

averted.
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Perceval Lacdon, Lhasa, London, 1905 ; C. A. Sherring,
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to Lhasa and Central Tibet, new ed., London, 1904 ; Ehai
Kawaguchi, Three Years in Tibet, Madras, 1909 ; JRAS,
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CHARMS AND AMULETS (Celtic).--Most
of the magical acts performed by the Druids, or
other wielders of magic among the Celts, were
accompanied by charms, spells, or incantations

—

usually in poetic form. Their power lay in the
magical virtue of the spoken word, or, in the case

of spells for healing, in recounting a miracle of

healing, in the hope that the action would now be
repeated by virtue of mimetic magic. The Irish

fllid, or poets, had to learn traditional incantations

(O'Curry, MS Materials, Dublin, 1861, p. 240), and
many of the verses which Ctesar {de Bell. Gall. vi.

14) says the Druids would not commit to writing

were doubtless of a similar nature.
The earliest Celtic document bearing on Celtic

paganism—a MS preserved in the monastery of

St. Gall and dating from the 8th or 9th cent.

—

contains spells appealing to the ' science of

Goibniu'to preserve butter, and to 'the healing

which Diancecht left' to give health (Zimmer,
Gloss. Hih., 1881, p. 271 ; see also Zeuss, Gramm.
Celt.\ 1871, p. 949). Thus the pagan gods were
still appealed to in the charms used by Christian

Celts. In later times the charms which are still
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in use appealed no longer to the old gods but to the
Persons of the Trinity, to the Virgin, or to the

saints, but they are quite as much magical incanta-

tions as prayers, and they apply to every action of

life, while they bear a close resemblance to Etruscan
and Babylonian spells which can hardly be acci-

dental (ci. any collection of Celtic spells with those
given in Leland, Etruscan Roman Remains, 1892

;

and Lenormant, Magie chez les Chald6ens, 1874).

Probably such spells passed from country to

country in very early times, the appeal being
made in each country to the native divinities.

After the introduction of Christianity, relics of the
saints, hymns composed by them or in their honour,
and the Gospels were also used as charms (Joyce,

Social Hist, of Ancient Ireland, 1903, i. 247 f.,

382-386).

All Druidio rites of magic described in the sagas
were accompanied by spells, e.g. control of the
elements, transformation, discovery of hidden per-

sons or things, etc. Druids accompanied each
army to discomfit the enemy, or to bring strength
to their friends by means of the spells uttered by
them. The Druids could also remove barrenness
through spells and incantations ; they could heal
deadly wounds, or raise the dead to life (Windisch-
Stokes, Ir. Texte, 1880-1905, i. 127, iii. 393, iv.a

242, 245, Tdin B6, 5484 ; Leahy, Heroic Romances
of Ireland, 1906, i. 137 ; Kennedy, Legendary
Fictions, 1866, p. 301). Women also used power-
ful spells among the Celts, and were in consequence
much dreaded. The ' spells of women ' were feared

even by St. Patrick, as they had been in earlier

times by the pagan Celts (Ir. Texte, i. 56 ; d'Arbois
de Jubainville, Cours de littirature celtique, v.

387), while in modem survivals in Celtic areas it is

mainly women who make use of charms and spells.

In repeating a spell or charm a certain posture was
adopted—standing on one leg, with one arm out-

stretched and one eye closed (see Celts, xiii. 5).

The reason of this posture is unknown ; possibly
it was intended to concentrate the magical force,

while the outstretched arm would point to the
person or thing over whom the charm was
repeated.
The continuance of the belief in the power of

spells down to modem times in rural Celtic areas
is one of the most marked examples of the survival
of Celtic paganism. Usually they are known only
to certain persons, and are carefully handed down
from generation to generation, sometimes from
male to female, and from female to male. They
are used to heal diseases (sometimes the disease
itself being personified), to cause fertility, to bring
good luck, or a blessing ; or, in the case of darker
magic, such as was practised by witches, to cause
death or disease, or to transfer the property of

others to the reciter (Sauv6, RCel vi. 67 tf.

;

Celtic Magazine, xii. 38 ; Camden, Britannia^,
1806, iv. 488 ; Carmichael, Carmina Gadelica,

1900, ii. 2-21, 124; Joyce, op. cit. i. 629-632).

See also Bards (Irish).

A great many kinds of amulets were used by the
Celts. If the wheel carried by the statues of the
Celtic god with the wheel be taken as a symbol of

the sun or the sun-god, then it is probable that the
numerous small disks or wheels of metal, clay, or
wood, found in Gaul and Britain, were protective
amulets, bringing the wearer under the care of the
god. A stele found at Metz in 1749 represents a
person with a necklace to which is attached such
an amulet. In other cases they appear as votive
offerings to a river-god, many of them having been
found in river-beds or fords (Gaidoz, Le Dieu
?'aulois du soleil, Paris, 1886, p. 60). Other amu-
ets—white marble balls, quartz pebbles, models
of the tooth of the wild boar (a Neolithic amulet),
and pieces of amber—have been found buried with

the dead, probably as protective amulets (RA i.

[1873] 227 ; Greenwell, British Barrows, 1877, p.

165 ; Elton, Origins ofEnqlixh History, 1882, p. 66 ;

Renel, Religions de la daule avant le Christian-
isme, 1906, pp. 95f., 194f.). Phallic amulets were
also worn, perhaps as a protection against the evil

eye (Reinach, Bronzes fiquris de la Gaul romaine,
Paris, 1900, p. 362). Pliny speaks of the Celtic
belief in the magical virtues of coral, either worn
as an amulet, or taken in powder as a medicine

;

and archseological research has shown that the
Celts, during a limited period of their history,
placed coral on weapons and utensils, apparently
as an amulet (Pliny, HN xxxii. 2, 24 ; RCel xx.
13 ff. ). Pliny also describes the method of obtain-
ing the 'serpent's egg,' formed from the foam pro-

duced by many serpents twining about each other
and thrown into the air. The seeker had to catch
it in his cloak before it fell, and flee to a running
stream, beyond which the serpents could not pursue
him. Such an egg was believed to cause its owner
to gain lawsuits, or obtain access to kings. A
Roman citizen was put to death in the reign of
Claudius for bringing such a Druidio talisman into
court. This egg was probably some kind of fossil,

and was doubtless connected with the cult of the
serpent, while some old myth of an egg produced
by divine serpents may have been made use of to
account for its fonnation (Pliny, HN xxix. 3, 54

;

12, 52; see Celts, x.). Rings or beads of glass,

such as are fonnd in tumuli, etc. , are still popularly
believed in Wales and Cornwall to have been
formed by serpents in much the same way as in

Pliny's description. They are called glain naidr,
or ' serpent's glass,' and are believed to have
magical virtues, especially against snake - bite.

This virtue is also credited to stone rings (gener-
ally old spindle-whorls) in the Scottish Highlands
(Hoare, Modern Wiltshire, 1822, p. 56 ; Brand,
Popular Antiquities, 1870, iii. 246, 315), while
' healing stones ' both for man and beast are to be
found in Ireland and in Scotland alike (Joyce, op.

cit. i. 628 f
.
). Many little figures of the boar, the

horse, the bull, with a ring for suspending them
from a necklet, have been found, and were amulets
or images of these divine animals (Reinach, op. cit.

pp. 286, 289).

LiTiiaATnaE.—ThlB has been cited throughout the article.

J. A. MacCulloch.
CHARMS AND AMULETS (Christian).—!.

Historical survey.—Christianity came as a religion

of the spirit into a world given over to superstition
and magic. To these Christianity set itself in

strong opposition, expelling with irresistible power
the illusions under which the religion of Nature
had held men's minds in bondage. Ac 19'^ relates
that, as the result of St. Paul's missionary preach-
ing in Ephesus, magical books to the value of fifty

thousand pieces of silver were publicly burnt ; and
it would be wrong to suppose that, while burning
the books, the people retamed their belief in magic.
Ancient Christian preaching went the other way
to work, and dealt with thoughts first, and things
afterwards. This temper lasted long. The more
the Christians felt themselves inspired by the Holy
Spirit and gifted with miraculous powers, the less

willing or able were they to believe in the magical
power of lifeless things. The belief is mentioned
in ancient Christian literature only to be attacked
as an error of heathendom, especially Phrygian
and Celtic (Gal 5®" (pap/iaxda, cf. 3' paa-Kolyem

;

Didache n. 2, iii. 4, v. 1 ; Justin, Apol. i. 14

;

and, still later, Origen, Peri Archon, II. xi. 5 ;

Euseb. Dem. Evang. iii. 6, 9 f. ; cf. 2 K 21«, 2 Ch
33', Asc. Is. 2°). It is from the pen of a Christian
(Hippolytus, Refut. iv.) that we have the most
powerful refutation of the artifices of astrology
and magic ; and Apuleius found more than his



414 CHARMS AND AMULETS (Christian)

match in Augustine (de Civ. Dei, viii. 16-22). Not
until later times did belief in magic find its way
into Catholic communities and gain the recognition

of the Church herself.

Nevertheless the Christians had always lived under the sua.

picioD of practising forbidden magpie rites (Koxoiroidc, 1 P 4i8

;

* Buperstitio malefica,' Suet, Nero, 16). This they inherited from
Judaism. Pliny did not succeed in proving anything of the kind
against them ; but yet in Hadrian's rescript to Servian (as given
by Vopiscus, ch. 8) we find Christian elders associated with
rulers of the Jewish synagogues and Samaritans as mathernatici,
haruspices, aliptce. As a matter of fact, there were among the
Christians, and especially among the Gnostics of Egypt, zealous
devotees of magic. What we know of Gnostic worship, with its

incomprehensible formulae, its use of strange objects, and its

insistence on ceremonial correctness, shows athnity with magical
practices. Forms of conjuration and amulets have come down
to us whose origin is undoubtedly Gnostic ; and Origen turned
upon the Gnostics the accusations of magic brought against
the Christians by Celsus (vi. 21-40). But it was not con*
fined to the Gnostics. It must be admitted that the Catholic
Church was not quite free from the taint. On the wails of the
catacombs, Jesus Himself is depicted holding a magic wand,
though the theologians lay stress upon the absence of all magical
means from His miracles (e.g. Arnobius, adv. Gent. i. 43 f. [C^EL
iv. 28 f.]). The antithesis between Divine and demoniacal is

clearly shown in the apocryphal accounts of the contest be-

tween Simon Peter and Simon Magus—the magician kills, the
Apostle makes alive ; but otherwise the means employed are the
same (cf. Job. Malalas, Chron. p. 252, ed. Bonnet ; Georg. Mon.
p. 366, ed. de Boor). To the questions of a Christian every
demon must give an answer (Tert. Apol. 22, 23) ; even the
breath of a Onristian was enough to stay the working of a
heathen charm (Dionye. Alex., ap. Euseb. vii. 10. 4).

Three things render difiScult an exact estimate
of the dissemination of this superstition among
Christians in the earliest times : (1) Christian
literature is nearly silent ; (2) objects cannot be
dated with certainty : and (3) Divine names of

Jewish and Christian character were used also by
heathen magicians.

With the 4th cent, magical belief began to take
a firmer hold within the Church, although synods
{e.g. Elvira[A.D. 300 or 313?], can. 6 ; Ancyra [A.D.

315], can. 24; Laodicea [c. 360], can. 34-36) and
the great leaders of theology continued to protest
against the adoption of superstitious means in sick-

ness or for the recovery of lost articles. Chry-
sostom is especially emphatic (see adv. Judmos,
hom. viii. 5 [PGxlviiL 935], adPop. Antioch., hom.
xix. 4 \ib. xlix. 196], ad IHum. Catech. ii. 5 [ib.

xlix. 239], hom. in 1 Co V [ib. li. 216], in Ps 9,

ch. 7 [ib. Iv. 132], in Joh. hom. xxxvii., Iv. [ib.

lix. 207, 301], in 1 Cor. hom. xii. 8 [ib. Ixi. 105], in
Gal. com. i. 7 [ib. Ixi. 623], in Col. hom. viii. 5
[ib. Ixii. 358], in 1 Thess. hom. iii. 5 [ib. 412], Of
Western preachers cf. pseudo-Augustine (Cfesarius

of Aries (?), Sermo 168. 3, 265. 5, 278. 279. 4 f. [PL
xxxix.]; cf. Caspar! in ZDA xxv. [1881] 314-316,
and Kirchenhist. Anecdota, i. [1883] 193-212, 213-
224) ; Martin of Bracara {Correctio rusticorum, ed.

Caspari, 1883 ; see also the Capitula of Martin of
Bracara inPi cxxx. 575 ff.]); 'P\Tvamias(Scarapsus,
22[Pi/lxxxix. ; cf. Cas'pa.ri, Kirchenhist. Anecdota,
151-192], Vita S. Eligii, ii. 15 [Pi Ixxxvii. 528, ed.

Krusch, Mon. Germ. Hist. Scr. rer. Merov. iv.

705, 753] ; Niimberger, Aus der Utter. Hinterlassen-
schaft des hi. Bonifatius, 1888, p. 43). But their
protestsassumed the reality of the wonders of magic,
condemning them only as ungodly and devilish

(cf. Aug. de Civ. Dei, xxi. 6, de Trin. iii. 7, 12),

and supposed the existence of a higher form of

magic that was Divine. After the rise of martyr-
worship and the Invention of the Holy Cross, the
Church possessed a number of sacred objects from
which protection and all blessings might be ex-
pected. This belief flourished extraordinarily from
the 6th to the 8th century. Pope Gregoi-y the
Great furthered it with his example and sanctioned
it with his authority; for France, Gregory of
Tours is typical. And it was further advanced
through the incursions into the Koman Empire of

the barbarians, whose Christianity had not pene-
trated beneath the surface. The 1* rankish synods

and the Anglo-Saxon libri poenitentiales (collected

by Wasserschleben, 1851, and by H. J. Schmitz,
1883) had to lay heavier and heavier ecclesiastical

penalties on proscribed heathen uses. Under
Charlemagne the matter was taken in hand by
the State (cf. Capitularia regum Franc., ei
Boretius [Mon. Germ, hist.'], i. 25, 45, ii. 44). A
collection of all these decrees is given by Burchard
of Worms (Decret. lib. x. [PL oxl. 831-854]). But
the clergy themselves lent support to the practice,

and similar usages, but thinly cloaked in (Christian

and ecclesiastical guise, were embraced even by
bishops. The more rationalistic tendencies of the
iconoclasts in the Byzantine Empire and of in-

dividual theologians like Agobard of Lyons or
Claudius of Turin in the West were quickly and
effectively suppressed.

In the Middle Ages, Europe presents a spectacle
similar to ancient Rome. As there magic was
nominally forbidden, and yet flourished, and in

many ways received even ofiBcial recognition, so
here it is possible to point to a whole series of

civic and ecclesiastical prohibitions (e.g. Cod. Just.

lib. ix. tit. 18 ; Deer. Grat. ii. ch. 26, qu. 6), which
serve only to prove the opposite of that which one
would gladly conclude from them. They show not
that there was no magic, but that magic was sus-

piciously rife, and in certain forms even sanctioned.

The few enlightened spirits that arose appear only
as isolated figures, and the two forms of magic

—

that which the Church sanctioned, and that which
it proscribed—continued to increase side by side.

Contact with the East and the Crusades strength-

ened the inclination towards the use of protective

and remedial charms. In connexion with the
suppression of the Albigensian and Waldensian
heresies the Inquisition developed an unbounded
activity against black magic, which, however, only
led to the firmer establishment of that sinister

superstition.

In the 15th and I6th cents., while enlighten-
ment and culture spread more and more among
the upper classes of society, the Renaissance ad-
vancing from Italy brought in its train new forms
of superstition. The same Humanism which
sought to free itself from the superstitions of the
despised monks turned vnth unstinted admiration
to the ancient modes of thought, and gave a new
life to astrology and all the practices that accom-
pany it. In opposition to this, the Reformation,
taking its stand upon Apostolic Christianity, and
resting everything upon the spiritual power of the
living Word, sought to put away superstitious

inclinations from the hearts of the people. This
did not happen all at once. Luther himself was
as convinced as any theologian of the Middle Ages
of the power of the devil, and he shared many
monastic beliefs which his Humanistic friends had
already rejected. But he recognized no counter-
charm save faith and prayer ; and with him, above
all men, it is clear that these notions of the Middle
Ages were nothing but survivals. All Churches
alike have joined in the persecution of witches;
but it is easy to see how the Protestant conception
of religion, with its insistence upon the word of

God on the one hand and upon faith on the other,

left ever less and less room for superstitions.

Calvinism succeeded perhaps better than Luther-
anism. Everywhere, however, the conservative
mind of the peasants held tenaciously to the
expedients of magic, and even modern enlighten-

ment has not been able completely to eraidicate

them.
2. Underlying ideas.—The basis of magical

practice is a conception of the world which thinks
of everything as animate, and therefore as a vessel

of some spiritually operating power. Those opera-
tions are not supposed to be psychological or ethical,
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but essentially plvysical. The modem con«eption of

electro-magnetic influence affords the best analogy.
We may call it ' Panpsychism '—a form of Animism
as far removed from the belief in an omnipotent,
all-working God as it is from the physical point of

view of the ancient philosophy of nature, or of

modern natural science. Among the Jews of the
restoration, still under Persian influence, and the
Greek philosophers of the Hellenistic age, this

primitive conception took the form of an extra-

ordinarily extensive belief in angels and demons.
The object originally thought of as the source of

power became only a vessel and an instrument in

the hand of a powerfully operating personality.

The derivative nature of this belief appears in the
purely accidental association between the two. It

IS true that an affinity is asserted between certain
good or evil spirits and certain objects, formulae,

or ceremonies ; but not only has every spirit many
different instruments of power at his disposal, but
the same instrument serves many ditt'erent spirits.

As in religion, so here we note a tendency to some-
thing like henodsemonism : at a given moment
man is concerned with but one spirit whose power
he wishes to repel or to win for himself. At the
same time there appears a di^asion into good and
bad, benevolent and harmful, spirits, into angels
and demons. The whole use of charms rests upon
belief in the superior power of the former ; a few
forms of magic only have their origin in an opposite
belief (black magic).
The Neo-Platonists, especially lamblichus, had

already systematized these popular notions, and
had attempted to justify them philosophically.
Christian theology adopted their theories, while
far more eager than they to reconcile the whole
angelology and demonology with monotheistic
views (Jon. Damasc. de Fide Orth. ii. 4). On the
one hand, demonstrations were offered to prove Ihe
existence of an inward connexion between every
spirit and a definite object or formula ; the name,
picture, or symbol is not merely a human form of

expression, but possesses an objective value as a
form of manifestation in which the spirit is wholly
or partially operative. Christian theology sought
support for these theories in the great thought of
the Incarnation of God. If the greatest of all

powers. Omnipotence itself, was manifested to our
sense in human shape, could not the lower powers
similarly become incarnate, and embody themselves
in men, or even in lower forms? Next to the
purely spiritual beings stand the saints (q.v.),

bound through their own past life to the world of

sense, who have left behind them in the shape of

7«lics (q.v.) vessels of their spiritual power. On
the other hand, all possible emphasis is laid upon
the sovereign freedom of the will of God, whose
command or permission alone renders possible any
exercise of power (Lactantius, Inst. Div. ii. 14, 15 ;

Aug. de Divinatione Daemonum [CSEL xli. 597-
618], de Civ. Dei, xii. 25, de Trin. iii. 8, 13 ; pseudo-
Aug. Sermo 278. 4 [PL xxxix. 2270]).

This is the teaching of the Greek theologians,
as well as of the Latins (cf. John of Damascus,
and Thomas Aquinas, Summa, ii. 2, qu, 91-96,
quodlib. xi. 10). We cannot make these great
theologians responsible for all the writings that
bear tlieir names ; to such names as Gregorius
Thaumaturgus and Albertus Magnus a whole
literature of magic has been attached. Leo the
Wise, whose Novella Ixv. outdoes aU earlier State
ordinances against magic, became in popular
rumour himself an arch-magician, and the like
happened with Pope Sylvester (Gerbert). In the
Middle Ages any serious student of mathematical
qr scientific problems—like Roger Bacon or Ray-
mond Lull.—gained this reputation at once. But
Magic could yet appeal with some right to the

theologians whose theories had been made her
justification. How difficult was the position of

the ecclesiastical theology—compelled to admit
the underlying theories of magic, and yet un-
willing to sanction the practice—appears most
clearly in the writings of Gerson. The Church
herself made war, under the title of magic, sorcery,
and witchcraft, only upon that part of the whole
phenomenon whose methods and aims were outside
ecclesiastical control, and were suspected of con-
nexion with heresy—Manichaean, Albigensian, or
Catharian. The general principles are laid down
in the Papal bulls (Gregory IX., Vox in Bama,
A.D. 1233; Innocent vill., Summis desiderantes,
A.D. 1484, Bullarium Eomanum [1743], iii. 3. 191
[Mirbt, Quellen zur Gesch. des Papsttums, 1895,

E.

105]; Alexander VI., 1494; Julius II., 1507;
eo X., 1521 ; Hadrian VI., 1523; Pius IV., 1564),

and detailed directions are given in tlie Direc-
torium inguisitorum of the Spanish Grand In-

quisitor, Nicolaus Aymericus (1358) (1376?), and in

tne famous Malleus maleficorum (composed A.D.
1487 by Kramer and Sprenger, and printed at
Cologne, 1489, 1494, 1496, 1511, 1520, etc., best ed.

in 4 vols., Lyons, 1669, Germ. tr. by J. W. R.
Schmidt, 1806) ; and in the works of the -Jesuits

M. Delrio (Disquisitionum Magiearum libn vi.,

1606) and P. Binsfeld (Tractatus de con/essionVius

maleficorum et saganim, 1591).

We must not, of course, presume that men con-
sciously entertained these underlying ideas, or

that they were acquainted with the philosophical

and theological theories about them. Charms are
applied by ancient custom no less (indeed, perhaps
more) generally by those who do not understand
their meaning. Incomprehensibility and irration-

ality are often important factors in their use. It

frequently happens that the original meaning of a
charm disappears altogether, and enlightened times
subject everything to an ingenious rationalization

;

yet the use of charms and their application remain
as before, and at any time the original meaning
may be revived.
Tatuing, for example, had undoubtedly at first a magical,

prophylactic import, and it is possible that this import is

retained in the practice of tatuing with religious marks which
is still found among the Christian peoples of Italy and Bosnia.
But among modern sailors it survives only as a meaningless
convention, a kind of ornament, as is at once obvious from the
subjects chosen. A horse's head on a stable, a pair of antlers

on a ranger's house, are in Germany at the present day common
symbolic ornaments pointing to the nature of the building. In

former times horses' skulls were highly valued among the
Germans as defensive charms— a use against which, on account
of its connexion with heathen sacrifices, the Church waged
energetic warfare. So, too, among the Greeks ox-skulls were
originally a charm which later on developed into the so-called

Jmcranium-omament : we do not know what is the meaning of

the numerous ox-skulls found to-day in villages of Asia Minor
(see H. Rott, Kleinasiat. Denkmdler^ 1908, p. 82 ; and art.

^GEAN ReIIOION).

Under these circumstances it is often difficult to

fix the boundary between charms and ornaments
or curiosities. What appears at first sight to be
merely a decoration may have significance for its

wearer as a means of protection. At the present

time there is an inclination to give exaggerated
recognition to this fact, and to attribute to every
possible object a magical character and purpose,
of which very likely neither its maker nor its

possessor has ever dreamed. We must remember
that in this province, as everywhere, nothing is

stationary or universal ; nor is the path of human
progress a straight line leading ever upwards from
superstition to enlightenment, but a tortuous road
that sinks as often as it rises. Moreover, at one
and the same time, different communities in a
nation—the country-folk and the town-dwellers

—

as well as different classes—the educated and the
uneducated—think very differently upon the sub-

ject. Remembering this, we cannot be too cautious

m our conclusions.
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3. Terminology and classification of charms.

—

Even in ancient times the Egyptians had organ-
ized the science of charms into a coniplete system
(see Wallace Budge, Egyptian Magid^, 1901).

Celsus (ap. Orig. vi. 39) incidentally enumerates
the following as practised and taught by Chris-

tians : Kadapfiods, ij \vT7jpious tpSdSf fj 6,iroTrofj.irlfxovi

<t>(j}vis, ii KTiiirous, fl Saiiiovlom ffX')/«"'"''Moi^Si iuBitrav,

fl ipiBiiwy, i) \L8ii>v, fl tpuruiv, f) Ix-idv, Kal SXws irai/TO-

bairC)v ;t/)77^dTw»' vavToia d\e|i0(£p;ta/ca, and, further,

j3ij3Ma ^dp^apa, Saifidvtav ivbp^Ta ^ovra Kal Teparsias.

Augustine (de Doctr. Christ. II. xx. 30) mentions
as ' molimina magicarum artium '

: (1) aruspicum
et augurum libri ; (2) ligaturae atque remedia,
sive in praecantationibus, sive in quibusdam notis
quas charaeteres vocant, sive in quibusque rebus
suspendendis atque Uligandis, vel etiam aptandis
quodammodo. This terminology is based partly
upon the objects employed as charms, partly upon
the manner of their application, and partly upon
the purpose. These different bases of classification

are seldom distinguished ; we often find as parallel

species <pv\aKr^pLa, Treplairra, i-jrcpdai, x^po-KTTJpes, in-

cantationes, ligaturae, remedia, phylacteria, char-
cKteres, succini, herbae. Generic names are : t4
TepUpya {e.g. Ac 19" ; Iren. I. xxiv. 5), fiayela,

magia, fiayyavela, yorirela, <papiJ,aKela. (According
to Suidas, /layela is distinguished as the invocation
of good spirits for beneficial purposes, yo-qnia as
the conjuration of the dead, cl>apfiaKela as the ad-
ministration of magical potions. This contradicts
Bingham's [vii. 25] definition of /myela as harmful
magic

—

veneficium and maleficium—and of incan-
tamentum as the use of salutary charms. ) All these
terms deal only with active or ' working ' magic,
in distinction from the various methods of inquiry
into the future—passive or ' seeing ' magic (p-avrda,

divinatio). The latter plays the greater part—see
the list of heathen /xaKTeiai (to which the corre-

sponding list of liayetai is unfortunately lacking)
in Josephus Christ. Hypomnesticon, 144 [PG cvi.

160) ; the list, which Isidore of Seville, Etymol.
viii. 9 [PL Ixxxii. 310], draws up from Augustine
(de Doctr. Christ, ii. 21, de Civ. Dei, vii. 35, xxi.

8), Jerome (in Dan. 2' [PL xxv. 521]), and Lac-
tantius (Div. Inst. ii. 17 [PL vi. 336]),—cf. Rabanus
Maurus [PL ex. 1095],—and the Indiculus Super-
stitionum et paganiarum from Vat. Pal. 577 (last

published by Boretius, Capit. reg. Franc. [MGH i.

222 f.], and commented upon by Hefele, Concilien-
gesch.^ iii. 505-511, and baupe, in Programm des
stadtischen Bealgymnasiums zu Leipzig, 1891), con-
fuse the two forms (see art. DIVINATION).
Magic is nowadays mostly divided into ' white

'

and ' black,' according as the help of good or of
evil spirits is called in. This distinction generally
coincides with that between the ends desired

—

help or harm, defence or oS'ence. Others define
white magic as supernatural working on another's
behalf, and black as that for one's own good.
Schanz gives a more modem sounding definition
(but cf . Aug. de Doctr, Christ, ii. ), dividing magic
into natural and artificial—the one harmless
(white), the other harmful (black), and passing,
with the aid of demoniacal powers, beyond the
natural. Kiesewetter (ii. 701) propounds a differ-

ent distinction : white magic is a development of
the intuitive faculties, with the object of attaining
the mystic Kenosis ; natural magic is the applica-
tion of rudimentary physical and chemical know-
ledge ; black magic is witchcraft ; and theurgy is

the raising of spirits, including necromancy and
invocation of the devil.

4. Purposes.—A. DEFENSIVE charms.—(1)

Prophylactic.—The most important and commonest
purpose of charms is that of averting evil, to
which the class name of ' apotropaeie is given
by modem scholars. This appears in the names

for charms

—

(pvXaicT-fipiov (also ipvXaicrbv among the
Byzantines), which in Latin is either transcribed
as phylacterium, or translated by servatorium (see

Suicer and Ducange, also Loewe-Goetz, Corp.
Gloss, vii. 86). Amuletum has the same meaning.
This word has no connexion with the Arabic,
either with hamala, ' to wear ' (von Hammer), or
with hamdil, ' sword-belt ' (Dozy ; against this

see Gildemeister, ZDMG xxxviii. 140 tJ'.), but is

genuine Latin. So comparatively early a writer
as Varro (Ber. divin. bk. xiii. an. Charisius,
Gramm. 105, 9, ed. KeU) cannot explain it ; Pliny
uses it frequently (xxiii. 20, xxv. 115, xxviii.

38, xxix. 66, 83, xxx. 82, 138, xxxvii. 51, 117),

and always in the sense of a protective or de-
fensive object, of whatever kind. According to
the glosses, it is derived from amolimentum ( Corp.
Gloss, vi. 63, 65 ; cf. also Walde, Etymolog.
Wbrterh., 27). The Greeks speak continually of
d\ef7)r>5/)ios, dXe|i/ca/cos, dXefi^Ae/iPos, oKe^irp&ppjiKOS,

The evils to be averted are all possible harmful
influences, especially that of the evil eye (^aaKavia,

fascinatio—hence n-popaa-Kai'la), and further de-

moniacal possession, fever, illness of all kinds,

wounds, sudden death, fire, drought, attacks of

robbers, and all other evils by which mankind is

threatened. The instruments by which they may
be averted are small objects hung upon the body
(irepiaiTTa, vepidii,p.aTa, ligaturae. Old Germ. Ange-
henke, ' ligatures '—also Tre/jiT/joxiJXio). The special

name given to these nowadays is ' amulet, also
' talisman ' (an Arab, form from rO^tap-a).^

From the East was derived the form of the
medallion or small plaque (iririiKov), often in gold
with jewels or enamel. In Kome the little lead
tube (bulla) had its home ; and in later times a
small casket or locket (capsa, capsella). Under
Christian influence these amulets took the form of

the cross, but the medallions also survived.

The ancienta had a most exhaustive system of defence by
magical means (Jacob Burckhardt, Die Zeit ConstantiTis des
Grossen, 210). To every limb and every kind of disease a
special charm was allotted. Immediately a child was bom, it

was decorated with amulets—commonly bells or magic knots
—and its chair and cradle were surrounded with all manner of

charms (Chrys. in 1 Cor. bom. xii. 7 [PG Ixi. 105] ; Theodore of

Studium, Laud. fun. in matrem suam, 2 {,P6 xcix. 885]). The
rattle and little bell given to babies for amusement nowadays
may have originated in this custom.

It was soon sought in Christian circles to set

these phylacteric objects on a level with the tephil-

lin which were ordained in the OT, and which
later Judaism was no longer content to regard, in

accordance with the teaching of Dt 6' 11'* and Ex
IS'- '8, as mere tokens of remembrance, but found
in them, as indeed the original wearers had prob-

ably done before them, protective charms ; hence
the Greek rendering 0uXaKTTJpio (Mt 23° ; see

Schurer, GJV ii. 484). The Fathers contested
this co-ordination (e.cr. Epiphanius, Baer. 15 [PG
xli. 245]), and the earlier synods laid the penalties

of the Church upon the manufacture of phylac-

teries by the clergy. But in the East a change of

opinion began with the 6th cent., and was com-
pleted with the iconoclastic controversy. The
Patriarch Nicephorus (Antirrh. iii. 36 [PG c. 433])

speaks of the wearing of gold or silver crosses,

often with pictures from the life of Christ, as a
primitive Christian custom, the rejection of which
by the iconoclasts only served to convict them of

apostasy.'
1 In the Westostlicher Diwan, Goethe distinguishes between

' talisman,' a magic mark on a precious stone, and ' amulet,' a
form of words (often of some length) written on paper ; but
this distinction is without historical basis.

2 Cf. Theophanes, p. 446 [ed. de Boor], on the persecution of

i|>vXii«T^pioi'-wearers at the time of Constantinus Copronymus).
At the present time the so-called encolpia worn by all digni-

taries of the Orthodox Church are generally regarded as decora-

tive insignia, and their pattern is strictly regulated according
to the rank of the wearer. But Nicephorus says clearly that

they were called phylacteria, and served for the protection and
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The development in the West was similar. It

is true that the decrees of the Councils were ratified

and continued (cf. above, § i ; Fulgentius Ferrandus
[PL Ixxxviii. 824] ; Crisconius Africanus [ib.

876]; Schmitz, 312 tf.), and Pope Nicolaus I.

forbade the manufacture of ligaturae among the
Bulgarians. But it was always heathen charms
alone that were meant ; Christian charms were in

continual use. The Western clergy, too, wore
crosses, and by no means for mere ornament.
The presents sent from Gregory to Theodelind all

have the character of amulets ; some of them are
still preserved in the treasury at Monza—a cross-

pendant with a relic of the Holy Cross, a Gospel
lectionary in a Persian case, three rings with hya-
cinth and albula stones (Ep. xiv. 2 [PL Ixxvii.

1316]). Gregory of Tours wore such a cross, and
periodically changed the relic it contained. The
Lives of the Saints are full of miracles wrought by
these phylacteria.

In the later Middle Ages the practice of in-

dulgences extended the working of charms to a
new province—the fate in Purgatory—and there-

with gave them an enhanced interest ; many things
intended to efl'ect indulgence became charms in

popular use (see 5 C (8)).

Here, too, mention must be made of the scapu-
lary. Introduced by the Carmelites in 1287 and
supported by Papal privileges (Privilegium sab-

batmum, 1320), it was to enjoy so great a popu-
larity as to arouse the competition of other monastic
orders. The scapulary is a strip of cloth, suggest-
ing the cowl, which is wrapped round the dying in

order to ensure him a blessed death and immediate
freedom from Purgatory. A comparison may be
drawn with the legend that Pilate was protected
against the Emperor's wrath as long as he wore
Christ's seamless coat {Le^. Aurea, liii. ).

Modern Roman Catholicism, with the numer-
ous insignia of its brotherhoods, its medals struck
in commemoration of ecclesiastical festivals, its

medallions in memory of different shrines, and
especially of pilgrimage-centres, has done much to
encourage this faith. To all these objects, which
generally take the form of crosses or medallions to

be worn round the neck, the consecration of the
Church and contact with sacred things (relics

and images) impart protective power ; and in the
popular regard far more weight is laid upon this

than upon the purely memorial significance. The
present writer met at Nancy in 1909 a driver who
was firmly persuaded that the safety of his horse
and carriage was guaranteed by a little medallion
showing the portrait of the Madonna du Bon
Secours which he had in his pocket.
But even in Protestant circles, especially among

the country-folk, there is no lack of amulets.
There exists in Germany a great quantity of

Schwertbriefe (also called Himmelsbriefe, from
the belief that they have fallen from heaven),
containing an abundance of prayers, formulae,
names, and characters, and lavishly decorated
with crosses, which are worn round the neck or in

the pocket, for protection against sword-cuts. In
recent wars many soldiers are said to have put
their trust in the protective power of such papers,
or of coins and other objects, as they went into
the field (see Schindler, Aberglaube des Mittel-
alters, 1858, p. 131).

Amulets are used for the protection not only of
men but also of cattle, which form to some extent

assurance of life, for the health of soul and body, for healing in
sickness, and for the averting of attacks by unclean spirits.
The Emperor and high Imperial officials also wore such pnylac-
teria ; and they were sent as pledges of safe conduct (ct.

Anastasius Sinaita in Ps. vi. [PG Ixxxix. 1112], of Emperor
Mauricius

;
pseudo-Symeon, p. 631, 2, and Qeorgius Mon. Cfmt.

p. 796, 3 fed. Bonn.], of Emperor Theophilus ; see, further,
oucange on Alexias^ ii. [PG cxxxl 204]).
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man's most valuable possession, and are as liabte

as he to the attacks of demons. The application
of ligaturae to cattle is mentioned, among others,

by Eligius and Ebendbrfer (see below, 5, in trod.).

In later times the so-called Antonius medallions
found special favour, for Antony of Padua haa
been the patron of horses and asses ever since the
adoration by an ass of the Host which the saint
held in his hand. To swine Antony's greater
namesake, the ancient Egyptian hermit, afibrds
protection. Cowbells, like the bells hung on in-

fants, had originally a protective significance, and
were intended to frighten away evil spirits ; their
use as a means of recognition by the herdsman is

a later idea.

The same purpose as that of amulets or talis-

mans worn on the person is served by apotropseic
inscriptions on buildings (cf. Dt 6° ll'° ; pseudo-
Aristeas, Ep. § 158, ed. Wendland ; Euseb. Prcep.
Evang. VIII. ix. 27 ; see, for further details, 5 C (6)).

Men desire to protect not only their bodies, but
their houses. Even individual pieces of furniture
and household ware are equipped with their in-

scriptions and magic characters (Chrysostom, in
1 Cor. hom. 43 [PG Ixi. 373], mentions a eiayyiXiov

hanging on the couch).

(2) Counter-charm,?.—The use of charms is not
only protective : a demonic enchantment must be
removed by a counter-charm. In such cases the
first business is to determine the nature of the
enchantment in question [iveipean ipapij.aKei.Civ Ijtoi

fiayewv), and then to nullify its operation {Kddap<rtt

yoriTeiav ; Zonaras on Ancyra, can. 24 [PG cxxxvii.

1192]). This procedure, however, was held to be
heathen. Christians were concerned mostly with
the thwarting of demonic miracles through Divine
power. Simon Magus, borne heavenwards through
the air by demons, was brought to earth by the
Apostles' prayers ; i.e. the power of the demons
was removed, and thereupon the magician fell

headlong and was dashed to pieces {Acta Aposto-
lorum Apocrypha, ed. Lipsius and Bonnet, i. 82,

166 ; cf. Amobius, adv. Gentes, ii. 12). The
apocryphal Acts of the Apostles are full of such
miracles. That they were ascribed to the action of a
holy magic, and not merely to the power of prayer,
is shown by the case of St. Peter, who caused
Simon's demoniacal hounds to vanish by means of
some pieces of consecrated bread lying hidden in

the sleeve of his cloak (Mart. Petri et Pauli, 24 ff.).

Some heretics, who by the assistance of demons
were walking over a river, were made to sink, not
by prayer or by conjuration, but by Hosts thrown
into the stream (Caesarius of Heisterbach, Dial.
Mirac. ix. 12). In isolated instances the sanction
of the Church was obtained even for the resistance
of black magic by black magic. A German bishop
on a journey back from Rome was bewitched by
his mistress, and lay sick unto death until he
gained the consent of the Pope to allow him to
call in another witch, who turned the enchantment
upon its author ; then the bishop immediately re-

covered, and the mistress died (Malleus malef,
ii. 2). But in general the Church tolerated such
counter-magic, which was practised only by those
who made a trade of it, as little as she tolerated
witchcraft itself (cf. Ferraris, Bibliotheca Canonica,
s.v. ' Superstitio,' § 74). The only licensed form
was that contained in the magic working of the
Church's sacramentalia (see 5 C ( 10)).

(3) Curative charms.—Akin to counter-charms
is a use of charms which is both more extensive
than any other and more fully illustrated by the
literary records of antiquity, namely, that for the
purpose of healing. Sickness was held to be the
worlcing of a demonic power, of some magic—an
alien spirit has taken possession of the man and
must be driven out. To this end, besides the



418 CHARMS AND AMULETS (Christian)

recitation of formulae, breathing upon the patient,

or anointing him with oil—a much-used medium
in magic, supported in Christian practice by Ja
5"—magical objects could also be applied ; for

example, the Solomon's ring (see 5 B (4)). But,
in addition to possession by demons, all bodily
ailments were attributed to bewitchment, and so

the application of remedial charms was a panacea
for all sickness.

Magic formed a very lar^e element in the medicine of an-
tiquity, and has its ahare m tiie popular medicine of to-day.
Any legitimate remedy may easily become a charm. For ex-
ample, breath may often have a directly physical effect, warm-
ing and softening ; but when water that has been breathed
upon in the morning is supposed in the evening to have a
healing virtue, there is present the notion of the magical
transference of power. To drink an herbal powder for colic

is a reasonable course of action ; but when the herb is hung
round the neck, that is magic, saya Augustine, and with truth
(de Doctr. Christ, 11. xxix. 45). Then the idea is that the sight
of the antidote affrights the demon.

The chief remedial measure is to bind the demon
so that he can do no harm. This is done partly by
the methods of sympathetic magic—some object is

formally bound and certain knots are tied—and
partly through conjuration. Gregory of Tours
(de Virt. S. Juliani, 45, ed. Krusch, p. 582) gives
a graphic description of how, in a case of sudden
illness, a hariolus is called in and ' incantationes
inmurmurat, sortes iactat, ligaturas collo sus-

peudit.' Chrysostom's account is similar j in cases
of sickness the conjurer (4vaoi.S6s) is sent for, or an
old woman who, to the accompaniment of various
formulae, hangs an amulet with magic characters
round the patient's neck. These practices must
have been very wide-spread among the Christians.
Chrysostom preaches repeatedly against them

:

they are idolatrous, and, if death follows upon
their renunciation, it is to be counted as martyr-
dom (cf. also Basil in Ps 45» [PG xxix. 417]).
The form of conjuration consists of a short

speech addressed in commanding tones to the
disease in question, often in verse, commonly
without sense or meaning. But longer forms were
also used, and the tone passed imperceptibly into
that of prayer, a special succourer being invoked
for every illness. In case of poisoning the help
of Anastasia 4>apixaKo\vrpta was implored ; if the
patient could not sleep, a prayer (that is, a form of
conjuration) was used, in which the names of the
Seven Sleepers of Ephesus appeared (Vassiliev,

Anecdota graeco-byzantina, i. [1893] 327), and so
on. Often the desire was expressed that the dis-

ease should depart into some other being ; and to
bring about tne transference certain ceremonies
were performed upon a tree, or an animal, most
commonly a cock. The notion entertained is some-
times that of a purely physical transmission, and
sometimes that of the migration of an evil spirit

(cf. the Gerasene swine, Mk 5'"). Another method
was to expel the sickness by contact with a higher
remedial power. As the demons fled before the
presence of Christ and His saints, so the disease
retires when anything sacred, be it man or thing,
touches the affected portion of the sick man's body
(see 5 A (2)). Then there are the images of diseased
members, deposited or hung at a holy place (in
trivios et ab arboribus vel alio, according to the
heathen custom ; see Pirminius, Scarapsus, 22 [p.

175, ed. Caspari]), and later in churches and chapels,
to attract healing virtue to the particular limb.
The significance of these images shifted from
charms to ex votos—thank-oiferings for recovery
vouchsafed ; but these were generally promised
beforehand ; and originally the wooden and waxen
limbs were supposed to effect the cure.

Finally, names have here, as upon phylacteria,
a compelling force. A sufferer from epilepsy—the
falling sickness—can be cured by wearing on his
person the names of the three kings who fell in

worship before the infant Christ. And something
of this name-magic can be traced in the common
practice of giving certain medical prescriptions
under the names of great magicians and saints (cf.

5 C (4)).

(4) Detective magic.—On the threshold that
divides 'working' from 'seeing' magic (charms
from divination) stand the methods employed to
detect the guilty among a number of suspects, and
to establish guilt or innocence where only one is

accused. If it was desired, for example, to dis-

cover who was the thief among a body of suspected
persons, an eye was painted on the wall, and the
suspects were led past it ; he whose eyes filled

with tears as he went by was the thief. If this

method was not at first successful, a magic naU
was hammered in as well (Vassiliev, 341). The
throat was another treacherous member ; pieces of

bread and cheese were given to the suspects, and
he who choked over them was guilty. Of course,

the bread and cheese must have been consecrated
with special ceremonies ; bread consecrated on
Maundy Thursday was a particular favourite with
the Greeks (Balsamon on Trull, can. 61 \_PG
cxxxvii. 724]; Synod of Constantinople, A.D. 1372
[Acta Patriarch, i. 595] ; Vassiliev, 330), and also

in the West (see Ducange, s.v. 'Corsned'). In
Novgorod, after 1410, bread was used that had
been consecrated before the image of the Edessene
saints Gurias, Samonas, and Abibos (Vassiliev, Ixv.

;

cf. the miracle of these saints [PG cxvi. 145-161]).

In the 16th cent, this method lost its religious

character and became more akin in form to divina-
tion. Women kneaded pieces of paper, containing
the names of the suspected, into balls of dough,
and threw them into a basin of water. The dough
was dissolved, and the paper released ; the first

that came to the surface gave the name of the
guilty (Pictorius of Villingen, De rebus non
naturalibus [c. 1540]). Similar is the use of an
axe or sieve placed in equilibrium, through the
motion of which the guilty person was shown—

a

practice used in the trial of witches in France
during the 16th century. A very ancient practice

in cases of murder was to lead the suspected person
to the bier, not in order to observe his demeanour
in the presence of the victim, but in the expecta-

tion that the approach of the murderer would
cause the dead man's wounds to bleed anew.
With this last method we come to the means by

which it was sought to establish guUt or innocence
in cases where a definite accusation was lodged.
This form of procedure, known in the Middle
Ages as the 'ordeal' (Germ. Gottesurteil), and
very widely used for judicial ends, is both ancient
and universal. Nu 5"*- prescribes the so-called
' water of bitterness ' for cases of suspected adul-

tery (cf. Protevang. Jacobi, 16) ; and the use of

bull's blood among the priestesses of Achaia
(Pausanius, VII. xxv. 8) is similar. Christianity

believed from a very early time that the most
efficacious means of revealing guilt was the Holy
Communion (see, e.g., Acta Thomae, 51, p. 167 [ed.

Bonnet]). The magic element shows itself in the
expectation that judgment and punishment will

coincide. The use of the lot is pure divination
;

but the ordeals by fire and water lie within the
province of working magic. In the former the
accused must touch or carry red-hot iron ; in the

latter, either he had to plunge his hand into boiling

water without being scalded, or he was bound and
thrown into a river ; if he sank, he was innocent

;

if the water would not receive him, he was held

to be guilty. The chivalresque form of settling

guilt or innocence by means of a fight is well known
from Sir Walter Scott's splendid description in

Ivanhoe. Deprived of its original meaning, it still

survives in the modem duel
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B. Productive charms.—{5) Fertility.—

Charma can also be used for positive ends—the

promotion of the forces valuable to man. By far

the most ancient and most general application

is for the furtherance of the forces of propagation
either of the earth, that vi'ood, meadow, and crops

may grow, or of beasts and men, that they may be
multiplied. Christianity found such usages every-

where in existence among the country people,

especially the Germans, and in the beginning sought
to do away with these heathen rites ; but later here,

too, the approved course was adopted of retaining

what could not be uprooted, while clothing it in a
form suitable to the Christian Church. Carlovin-

gian capitularia still forbade the boundary proces-

sions [rogationes, ' beating the bounds ') ; but later

they were led by the priest in solemn train with the

sacrament ; and in this form they have remained
do^vn to the present time. The most famous
example is the Blutritt of Weingarten, in Wiirttem-
berg—a procession on horsebackwith a relic brought
from the East, blood fiom the wound in Christ's

side. In time of severe drought a procession with
the relics of St. Rolendis is said always to have pro-

duced a good effect (AS, May, iii. 242) ; good har-

vest weather is to be ensured by a procession with
the relics of St. Florentia of Poitiers (Dec. 1).

A kind of magical manuring was also in use

:

holy water was sprinkled on the land before and
during the sowing. There are even instances of

the use—certainly not with the Church's approval
—of consecrated wafers for this purpose. Here
and there a peasant woman would scatter them
over her cabbages for protection against grubs, or

Hosts were put in bee-hives to render them more
productive. Petrus Venerabilis (de Mirac. 1. 1

[PL clxxxix. 852 ff. ]) and Csesarius of Heisterbaoh
(Mirac. Dial. ix. 8) affirm that in one such case
the bees built a regular chapel of wax. There is

a similar legend of Drei Ahren, near Colmar.
Fertility must also be assured for beasts. To

this end shepherds and huntsmen used bread or
herbs that had been consecrated with magic forms,
hiding them in trees or at cross-roads (Kouen, can.

4 [Burchard, x. 18 ; PL cxl. 836]).

(6) Weather charms. — Closely connected with
the fertility charms are those for the regulation of

the weather, whereby the various conditions of

rain or sunshine that are most suitable for the
growth of crops are produced, or the destructive
forces of drought, hailstorm, and the like are
malevolently called into action. To cause rain,

some water from the brook was sprinkled in the
air, or vessels of water were poured over the
earth. A naked maid, with a henbane on her
right foot, was conducted to the river and there
sprinkled by other maidens (Burchard of Worms,
XIX. 5, qu. 194 ; Schmitz, Bussbilcher, ii. 452). In
the Middle Ages the statues or relics of Christian
saints—at Perpignan, for example, the relics of

St. Galderic—were bathed, like the statues of the
gods in ancient times. In these practices sym-
pathetic magic is obviously preponderant ; less so
when the relics of St. Exsuperius or the garment of

St. Eutychius were simply carried in time of drought
round the land. Another clear instance of this

species of magic appears in a story of St. Benedict's
sister. The saint was on a visit to her, and, as she
wished to keep him longer by her side, she covered
her head with her hands, as though for prayer, and
poured forth floods of tears ; immediately torrents
of rain descended from heaven in response ( Vita S.

Bened. ch. 33; Leg. Aurea, xlix. 16 [p. 212, ed.
Graesse]).

The belief that it was possible to bring bad
weather by casting stones into certain mountain-
lakes was supported by official laws against such
action. Mt. Pilatus near Lucerne was one of

these localities, and here the superstition was only
gradually uprooted by Vadian, Gesner, and Platter

m the 16th century.
As always happens, popular imagination busied

itself mostly with malevolent magic. It was believed

that certain individuals could direct the weather,
and use it to the injury of others (they are called

ve(po5iCiKTai [ps.-Justm, Qucest. ad orth. 31 ; Cone.
Trull, can. 61, where Balsamon's explanation, that
divination by the clouds is meant, cannot be ac-

cepted], Lat. tempestarii [Charlemagne, MGR
Capit. ^eg. franc, i. 59 (65), 104 (40)], and immissorea
tempestatum [PL cxl. 961 ; Lex Visigoth, vi. 2, 4

;

Schmitz, BussbUcheri. 308, 479, etc.]). Hail-clouds
were supposed to come from a country named Man-
gonia, and with them came people who carried oft' the
damaged fruits back through the air to their home.
At the time of Agobard of Lyons (t 841) this belief

was particularly rampant: men claimed to have
found such people who had fallen from the sky.

The bishop nad great difficulty in pacifying the
populace ('contra insulsam vulgi opinionem de
grandine et tonitruis' [PL civ. 147-158]). The
superstition, however, remained, and played a
sinister part in the trials of witches, who were
believed not only to bring rain and hail by sprink-
ling water, but also to be able, aided by the devU,
to steal com, milk, butter, and other farm produce,
drawing it by enchantment through the air.

To avert threatening storms, charms are again
the means. Fires were kindled and various things
(possibly as sacrificial offerings) thrown upon them ;

a cross was pointed to the four quarters of the
heavens, and holy water was sprinkled in the air

(Mengus, Flagellum Dmmonum, London, 1604, p.

208). Bell-ringing and shooting were also, without
doubt, originally intended to afiright the storm-
demons ; it was quite a later development to say
that the one had the edifying purpose of calling
the people to prayer, and the other the physictu
effect of breaking up the clouds.

(7) Birth and capacity.—To be fertile and to leave
issue behind him is the dearest desire of man, and for

its attainment various charms were used. Among
these are throwing peas into the lap of the bride,

eating the fruit of a tree bearing for the first time,
drinking fresh birch-sap, and the simple possession

of mandrakes—Heb. duda'im (Gn. 30"), mandra-
gora. Germ. Alraun (cf. Physiologus, xliii. [p. 272,
ed. Lauchert]). The girdle of St. Maginus of Tarra-
gona was also useful, and, in general, the invoca-
tion of certain saints, of whom Kerler (Patronate
der Heiligen, 1905, pp. 118 ff., 123 fif., 372 fi'.) gives

a list of extraordinary proportions. The means of

effecting easy and safe delivery were also very
numerous—many in universal use, such as crawling
through something (see 5 A (2)), opening the
locks of doors and chests, opening the blades of

knives ; and many peculiar to the Church. Among
the last may be mentioned the girdles of St.

Margaret, St. Hildegund of Mehre, and St. Licinins
of Angers, the hair-girdle of St. Ludgardis, the
shirt of St. Maria of Oignies, the staff of St.

Dominic, dust from the body of St. Norbert (taken
as medicine or laid on the neck), and so forth.

Immediately after the birth of the child, besides
the inquiry by divination into its future, and the
prophylactic rites mentioned above, there began a
series of productive-charm processes to ensure it

long life, health, bodily strength, and intellectual

capacity. In naming the child an effort was made
to gain for it a powerful patron by choosing the
name of a famous saint, but further methods were
adopted to affect directly the length of life.

Different names were attached to a number of
candles, which were then set alight, and the name
on that which burnt longest was chosen (Chry-
sostom, im 1 Cor. hom. xii. 7 [PG Ixi. 105])—anothei
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form of magic standing on the boundary between
divination and charm. At B^ziers, protection

against epilepsy was gained for the child oy having

it baptized in the font connected with the tomb
of St. Aphrodisius. A St. Vitus's stone in Jura,

which Monnier supposes to be the remains of an
ancient phallus, imparted strength to children

E
laced upon it. If a boy's sight was bad, it could

e improved by the ceremonial ablution of the

effigies of saints in the churches, accompanied by
the recitation of many prayers and passages of

Scripture. Similar methods were helpful also

when a chUd was slow to learn : he was taken to

church during Mass, and given wine and water
to drink in a glass vessel inscribed with the names
of the twenty-four heavenly elders (Vassiliev, 342).

Special talent often appears in legend as due to

the grace of Heaven vouchsafed in a particular

revelation, generally through the Virgin ; and so

it was held possible, through the invocation of

saints, to impart some understanding even to

idiots, and to unlettered persons the capacity to

read and understand texts of Scripture. In Italian

churches there may still frequently be seen votive
thank-offerings for success in examinations. Martin
of Bracara [t 580], Capitula, ch. 76 [PL exxx. 587]
mentions various foolish practices used by women
over their spinning and weaving (cf. Wuttke, Der
deutsche Volksaberglaube der Gegenwart, 619).

(8) Love-charms.—Closely related to these are the
various charms for produomg, regaining, or secur-

ing love. This form of magic, inspired by passion,

and often by jealousy, went so far as to aim at the
death of the person loved, if he could not be won.
Love-charms were much used in the heathen
world—sometimes the magic top on which the
head of a wryneck was tied (see Suidas, s.v. Ivy^),

sometimes magic potions {tplXrpa). Jerome (Fifa
Hilarionis, 21 [Pi xxiii. 39]) tells of a virgin who
was rendered mad with love by means of Egyptian
' characters ' buried by her loverunder her threshold.
Jewish exorcists were supposed to have special

skill in this matter (cf. Jos. Ant. XX. vii. 2). One
of these may be the author of the love-spell dis-

cussed by Deissmann in Bibelstudien (1895), 21-54,

where, as in the case of defixiones (below, C (9)),

the charm is inscribed on a roll of lead ; the spell

by which the demon is conjured consists of five

series of names for God and acts of God taken
from the Bible. The lover in this case may
have been a heathen woman ; but the practice

of love-magic by Christians is proved by the warn-
ings of Chrysostom, the prohibitions of the Sj^nod
of Agde, can. (4 Burchard, x. 29), and the Peniten-
tiaries (Schmitz, Bussbiicher, p. 306). The charms
used were for the most part of heathen charac-
ter : e.g. magic potions ; leaves sewn together, of

course with spells ; apples or candles into which
needles were stuck crosswise (by these a visit from
the loved one was enforced) ; love-clasps made of
frog's bones ; four-leaved clover (cruciform) ; rose-

apples secretly attached to the beloved's person
(Wuttke, 550 tf.); and, most effective of all, some-
thing from the lover's own body mixed with the
other's food—they even went so far as to use semen
virile and sanguis menstruus (Burchard of Worms,
xix. 5, 39-164 ; Schmitz, op. cit. pp. 314, 459).
Wax images and candles were also used (cf. Lea,
lii. 657, on a trial of the Inquisition, A.D. 1329).

So long as a light burnt in a certain cloister, the
Emperor Matthias remained bound to his mistress
(Stuve, Wittelsbacher Briefe, vii. 682). But sacred
things were also abused for this purpose. Csesarius
of Heisterbach tells of a priest who hoped to win
the forbidden love of a woman by kissing her with
a consecrated wafer in his mouth.
Similar methods were effective in conjugal

quarrels. The demon of discord was conjured

;

husband and wife had to wear amulets with certain
magic formulse ; and a magnet was cut in two
and each was given a half, that they might be
drawn together (Vassiliev, 340). This seems also

to have been the purpose of golden rings with
o/idvoia and Jn 14'' engraved round the hoop
(Dalton, Catal. of Early Chr, Antiq. in the Brit.
Mus., nos. 130, 132). Instances likewise occur of

charms intended to convert love into hatred, and
attempts to bring upon men by magic the enmity
of all their friends. The table of curses from
Puteoli, now in the Berlin Museum (published by
Hiilsen in the Archdol. Zeitung, 1881, p. 309 £f.,

and by R. Wiinsch in Lietzmann's Kleine Texte, xx.

7 ff. ), affords an example. In order to estrange
a bridal pair, a handful of earth taken from a
place where two cocks had been fighting was
thrown between them. Similar instances might be
multiplied.

C. (9) Malevolent charms.—B.ow easy is

the passage from the useful to the harmful has
already been seen in the defensive and protective
charms. Magic was pressed into service by the
passions of hate and envy, as it had been by the
desire for the good things of life ; but now we see
it employed for purely destructive purposes. The
object was to bring ruin upon the health, the posses-

sions, and the reputation of an enemy. We possess

from antiquity a vast number of curse-tablets,

mostly made of lead, and rolled up as letters, whi>jL

were buried with the dead in order to ensure their

safe delivery to the gods of the under world, into
whose power it was desired to hand over the
enemy. These tablets, on account of the bindino
which they were intended to effect, were called

KaTdde<T/ioi, Lat. defixiones or dirae. They exhibit
the same medley of heathen, Jewish, and Christian
formulae as the language of magic always does.

Their dispatch was often accompanied by a cere-

mony of binding ; or a symbolical figure, as that of

a cock in bonds, was dra^vn upon the tablet itself.

The curse is generally directed against a particular
individual mentioned by name (it is characteristic

that the mother's name as well is nearly always
given

—

pater incertus, mater certa) ; but in a large
number of instances its operation is contingent
upon the committal of a certain act ( ' if any one
. . . may he . . . '). This last is the form of

ecclesiastical curse—the avadeiia—to which bodily
as well as spiritual effects were attributed, and
which certainly exercised a very perceptible social

influence under the Christian Empire.
In racing circles, charms were a favourite method

of laming one's opponent, or, in the circus, the
horses of the opposing party (cf. Arnobius, adv.
Gent. i. 43). Jerome recounts with all his subtle

naweti the story of a Christian jockey who pro-

tected his horses against hostile charms by water
drawn from the pitcher of St. Hilarion :

' so Christ
triumphed over Mama '—the local deity of Gaza
( Vita Hilar. 20 [PL xxiii. 38]).

Every one believed that by means of charms he
could bring all kinds of disease, especially demoni-
acal possession, upon his enemy, depriving him of

bodily and intellectual power, and rendering him
impotent. The belief that it was possible to turn
men into beasts was as wide-spread in the Middle
Ages as in antiquity, and continued from Circe to

the witch-trials. In cases of demoniacal possession,

the first step in the process of exorcism prescribed

by the rituale Romanum was the removal of the

enchantments under which the victim suffered.

The source of greatest danger was the man who
sought by charms to destroy his enemy's life. The
rumours about the death of Germanicus (Tac. Ann.
ii. 69) illustrate the great part played by this kind
of magic in the ancient world ; and Christians

cannot be acquitted of the charge of having em-
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ployed it. The most prominent method was that
of sympathetic magic. In order to reach the heart
of an enemy, the heart of an animal or an effigy to

which his name was attached was transfixed ('per

pnnctionem imaginum,' Pope John XXII. ; see 5 A
(I)) ; human bodies were buried under his door, or

a piece of charred wood was deposited before his

house.
These methods, though in themselves un-Chris-

tian, became another occasion for the misuse of

the name of Christ, as well as of Biblical and
ecclesiastical formulae and the invocation of saints

and angels. We know, moreover, from the penal
ordinances of a synod at Toledo (xvii. [A.D. 694]
can. 5= Deer. Grat. ii. c. xxvi. qu. 5, c. 13) that
clerics, when reading the missapro defunctis, used
to introduce the names of living men, whose death
they sought thereby to encompass. An official

adoption of this form of magic by the Church was
the ceremony wherein a burning candle was put
out or thrown to the ground in order to extinguish
the life and blessedness of the victims of its con-

demnation. This was done, for example, in the
proceedings against unrepentant excommunicates
(insordeseentes) at a synod at Limoges (A.D. 1031).

It is a well-attested belief of the Middle Ages that
death was in some cases caused by an enemy's
prayer (Germ. Mortbeten, Totbeten ; see Schonbach
on Berthold von Regensburg, in SWA W, 1900,

p. 55). This malevolent magic was generally so

far conscious of the ungodliness of its acts as to

avoid contact with the Church and ecclesiastical

consecration, which would keep off or cripple the
Satanic powers ; indeed, the sign of the cross and
consecrated things served as counter-charms against
it. But the forms and instruments of church-
worship were, none the less, regarded by it as

effective weapons ; and this resulted in the traves-

ties of ecclesiastical ritual which appear in Satan-
ism {q.v.). Such was the so-called Black Mass,
and such was said to be the Mass of the Beardless
among the Byzantines (see Krumbacher, Geseh,

der byz. Literatur", p. 809 ; A. Heisenberg, Byz.
Zeitsehr. xii. 361, xiv. 661), though the beardless-

ness was probably adopted by the iconoclasts

merely in opposition to the monastic fashion, and
was later stigmatized by the orthodox as a token
of homage to the devil.

It is further characteristic of this magic to per-

vert the order of things (e.g. psalms were read
backwards) ; or it abbreviates instead of expanding
in the repetition, as in Abracadabra or Satorarepo
tenet opera rotas (see, e.g., H. Rott, Kleinasiat.
Denkmdler, 231 ; Wulff, no. 1669), repeated with
the omission of a letter each time. The ceremonies
of walking backwards round a churchyard wall, or

throwing something backwards over the shoulder
are of the same tendency, and also the custom of

turning the mill in the opposite direction (Schmitz,
Bussbucher, ii. 451).

5. The various means, Christian and non-Chris-
tian.—Christianity found innumerable charms of

all possible kinds existing in the Grseco-Roman
world ; and, with its extension among the Celts,

Germans, and Slavs, more were added. The Chris-

tians adopted all these so far as they were con-
sistent with their religious views ; but the Church
declared war upon everything that seemed to be
connected with idolatry, especially upon the use of

the names of heathen gods, certain symbols of

heathen worship, and heathen places of sacrifice,

which were supposed to be the habitation of

demons. It is worthy of notice that certain

obscene rites— for example, the wearing of a
phallus as an amulet—seem to have died a natural
death : at least we find no further denunciations
of them ; the obscene did not re-appear untU later

in the heretical magic and in witchcraft.

On the other hand, Cliristianity itself contributed
a great number ot sacred charms, the permissibility
of which was always upheld in opposition to the
forbidden charms of heathendom. From the 4th
cent, onwards we meet with comparatively few
Christian ^vriters who recognize that not only cer-

tain forms of magic but the thing itself is un-
christian and idolatrous, and that the use of the
Christian name of God, of Biblical formulae, and
so forth, by which it was sought to justify the
practice, does not affect the real issue. Chrysostom
recognizes this, denouncing the practice of hanging
amulets round the necks of sick children even
when the name of God is uttered, and when the old
womam entrusted with the business passes for

a good Christian (PG Ixi. 105, Ixii. 358; cf.

Zonaras, ib. cxxxvii. 721). So also Eligius of

Noyon, according to the biography of Dado or
Audoen (MGH Scr. rer. Merov. iv. 705, 753, PL
Ixxxvii. 528), says that no one ought to hang liga-

mina round the necks of men and animals even if

they have been made by clerical hands and are sup-
posed to be sacred objects containing Biblical texts.

Under the influence of Gerson, the Sorbonne in

1398 expressed similar views, maintaining that the
use of sacred words could not justify the practice

of; magic (Collectio iudiciorum, i. 2, 154 ; Historia
Univers. Paris, iv. 864 ; P. F6ret, La Faculty de
tMologie de Paris, iii. [1903] 188, also in Gerson's
Opera). Gerson, when met with the objection that
the Church herself did the like in pilgrimages and
processions and on other occasions, could not
altogether deny it

:

' Fateor, abnegare non posaumus, multa inter Chriatianoa sim-
plices aub specie religionis introducta eaae quorum sanctior easet
omissio, tolerantur tamen quia nequeunt funditua erui et quia
fides aimplicium . . . regulatur tamen et quodammodo recti-

ficatur' ('de erroribua circa artera magicam et articulis

reprobatia,' Opera, ed. Paris, 1606, i. 622e).

In a similar way Thomas Ebendorfer, an Austrian
theologian (t 1464), declares in his tract, de Decern
Praeceptis

:

* Contra hoc (primum) prseceptum faciunt non aolum qui
colunt pro Deo creaturam, aed etiam qui colunt eum sed modo
indebito in vanis et stultis observationibus ut orando contra
infirmitate8 ut febres dolorem dentium aut capitis aliquot
Paternoster, sed solum ante ortum solis aut solum tribus quintia
feriia vel flectendo genua,* etc. (Schonbach, ZVE xii. [1902] 7).

On the other hand, the authority of Martin of

Bracara, can. 72 [75], as recognized by the Deere-
turn Gratiani, ii. c. 26 qu. 5, ch. 3, acknowledges
as lawful the use of Paternoster and Creed in col-

lecting herbs. And John of Salisbury (Polycraticus,

ii. 1 [PL cxcix. 415 ff. ]), with all his repudiations of

inania carmina and superstitiosae ligaturae, de-

cided in favour of the application of Christian
charms, quoting the Apostolic authority of Col 3"
and the example of attested miracles. It was
imagined to be God's working against Satan ; but
in reality it was nothing but driving out devils by
Beelzebub, when a copy of the Gospel was substi-

tuted as a Christian charm for heathen ligaturae
(Augustine, see above 4 A (3)), when, instead of

amulets, a Christian mother used simply the sign
of the cross (Athanasius \_PG xxvi. 1319] ; Chry-
sostom [Ixii. 358] ; Theodore of Studium [xcix.

885] ; see above, 4 A (1)), or when Gregory's niece
Eustenia, when called to a sick person, removed
the ligaturae which the foolish Arioli had applied
and brought oil from the tomb of St. Martin in

their place (Greg, of Tours, Miracula S. Martini,
iv. 36). But these were the methods employed by
leading members of the Church, who had a real
horror of all pagan and demoniacal magic, and
believed themselves to be fighting against it.

Elsewhere we meet with the most extraordinary
hybrids. The old charms are retained, but labelled,

so to speak, as Christian. In incantations the
names of heathen deities yield to the names of

Jesus and His Apostles, of angels and saintj)—ii
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the two are not actually placed side by side.

Magic words are displaced by, or combined with,

Biblical, the latter often in a language unintelligible

to the people, and therefore impressing them as

magical. The use of precious stones as charms
was continued and based upon Ex 28'™- and Rev
21". Medicinal herbs were found to contain Chris-

tian symbols. The oak-mistletoe, which was sacred

to the Druids, was now discovered to be cruciform

and was called ' Holy Cross wood
' ; the fern was

called 'Jesus Christ plant,' possibly from the
sectional markings on the stalk ; the orchid root
gained the name of ' St. John's hand

' ; and the red

juice of the St. John's wort was said to come from
a drop of Christ's blood.

Through such new interpretations and new
colouring, and through the addition of Christian
symbols and formulae, the old charms were sup-
posed to be sanctified, and their heathen origin was
quickly forgotten. Christian and un-Christian are
often so interwoven that it is difficult to trace the
true source of the single threads. Moreover, in

spite of all ecclesiastical prohibitions, many purely
heathen charms remained, and formed the prmcipal
component of the whole extensive apparatus of the
antagonistic black magic and witchcraft. Finally,

the appearance of a retrograde movement must be
noticed. Because coins which in Byzantium and
tinder the Prankish kings often bore the sign of

the cross and representations of Christ and the
saints were therefore used for magical ends, and
because modem Roman Catholicism has a number
of consecrated medallions, coins which bear no
such symbols and medals which are not consecrated
are used as talismans, especially in Germany at the
festival-marches of rangers and soldiers.

A. Cearus of non-Cbristian origin.—[1]

Things.—A general survey of the charms used in

the ancient pagan world is given by Riess in the
art. 'Aberglaube' in Pauly-Wissowa'', i. 29-93.

There is no stone, metal, plant, or animal, and no
member of the human body, that had not its

special function. Every atmospheric phenomenon,
every time of day and season of the year, and every
point of the compass had its significance. Numbers
and geometrical figures were all effective. As has
been said, all this was adopted and further de-
veloped in Christianity.

(a) Stones. — The preference for amethysts in
encolpia and episcopal rings is connected with the
ancient belief in the magical properties of this
stone. Heliotrope, together with the plant so
named, could produce invisibility (Gervasius of
Tilbury, iii. 28). Amber was a favourite amulet
against fever and gout (Pirminius, Scarapsus, 22
[p. 173, ed. Caspari], ' Karactires, erbas, sucinos ').

On the power of stones cf. Epiphanius (PG xliii.

371 ff. = Anastasius Sin. Quaest. 40 [PG Ixxxix.
588]), Josephus Christ., Hypomnesticon, 167 [PG
cvi. 176], and Michael Psellus [PG exxii. 888-900].

(6) Among metals, gold gained from its freedom
from rust a preservative, lead from its dullness a
destructive, significance ; and the metals had also
an astrological meaning, each one corresponding to
one of the planets. Connected herewith is the use of
rings cast under different constellations and then
used as talismans or for purposes of divination.
ApoUonius of Tyana is said to have had a different
ring for each day of the week. The astrological
Inclinations of the 16th and I7th centuries gave
new life to this form of belief. (Perhaps some-
thing of the kind is meant by the ' apotelesmatic
astronomy ' of which Sozomen [iii. 6] speaks with
reference to Eusebius of Emesa, unless he means
simply astrology in general.) The signs of the
zodiac, especially the Lion and the Scorpion, also
had magical influence. On a charm containing
the names of the planets, see CIG, 2895 ; Schurer,

ZNTW, 1905, 20 ff., and Deissmann, Licht vom
Osten, 1908. (A Christian interpretation of all this

was attempted in early times by Zeno of Verona,
ii. 43 [PL xi. 494].) A curious belief was that a
nurse could ensure a child against the evil eye by
bringing dirt or mud from the baths and smearing
it upon liis forehead (Chrysostom [PG Ixi. 106]).

(c) Herbs and plants naturally served for pur-
poses of healing. They were, however, used rather
as charms than as medicine (Rouen, c. 4= Burchard,
X. 18 [PL cxl. 836], cf. the oath of purgation undei
suspicion of malevolent herb-witchcraft, PL Ixxxvii.

770, 836= ilfGfl Leg. v. 'Formulae, ordines,' etc.,

p. 194 f. Zeumer). Roots, especially the mandrake,
were readily connected with Solomon or with the
'root of Jesse.' The plant most used as a charm
was verbena ; betony was a favourite counter-charm
(cf. St. Hildegard, Physica, I. cxxviii. [PL cxcviL
1182] ; Sohonbaeh, op. cit. p. 35 ff.).

(d) Animals (cf. vol. i. p. 495).—As among the
Egyptians, so in the Middle Ages many animals
were held to afford protection. Ornaments such
as a scarabseus or a medusa's head—an apotropseic
charm much used by the ancients—are often found
in Christian graves (P. E. Newberry, Scarabs,

1906). The Church had to combat the use of the
horse, the sacrificial animal of the Germans. In
Greece the ox-skull was apotropseic ; in the north
the image of the rapacious wolf was worn as an
amulet against attacks of the devil (cf. ThLZ, 1908,

p. 299). The fly was the type of demons (' Mart.
S. Viti,' AS, June, iii. 503). Snakes and mice
were highly valued for remedial purposes. The
swine is supposed to be a lucky sign by many even
to-day. In Byzantium it was the fashion to procure
pieces of fur from bear-leaders, mostly as a charm
against ophthalmic disease (Trull, can. 61, with the
eomm. in PG cxxxvii. 720). Crossbills and bull-

finches could take the disease upon themselves.
Owls gave protection against lightning.

(e) Parts of the body.—The phallus, so important
in antiquity, now disappears. Eye and hand had
apotropseic significance. But most important were
tne hair and nails, which have not inappropriately
been called 'the external soul' (Frazer, GB^ iii.

389 ff. ; Hartland, LP ii. 30). To work effectively

for or against any one, without possessing a frag-

ment of his hair or nail, was well-nigh impossible.

Blood of men or animals was eminently endowed
with marfcal properties : smeared on a doorpost it

protected the house (Ex 12") ; as a bath it cured
leprosy (Sylvester legends). Most potent of all

was the blood of Christ : that is, drops of blood
preserved as relics, which were often derived not
from Golgotha hut from miraculously bleeding
crucifixes or from miracles occurring at Mass;
to these were attributed workings that were
thoroughly magical, and by no means merely re-

ligious, in character. Next to the blood, which was
regarded as the firmest cement of friendship, and
so forth, inherent magical power was ascribed to
man's excrement, spittle, urine, etc. In black
magic the embryo played so important a part as to
lead to the most hideous crimes (cf. e.g. Nicephorus,
Chronogr., ad ann. IVl [p. 53, ed. de Boor]). A
harmless development was the practice of Byzan-
tine clergy, who received from mothers the present
of their infants' swaddling-clothes to wear as amu-
lets (Balsamon [PG cxxxvii. 721]).

(/) Colours [cf. vol. i. pp. 485, 821] have, of

course, significance for magic. Red, the colour of

blood, may portend evil, but can also frighten away
sickness ; blue, the colour of the heavens, is pro-
tective, and so on.

(g) On Sounds, see A (2).

(h) Implements ofsympathetic magic, images, etc.

—The use of waxen images for magicpurposes was
known from the earliest times in Egypt, and a
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similar use is found among many peoples, e.g. the

Ainus (see vol. i. p. 248). The intention is to act

upon a man or a thing by acting upon his repre-

sentative figure. So, Neetanebo was said to have
sunk a whole fleet of his enemy by means of waxen
boats. It seems that this form o/^magic was intro-

duced, through Jewish intercourse, to the West,
where it was neld in special favour during the 13th
and 14th centuries. PhiliiJ of France was shown
a wax figure which, he was told, was so intimately
connected with him by immersion and spells that
its destruction would cause his death. The king
threw it into the fire and remained unhurt (Gerson,
Opera, i. 624). On the other hand. Pope John XXII.
believed that his life and that of his cardinals was
seriously imperilled by the existence of some effigies

of this Kind, and jjersecuted the people who had
made them. And it was supposed to be possible,

by sticking needles into a waxen figure, to bring
sickness upon any given person, which would leave
him only when the figure was destroyed (Mallev^
Malefic, ii. 11).

These effigies belong for the most part to malevo-
lent magic ; but images also played an important
part as protective charms. According to the prin-

ciple 'like repels like,' the best scarecrows were
held to be figures of crows set up, if possible, in the
four corners of the field ; flies were driven away by
the representation of a fly upon the signet-ring.

These methods were ancient but current in the
Middle Ages (cf. Greg, of Tours, Hist. Franc, viii.

33, on the brazen images in the cloaca of Paris).

In the later Middle Ages, Vergil was credited with
the invention. He was said to have expelled every
fly from Naples by setting up a brazen fly on the
city-gates, to have prevented the meat from decay-
ing by adorning the slaughter-house with the re-

presentation of a piece of meat ; and, by fixing two
heads, one laughing and the other weeping, on the
Porta Nolana, to have secured for those who entered
such issue to their business as they deserved (Gerva-
sius of Tilbury, iii. 16 ff. ; cf. Liebrecht, Gervasius
von Tilbury, p. 98, note, and p. 104, mth the parallel

instances from all lands). Similarly it was believed
that thieves could be kept away by a figure cloaked
in black, provided that m the making of the charm
a fixed time was observed and its purpose was
declared in a solemn formula (Antoine Mizauld,
Memorabilium sive arcanorum omnis generis cent-

uria, 1574).

(2) Actions.—On the magic which relied upon
the power of things without the necessity of per-
sonal activity there follows that which works by
movements and actions. A number of gestures
first call for notice : such are movements of the
hand, mostly of a parrying and defensive character
(hands modelled in such a position appear also as
amulets) ; then ways of holding the thumb (pol-

licem premere, or ut dextera many, sinistrum pol-
licem teneas), of which Augustine makes sport (de

Doctr. Christ, ii. 20). As late as the 19tn cent.

many 'people in Rome are said to have secretly

made such defensive signs while kneeling on the
street to receive the Pope's blessing, because an
accidental meeting with the Pope was held to be
unlucky. As a charm against the evil eye and
against infeetion, spitting was held In esteem. The
gesture of touching the pudenda, important in
Egyptian magic, was the origin of the well-known
obscene ceremonies of witchcraft.
Touching was the most important of all actions

in magic, and through touch healing was efi'ected

;

here the original conception of the transference of
power is clearly seen. The most primitive belief

attributed the strongest magical power to the
tribal chief. Later, the king was regarded as a
Divine personage, whose touch therefore had heal-
ing virtue, as related of the Roman emperors (Suet.

Vespas. 7 ; Spartianus, Undr. 25. 1-4), and also be-

lieved of the kings of France and England. Tha
royal touch was particularly efficacious against
scrofula. Most miraculous cures efi'ected by the
saints are said to be due to their touch. The mere
invocation of a saint was held to be inadequate

—

one must touch his bones or his grave. In Padua
the rule is to walk round the grave of St. Antony,
resting the hand on the marble slabs of the tomo.
Touching often took the form of stroking, an action
in which a hypnotic is added to the magical effect.

Transference of power is the original intention of
the laying on of hands {xftpoSeaia, manuum im-
positio), which is partly protective (an act of bless-

ing), partly a transference of the gifts of the Holy
Spirit, productive of special capacity.
Akin to touching is the action of crawling

through, or under, some object, which was largely
used by pregnant women in order to procure a
fortunate delivery. In Arabia and Persia they
crawled under a camel, in Sweden through so-

called 'elf holes' (openings formed by boughs of
trees), elsewhere under stones or through barrel-

hoops. Sick children also were drawn three times
under an animal or through a hollow in the earth.
In love-magic it was the practice to draw some
object three times under one's o^vn arm. Another
action is swinging or moving in a circle, to make
the influence of the charm reach a greater distance
tlirough the air. The carrying of a charm round a
certain area has a diflerent meaning. Here the
purpose is not so much to extend as to limit its

action. This was the object of walking round the
land which was to be protected and rendered fertile.

A very special importance attaches to the action
of binding (hence the names ligainen, ligatura,
etc.). It was performed, of course, with magic
words and signs, partly to chain the harmful
demon, relying on the fact that a stronger power
—Solomon, Michael, Christ, or the Saints—was
supposed to have chained him already, and partly
with the object of binding the limb of an enemy

—

his evil tongue, for example. Healing could be
wrought by this action, which could also be used
malignantly to cause illness. The act of binding
is perpetuated as an enduring source of protection
in the case of magic knots, mostly adorned with
magic characters, that were worn round the neck.
The use of the iroirfYia of silken thread was for-

bidden by the Trullan Council (692), can. 61 (see

Balsamon, PG cxxxvii. 721). An allied form is to

bury something from the body of a sick person
(hair or nail) or a piece of his clothing, with the
object of removing the illness from him. This
reminds us of the attempts to transfer a disease
(cf. 4 A (3)) ; often a piece of money was dropped
somewhere, in the hope that whosoever picked it

up would take over the disease with it.

Anointing, another act of magical significance

(cf. vol. i. p. 549 ff. ; on xp'^'" see Deubner, de In-
cubatione, 22), has an official place also in the rites

of the Church, at baptism, confirmation {xptcf-a),

and in extreme unction. Here thoughts of bodily
healing are present along with purely spiritual

intentions. The act of anointing was much used
in healing generally (cf. Mk 6'^, Ja 5'^). But un-
guents have also an important place in the para-
phernalia of witchcraft. Witches used them upon
their own persons in order to acquire power to fly

(ride on a broom or drive in a trough through the
air), and they anointed others to turn them into
beasts or do them some other ill.

Bathing and cleansing were such important cere-

monies in magic that the word irepiKaBalpuiv was
used in a comprehensive sense to include magicians
in general, to whose sacrificial exorcism, etc.,

lustration with consecrated water was a necessary
preliminary (see Harnack on Didaohe, iii. 4). The
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whole province of counter-charms falls under this

head. Of course it was not the washing in itself

that was efl'ective, but washing with certain cere-

monies, in certain places, and with certain liquids.

Chrysostom {de Pseudoproph. 7 [PG lix. 561])

mentions such ceremonies in springs by candle-

light. Certain springs were considered specially

effective. For baptism, water from the Jordan
was highly valued. Instead of water, blood or

wine was sometimes used for magical purposes.
The use of exciting vapours (Pythonism) and

narcotic drinks, made of opium, stramony, hemp,
and henbane, is preparatory, and belongs to divina-

tion rather than to active magic. So do the excit-

ing motions such as turning, dancing, or mere
raging and howling. Noise plays a great part in

the affrighting of evil spirits. This is the explana-
tion of the wearing of bells as amulets by men or

beasts (see 4 A (1)), ringing bells or shooting in bad
weather (4 B (6)). Especially during eclipses of the
Bun and moon it was thought necessary to make a
noise in order to prevent magicians from doing
harm to the stars (Aries, can. 5 = Burchard, x. 33

;

pseudo-Aug. Serm. 265, 5 ; Maximus of Turin,
Horn. 100 [PL Ivii. 485] ; Rabanus Maurus, Horn. 42
[PL ex. 78 ff.]; Ebendorfer, p. 5). In Germany it

is the custom also, in order to frighten away evU
influences, to make a great noise on the evening
before a wedding, and to shoot and crack whips
during the bridal procession.

(3) Words.—Of special importance is the magic
word, the magic formula, whether spoken, or
written, or engraved. Magic in general is often
named iTaoi,5ij, incantatio, ' enchantment.' The
zeal of the early Church was directed above all

things against the use of magic formulse {e.g. cf.

Irenteus, I. xxv. 3, II. xxxii. 5 ; Hippolytus, Refut.
ix. 14 f., X. 29). We possess a great number of

ancient forms of conjuration—heathen, Jewish,
and Christian in stamp. A characteristic of them
all, which has not received sufficient notice from
their editors, is the ceremonial and stereotyped
solemnity of form. The same words are repeated
at least three times, and generally five. There
is a conventional introduction in nanative form
like the ' Vol und Votan fuhren zu Holze ' of the
well-known formula of Merseburg (ed. J. Grimm,
1842) ; or ' three angels went to Mount Sinai

:

there met them seven demons of sickness ' (Bartels,

Germania, xviii. 45 f. ; Steinmeyer, ZDA xvii. 560

;

Vassiliev, Ixvii. 331, 336). Bartels rightly finds

in this something similar to the ' indigitamentum

'

(Usener). A momentary god is to be created, who
is useful for the particular end in view. Then
follow mysterious invocations, which are repeated
at the end. Between these comes the spell, repeated
five times with slight variations. The third is

generally the most prolix, and the fifth often cor-

responds with it. The last nearly always (and
very often the first or the middle) contains a de-

claration of the urgency of the business :
' Haste,

haste, quick, quick !

' The main purpose is re-

peated as nearly as possible in the same words. In
prophylactic amulets the dangers against which
protection is desired are enumerated as fully as
possible, e.g. the 72 diseases (Vassiliev, 323 ff. )

;

and so are the members of the wearer's body, so
that protection may be afforded to them all (Keit-
zenstein, 295). The parts of the formula on which
its working most depends are the names of the
god (or saint) by whom the demon is conjured,
the demon himself, and the arch-magician whose
authority is relied upon. The chief masters of

magic we meet with are the Egyptian prophets
Soclios, Hermes Trismegistus, Psenosiris, and Nec-
tanebo, and most often of all, Alexander the Great,
whose cult flourished most vigorously from the
time of Alexander Severus, and continued under

the Christian Empire. His reputation as a ma-
gician lived throughout the Middle Ages, and gave
a charm-value to his coins (cf. Chrysostom, PO
xlix. 240). Along with names of gods or as part
of their titles, a number of barbarian words were
used, of which few have any meaning. For the
most part it is through their incomprehensibility
that they are believed and intended to be effective.

Chrysostom {in Col. hom. viii. 5 [PG Ixii. 358])
speaks of the names of rivers as much used. The
evil that it is desired to heal is often personified, or

the evU eye against which protection is sought

—

PaaKavla—is personally addressed. Imperatives
containing the actual purpose of the charm become
proper names, as in a blood-staunching spell from
east Prussia (H. Frischbier, Hexenspruch und
Zauberbann, 1870, no. 36)

:

'E3 gingen drei heilige Frau'n
Des Morgens friih im Tau'n
Die eine hiess Aloe,
Die zweite hieas Blutvergeli,

Die dritte hiess Blutstillesteh.'

Besides these names, among which inconceivable

mutilations of words borrowed from Egyptian and
Hebrew are common, we find single letters and
groups of letters—in spoken spells, as in the
gibberish of Gnostic glossolaly, mostly vowels in

all imaginable combinations, and sibilants. In
written charms the rarer letters SX*, etc., are

generally used, frequently in a row of seven or
nine, as S*-XBTPA or XZOHS^'XT*. Such are

found in the magic papyri (Parthey, 154 ; Wessely,
DWAW XXXVI. ii. 91), and also in the letter of

Abgar {ZWT xliii. 443).

This longer and fuller form of conjuration en-

joyed undiminished popularity among the Greeks
from pre-Christian times till the 16th cent. (cf.

the publications of Deissmann, Keitzenstein, and
Pradel, cited in lit. at end of art.). By its side

stand the short charm-formulse, which were
generally in poetical shape.

B. Charms of Jewish origin. — (4) The
NAMES OF God, Angels, Solomon.—The most
important contribution of Jewish magic to the
store of charms consists in its various names for

God, which often appear in combination with
heathen names. In the first place are all imagin-
able transcriptions of the holy ineffable Tetra-

grammaton ni.T, the Greek nini, over which
hristian theologians indulge in extraordinary

speculations (Lagarde, OS^ 228 f.), the renderings

'laoue'Iau, and so forth (A. Deissmann, Bibelstudien

[1895], 1-20), and its equivalents Adonai, often

Adonai sabaoth, Eloi, Sadai, and also 'God of

Abraham, Isaac, and Jacob.' And much was
given out to be from the Jewish Scriptures that

was nothing of the kind (Jerome, PL xxii. 687

:

' Magis portenta quam nomina, <iuae . . . quasi

de hebraieis fontibus hauriunt'). This is the case

in particular with many of the Angel names, in

which Jewish magic is most rich, and which were
intermingled with the names of heathen gods.

The most prominent are Michael, the conqueror of

the dragon [Rev 12'], who also exercised healing

functions (W. Lueken), Gabriel, Raphael, and
Uriel. Irenseus (II. xxxii. 5) repudiates aU invoca-

tiones angelicas et incantationes, assigning them
to the Gnostics (I. xxiv. 5), and the Decretum
Gelas. forbids phylacteria omnia quae non an^el-

orum ut illi confingunt, sed daemonum nominibus
consecrata sunt. But all these things were soon

accepted by Christian magic. In Egypt, Enoch
as the heavenly clerk took the place occupied in

former times by Thoth (cf. O. von Lemm, Kleine
Kopt. Sfudien, liv. [1908] 521).

trorn Jewish magic was derived also the im-

portant place given to Solomon, who sometimes
appears by the side of Alexander the Great and
sometimes in his place as tlie lord and ruler of
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spirits. He was said to liave shut tliem in a ^eat
bottle, wliich was exhibited at Jerusalem {Itinera

Hierosol., ed. Geyer, p. 21. 8, 153. 10) along with
his ring. This was shown by the side of the relics

of the cross on Golgotha (ib. 88. 24, 107. 13, 154. 4).

Solomon was said to have discovered the wonder-
working roots which were placed in the magic
rings used as early as Vespasian's time by Jewish
exorcists to drag the demons out through the noses
of sick people (Jos. Ant. VIII. ii. 5 ; cf. Fabricius,
Cod. pseudepig. Vet. Test. i. 1032 fif. ; Migne, Diet,

des apoeryphes, ii. 829 ff.). He was also supposed
to have been the first elucidator of the virtues of

stones and plants (Anastasius Sin. Quaest. 41 [PG
Ixxxix. 589] ; Glycas [PG clviii. 349]). Much use
was made of the name of Solomon, his seal, and
also his portrait. He was represented on horse-

back as a dragon-slayer, like the Egyptian god
Horus and later St. George (G. Perdrizet, (r<l>payls

SoXo/ifflvos, in BEG xvi. [1903] 42-61 ; Dalton's
Catalogue, nos. 155, 156; Wulff, nos. 436 f., 825,

827, 1120).

C. Charms of Christian origin.—Among
charms of Christian origin it is noteworthy that the
spiritual are the most prominent. First come the
name of Jesus, Biblical texts, liturgical formulse,

and prayers. In the second rank stands the sign of

the cross, and only a subordinate position is held by
Eroperly material objects—just the reverse of the
eathen order. This reverse order is here followed.

(5) The name of Jesus.—The name appears
everywhere as the vehicle of the personal powers.
He who knows the name of a spirit is its master,
and by naming it he awakens its powers to activity.

Therefore the names of God were veiled in a
certain mystery, especially among the Jews of

the Hellenistic era. The magic papyri, on the
contrary, seek to win the mastery over them. In
the name of Jesus the Christians believed them-
selves to possess a weapon of quite extraordinary

Eower (cf. Ph 2'°), which could serve alike for
ealing (cf. Ac 3» 14}o [Cod. D] le^^, Mk 16") and

for cursing (1 Co 5''). This testimony of the
Apostolic times is abundantly confirmed by the
Christians of the 2nd and 3rd centuries {e.g.

Justin, Apol. ii. 6, Dial. 30, 49, 85, 121 ; Irenseus,

II. xxxii. 3-5 ; Orig. c. Cels. i. 6 [i. 59, ed. Koet-
schau]) ; Acta Johannis, 31. 41 ; Acta Philippi,

136) ; the name of Jesus is expressly set in opposi-
tion to all heathen spells. And the heathen magic
papyri themselves use the name ' Jesus, God of the
Hebrews.' To the literary evidence we may add
a great mass of inscriptions : in these the name is

generally represented by the monogram ^P. The

most important testimony to the weight attached to
the name of Jesus is the fact that even Jews use it as
an amulet along with the names of the three Magi
(see Berliner, Aus dem Leben der deutschen Juden
im Mittelalter, 1900, pp. 97, 105). H. Suso, the
great German mystic, is said to have had the name
of Jesus tatued on his breast. Is this a talisman or
a love-charm ? The cult of the name of Jesus was
given a special impetus by Bernardinus of Siena
(t 1444), who always carried before him the sign
IHS on a flaming disk. This was not only an
abbreviated form of preaching, but a magic sign, as
is shown by its appearance on amulets ; and the
same may be said of the Christ-monograms, and,
since the time of the Jesuits, the Jesus-monograms
on churches, houses, tombstones, and elsewhere ;

these stand not merely for marks of faith or for
ornament, but have rather an apotropseic signifi-

cance (cf. Index Ixix. in PL ccxix. 484 ff.).

(6) Biblical formula.—After the name of

Jesus it was in the Gospels that His power was
supposed in a special degree to reside. On the use
of the Gospels in the administration of oaths and

in acts of consecration, see art. BiBLE IK TBB
Church, vol. ii. p. 611. Chrysostom {in Matt.
bom. 72 [PG Iviii. 669]) and Isidore Pelus. {Ep. ii.

150 [PG Ixxviii. 604]) inform us that Chnstian
women used to wear little Gospels round their
necks after the manner of Jewish tephillin ; but
these were very likely only single texts from the
Gospels (cf. E. Nestle, ZNTW vii. 96). John of

Salisbury {Polycr. ii. 1 [PL cxcix. 416]) testifies in

the 12th cent, to the efficacy of capitula Evangelii
gestata, vel audita, vel dicta. Most to be recom-
mended was the prologue to St. John, either the
first fourteen verses or only the first verse (cf. A.
Franz, Die Messe im deutschen Mittelalter, 1902,

pp. 595, 150). The Lord's Prayer is second to it.

On the potsherd of Megara, for example (Knopf,
ZNTW li. 228 ; E. Nestle, ib. 347), as well as in

many inscriptions, it certainly has an apotropaeic
significance ; it occurs in nearly all Christian spells,

often to be repeated more than once ; it is written
dvTi.cTp6<pui! Kal ivaWd^ (Vassiliev, p. Ixxi) ; it must
be recited during the gathering of herbs to give
them healing virtue (this is expressly stated in

Corp. Juris Can. deer. ii. c. 26, qu. 5, c. 3 = Martin
of Bracara, c. 75). For purposes of cursing, texts

from the Psalms were esteemed, for the Psalter
was held to be a powerful defence against demons.
A number of leaden tablets containing Psalms have
lately been found. St. Barsauma the Naked
(tl317) wrote out Pss 20 and 27 as amulets for

his visitors (W. E. Crum, PSBA, 1907, pp. 196,

198). For a ' slaying prayer ' (cf. 4 C (9)), Ps 108,
' Deus laudem,' was most used, also Ps 109 or 94.

And the lessons for certain feast-days served special

purposes (Vassiliev, 341). Apocryphal texts were
also used. The Epistle of Christ to Abgar enjoyed
great popularity as an apotropseic charm. The
legend states that this epistle, affixed to the gate
of Edessa, saved the town from a Persian attack
(v. Dobschiitz, Christusbilder, 1899, p. 103 f.). It

is found on the door-lintels of 5th cent, houses and
churches in Asia Minor (for Ephesus, see Heber-
dey, Jahresheft des oesterr. archdol. Instituts, 1900,

pp. 90-95 ; for Gurdja, Anderson, JHS xx. [1900]
156 ff. ). How serviceable it proved in this way
throughout the Middle Ages we learn from the
many assurances at the end of Greek, Coptic,

Slavic, and Latin texts, which show that it

was worn as an amulet against bewitchment, hail,

lightning, etc. , and employed as a remedial charm
in sickness (see, e.g., ZWT xliii. 470)

:

* Et salvus eris, sicut scriptum : qui credit in me salvuB erit,

sive in domo tua sive in civitate tua sive in omni loco. Nemo
inimicorum tuorum dominabit, et insidias diaboli ne timeas et
carmina inimicorum tuorum distruentur et oranea inimici tui

expellentur a te, sive a grandine sive a tonitruo non noceberis
et ab omni periculo liberaberis. Sive in mare sive in terra sive

in die sive in nocte sive in locis obscuris, si quis banc epistolam
secum habuerit securus ambulet in pace.'

The custom of inscribing the Epistle to Abgar
iu houses survived in England even into the 18th
cent. (v. Dobschiitz, Christusbilder, 179, no. 6).

(7) Liturgical and ecclesiastical.—The lit-

urgy provided magic with a very considerable
number of powerful formulae. Many of them are
certainly of Biblical origin ; but their use in magic
is due to their position in the liturgy. An ex-

ample is the Trisagion, the Angels' song, which
easily held the first rank in importance ; the three-

fold limp is found also on Jewish amulets. Biblical

in origin, and liturgical in use, are the name
' Emmanuel ' or ' Deus nobiscum ' ; the forms IC
XC NIKA, ' Christus regnat,' 'Cbristus vincit'

(which occur also on coins) ; and the words from
Rev 5' ivUiiaev 6 \^wv i iK ttjs 0uX^s 'Ioi/So, i] ^Ifa

Aai/tiS. A favourite among the many Trinitarian

formulae was,' God is my hope, Christ is my refuge,

the Holy Ghost is my defence ' (cf. Sabas, Vita S.

Joannicii, oh. 10[.<liS, Nov., II. i. 341]). Christ very
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often forms a triad with the angels Gahriel and
Michael—an interpretation of Gn 18^. This is pro-

bably the meaning of the much-used character SMr,
which has been taken also to represent Xpio-rbf

Mapia -yivvq., or by gematria=6'i3=dyios 6 $e6s or

i] ayla rptis 6'
( = ffe6s) (see J. Krall, Corp. Pap.

Iiapn.,Kopt. Texte, i. 5 [1895] ; Dalton's Catalogue,
no. 958; Berl. phil. Wochsnschr., 1906, p. 381 ff.

[Nestle], 510 [Dieterich] ; W. E. Crum, Arch. Rep.

of the Egypt. Explor. Fund, 1905-6, p. 76 ; 1906-7,

p. 74). a.§pb. 6 Trar^ip i\ii](rov occurs on amulets
(ABWyi. 398). The Benedictus-medallions contain
the initial letters of Crux Sacra Sit Mihi Lux:
Nunquam Draco Sit Mihi Dux ; and Vade Metro
Sathana, Nunquam Suade Mihi Vana, Sunt Mala
Quae Libas, Ipse Venena Bibas (Beringer, Abldsse,
350 ff. ). Spells sometimes contain the Kiipie iXi-qaov,

and also liturgical formulse such as the cry of

the deacon : crruifiev /caXws, crcD/tey fiera (p6^ov 6eou.

In Western Christianity the Apostles' Creed holds
a position parallel with the Lord's Prayer. It is

used for healing, especially in exorcism (John of

Salisbury, Polycr. ii. 1 [PG cxlix. 416]).

(8) Peayees.—Even more use was made of

prayers. However certainly true prayer is some-
thing quite different from the desire to exercise
magic influence upon the Deity, the formulae of

prayer are readily converted into magic spells.

This has been seen in the magic use of the Lord's
Prayer. The boundary between prajer and spell

is always indistinct. Vassiliev (323ff.) reproduces
a document which begins as a prayer and ends as
a spell, with a long invocation of saints between.
The prayers of Christian magic are generally con-
structed after the heathen pattern (see g A (3)) ; only
an attempt is made, through the Biblical predicates
by which God is invoked, and through abundant
references to Biblical history, to give them the
stamp of legitimate Christianity. Many of them
bear famous names, such as that of St. Gregory,
where the most obvious reference is to Gregory
Thaumaturgus, though it may also be Gregory
of Nazianzus, or, in the West, Pope Gregory I.

Prayers were' often taken from the legends of the
saints for this purpose, e.g. the prayer of Judas
Kyriakos from the legend of the invention of the
Cross (in Papyrus d'Anastasy, 9), the dying prayer
of the Theotokos from the Koimesis, prayers of
St. Paphnutios, St. George (cf. Byzant. Zeitschr.
xii. 547), or Cyprian the magician. A healing
virtue was attributed to the prayers said to be
composed by the Apostle Paul (against the bite of
snakes, Ac 28' [Vassiliev, 330]), or by Luke the
Evangelist and ' beloved physician ' (Col 4").

The introductory narratives of these magic
prayers are often touchingly naive (cf. 5 B (3))

:

tJproar arises in heaven ; all the angels hurry
hither and thither, till Christ asks what is amiss

;

it is a woman who cannot be delivered ; then He
sends forth the angels, and so on. Or Christ is

walking with Peter : He hears complaints, and
learns from Peter that a woman is confined, and
bids her be summoned to Him. Or Christ coming
fi'om Paradise sees a hind, etc. (O. von Lemm,
Kleine Kopt. Studien, liv.).

In the later Middle Ages, prayers endowed with
special indulgences, as those addressed to Christ's
napkin (Veronica), to the blood of Jesus, His seven
wounds. His measure, and also invocations to the
saints, were much used as protective charms, as
may be seen from the notices appended to them.
This was the purpose of many of the earliest
printed pamphlets—sheets containing such prayers—which were produced in great numbers in Italy.

(9) The Holy Cross.—The Holy Cross, as the
protective charm most used by Christians, deserves
a special notice. There is no need here to discuss
what significance may have been attached in pre-

Christian times to various forms of the cross (see

art. Ckoss), for in any case Christianity gave a
prominence to this symbol above all others, loaded
it with Christian thoughts, and claimed it for its

own peculiar possession. It soon became a con-
ventional form, dominating the ground-plans of

churches, appearing in processional crosses, crosiers,

encolpia, votive crosses, crosses engraved or
scratched on wood, stone, and metal. Crosses let

into the floor were forbidden, because it would be
unseemly to tread upon them (Coc?. Just. i. ; Cone.
Trull. [A.D. 692], can. 73 [Mansi, xi. 976]). In the
Greek Church a cross was erected {<rravpainfiyioy)

where a piece of ground was to be sanctified.

Three crosses drawn in the sand by St. Hilariou
prevented Epidaurus from being flooded by a
stormy sea. Most of the monastic saints worked
their miracles by their cruciform stafEs, triSripoOp

(TTavpioVf ffTdvpbrrvTroi atdT}pa ^aKTTjpia {e.g. Joanni-
kios, AS, Nov., 11. i. 344, 402). Mediaeval justice

used, among other ordeals, the trial of the cross:
the opposing parties were stationed against crosses

with their arms outstretched ; he who first let his

drop was guilty. Even sorcery dragged the cruci-

fix into its service, though only as an object of

insult : to shout at a crucifix on Good Friday was
a means of becoming a Freischictz ; pieces broken
from a crucifix render their wearers invulnerable.
But far more general is the practice of making the

sign of the cross with the hand on breast, forehead,
and all parts of the body, for protection against
all kinds of danger. With the sign of the cross the
Christian is sealed {cr4>payb) in baptism, and secured
at once against all malevolent witchcraft. This
beliefis as early as Tertullian (de Cor. Mil. 3): 'adom-
nem progressum atque promotum, adomnem aditum
et exitum, ad vestitum et calciatum, ad lavacra, ad
mensas, ad lumina, ad cubilia, ad sedilia, quaecum-
que nos conversatio exercet, frontem signaculo
terimus.' In a similar way, Cyril of Jerusalem de-

scribes to his catechumens how the whole Christian
life is permeated by the sign of the cross : it was
made at rising, dressing, going out, at table, and
on going to bed (cf. Cyr. Catech. xiii. 36 [PG xxxiii.

816]: iiiya Tb (pvXaKTTipiov). It was the surest de-

fence against demons, and the remedy for all

diseases. There are a number of enkomia (e.g.

pseudo-Chrys. PG 1. 819; pseudo-Ephr. 0pp. gr.

ii. 247 ; ancient Nubian text, ed. H. Schafer and
C. Schmidt, SBA W, 1907, xxxi. ; Joh. Damasc.
de Fide Orth. iv. 11) in which the cross is called

Tp6iraLOV /card datp.6vujv, Sta^dXov viKos, va/av Kadaipetns,

^djfuiji' dparpoinj, Kvia-ffijs d(pavttrfi6s, voffo^vTCJv larpds,

XeTTpuJv Ka8aptffp,6%, irapaKvriKQtf ff^iy^is, etc. These
phrases may originally have been intended figura-

tively to clothe a purely spiritual thought, but
later they were understood quite literally. Then
we read of a temple falling in ruins before the sign
of the cross made by an Apostle. Ignatius (adEph.
9) speaks of the cross as the ixtix"-"^ 'IijffoS Xpicrroff

which lifts us up on high (spiritually) ; in the Mart.
Matthaei, 26, it is the coffin containing the Apostle's
body which is lifted up from the bottom of the sea
by means of a miraculous cross. John makes the
sign over a cup of poison, and drinks it in safety ;

Benedict causes the vessel of poison to fly in pieces

by means of this sign ; a cancer is healed by it

(Aug. de Civ. Dei, xxii. 8) ; by a mere sign of the
cross St. Martin turns aside a tree that was falling

upon him, keeps fire away, and drives the flames

against the wind. St. Columban opens locks and
bolts by its means ; Eligius increases a quantity of

wine miraculously, and heals a blind man (PL
Ixxxvii. 500, 503) ; Bemardinus of Siena keeps off

a storm of rain that threatens to interrupt his

preaching. Even Julian the Apostate is said, in

fear of his demon, to have made the sign of the
cross and learnt its power (Greg. Naz. Or. iv. 55
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[PG XXXV. 577]). The symbol acquired special

Importance in the Crusades ; it adorned the coats

and arms of the crusaders, not merely as a badge
of faith, but as a means of security and victory.

Its protection was extended even to their relatives

at home, as when the wife of one of them was
assisted in her travail by her husband's crusader's

cloak (Cffisarius of Heisterbach, Dial. x. 22).

The cross is inviolate ; a fire that burnt to ashes

a house and all that it contained spared the piece

of a garment on which a cross was embroidered
[ib. 32, 33). The emblem of the saving cross was
found everywhere in Nature (Physiologus, xl. [p.

270, ed. Lauchert]).

(10) The Sacraments.—Though the signifi-

cance of the acts of worship named by the Greek
Christians 'mysteries,' and by the Latins 'sacra-

ments,' is properly wholly spiritual, it was extended
in the popular religion to the natural life. The
official teaching of the Church could not prevent a
magical interpretation being given even to their

religious effects. Baptism was held to cleanse ipso

facto from all sin ; children who die after baptism
attain immediate blessedness ; the unbaptized are
doomed to hell, or at least to a limbus infantium.
The communion administered as viaticum serves

to ensure blessedness in the future life {exitum
munire), and so does extreme unction. Moreover,
to both sacraments thoughts of bodily healing
were attached. By baptism a doctor loses his

gout, and an actor nis paralysis (Aug. de Civ. Dei,

xxii. 8). In the Sylvester legend the Emperor
Constantine becomes free from his leprosy in

baptism ; this may be an answer to the criticism

of Julian the Apostate, who complained of the
absence of such physical efl'ects in baptism (adv.

Christ, i. 209, ed. Neumann). Csesarius of

Heisterbach (x. 43-45) relates similar instances,

with the just comment : ' licet enira baptismus
medicina sit animae, multi tamen illius virtute

sanitatem corporis consecuti sunt.' The communion
is equally effective : instead of reciting prae-
cantaiiones and employing characteres, fumigare,
fascinum, the sick man should rather come to

church, receive the body and blood of Christ, and use
the holy oil (pseudo-Aug. Serm. 279, 5 {PL xxxix.

2273]) ; in the church is to be found the twofold
cure for soul and body (ib. 265, 3 [p. 2238]). A
communicant is for the next day safe against all

malevolent magic (Anast. Sin. Narr. 48, 50 ; Oriens
Christ, iii. 68, 70), and even certain of victory in a
duel (Csesarius of Heisterbach, ix. 48). Rmny a
knight setting out for the wars, and many a soldier

too in modem times, has thought through the
communion to render himself impervious to sword
and shot. The way in which this sacrament was
regarded is shown by the use of the elements as
amulets (e.g. Anast. Sin. Narr. 43, 63), and even as
fertOity- and love-charms (see above, 4 B (5) and
(8) : this is most profusely illustrated for the 13th
cent, by Csesarius of Heisterbach, Dial. Mirac.
dist. ix.). They were also used for the conviction
of accused persons, or to prove innocence ; cf. e.g.

Lothariusll. before Pope Hadrian, A.d. 869 (Kegino
and Hincmar, ad ann. 869). This purgatio
canonica in clerical trials took the place 01 the
oath of purgation. The reception of the communion
by Gregory VII. and Henry IV. at Canossa was so

understood by the people (see Lambert's Annals,
ad ann. 1077).

The sacramentalia had the same attributes,

especially the holy oil ; it was repeatedly found
necessary to prohibit the priests from supplying
holy oil ad iudidum subvertendum (Metz [A.D. 888],
can. 6= Burchard, iv. 80 ; Regino, i. 72 [PL cxxxii.

206]). Holy water, incense, consecrated salt, and
wax from the altar candles were much used ; for

remedial purposes, holy water, oU, or bread was

serviceable (for some examples among hundreds
see VitaS. Cuthberti, 25,29, 30, 31 [PL xciv. 765 ff.]).

Even the water with which the priest washed bug

hands after Mass was used by the devout as an
antidote against sickness, or as a fertility-charm.

Csesarius of Heisterbach, however, after relating

for the edification of his readers a long series of

these anecdotes, declares that it is not well-
pleasing in the sight of God, si ad aliquos tnut
temporales sacramenta ilia convertantur.

(11) Relics.—Among the material instruments
of Christian magic, the relics of Christ and the
saints call for first notice (cf. art. Relics). Of
these, pieces of wood from the Holy Cross were
most treasured, after its supposed discovery by
Helena. Gregory's sister Macrina wore an iron
cross as an amulet (Gregory of Nyssa, PG xlvi.

989), but later we find wooden crosses (Jerome on
Mt 23" [PL xxvi. 175]). Most encolpia contained
them (Anast. Sin. Narr. 45, 53 ; Oriens Christ.
iii. 65, 79).

Nails even from a gallows were supposed to be
effective charms, and, of course, the holy nails from
the cross possessed extraordinary virtue. Yet the
ancient legend did not shrink from relating that
Helena had them worked into the bridle and
stirrups of her son Constantine as talismans and
for a profane purpose ; later they were greatly
revered as relics. But every saint possessed heal-

ing and protective power, and this power resided
in every particle of his body ; so Xei^ava d7iwi' were
worn as phylacteries (Theophanes, p. 446, ed. de
Boor). The relics of St. Gratus quenched a forest

fire at Aosta in 1542. On the death of a revered
monk in Byzantium, a struggle ensued among the

Eopulace for possession of his cloak and even hia

air and teeth, which they desired as talismans
(e.g. Vita Eustratii, 39 [Papadopoulos Kerameus,
Anal. iv. 393]). In the West such dismember-
ment of dead saints was, at least in theory, for-

bidden. As substitutes, any objects served which
had been in contact mth the saint himself, his

dead body, or his grave. As specially gifted
persons could heal by a touch of their hands, so
garments worn by them could convey this healing

Eower (Ac. 5"* 19" ; cf . e.g. Csesarius of Heister-
ach. Dial. Mirac. x. 5, 6). But it sufficed merely

to have brought one's own garments into contact
with the saint's grave and then to lay them over a
dying man in order to save his life ; or to touch
with a flower first the reliquary and then the eyes
of a blind man (Aug. de Civ. Dei, xxii. 8). OU
from a saint's grave (i.e. from the lamps burning
there) was much esteemed : e.g. from the shrine of

St. Stephen at Uzala (Aug. Sermo 32) ; but in the
legend it became a miraculous spring of myron
flowing from the shrine. Such oU was sent far and
wide. At Golgotha aU manner of things were
consecrated by contact with the sepulchre. A
similar production of relicswas carried on, on a great
scale, at the graves of the Apostles Peter and Paul,
which were particularly suited thereto, because it

was possible to reach the deep-lying sarcophagus
through holes in the covering slab of marble (H.
Grisar, Analecta Romana, i. 271 ff.). A great
number of pieces of wool, cloth, or whatever it

might be, were consecrated bv contact with the
Holy Sepulchre and then called eulogia (Drews,
Zeitschr. f. prakt. Theol. xx. 18 f.), and in the
West brandea, to be used as charms for various
purposes, especially as amulets. But the grave of
any saint could serve the purpose, and the nature
of the object used was quite immaterial. Gregory
of Tours {de Virt. S. Juliani, 45) says very
characteristically :

' accedite ad Martyris tumulum
et aliquid exinde ad aegrotnm deportate,' and in

fact a little dust brought and administered to the
patient in water proved most effective. Dust from
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the rock of the oratorium of St. Calminius or from
the grave of St. Felix of Bourges, taken in water,

was a remedy for fever. Thus it is quite a natural
development whereby modem Roman Catholicism

no longer allows actual relics to fall into private

hands, and offers as substitutes consecrated rosaries,

medallions, etc. Where this consecration is not
merely sacramental, accomplished by their use at
Mass or immersion in holy water and so forth, it

is derived from contact with a shrine, a martyr's
grave, or a relic.

(12) Pictures, etc.—The power of a saint ex-

tended from objects connected with his person to
pictures and statues, which were regarded by no
means as aids to contemplation, but as signs of

the actual presence of the saint himself. Greek
theologians proved, with the help of Neo-Platonic
mysticism, the real association of archetypos and
ektypoma. Their use as charms was most prominent
among the Greeks and, under Greek influence,

among the Slavs. It is very interesting to observe
how in the legend of Edessa the portrait of Christ
superseded the letter to Abgar as protector of the
town ; it was placed over the city-gate, and, when
an attempt was made to set fire to the town in

time of siege, some oil from the lamp that burnt
perpetually before it was sprinkled upon the flames,

which it turned against the besiegers. Byzantine
ships nearly always carried images of the Madonna
for protection against storm, as the heathen ships

had carried palladia or images of the Dioscuri.

In Rome, figures of St. Symeou Stylites guarded
every workshop (Theodoret, Eelig. Hist. 26 [PG
Ixxxii. 1473] ; Job. Damasc. de Imag. i. 27 [PG
xciv. 1253]). No Greek or Roman house was with-
out its saint, which took the place of the ancient
penates, as the protective genius of the home.
Famous pictures and images were washed at high
feasts, and the water, sanctified in the process, was
scattered over the congregation for their benediction
(in Edessa as in Rome ; cf. v. Dobschutz, Christus-
bilder, pp. 66, 163, 112**). In Edessa this water
was used as a lotion for the eyes. Water with
which portraits of saints had been washed, or into
which some colour had been scraped off them, was
administered to invalids as medicine.
The Western peoples were at first rather timid

of such uses ; but after the 9th cent, the belief in

images was established among them also. Statues
of patron saints erected over town- and castle-

gates, pictures on the walls (in churches, pictures
by preference of Michael or Christopher ; in private
houses, of Florian and Agathe, who kept ofi'

lightning and fire), and representations on amulets,
all had apotropseic significance. In time of pest
appeared painted or, later, printed sheets with
pictures of St. Sebastian or St. Rochus, often with
prayers and, in some cases, hygienic directions
appended, which certainly were intended to give
protection, and not merely as devotional objects
(P. Heitz, Pestbldtter des XV. Jahrh., Strassburg,
1901).

Special virtue was, of course, assigned to pictures
of miraculous origin, and also to copies of them.
This and the indulgences connected with it are
the causes of the extensive circulation of the shroud
portrait (Veronica). Another important charm in

and after the 15th cent, was the so-called measure
of Christ, a length taken presumably from the holy
sepulchre (G. Uzielli, Misure lineari medioevah,
1899). It was employed, e.g., in witch trials

{Malleus malefic, iii. 16) ; joined with a prayer it

served as an amulet (Uzielli, L'Orazione della
Misura di Crista, 1901, p. 10).

6. The application of charms.—(1) Preliminary
requirements.—The satisfaction of a number of
personal conditions is as necessary a preliminary
to charm-working as it is to worship; the chief

is freedom from sin and especially from sexual
pollution, wherefore children were freijuently

entrutoed with the operation, e.g. in drawing lots

(cf. in early times Apuleius, de Magia, ii. 47, ed.

Bipont. ) and in clairvoyance ; pregnant women
were also employed. A preliminary fast, such as

was necessary to the reception of a revelation, was
also frequently required.

A peculiarity of magic is its fear of knots : every
knot represents a binding, and may therefore carry
a counteractive force. Therefore the clothing
must be free from all knots ; complete absence of

clothing was abhorred in the Christian Church,
though common in black magic. For simUai
reasons it was generally necessary to hold the
breath ; and silence was ordained, since any word
might break the spell or introduce the disturbing
influence of another spell. Above all, no names
might be mentioned, for they are to a special

degree endowed with magic powers. This is the
explanation of the endeavour to write spells so that
they could not easily be read, either in foreign

letters (for a Greek spell in Latin characters, see

G. Maspero in Collections du Musie Alaoui, i.

101 ff. ; for an Italian spell in Greek letters,

Pradel, loc. cit.). This custom may prove the
magical purpose of the well-known copies of the
Apostles' Creed, Greek in Latin characters in the
Aethelstan Psalter, Latin in the Codex Laudianus.
Time and place are, of course, important ; charms

are especially, and sometimes exclusively, effi-

cacious if applied before sunrise ; midnight is the
hour of spirits ; certain days in the year, once
heathen festivals, such as the winter and summer
solstices, and later converted into Christian saints'

days, are significant for certain forms of magic

;

and lastly come the phases of the moon.
Magic had also its holy places. In heathendom

these were springs, trees, and cross-roads, where
gods or demons were supposed to have their abode.
But the Church regarded them askance, and
erected crucifixes at such places to break the evil

spell. The magic which enjoyed the Church's
approval naturally gave the preference to con-

secrated spots, churches, and chapels, or clung to

their neighbourhood in churchyards.
During the preparations the purpose must never

be forgotten ; the Lord's Prayer must be recited

during the collection of herbs ; the manufacture of

wax effigies must be accompanied by the express
declaration of the purpose for which they are to

serve. Great stress is always laid, as in the
Church's sacramental teaching, on the intention.

Certain conditions regulated the material employed.
For amulets the skin of unborn calves {pergamen-
turn virgineum), and, next to it, leather from a
lion's skin were most valued ; for curses, leaden
tablets or old potsherds. Things taken from a
churchyard or a gallows were precious to black
magic, especially if they were stolen or acquired by
irregular means.

(2) Manner of application,—According to the
nature of the effect contemplated, the application

of a charm may be a single act or the establish-

ment of a permanent condition ; protective charms
are thus permanently operative. The mere fact of

their presence is sufficient, and there is no need for

them to be seen, known of, or believed in. Fer-

tility of the land is also secured by the mere
presence of relics {e.g. the relics of SS. Abdon and
Sennen in Aries), without the necessity of special

processions at every season. It is, indeed, pre-

sumed that reverence is paid to them, and the
omission to celebrate tlieir festivals may have evil

consequences. Apulia was punished by St. Mark
with drought for this reason. Neglect can turn a
beneficent charm into a source of injury.

But generally the application or a charm pro-
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ceeded through a number of actions, carrying,

touching, etc. (see S A (2)), and, above all, through
recitation {ib. (3)). These ceremonies generally

bore the character of a senseless hocus-pocus, cal-

culated only to impress the superstitious. But
originally they must have been inspired by magic
thoughts, i.e. by the desire to work upon the

spirits. How much actual fraud they contain,

and whether the charm-working magicians them-
selves believed in the efficacy and necessity of all

their operations or practised with fraudulent
intention upon the credulity of their adepts, are
questions which altogether elude the researches of

scientific inquiry.

(3) Manner ofworking.—The working of a charm
is generally conceived to follow immediately ex
opere operate : the amulet protects, the spell

banishes the disease, the love-potion works love,

and so on. Belief in their efficacy on the part of

those who use them is, of course, assumed ; but it

was originally supposed that they could work upon
people who neither knew of them nor believed in

them. Only afterwards, when the desired effect

failed to appear, the explanation offered itself that
unbelief on the other side hindered the working

;

but generally failure was attributed to a counter-

charm. The instructions often reckon with the
possibility that the effect may not be immediate,
and in such cases direct more frequent repetition,

a stronger formula, or the adoption of an additional
charm. The experience that not every charm is at
once eflBcacious was the cause of the multiplication
and mixing of different charms and formulae.

It is an important principle, moreover, that the
charm does not work directly only upon the person
to whom it is applied. It was possible to undergo
the ordeal as a substitute for another ; and there is

an instance of some water which had been poured
over a copy of the prayer of St. Paul being ad-
miuistered vicariously to the messenger who an-
nounced that some one else had been bitten by a
snake (Vassiliev, 331).

The working is often subject to certain condi-

tions. St. Benedict freed a cleric from a demon so

long as he neither ate flesh nor performed priestly

functions ; so soon as he broke either of these con-
ditions, the demon again took possession of him.
Bartels calls this making terms with the devil.

Those who made such compacts rejoiced to outwit
the foolish devil by fixing an impossible date for

his return, e.g. when Christ is born again of Mary,
or when Christ shall write a new Gospel.
On the other hand, it is demanded in many cases

that a time-limit shall be set to the working of the
spell, which must be loosed at a certain moment

:

e.g. in the enchantment of wasps, which must last

only so long as the peasant is out in the fields with
his cattle. Then tne wasps must be freed, that
their lives may be preserved.
The science of the Aufkldrvng declared all these

pharm-workings to be humbug, ghost-stories, old
wives' tales, and completely devoid of reality. But
Romanticism took a new interest in them, set

about collecting the materials, and to some extent
revived beliefs in their actuality. The modern
science of religion has no cause to deny that in

many cases a real effect was wrought ; but it seeks
to explain such effects psychologically by sugges-
tion, physiologically by tlie action of narcotics, and
so forth. The important task which must first be
accomplished is to collect and arrange the abun-
dant material, not overlooking the differences

amongst the many similar phenomena occurring
in different races and at different times, and with
great caution to determine the mutual influences

of the different civilizations.
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CHARMS AND AMULETS (Egyptian).—
Egyptian religion is so intermingled with magic,
that it is difficult to separate the properly religious

elements from mere charms and incantations.

Magical spells or charms occur in considerable

numbers. We .have whole books of them, and
they often appear in the medical papyri.

If we consider first the spells which have chiefly

aprotective character, the so-called magic papyrus
Harris furnishes good examples of them. It con-

sists of two parts. The title of the first is :
' Chap-

ter of the songs which disperse the immerged ' {i.e.

all dangerous animals lurking in the water). The
spell is a long hymn to the god Shu :

*Hail to thee, divine flesh of Ra, elder son issued from his

ody, selected by him previous to his birth.'

The hymn is interesting by reason of its style,

and of what we learn about the religious doctrine,

in sentences such as this :

' O unique Lord issuing from the Nu (water) I O divine

substance self-created t O maker of the substance which is

in himself !

'

Sometimes his defensive power is alluded to :

' Thou repellest the crocodile coming out of the abyss, in that
name which is thine, Repeller of Crocodiles.*

The reptile itself is addressed :

'Stand back, crocodile Maka, son of Set, do not steer with
thy tail, do not move thy arms, do not open thy mouth ; he the
waters liefore thee turned to a burning fire.'

Occasionally we find a rubric like this :

' This chapter is recited, an egg from . . . being given into
the hand of a person at the prow of the boat ; anything comings
out of the water is thrown again into the water.'

All the first part contains formulse for closing

the mouth of the crocodile and preventing danger-
ous beings from coming out of the water. The
second part, called ' Book of the spells for remain-
ing in the country,' is meant to protect the in-

habitants of the country against wild beasts, such
as lions, hysenas, and leopards. Regarding neither

of the two parts do we know by whom it is to

be read, or on what occasion it may be efiective.

Magical spells of the same description are found,

more or less, among all nations of antiquity, and
are not peculiar to Egypt.
Another kind of charms may be called medical

spells. They are intended to ensure that a remedy
shall be effective. We find many examples in the

medical papyri, the largest of which, the papyrus
Ebers, has been called the pharmacopoeia of the

ancient Egyptians. The following formula dispels

white spots from the eyes :

'

' When there is thunder in the southern sky in the evening,

and storm in the northern sky ; when the pillar falls into the

water, then the seamen of Ra flourish their stakes, but their

heads fall into the water. Who is it who will bring and find

them ? I am he who brings them, I am he who has found them.
I bring you your heads and I raise your necks. When I have
put in its place every thing which has been cut off from you,

then I shall bring you that you may expel the god of fever and
of death. To be said over the brain of a turtle mixed with
honey which is put on the eyes.'

Here is one which seems to act by its own
magical power.' It is taken from a collection of

such spells

:

'Another incantation for the head. The head belongs to

Horus, and the place of the head to Thoth. My mother Isis

and her sister Nephthys are keeping watch over me. They
give my head. . . . This chapter is said over threads made in

knots and put on the left foot of a man.'

We might quote a great number of similar

charms. A papyrus of the Museum in Berlin

contains nothing but spells for the birth of a child,

for the milk of the mother, and for illnesses of the
infant.^ Generally there are mythical allusions,

often very fragmentary and obscure; then comes
a rubric like this :

' This spell is to be said over three beads—one of lapis-lazuli

another of jasper, and another of malachite—threaded together -

they are to be hung to the neck of a child.'

We hardly understand the mythical names or

allusions which are contained in those spells ; and
it is doubtful whether the Egyptians themselves
understood them better. We must remember that
it is the characteristic of magical words to be ob-

scure and mysterious ; otherwise they would lose

most of their virtue.

A curious kind of incantations are those which
consist not of more or less disconnected sentences,

but of a myth or story with a definite purpose.

We hear, for instance, of the goddess Isis, who
desired to be equal in power with her father Ra.*
The only means of having her wish fulfilled was
to know the mysterious and hidden name of her
father. She therefore devised a stratagem. She
caused Ra to be bitten by a serpent ; the pain of

the wound was so intoleraole that the voice of the

old king reached the sky and all the gods flocked

around him. Ra is described as expatiating at

great length upon his sufferings, which the crafty

goddess does not attempt to relieve until her father

consents to be searched by her, so that she may
get hold of his mysterious name. Then only does

she call on the venom to go out of the body of Ra.
The narrative ends here ; but we are told that this

story is to be said to, or, as the Egyptians say,

over, figures of Tum, Horus, and Isis, which will

thus be made talismans against the serpents. This
story is to be wiitten also on the piece of cloth put
around the neck of a person. It is then a powerful
remedy.

1 Pap. Ebers, pt. Iviii. 7.

2 Pleyte, £'(«de sur un rouleau magique du Musie de Leyde,

1866, p. 64.
3 Erman, ZauberspHiche fiir Mutter und Kind, 1901,..

4 Lef^bure, ' Un chapitre de la chronique solaire,' ZA, 1883.
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We see that the purpose of this myth is not
literary ; it is medical, as is the case with several

Egyptian myths. We might quote another, where
Horus, the son of Isis, is restored to liglit by Thoth.
This narrative is said to be a talisman used by tlie

inhabitants of Buto against bites of scorpions and
serpents.' This is undoubtedly the most interest-

ing class of charms, since in a certain measure they
bear a literary character, which we did not find

before, and which does not exist in the most common
kind of spells, the amulets.
An amulet is properly an ornament with a magical

power, which is worn as a preservative against
mischief and evil. This definition would hardly
apply to the considerable number of objects which
are found in Egyptian tombs, and which very often

are models on a small scale of tools or instruments
of ordinary life. Generally the name 'amulets'
has been applied to a great part of the parapher-
nalia which are given to the mummy, or drawn on
the coffin of the deceased and on the walls of the
tomb. It is not every one of these objects that
possesses magic influence ; they are not all sup-
posed to be preservatives or to be symbols. They
certainly were not so at the beginning. In later

times they assumed a religious meaning, and be-

came either magical or symbolical. Thus we read
in a Roman text from the temple of Denderah,
that, on the festival of the burial of Osiris, 104
amulets made of gold and precious stones were
given to him. Every one of them was supposed
to have a special virtue which we do not Kiiow

;

in the case of most of them, we are not in posses-

sion of the mystical formulae explaining why they
were amulets and what was their meaning. When
these formulae are extant, as is the case with
several mentioned in the Book of the Dead, we
can hardly say that we fully understand them,
and that we have discovered trie esoteric meaning.
The words under which this meaning is hidden are
simple enough, but the translation does not always
yield a really intelligible sense.

Most of the Egyptian amulets are destined either

for the dead, whose life in the other world they are
to influence, or for the gods, to whom they are as
necessary as to mortals. In order to understand
the benefit conferred on the deceased by his amu-
lets, it is necessary to consider briefly the ideas of

the Egyptians as to a future life.

The human personality was not regarded as
single ; it consists of four, or even more, elements,
but the most important are three : the body, the
soul, and a third, called by the Egyptians the ka—
a word which has been translated in various ways :

'the double,' 'the living image,' 'the genius of
each man, which springs into existence at the same
time as himself and grows with him. The ka is

not always seen ; nevertheless, it always accom-
panies a living man, and, when it is represented,
it often assumes his exact appearance. It is what
the Greeks would call his etSoiKov. Very often also

the ka is spoken of as present, though invisible, or
there is a symbol in its stead.

The ka was believed to be an indispensable con-
stituent of every being which had life ; the gods
and the kings were even supposed to liave more
than one—as many as fourteen. After having
been indissolubly united during life, ka and body
were separated at death ; the hody was mummi-
fied and placed in a coffin ; the kn became inde-

pendent, and continued to live in the otlier world.
Since it could not restore life to the body, it was
supposed to animate the statues which were in the
tombs, and on which it rested. The ka was the
living element of the human being ; but its exist-

ence was conditional upon tiiat of the body. If

the body was destroyed either by violence or by
1 W. Golenisoheff, Die MetUmichstele, 1877.

corruption, the ka also would perish, and the whole
personality would disappear. This was the motive
for mummification, and for the care which the
Egyptians took to preserve the body, because there-
by the continuance of the life of the ka in the other
world was ensured. Occa-sionally the ka might
visit the embalmed body and enjoy the gifts and
ofterings of all kinds wnich were "brought to the
tomb.
During life, the ka, though not seen, is insepar-

able from the body. It is even its most powerful
preservative, its best talisman. It is supposed to
be always behind the person. We very often see
it represented as following the king in the form
of a man of smaller size, having in his hand a
cane, at the top of which is a head. The head
is sometimes surmounted by the hieroglyphical
signs meaning 'royal ka.' In many cases it has
the symbolic form of a fan, which is made of
feathers or assumes the shape of a leaf. The
fan is often the substitute for the whole person,
and is placed on a throne ; but it is constantly
seen as the protecting ka ; e.g. in battle scenes,
where a fan is certainly out of place, it is sculp-
tured over the head of the fighting king. When
the ka is absent, it is very rare for the formula
to be omitted declaring that its protecting power
surrounds the king.

Since the ka was to live for ever, it was desirable
that its life should be as pleasant as possible, and
that it should enjoy not only all the comforts and
luxuries of its former existence, but additional
ones. There was a certain, and comparatively
easy, way of endowing the deceased with wealth
and abundance. This was based on what is called
imitative magic, the idea being that the repre-
sentation of the image of an object causes it to
come into existence. Everything has its ka, its

double, which may exist in the other world like
the ka of man. The mere fact of making a picture
or a model of it, however small, is the means of
calling it into existence in the other world—one
might even say of creating it. The deceased does
not like solitude ; therefore wooden or porcelain
figures will have to be put in his tomb, sometimes
in great numbers, to constitute his society or his
attendants. In the same way he will have to be
provided with all kinds of objects of the ordinary
life which the living ka will use—weapons, orna-
ments, musical instruments, tools for building,
such as saws and knives, borers, the masoira
square, and the level. These objects are gener-
ally called amulets ; some of them, in the course
of time, may have acquired a symbolical meaning,
but the present writer believes that originally they
were nothing but what the deceased was supposed
to need in his new life.

One series is more directly connected with reli-

gious ideas ; they are the insignia of Osiris, the
king of the lower world, the judge before whom
the deceased may have to appear. They consist
of small models, in porcelain or hard stone, of the
dili'erent diadems of the god, of his sceptres, and
of his emblems of royal power. The motive for

their being given to the deceased is that one of the
numerous transformations he will have to undergo,
one of the prospects he has before him, though it

is not always necessary, is a complete assimilation
to Osiris. ' I am Osiris, brother to Isis,' says the
deceased. ' He who rescueth me, together with
Ills mother, from all my adversaries, is my son
Horus.' Since he will be a king, it is necessary
that he should wear the cro^vns, and hold the
sceptre and other emblems belonging to the sove-
reign of the lower world.

Tlie life of the ka is not safe from all perils. It

may be assailed by all kinds of genii or evil beings,
endangering its existence, even threatening it with
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destruction. In that respect the deceased is in the

same condition as the gods themselves, especially

Osiris, who every night is overcome and cut in

pieces by his brother Set, and restored to life again

by his son Horus. As preservatives, the ka uses

magic formulae or amulets, the most usual of v?hich

vpe shall now describe. The magic text referring

to them is generally contained in the Book of the

Dead.
The scarab is the image of the Ateuchus sacer, a

kind of beetle very common in the region of the
Mediterranean. The Egyptians supposed the
scarahsBus to be male, and to be bom again from
the egg which it had made alone. This we find

expressed in the following way. Among the
formulae of praise to Ra, this god is called ' the
beetle that folds its wings, that rests in the lower
world, that is born of its own body'—or, as we
should say, 'its own son.' The Greeks translated

the Egyptian legend by airoyevis icm, t6 {'woy, as

we know from Horapollo, and also by ^k /idvov

Trarpis t^v y^veatv ^ei 6 Kdv6apos. It is not
surprising that this creature became the symbol of

resurrection. There are scarabs of various sizes.

Small ones are found by thousands in porcelain,

steatite, and hard stones like cornelian or ame-
thyst. They were deposited in the tombs with
the mummies, but they were also worn by the
living as ornaments that were considered to have
a preservative virtue. Larger ones sometimes
have figures engraved on their backs : the boat
of the sun, Osiris with flail and crook, Harmakhis
with a hawk's head. The large scarabs, which
are sometimes as much as 5 ins. long, are chiefly

the funereal or heart scarabs. When the deceased
was mummified, the heart was taken out of the
body to be embalmed separately, and afterwards
either put in a so-called canopic vase—a jar with
a cover in the shape of a jackal's head—or left on
the legs and bandaged with them. The heart, as
with other nations of antiquity, was supposed to

be the seat of the moral side of the individual

—

one may even say of conscience, since it appears as
the accuser. There are two words for ' heart '

:

one meaning strictly the heart itself, and the other
the heart with its envelopes, the cavity of the
heart. It was necessary that the ka should have
a heart ; therefore there are no fewer than four
chapters in the Book of the Dead relating to the
heart ; some of them even have two different

versions. According to a papyrus, each of them
is connected with a particular gem cut in the form
of a heart and worn as an amulet : lapis-lazuli,

green felspar (or opal), cornelian, and serpentine.

We have amulets in the form of a heart ; they
are usually of cornelian. The magic words of

these chapters are pronounced when the heart is

supposed to be given, or rather restored, to the
deceased ; they prevent its being taken away after

it has been put back in its place. One of these
chapters is particularly important, since it refers

to one of the most interesting scenes of the Book
of the Dead—the judgment. The deceased appears
before Osiris, who sits as judge. The heart is

being weighed in a balance against the deceased
himself, or, more frequently, against the emblem
of the goddess of truth and justice. Then the
deceased is supposed to appeal to his heart

:

' Heart of my mother, heart of my birth, heart which I had
on earth I do not rise as witness against me, do not be my
adversary before the divine powers, let not there be a fall of
the scale against me, in presence of him who keepeth the
balance 1

' Further, the deceased invites his heart to ' come
forth to the place of bliss towards which they go.*

This chapter, which is called 'The chapter of
preventing the heart of the deceased from opposing
him in the nether world,' is often engraved on a
large scarab of green stone, put either outside or
inside the chest, at the place of the heart. These

large heart-scarabs are found in all museums.
The Egyptians liked to give them to their dead.

It was a token for them that they were justified,

that their heart spoke truth, that their limbs were
pure, that all their body was free from evil.

When they had this scarab, they might exclaim

:

' I am pure, I am pure.'

The question which naturally arises here is,

Why did the Egyptians give the heart the form of

a large scarab ? The answer is that the scarab is

the emblem of resurrection. The Egyptians con-
sidered that life proceeded from the heart ; that
this organ was the centre of vital power. It was,
in fact, the living being which animated the whole
body. Therefore they gave the heart the appear-
ance of a being having life and motion by itself,

whereas a heart of stone would have represented
something quite motionless, and absolutely de-

prived of any activity. Scarab and heart are two
amulets relating to the resurrection and the re-

storation and re-constitution of the body. To the
same category may be assigned the dad and the
buckle.
The dad has been explained in various

ways. It has been called the four pillars which
support the four comers of the sky. They are

seen one behind the other, so that their capitals

seem to be on the top of each other. Maspero
thinks that in its original form the dad was the
trunk of a tree from which sprang four cross

branches cut short near the bole. Certain
vignettes in the Book of the Dead seem to
make it quite certain that the dad is a conven-
tional way of representing the human skeleton,

the backbone to which the ribs are attached and
which stands on two legs. Frequently a human
head wearing feathers is placed on this skeleton,

and arms are attached to it, holding the insignia

of Osiris. The dad has become the emblem of

Osiris, as the buckle is that of Isis. The two
figures are often used together as ornaments on
shrines or furniture, or in religious sculptures, to

indicate that the objects on which they are seen
are under the protection of Osiris and Isis. As an
amulet, the dad has an influence on the restora-

tion of the deceased, as we know from the text
which refers to it.' ' Here is thy backbone, O
still heart. Here is thy spine, O still heart ; I

put it at thy place ..." And the rubric says
that, if this amulet is put on the neck of the
deceased, he will be perfect and appear at the
festivals of the New Year among the followers of

Osiris. The dad to which this formula refers is

made of gold. There are a great number in

porcelain, and many in cornelian.

The buckle is generally red in colour, of

cornelian or of glass. It is the emblem of Isis,

and its eflfect is chiefly protective, as we know
from the text.'

• The blood of Isia, the virtue of Isis, the magic power of Isis,

are protecting this the Great One ; they prevent any wrong
being done to him. This chapter is said on a buckle of cornelian,

dipped into the juice of the ankhamu plant, inlaid into the sub-

stance of sycomore-wood, and put on the neck of the deceased.
Whoever has this chapter read to him, the virtue of Isis protects

him ; Horus, the son of Isis, rejoices in seeing him, and no way
is barred to him.'

The uza, or sacred eye, is the human eye
outlined with kohl. This amulet is, next to the

scarab, the commonest of all. The eye has various

meanings. It may be the right or the left one. Both
eyes often occur at the top of the stelae, as where
they seem to represent the two periods of life, the

ascending and the descending one. The two eyes

of Ra are the sun and the moon. The ' filling of

the eye' may he either the sun in the summer
solstice, or the full moon. The eye of Horus gave
birth to all useful substances—oil, wine, honey,
sweet liquors, milk. It had an independent exist-

1 Book of the Dead, ch. civ. 2 ih. ch clvi.
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ence. As an amulet the eye seems to have given
to the livingi as well as to the dead, health and
soundness of sight. Maspero has shown that the
figure of the eye, which is read uza, is an ideo-

gram of the word uza, which means ' flourishing,'

'healthy.' Whoever wears this amulet will come
out of all the dangers which might threaten his

health, just as was the case with the eye of Ra.
Chapter clxvii. of the Book of the Dead, which
explains what is the virtue of the eye, mentions
a wound having been inflicted on it by Ra.
Another chapter speaks of the eye being in dis-

tress, or being obscured by a hairy net. It is

probable that the eye is here a heavenly body, the
moon, and that this is the mythical way of speak-
ing of an eclipse. The eye is wounded by Ra ; a
shadow called the hairy net obscures her, but the
shadow is removed, and, as she comes out quite
sound and healthy, so will the wearer of the uza
come out of all dangers. This seems to be the
sense to be attributed to the text of ch. clxvii. :

•When Thoth had brought the eye, he appeased
the eye ; for, after Ra had wounded her, she was
raging furiously ; and then Thoth calmed her after

she had gone away raging, " I am sound, she is

sound, the deceased is sound.'" Thoth appeased
or calmed the eye, because, as we read in another
chapter, not only did he deliver the eye from the
veil of darkness which oppressed her, but he carried

her ofi', ' in life, health, and strength, without any
damage.' This efl'ect the amulet will produce.
The eye was bound on the knuckles, neck, or heart
of the mummy, or placed within the abdomen.
It is found in gold, lapis-lazuli, felspar, wood,
glazed ware, and other materials.

The little green column belongs also, like the
eye, to what might be called fgurative atnulets,

the names of which represent the benefits conferred
upon the wearer. The word uaz, the name of

the column, means 'to be green,' 'to grow,' 'to
sprout.' The amulet was generally made of a
green stone such as felspar, and was put on the
neck of the deceased. The formulae referring

to it, which constitute two chapters of the Book
of the Dead, are very obscure. The effect of this

amulet seems to be similar to that of the eye.

He to whom it has been given is safe, and preserved
from any injury or wound.
The head-rest or pillow is an object made of

wood or of stone, and very often found in the
tombs. It is used at the present day by the Nubian
women to prevent their hair from draggling in the
dust. We sometimes see mummies the heads of

which are supported by such pillows. Miniature
head-rests in hsematite or other stones occur as
amulets. They have generally been considered
as the means whereby the deceased is assured of

a peaceful slumber. The present writer believes

the purpose of this amulet to be quite different.

Its virtue is much more powerful ; it is a token
for the deceased that he will not be dismembered,
and that his body will be raised up again quite
intact like that of Osiris. The head-rest is a sub-
stitute for the stone heads which were sometimes
put in the tombs during the Old Empire. They
are both protests against the original custom
of taking the body to pieces, of dismembering
it as Set had done to Osiris. The proof of this

lies in the fact that the chapter referring to the
pillow is nearly identical with another called

'Chapter whereby the head of a person is not
severed from him in the Netherworld. ' It runs thus

:

' Awake I Thy sufferinge are allayed, thou art awaked, when
thy head is above the horizon ; stand up, thou art triumphant
by means of what has been done to thee, . . . Thou art Horus,
the son of Hathor, the flame born of a flame, to whom his head
has been restored after it had been cut off. Thy head will

never be taken from thee henceforth, thy head will never be
carried away.'
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Several amulets are ornaments, like the collar

which the Book of the Dead says is to be made
of gold and put on the neck of the deceased on
the day of his burial. The words of ch. clviiL

seem to be of a late date. We find the gift of a
collar made not only to a deceased person, like

King Seti I., but to the gods in general. When
man or god has put it on, his nature changes ; he
becomes Turn, the great god of Heliopolis, and is

addressed as such. Therefore we can hardly call

the collar an amulet ; like all the vestments and
ornaments given to the gods, it has a magical sense
and a marical effect. The collar is a ritualistic

object, and has its place in the ceremonies of the
worship of the gods and of the deceased.
The above are the most important and most

common amulets. There are a great many more.
Some of them are figures of a god or a goddess, like

the vulture, or the frog—which seems to be an
emblem of immortality. Others are figurative,

like the cartouche, which stands for the name.
The name is indissolubly linked with the person-
ality ;

' creator of one's name ' means ' creator of

one s person.' There are many, like the two fingers,

whose meaning is unknown to us. It seems evi-

dent that, in Greek and Roman times, the number
of amulets increased considerably, or rather that a
magical sense was attributed to many objects of

common use. Egyptian religion under the Roman
Empire was known chiefly through its magic.
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CHARMS AND AMULETS (Greek).—The
use of charms and amulets among the Greeks, as
among all other peoples, is to be derived from the
desire of influencing the course of nature or events,

of creating or counteracting certain efl'ects. This
sort of influence is regarded at a later stage as
supernatural ; but, no doubt, a primitive people
saw nothing supernatural in it. There are three
categories of such influence, all of which may be
found simultaneously in use : certain words, cer-

tain actions, and certain objects or their image,
for to primitive belief an object and its image
are identical. For us the third category only is

important.
The reasonswhy certain objects are used ascljarms

or amulets are various. There are a great many
objects which are regarded as endowed by nature
with special forces. (They are not, however, on
that account to be considered as habitations of

gods or souls [cf. Kropatscheck, De amuletorum
usu, p. 18 ; Abt, ' Amulette,' in Schiele, Religion,

i. 1908, 448].) The great number of ways in

which it was possible to make use of certain

charms proves that their powers were not confined
to one kind of effect only. Anion, e.g., taught
(Pliny, EN xxx. 18) that the herb cynocephalia
was potent against every kind of magic spell (cf.

ib. xxiv. 103, ' contra pemiciem omnem ). Further-
more, we must lay stress upon the fact that the
same means that are used to attract blessings are,

at the same time, able to dispel iU luck. Where
there is good luck, iU luck cannot enter ; and
health enters where illness has been driven out.
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The common snapdragon (ivTlppivov) is a remedy
against sorcery, if worn round the neck ; it beaJiti-

fies, if applied as an ointment, together with oil

from the lily (Dioacorides, De mat. med. iv. 131

[130 Wellm.]). One remedy against sorcery is to

drink a tea of peonies ; on the other hand, this tea
promotes the secretion of milk for nursing women
(Pradel, 'Griech. Gebete,' op. cit. infra, iii. 367).

The agate renders fields fertile ([Orpheus], Lith.

238 ff.), and athletes invincible (Plin. xxxvii. 142)

;

and it possesses manifold other apotropaeic and
magic forces (i6. 139 £i'.)- Cf. also the promise of

Priapus, in an inscription on a rock of Thera (IG
xii. 3, 421c), to bring the inhabitants of the island

unbounded wealth and to be their companion-in-
arms.
Thus there is no fundamental difference between

the apotropaeic amulet and the charm with its

power to attract the positive blessing {(pip/mKov, cf.

Abt, ' Apol. des Apulejus,' op. cit. infra, iv. 186 ff.

;

W. Havers, ' <p\iaM6v,' Indogerm. Forsch. xxv. [1909]
375 ff. , cf. Weidlich, Sympathie in der antiken Lit-
teratur, p. 68). It is, however, conceivable that a
certain differentiation soon took place, and that
the amulet came to play a much more important
part than the object used as a charm. For, m order
to attain a positive effect, one makes use of a
momentary magic device ; but, if one desires to
be safe at every moment against every kind of
evil, one must make the magic remedy a constant
one ; and this explains the fact that the number of
amulets far outweighs that of charms. As the
amulet was mostly worn on a cord, the Greeks
called it vepla^fia, irepiaTTov, ireptS^patov (Kropat-
scheck, op. cit. 10). But this is not the only thing
the ancients designate by the word ' amulet ' ; the
term comprises everything that is used for protec-
tion against any kind of harm. In this sense the
amulet is called (puXaKT'/jpLov, airorpdiraiov, dXe^itpdp-

pjiKov, etc. Thus we find this word applied to every-
thing we are accustomed to term ' apotropseio.

'

And, last of all, the same remedies that have a
prophylactic use, e.^., to protect against an illness,

are used to cure the disease when it has set in ;

and we often find that in such a case the remedy
against the illness that has already developed is

worn as an amulet in its more restricted sense, on
a ribbon round the neck (Jahn, SSGW, 1855, pp.
40, 43 ; Heim, op. cit. infra, p. 506, cf. ib. no. 132
with 507, 133; Kropatscheck, op. cit. 42). We
thus see that the vast domain of popular medicine
bears the closest affinity to our subject, and there-
fore a minute classification of their different func-
tions cannot be attempted here when discussing
the several charms. The detailed analysis of each
case, which would be necessary, has never yet been
undertaken, and would not be possible within the
scope of this article. A full treatise on popular
medicine is contained in the article Disease and
Medicine.
In all probability there was originally hardly

anything, animate or inanimate, to which men did
not attribute some specific force. Kropatscheck
(op. cit. 20) is right in saying that there is hardly
anything existent that has not at some time been
used as an amulet ; cf. also a like remark by Otto
Jahn about the animals endowed with powers of
magic {op. cit. 100). Magic functions were probably
often specialized by means of differentiation. In
other cases a charm had a special function to begin
with, based on the popular idea of sympathy and
antipathy of most, perhaps even all, animate and
inanimate things in the world (cf. Weidlich, op. cit.

passim). Lemon and cucumber, fig and rue, are
good friends ; therefore the lemon thrives better if

cucumber is planted in its vicinity (Pallad. iv. 10,

15), and the rue grows more abundantly under the
shade of the fig-tree (ib. 9, 14). Cabbage and vine

do not agree, therefore one must eat cabbage to be
safe from inebriety (Riess in Pauly-Wissowa, a.v.
' Aberglaube,' pp. 58, 62 ff.). The scorpion feara
the lizard ; its bite is therefore cured with a remedy
in which the lizard plays a part (Weidlich, op. cit.

21). The charms whose effect can be described by
the words ' similia similibus ' bear a close affinity

to these (Kropatscheck, op. cit. 44, 1). The yellow
bird Charadrios or Ikteros (Riess, op. cit. 69, 2

;

73, 68 ; Weidlich, op. cit. 56) is a help against
jaundice, but the bird itself perishes (a case of

transferred illness). A specific against headache
is an olive-leaf tied round the head and bearing
the name of Athene, who sprang from the head of
Zeus (Geopon. ix. 1, 5), or a herb grown on the
head of a statue (Riess, op. cit. 59, 26) ; against
colic, the hair from the belly of a hare (MarceU.
Empir. xxix. 35) ; against disease of the eye, the
eye of a fish (Ael. Nat. An. xxiv. 15) ; against
toothache, the corresponding tooth of a dead horse
(Plin. HN xxviii. 181). A positive influence is

reached on the same principle : the tongue of a
frog makes the woman suspected of adultery speak
the truth (Plin. xxxii. 79); urine from a eunuch
stops fertility (Plin. xxviii. 65) ; the sinews of a
crane are a help against fatigue (Plin. xxx. 149).

The mere name of an object is also sufficient to

make it suitable for certain sympathetic purposes
(Apul. de Mag. 34 f. ; Abt, op. cit. 213 f.). Thus
the plant called lysiTnachia is used to calm a quar-
relsome team of horses (Plin. xxv. 72) ; the satyrion
excited sexual desire (Riess, op. cit. 65, 18) ; the
amethyst was a remedy against drunkenness (Abt,
op. cit. 214, 4). Occasionally also its magic use
may have been the reason for giving the object its

name.
A number of charms owed their efficacy to the

place at which they were to be found. Thus it

was related that the famous athlete Milon of

Kroton had rendered himself Invincible by means
of stones, the size of a pea, which had all been
found in the stomachs of cocks (Plin. xxxvii. 144)

;

a stone found in the stomach of a hen helps soldiers

to courage and victory (Weidlich, op. dt. 61) ; con-

cerning stones from the stomachs of swallows, cf.

Kropatscheck, op. cit. 24 f. A grain found in the
horns of snails makes teething easy (Plin. xxx.
136). A bone out of a horse's neart helps against
toothache (Plin. xxviii. 181) ; a stone that ' grows'
in the Nile, of a pea-like aspect (cf. above, the
stone of MUon), is a charm against barking of

dogs and frenzy. Perhaps the latter example is

already influenced by the idea of the sacredness of

the place, which is expressed when a plant growing
on a boundary or a crossway is considered to possess

magic power (Riess, op. cit. 47, 5. 24). A similar

notion underlies the belief that a plant from the
margin of a stream or river is a remedy against

tertian fever (Plin. xxiv. 170) ; the power of flowing

water which cleanses and washes away all evil

(Abt, op. cit. 114, 7) allows the beneficent powers
of the plants to develop undisturbed. In like

manner, whatever has come into contact with
lightning is endued with special powers. Wood
struck by lightning helps against toothache (Plin.

xxviii. 45) ; the stone ceraunia is sought after by
magicians, because it is found only in places that

have been struck by lightning (Plin. xxxvii. 135).

Anything connected with death or the dead has

a special importance in magic (Riess, op. cit. 92, 13 ;

Fahz, op. cit. infra, ii. 148 ff. ; Abt, op. cit. 268, 5).

Human bones and skulls (Abt, op. cit. 215) are used
for various magic manipulations ;'with a torch from
the funeral pyre of a dead man dogs are silenced

(Ael. Nat. An. i. 38) ; a garment worn at a funeral

is safe from moths (Plin. xxviii. 33) ; the words
of an imprecation become especially potent when
engraved on the fragment of a tombstone (Wiinsch
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in Bliss-Macaliater, Excavations in Palestine, 1898-

1900, pp. 173, 187). The influence of uncanny
objects connected with a dead body was greatly

enhanced when the death had been a violent one
(Riess, op. cit. 92, 50). The underlying idea seems
to be twofold : on the one hand, it was supposed
that the remains of a /Smiofldi/aros retain something
of the full vital energies that were his up to the

moment of his sudden death (Riess, op. cit. 92, 51)

;

and again, that one who has died before his time,

and still longs for life, lets his demonic powers pass

with greater energy into this world. When the

eye-tooth of an unburied corpse is prescribed as an
amulet against toothache (Plin. xxviii. 45), the

latter thought is uppermost ; the unburied man,
too, has no peace, but hankers after life in this

world; and so do the Siwpoi (cf., for these notions,

Norden, .^neis, vi. [1903] 10 tt'.). Everything that
has any connexion with the ^laioOiyaros has special

powers—the rope of the hanged person, or a nail

from the cross. Even the place where the man
died is charged with a power that can be trans-

ferred ; hence diseased pigs were fed with oats that
had lain at such a place for a night (Plin. xxviii.

8) ; in a love-charm of the Parisian magic papyri
(Fahz, op. cit. 167, 1. 4), one is told to throw some
of the dirt from such a place into the room of the
beloved. When, according to the London magic
papyrus (121, 1. 657 f., Wessely), some relic from a
stranded ship is required, we again meet with the
notion that, where uncanny powers have been at

work, special magic forces attach themselves to

the objects concerned.
Many charms have an apotropseic character only.

Foremost among these are the images of ghastly
forms intended to paralyze the menacing evil

charm ; above all, the Gorgoneion (Gruppe, Griech.

Mythologie, 1906, p. 902, 3 ; KropatschecK, op. cit.

27, 5 ; Wolters, Bonn. Jahrb. cxviii. [1909] 262, 3),

and its counterpart, the head of Phobos (Weiz-
sacker in Roscher, s.v. 'Phobos'; Wolters, op. cit.

269 fl". ) ; cf . also the apotropseic face on the back
of a leaden amulet (Rev. des it. gr. v. [1892] 79).

The curious (firoira) and ridiculous (ytKoia) prevent-
ives (Jahn, op. cit. 66 f.) of which Plutarch (Qu.

Conv. p. 681 f.) and Pollux (vii. 108) speak belong
to this group—caricatures and the like, with regard
to which the present writer would suggest that the
apotropseic character of the ridiculous may have
originated at the very moment when the formid-
able phantom came to be considered a mere grimace
(cf. also Perdrizet, ' L'Hippalektryon,' Bev. des it.

anc. vi. 7 ff. ; Wace, ' Grotesques and the Evil
Eye,' British School Annual, x. [1905] 103 ff.).

Another method of protecting oneself against
incantation is to turn the tables against the enemy
by bringing him into subjection. His evil intents

are thus, in a way, forestalled. A species of grass-

hopper was said to be infested with the evil eye
(Jahn, op. cit. 36, 30), and its image was erected
on the Acropolis by Pisistratus (ib. 37, 31 ; cf.

Weinreich, 'Ant. Heilungswunder,'i?eKp'iom«jascA.
Vers, und Vorarb. vill. i. 162 ff.). The hail, which
was pernicious to the peasant's harvest, was a pre-

ventive of thunder if hailstones were put into the
hatching-straw (Colum. viii. 5, 12 ; perhaps speci-

fically Roman). The owl, on the one hand, was
considered a bird of evil omen (Riess, op. cit. 70,

23 ; cf. Perdrizet, ' Le folklore de la chouette,'
Bull, de la sociiti nat. des anti^uaires de France,
1903) ; but, on the other hand, it was a protective

against hail (Pallad. i. 35, 1). The clearest example
of this kind of protection by forestalling the enemy
is that of the apotropseic eye. This does not oppose
the evil eye with the power of the ' good eye

'

(Daremberg-Saglio, s.v. 'Fascinum,' p. 987), but
it defeats it with its own weapons, and keeps off

all kinds of evil powers (cf. also Wolters, op. cit.

269 f.). The idea that he who carries upon him
parts of a dog is safeguarded against dogs must
be interpreted diUerently (cf. Riess, op. cit. 73, 12)

;

for it originates in the belief that whosoever has
power over a part can conquer the whole. In both
cases like ia dispelled by like. But the like can also
repair the misfortune that has occurred (Gruppe,
Griech. Mythol. 669). The most famous example
of this belief is the tale of Telephos (i rpdicras xal

MoTToi). The bite of a shrew-mouse is healed by a
shrew-mouse, and best hesded by the same shrew-
mouse (Plin. xxix. 89 ; Riess, op. cit. 80, 30). And
the close connexion of this belief with that men-
tioned before is best illustrated by the fact that a
live shrew-mouse in a clay casket was worn round
the neck as an amulet against the bite of these
animals (Riess, op. cit. 80, 32).

We mentioned above that words and actions,
formulse and rites, came within the scope of magic
charms, as well as objects. They do not in them-
selves belong to the matter here treated, but cannot
be ignored in so far as they have become fixed

objects, i.e. the actions are depicted, the words
written down.
To these apotropseic figures belong the numer-

ous scenes in which an eye is represented as sur-

rounded by hostile animals and men (Bienkowski,
' Malocchio,' Eranos Vindobonensis [1893], 285 ff. ;

Arch. Am. [1903] 20; Oesterreich. Jahresh. vi.

[1903], Beiblatt, p. 23, fig. 3 ; Wolters, op. cit.

263,1). The evU eye is to be robbed of its powers
by the fixed representation of the attack against
it. This is still more effective than the using of

these animals as amulets, for by means of the
image of the eye itself the evil eye is imprisoned
and spellbound.
When on the marble block from Xanthus a

phallus is threatened instead of the eye (Bien-

kowski, op. cit. 289), this is probably due to an
inadvertent adherence to the former scheme. Oc-
casionally the eye is pierced by a lance. This
brings us to the picture of Herakles throttling the
lion, found on an amulet against colics (Heim,
op. cit. 481, 60). The same image is used for the
protection of vegetables against weeds, 6(nrpo\iuy

(Geopon. ii. 42, 2), where the sympathy of name
also has some weight. A protective against gout
shows the image of Perseus with the head of

Medusa (Heim, op. cit. 480 f., 59). On Byzantine
amulets, Solomon on horseback, piercing with a
lance the female demon of disease, who lies on
the ground, is a favourite theme (Schlumberger,
Rev. des it. gr. v. [1892] 73 ff. ; Perdrizet, ib. xvi.

[1903] 42 ft'.). Cf. the encounter of Michael with
'RaaKa.via (the personification of witchcraft) in a
new amulet-text (Reitzenstein, Roimandres [1904],

297 ff. ) ; and the legend told, in Abyssinian magic-
scrolls, of the saint Susneyos, who kills the witch
Werzelya from his horse, because she caused his

child's death ; see also, in the same scrolls, the
scene depicted in closest analogy to the Solomon
pictures (Worrell, ZA xxiii. [1909] 165, and pi. ii.

4). On the marble relief of Bedford, which formed
the starting-point of Jahn's famous treatise on
the superstition of the evil eye {SSGW, 1855, p.

28 ff.), a man sits above the eye with bare hind
part, in an unmistakable attitude (Jahn, op. cit.

iii. 1, p. 86 ff.). This is generally explained as a
sign of disdain, and classed along with the baring
or depicting of the genitalia in order to ward off

a spell (Jahn, op. cit. 68 fi'. ; Gruppe, op. cit. 896, 1

;

Kropatscheck, op. cit. 27, 4 ; Abt, op. cit. 211, 14;
Thera, iii. [1904] 186). The obscene female figures

of Naukratis (JHS xxv. [1905] 128) belong to the
same category (against J. E. Harrison's opinion,
who explains the gesture of Baubo as a irpo^aa-Kdviov

[Prolegomena to the Study of Greek Religion, 1903,

p. 570, note 1] ; cf. Diels, Miscellanea Salinas, 1907,
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p. 9, 1). In the same way as the uncovering of the
genitalia may be replaced by special imitative ges-

tures with the hand (digitus in/amis and Jica), so,

too, the Jica is formed into an apotropseic object.

Shells are also considered images of the cunnus
(Jahn, op. cit. 80; Abt, op. cit. 211, 15). The
present writer doubts whether the original pur-
pose of this kind of apotropaia was to express dis-

gust or disdain. He would prefer to brmg them
mto relation with the ' Zauber der Kbrperoff-
nungen' (cf. Preuss, Globus, 86, 321 ff.). Those
who wish to retain the notion of disdain as the

f)rominent one must ascribe these apotropaia to a
ater stage of development ; primitive humanity
certainly had no comprehension of this feeling.

The ithyphallic apotropaion (Wolters, Bonn. Jahrb.
Exviii. 262, 263, 266 ff., pi. x. f.) must be ex-
plained differently, as is already indicated by its

much more freq uent occurrence, compared with that
of the anithypnallic (hardly correct ; Jahn, op. cit.

73) and female (Jahn, op. cit. 79) apotropaion. The
ithyphallic apotropaion is a symbol of strength,
blessing, luck. On the Pompeian house a phallus
was depicted with the inscription :

' Hie habitat
felicitas' (Heim, op. cit. 510, 143). Where there
is good fortune, misfortune cannot enter, as we
have already remarked (cf. also Wundt, Volker-
psychologic, ii. [1905] 2, 405 ; Sehwenck, Myth. d.

Bom. 1855, p. 141 ; ARW:x.. [1907] 296f.). Strength,
or the image of any kind of strength, has apotropseic

power (cf. also Prott, ARWix. [1906] 93); there-

fore Herakles is the dispeller of evil kot i^oxrtv.

Thus Priapus also has changed from a god of fer-

tility into a protector of gardens, and—yet another
change—into a scarecrow !

Like the magic act, the magic word also becomes
fixed. It is written on different substances, and,
as durability was desired, small metal tablets were
preferred, especially as this substance heightened
the magic power. Thus we find the use of gold,
silver, and tin (Siebourg, Bonn. Jahrb. ciii. [1898]
125 f., 134 ff., cf. ib. cxviii. [1909] 158; AudoUent,
Defix. Tab,, Paris, 1904, p. xxxivff. ; Kropatscheck,
op. cit. 25 ; Wiinsoh, AEW xii. [1909] 24), lead (in

harmful incantations ; Wiinsch, Dcfix. Tab. Att.

[1897] p. iii, Seth. Verfluchungstafdn [1898], 72, 76 ;

Audollent, op. cit. p. xlviilf.), stones and linen
(Wiinsch, ' Antikes ZaMheTgetaX' Archceol. Jahrb.,
Erganzungsheft vi. 39), sherds (Pradel, op. cit.

379, 1), shells (Abt, op. cit. 218 f.), and also the
less durable papyrus (Wilcken, APF i. 420 ff. ;

Kropatscheck, op. cit. 26 f. ; cf. Geopon. xiii. 5, 4).

The words written down were various kinds of

magic formulse (cf. art. MAGIC), ' Ephesia Gram-
mata' (Wessely, Ephesia Grammata, 1886; Weid-
lich, op. cit. 64 f. ; Wunsch, Seth. Verfl. 80

;

Audollent, op. cit. p. Ixvii ; Gruppe, op. cit. 884, 2

;

Tambomino, ' De antiquorum dsemonismo,' Beli-
gionsgesch. Vers, und Vorarb. vil. iii. 80 ; W.
Sehuitz, Philol. Ixviii. [1909] 210 ff.), alphabets
(Dieterich, Bhein. Mus. Ivi. [1901] 77 ff., Mith-
rasliturgie', 1910, p. 221), anagrams (Heim, op.

cit. 530, 1 ; Wiinsch, 'Ant. Zauberg.' p. 36), crypto-
grams and isopsepha (Prentice, Amer. Journ.
of Archmol. x. [1906] 146 ff.), Homeric verses (Kro-
patscheck, op. cit. 18. 29 ; Wunsch, ^.BH^xii. [1909]
2 ff. ). Their place was taken, in Christian times,
by Psalms (Pradel, op. cit. 381) and texts from the
Gospels (Kropatscheck, op. cit. 29) ; also whole
prayers, sometimes of considerable length, were
written down for magic purposes (i6. 30 tf., cf. ZA
xxiii. [1909] 158 ff.). Sometimes the texts were
written from right to left (Wunsch, Defix. Tab.
Att. p. iv ; Miinsterberg, Oesterr. Jahresh. vii.

[1904] 143), or some other game was played with
the letters (Wunsch, 'Ant. Zauberg.' 28 f.) ; a tri-

angle of magic import is formed by writing down
a magic word as many times as the word has letters.

and always dropping a letter in each word till only
one is left (Kropatscheck, op. cit. 29). In the
Egyptian room of the National Museum of Athens
(no. 864) the present writer saw an amulet on which
the anagram AKAANAGANAAKA ' had been formed
into a triangle by the successive subtraction of the
first and last six letters. Besides formulae, the
names of powerful gods are found (Jahn, op. cit.

45 ff. ; Keitzenstein, Poimandres, p. 19, note) ; above
all, that of the great Jewish God lao (Abt, op. cit.

254, 1). Mere knowledge of the name has the
power to protect (Kropatscheck, op. cit. 19 f.).

The Jewish angels, too, nave this power (Prentice,

op. cit. 143), as well as the spirits of the planets,

which are designated by the seven vowels a er; i o v w
(Heim, op. cit. 540, note ; Siebourg, Bonn. Jahrb.
ciii. 140 ft". ; Audollent, op. cit. p. Ixxiii ; Wiinsch,
'Ant. Zauberg,' 29 f.). Instead of words we also

find special magic symbols on magic objects, the
so-called 'characters' (Audollent, op. cit. p. Ixxii),

whose affinity to Egyptian hieroglyphics has been
traced by Wiinsch ('Ant. Zauberg.' 31 ff.). In
many cases the substance itself, on which the
magic words are engraved, is endowed with magic
power, so that the effect is heightened, and still

more so if there are magic emblems in addition
to words. Kropatscheck {op. cit. 35 f. ) holds that
magic objects obtained power only through the
medium of the words engraved on them, and that
afterwards the formulae (or symbols) were omitted,
and the objects alone worn as amulets. But this

is certainly not the case, for surely some objects

had magic power attributed to them at the outset,

without their bearing a single magic inscription.

Another group comes within our scope, which we
would term 'derived charms.' The idea connected
with them is that of spell-binding. The naU which
is used on manifold occasions to fasten some evil,

or to lame an enemy, finally becomes imbued with
magic forces. Thus, for example, iron nails pro-

tect the hatching-nests of hens against thunder
(Riess, op. cit. 50, 60).
Numerous magic nails of this kind have been preserved down

to our time (Jahn, op. cit. 106 ff. ; Hubert in Daremberg-Saglio,
8.V. ' Magia,' p. 1508, 25 ; Gruppe, op. cit. 895, 7 ; Kropatscheck,
op. cit. 25, 5 ; Prentice, op. cit. 144). The specimen from the
Askiepieion of Faroe, with the inscription HYP (Athen. Mitt.

xxvii. [1902] 229), seemB to have the special mission of protecting
against fire.

The key plays much the same part as the naU.
As the action of locking in bears an affinity to that
of spell-binding, the key becomes endowed with
magic powers. In order to protect a field against

hail, many keys from different buildings are tied

all round it {Geopon. i. 14, 6 ; cf. also Heim, op. cit.

541, 236 f.). The use of the thread and knot goes
still further (Frazer, GB = i. 392 ff. ; Hubert, op. cit.

1508, 23; Wolters, ABW viii. [1905], Usenerheft,
1 ff. ; Gruppe, op. cit. 885, 6-8 ; Kropatsclieck,

op. cit. 25; Abt, op. cit. 148 ff.). More especially,

coloured, three-coloured, and red threads were pre-

ferred as enhancing the effect (cf
. , besides the above,

Deubner, De incub., 1900, p. 25; Kropatscheck,
op. cit. 70). Whatever is enclosed by a ribbon,

thread, rope, or the like, is, according to very ancient
belief, thereby safeguarded against every kind of

evO. The evil cannot step over the magic bound-
ary. For this reason the thread or ribbon itself

acquires magic importance, possessing not only

apotropaeic, but also positive, power. Only thus
can we understand the rite whereby, in the case

of an illness already present, the patient is fettered,

and thus believed to be saved (cf. e.g. Diog. Laert.

iv. 56). The influence of the knot must be explained

differently. The knot is not really a derived charm,
but a part of the action of binding which has been
stereotyped, and by which the evil is fixed. The

1 In this reading, instead of the usual a^\a.va.6avaX^a, th«
present writer has been confirmed by the kind verification of

Dr. Earo.
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same effect may be obtained by encirclinfj limba
with threads, whereby the inimical force is like-

wise bound fast. The human limbs chosen for this

ceremony play quite a secondary part. In this

sense we must interpret jElian {Nat. An. iv. 48),

according to whom a furious bull can be pacified

only if a man whose right knee is bandaged with
a fillet goes to meet it. The same idea of binding
predominates in the ring (Daremberg-Saglio, s.v.

'Amuletum,' p. 255, 97; Frazer, GB' i. 401 f. ;

Wunsch, 'Ant. Zauberg.,' 42 f. ; Kropatscheck,
op. cit. 16 f., 26, 1), for it is a band of metal. Aris-

tophanes (Plut. 883 f.) is already actjuainted with
rings as potent against evil, and mentions the name
of a man Eudamos (cf. schol. ad loc. ) who traded
in such rings. Alexander of Tralles recommends
an iron ring, engraved with magic formulae, as

a charm against colics (Heim, op. cit. 480, 57) ;

Schlumberger [op. cit. 85) reproduces a golden ring,

engraved with a snake and 'Ephesia grammata,'
Wiinsch {AMW xii. [1909] 19) one m bronze;
Teukros recommends rings, engraved with con-

stellations, for apotropaeic purposes (Westermann,
Paradoxogr. [1839] 148, 3).

It is, of course, exceedingly difficult to determine
in each case why the object in question has come
into use as a charm or amulet. Often it is not for a
single reason ; a whole series of beliefs may attach
to an object. A more detailed classification could
be undertaken only on the basis of an exact and
repeated analysis of the whole vast subject-matter.
This work has still to be done, and requires careful

studies in different forms of belief. The present
writer must content himself with giving a summary
of magic objects, in so far as they have not already
been mentioned above.
[The Literature which is given in the following list is, as a rule,

not mentioned elsewhere in the article.]

MiNBRALS AND TUB LiKB t Moon-dew {virug lunare), perhaps
only Roman (Dedo, Dt antiquorum superstitione amatoria, p.

3 ; Fahz, op. cit. 153) ; moon-shaped amulets (Jahn, op. cit. 42,

48) ; earth (Plin. xxix. 131 ; Marcell. Emp. xxxii. 20) ; Lemnian
earth {Atk. Mitt. xxxi. [1906] 72 ff.), yri KprjTr]p{a (Pap. Lond.
cxxi. 169); Ebusian earth, earth from carnage-tracl£s and foot-

marks (Riess, op. cit. 46, 46 if.) ; water (Riess, 44, 3 ; Pap. Paris,
224 ff. ; Wessely, Neue gr. Zaub. 1893, p. 15) ; rain-water (Riess,

43, 55) ; sea-water (Riess, 44, 27), hallowed water (Christian

:

Wiinsch, Seth. Verfl. p. 76) ; fiery flame (Abt, op. cit. 239, 3)

;

metals (Rev. des it. gr. xx. [1907] 364 ff. ; Tambornino, op. eit.

83 f.); gold (Siebour^, Bonn. Jahrb. ciii. 129 f., 139, in whose
underlying mythical idea the present writer has no faith ; Riess
in Pauly-Wisaowa, s.v. ' Amulett,' 1985, 60) ; silver (Geopon. xiii.

9, 2) ; bronze, pre-eminently used on grounds of ritual cou-
aervativism (Wiinsch, Defix. Tab. Att. p. iiif. ; Abt, op. cit.

Ib9t.); iron (Biesa, 'Abergl.' 60, 40; Dedo, op. cit. ISf. ; Abt,
op, cit. 161, 1 ; cf. also the sword which wards off ghosts [Pradel,
op. cit. 382]); lead (cf. above, and Riess, op. cit. 61, 38); stones
and jewels (Daremberg-Saglio, s.v. * Amuletum,' p. 252 ; Wessely,
I.e. ; Abt, op. cit. 189 f., 264 f. ; Tambornino, op. cit. 83); gems,
covered, especially at a later stage, with signs and pictures for

magic purposes (Daremberg-Saglio, e.v. 'Abraxas ; Riess in

Pauly-Wissowa, t.v. 'Abrasax , Furtwangler, Die antiken
Gemmm, 1900, iii. S61f., 863; Kropatschecli, op. cit. 28, 2;
Wiinsch, ARW x\i. [1909] 22) ; pre-historic stone-axes (Wiinsch,
' Ant. Zauberg.,' p. 40, ARW xii. [1909], 33 ; cf. a small axe
made of thin bronze, from Orete, ib. vii. [1904] 266) ; magnet
(Wiinsch, ' Ant. Zauberg.' p. 40) ; coral (Jahn, op. cit. 43, 61

;

Daremberg-Saglio, s.v. ' Amuletum,' p. 253 ; Riess, ' Aberglaube,'
p. 60, 37) ; salt (Plin. xxxi. 101 ; Wessely, Griech. Zauberpap.
1888, Index, s.v. oA? ; Hubert, op. cit. 1506, 16 ; Gruppe, op. cit.

889, 8 ; Pradel, op. cit. 363 f., 365).

Plaitts (Plin. xxv. 13 ;
' Carmen de riribus herbarum,' ed.

Haupt, Vorlesungsverz. Berlin, 1873-4 ; Riesa, op. cit. 51 ff.

;

Daremberg-Saglio, s.v. 'Amuletum,' p. 263; Hubert, op. cit.

1506 ; Wessely, Neus gr. Zauberpapyri, 1893, p. 15 ; Kropat-
scheck, op. cit. 41 ff. ; Pradel, op. eit. 361 ff. ; Abt, op. cU. 146 f.

,

163 ff., 182 f., 208 f. ; Tambornino, op. cit. 86 f. ; Eitrem, ' Hermes
und d. Toten,' Christiania Vidensk. setsk. Fork. v. [1909], 24 fE.),

especially from Thesaaly (Hubert, op. cit. 1499, 8 ; Dedo, op.
eit. 5) : asparagus (Dioacor. De mat. med. ii. 151 [126 Wellm.]^,
cherry-stones (MarcelL Emp. viii. 27) ; honey (Deubner, op. cit.

46); incense (Abt, op. cit. 147, 205 ff., 271f.} ; juniper (Gruppe,
op. cit. 889, 6) ; laurel (Abt, op. eit. 151 ff.) ; linen (Kropatscheck,
op. cit, 25 ; Abt, op. cit. 289 f

.
; cf. Marignan, La Midecinc dans

liglise au sixikme si^cU, 1887, p. 7, 3) ; mandragora (Randolph,
Proc. of Ajner. Acad, of Arts and Sciences, xl. [1905] 486 ff.

;

Gruppe, op. cit. 852, 6); peonies (Pradel, op. cit. 364 ff.); sea-
onion (Gruppe, op. cit. 889. 7) , wine (Deubner, op. cit. 45

;

Pradel, op. cit. 368) ; frankincenae (Wessely, I.e. ; Pradel, op. eit.

362 f., 872 f.; Tambornino, op. eit. 83), coal from the censer

(Pradel, op. cit. 365); perfumes (Wessely, i.e.); bread (Pradel,
op. cit. 365f.)j eatalilea (Abt, VMI.).
Animals (Rieaa, 'Abergl.' OSII. ; Weaaely, I.e.: Tambornino,

op. cit. 86, 88 f. ; Eitrein, op. cit. 30 ff.): ape (ARW viii. [1906]

621); birds (ARW viii. [luuij 621; Abt, op. eit. 295, 1); boar
(Abt, op. eit. 138) ; chameleon (Plin. xxviii. 112) ; cock (Deubner,
op. eit. 47); cricket (Lobeck, Aglaophamua, 1829, p. 973); dog
(Roscher, KyTianthropie, 1890, pp. 27, 66 ; 46, 125 ; Deubner, op.

cit. 40); fiah (Abt, op. cit. 141 ff., i!29); (roe (Dilthey, Arch-
epigr. Mitt, aus Oesterreich, ii, [1378] 56 1. ; Dedo, op. cit. 6) ; hare
(Abt, op. cit. 137) ; hyeena (Weidlioh, op. cit. 24 f.) ; lion (Jahn,
op. cit. 49 f.; Abt, 'Amulette,' 451); lizard (Dilthey, op. cit.

63; Hubert, op. cit. 1606, 23; Abt, 'Apulejus' 183ff., 275 f.);

owl fHubert, op. eit. 1506, 21); stag (Woltera, Bonn. Jahrb.
cxviii. (1909] 262 f.); triton-shell (Brit. School Annual, viiL

[1903] 308, ib.ix. [1904] 291,6; ARW viii. [1906] 528); vulture
(Heim, op. cit. 652, 1) ; wolf (Roscher, op. cit. 45, 125 ; 66, 161

;

Pradel, op. cit. 872).

Parts of animals (Riess, I.e. passim; Abt, 'Amulette,'
462 f,); ashes (Alex, of Tralles, i. 443, 445 [Puschm. 1886];
Kroll, op. eit. 24); blood (Plut Qu. Conv. 700 f.); eyes (Fahz,
op. cit. 154 f.); feet (Geopon. xiii. 14, 9); fleece (Riess, I.e.,

passim ; Gruppe, op. eit. 823 ; Nllsson, Griech. Feste, 1906, p.
6; cf. art. Flbbcb); heada (Jahn, op. cit. 58); hippomanes (Abt,
op. cit. 166) ; liver (Marcell. Emp. xxii. 41) ; tooth (Fahz, op.
cit. 142, 8); wool (Abt, 'Apulejus,' 144 1.).

Parts and bxcrbmbnts of human beings (Riesa, op. eit. 83flf.

;

never in the magic papyri ; Kropatscheck, op. cit. 27) : hand
(Dilthey, op. cit. 63 f. ; cf. Wilhelm, Oest. Jahresh. iv. [1901],
Beibl. 16 f.; Deiaamann, Philol. Ixi. [1902] 256; Weinreioh,
'Antike Heilungswunder,' Religionsgesch. Vers, und Vorarb.
viii. Iff.; esp. 17, S; 48); foot (Weinreich, op. cit. 70 ff.); in

both cases the independent magic power of the members is a
derived one—originally they were only the conductors of these
powers (cf. the analogous remarks of Bienkowski, op. eit. 298) ;

dirt from the aandal (Pap. Lond. cxxi. 492); blood and aeed
(ApoUod. Bibl. ii. 162 W.); saliva (Abt, op. cit. 260 f.^; marrow
and liver (Horace, Epod. v. 37 f.) ; foetus (Fahz, op. cit. Ill, 3).

Hearth (Riess, op. eit. 49, ly ; door (Plin. xxviii. 49) ; sieve
(Riess, op. cit. 90, 67) ; purae-atnng (Pap. Lond. cxxi. 209) ; clay
from the potter's wheel (ib. 935) ; bell (Cook, JHS xxii. [1902]

6 a. ; Pease, Harvard Stud. xv. [1904] 29 ff. ; Abt, op. eit. 264,

2 ; Welters, Bonn. Jahrb. cxviii. [1909], 262, 1 ; 10 xiv. 2409, 6

;

Daremberg-Saglio, s.v. "Tintinnabulum ' (not yet published);
wheels (M. Biooer, Das Dresdncr Sehauspielerrelicf, Bonn, 1907,

p. 21, note) ; small magic-wheels (ivyf) in love-incantation
(Hubert, op. cit. 161f. ; Abt, op. eit. 172 f., 178 f.) ; statuettes of

women and children with special gestures (Jahn, op. eit. 47 ff.)

;

gladiators (AVolters, Bonn. Jahrb. cxviii. [1909] 268) ; images of
Alexander the Great (Daremberg-Saglio, s.v. 'Amuletum,' p.
268 ; Weinreioh, op. cit. 75).

Imagbs of gods (Jahn, op. eit. 45 ff. ; Wiinsch, ' Ant. Zauberg.'
42 f. ; Kropatscheck, op. eit. 28, 1; Abt, op. eit. 298; cf.

Daremberg-Saglio, I.e. 266): Aion (Wiinsch, ARW xii. [1909]

32); Aphrodite (Abt, op. eit. 196 f.); Apollo (Plut. Sulla, 29;
Abt, op. cit. 299) ; the Ephesian Artemis in an sedicula,

surrounded by ' Ephesia grammata ' (Daremberg-Saglio, I.e. 255)

;

Eros in love-magic (Lucian, Philopseudes, 14 ; Pap. Pans.
1843); Hecate (Jahn, op. eit. 88; Abt, op. eit. 204, cf. 200 ff.);

Heraklea, fashioned in touchstone, therefore doubly potent
(Wiinsch, 'Ant. Zauberg.' 40); Hermes (Dilthey, op. cit. 56;
Abt, op. eit, 282 f., 300 f.), ithyphallic, the phallus ending in ttie

head of a ram, in a Delian shop (BCH xxx. [1906] 691, flg. 87

;

cf. Jahn, op. eit. 79, 206 ; Welters, Bonn. Jahrb. cxviii. [1909]

268) ; Selene (Pap. Land. cxxi. 937).

Syubolb : geometrical figures (Hubert, op. cit. 1619 ; Prentice,
op. cit. 133) ; Kerykeion (Dilthey, op. cit. 47) ; lightning (ib. 48).

Parts of sacrifices (Fahz, op. cit. 142, 9).

The potency of a charm may be enhanced in two
ways : by the addition of other ingredients, or by
adherence to special prescriptions as to rites to be
performed when using them. Kropatscheck (op.

cit. 69 f.) has enumerated several cases in which
plants, combined with other matter, are used. The
effect of the phallus was enhanced by tying on bells

(Jahn, op. cit. 79 ; Wolters, Bonn. Jahrb. cxviii.

[1909] 267 f.). Against fever, a caterpillar, wrapped
in a piece of linen, tied round thrice with a thrice-

knotted thread, was used, with recitation of a
special magic sentence (Plin. xxx. 101). Against
a cough the name ' laldabra ' was written on a
blank sheet, in which was wrapped a stone that
had been taken out of a new sponge (Pradel, op.

cit. 380 f ), and the whole was worn round the neck
(Heim, op. cit. 587, 23). The so-called ' votiva
hands,' which were formerly regarded as an extreme
example of the accumulation of magic ideas, should
most probably be excepted here if we accept the
interpretation of Blinkenberg (.,4 rcA(Boi. Stud., 1904,
66 ff. ), which brings them into close connexion with
the Phrygian cult of Sabazios ; on the other hand,
a remarkable golden amulet in the shape of a heart
has been found in Crete (ARW vii. [1904] 265),
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covered with different symbols : hand, snake,
spider, scorpion, spiral, rosette (or shell) {ib. 273 f.,

viii. [1905] 523). A good example of the complica-
tion of rituals is given by Pliny (xxvi. 93). He
records that a remedy is specially potent when
applied by a naked (Jahn, op. cit. 93 ; Deubner,
op. cit. 24 ; Abt, op. cit. 246, 1), sober (Abt, op. cit.

113 f.) virgin (Pradel, op. cit. 377) to a sober patient.

The virgin thrice recites a magic formula, holding
her hand in a prescribed position (Dilthey, op. cit.

62, 39 f.), and both expectorate (Abt, op. cit. 260 f.)

thrice. The virgin is especially powerful on
account of her purity, which quality, together
with that of chastity, is indispensable to the
efficacy of magic remedies (Abt, op. cit. iii. 115,

2.37, 241, 246, 258 f., 263, 330; cf. art. Purity).
Another remedy (Plin. xxiv. 172) is especially
effective when rubbed in to the right (Abt, op. cit.

273 ff.; cf. Wunsch, Defx. Tab. Att. p. iv) by
three men of three different nationalities.

A passage of Pliny (xxviii. 46) shows how the
idea of a remedy becomes mingled with that of
magic by transmission. Against fever a piece of
nail or rope from a cross was worn round the neck
as an amulet. When healed, the person hid this

amulet in a place which the sun's rays could not
reach. The notion was that the nail or rope had
absorbed the disease ; and yet these objects possessed
healing power only in so far as they were connected
with the dead, and therefore had apotropseie force.

We also find eases in which the amulet changes its

function. The scarab from Tusculum edited by
Wunsch {Bull. Com., 1899, p. 289ff.)is inscribed
with a Greek magic formula, containing the in-

vocation of an unnamed demon, for the purpose of
a nocturnal oracle—thus a positive, spell-binding
invocation. Wunsch is right in remarking that
the proprietor of Tusculum is not likely to have
used the scarab for purposes of incantation. It is

more probable that he wore it as an amulet, after
it had come into his hands in some way, for that is

the usual form in which scarabs were used in Kome
(Wunsch, op. cit. 294).

The forms in which the powers of a charm were
concentrated on the possessor were manifold. On
a tablet from Knidos (Wiinsch, Dejix. Tab. Att. p.

xii, no. 91, 14 f. ; cf. ib. xxiii'') the chief possi-
bilities are combined : <fiap/iaKoi> ^ TOTiv ij Kardxpi-crov

fl i-Kam-bv, where the noun ipdp/iaKov is limited
consecutively by three verbal adjectives. The
charm might be drunk (Fahz, op. cit. 132 ff. ; Dedo,
op. cit. 4 J Pradel, op. cit. 372) : even magic words
written on some eatable substance, or dissolved
in a potion, were eaten or drunk (Pradel, op. cit.

380 f . ; Kropatscheck, op. cit. 19) ; even the act of
licking sufficed—a practice to which the kissing
of an amulet bears affinity (Kropatscheck, I.e.).

Furthermore, the remedy might be applied as an
ointment (Kehr, Quosst. Mag. Specimen, 1884, p.

19 ; Dedo, op. cit. 3f. ; Abt, op. cit. 143) or in the
form of a powder (Pradel, op. cit. 363, 369). And
lastly, one could bring it into contact {iTrdyem, cf.

Eur. Hipp. 318 ; Phosn. 343) in any other way with
the person to be bewitched, if evil was purposed.
The remedy could also be effective by being merely
worn (Pradel, op. cit. 375). Here the favourite
form was the real amulet (cf. above), which is also
prescribed most frequently by Dioscorides when
he gives sympathetic remedies (Weidlich, op.
cit. 67). Kropatscheck has discussed the different
forms in which the amulet was worn {op. cit. 33 ff.

;

cf. Jahn, op. cit. 41). It was wound round the
head (which is important for the signification of
the wreath), the neck, the right or left arm ; or it

was held in the hand (cf. Riess, op. cit. 52, 60 ; 65,

18). There is also a curious prescription to wear a
golden or silver leaflet arpaTiwriKus, which Kropat-
scheck interprets as a mode of wearing it like a

military neck-ring (perhaps more correctly 'like
the phalerae '). There are still other fashions

:

phylacteries are worn under the feet (Wunsch,
'Ant. Zauberg.' p. 39), under the tongue, or in the
mouth (Theophrastus, Char. 16, 2 ; Fahz, op. cit.

138 ; Eohde, Psyche, i.^ 1898, 237), or under the
pillow (Riess, op. cit. 57, 23). Even the mere
looking at a charm may be effective (Riess, op. cit.

59, 22; 69, 60; 74, 2; Weinreich, op. cit. 169 f.),

and the knowledge of the god's name alone has
the power of protecting against evil (Kropatscheck,
op. cit. 19 f.). Without any loss of efficacy (Bien-
kowski, op. cit. 298), charms are often enclosed in

linen, or leather (Kropatscheck, op. cit. 34 f.), or

in metal caskets : from this custom, as from the
wearing of amulets in general, the use of ordi-

nary jewellery originated (Daremberg-Saglio, s.v.
' Amuletum,' 254, 257 ; Riess, ' Amulett,' in Pauly-
Wissowa, i. 1986 ; cf. Trendelenburg, Blatterf. d.

Mitglieder d. Wiss. Centralvereins, no. 1, Berlin,

1909 [Wochenschr.f. Idass. Philol., 1909, p. 1025]).

Not infrequently the proprietor may have had the
intention of thus protecting his charm against
contrary charms (Riess, op. cit. p. 1985 ; cf. Abt,
op. cit. 282 f

. ), but the practical purpose must have
been at least as frequently prevalent : the tongue
of a fox or the heart of a lark cannot well be worn
in, natura, therefore we find for both the prescrip-

tion to wear them in a bracelet (Plin. xxviii. 172,

XXX. 63). If this is golden, as in the latter case,

there is a conscious heightening of the magic
powers. The same remedies are often found pre-

scribed for eating, or for wearing ( Kropatscheck,
op. cit. 43), so that the mode of their use is not
that which is significant. The variety of uses of

one remedy recorded by Dioscorides has been
quoted above (p. 434").

The Greeks endeavoured to protect not only
themselves and their children (Jahn, op. cit. 40, 42)
but also their entire household from evil powers

:

their cattle (Riess,. ' Aberglaube,' 45 f., ' Amulett,'
1988 ; Kropatscheck, op. cit. 37 ; Pradel, op. cit. 377),
the horses (Riess, ' Amulett,' 1986, 1988 ; Weidlich,
op. cit. 61 f.), the stables (Pradel, op. cit. 379;
Prentice, op. cit. 138), the dove-cot, the hatching-
places of the hens, the wine-casks, the grain, and
the trees (Weidlich, op. cit. 73 f.), above all, the
house itself and its entrance (Riess, ' Abergl.' 48, 3,

'Amulett,' 1988; Heim, op. cit. 509 f. ; cf. Dedo,
op. cit. 30, 1 ; Wunsch, APW xu. [1909] 36), the
workshops (Jahn, 66 f. ; Prentice, I.e.), the imple-
ments of daily life (Jahn, op. cit. 159, 100 ; Riess,
' Amulett,' 1986 f. ; Bienkowski, op. cit. 298), the
clothes (Jahn, op. cit. 60), shield and weapons
(Riess, ' Amulett,' 1986 ; Karo in Daremberg-
Saglio, s.v, ' Ocrea,' p. 147 ; Journ. intern, d'arch,

numism. ix. [1906] 5ff.), towns, walls (apotropseie

eyes on the town wall of Limena (Thasos), JHS
xxix. [1909] pi. xviii. e), gates and public buildings
(Jahn, op. cit. 59 ; KropatschecK, op. cit. 20)
sanctuaries, altars, graves (Riess, 'Amulett,' 1988)
and the dead themselves (Kropatscheck, op. cit.

16). There is a tendency tectonically to unite the
amulet with the object thereby protected—imple-
ments, weapons, clothes, buildings, and the like

(the amulet thus becomes an apotropaion in its

more restricted meaning). Lastly, tlie magic
practice itself is protected by phylakteria against
harmful anti-magic (Hubert, op. cit. 1516 ; Wunsch,
'Ant. Zauberg.' 38 f. ; Kropatscheck, op. cit. iiff.).

Even animals were believed by the Greeks to make
use of certain prophylactic means (Kropatscheck,
op. cit. 37 ; Plin. xxiv. 174, whose testimony is,

however, doubtful [cf. Riess, 'Abergl.' 57, 63]).

In many passages of magic literature the won-
derful results attendant on the possession of

certain charms are enumerated. Kropatscheck
has made a selection of some {op. cit. 13 ff. ; pf
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Hubert, op. cit. 1495 ; Abt, op. cit. 130), from
which we obtain an impression of the good things

the Greeks most desired to possess, and the evus
they were most desirous to escape : love {(ptXrpa,

Abt, op. cit. 175 f.), renown, victory in battle or in

•jontests or in lawsuits (ib. 130 f. ; of. Hellwig,

Globus, xcv. [1909] 21 tt'.), honour, riches, legacies,

greatness, popularity, friendship [especially of

influential people], life, and health (cf. a Byzantine
bronze amulet with the inscription YfHA ZV
AO P IT E = ir/dav (Toi diopetrai [Joum. intern. cTarch.

num. X. 1907, 333 f.]), well-being, power, luck, suc-

cess, peace, quietude, invulnerability, good looks,

credit, memory, discernment, goodness, beauty,
knowledge, many children, quicK and easy birth,

the gift of foreseeing the future, of exciting fear

and admiration, of transforming oneself, of opening
doors, of rending fetters and stones, of break-

ing magic spells, of becoming invisible or indis-

coverable (the wish of runaway-slaves), of spell-

binding the enemy, and of harming him, of getting

and knowing everything one wished to have or

know. The Greeks protected themselves against

:

the evil eye (Gruppe, op. cit. 878, 1 ; Daremberg-
Saglio and Pauly-Wissowa, s.v. ' Fascinum

' ; S.

Seligmann, Der oose Blick und Verwandtes, 1910,

esp. i. 29), being bewitched by evil tongues (Abt,

op. cit. 130), sufferings and illnesses of all sorts,

such as fever, coughs, etc. ; stress and danger by
land and by water, storms and lightning, demons,
ghosts and nightmares, somnambulism and frenzy
(Tarabomino, op. cit. 75 ff.), poisonous animals,
especially snakes and scorpions, vermin of every
kind {Geopon. xiii. 14, 9 ; Heim, op. cit. 478, 47 ;

Riess, ' Aoerglaube,' 89, 50), enemies and enmity,
accusers, robbers, wrathful kings, lords, chiefs,

and ruling powers (Abt, op. cit. 129), thieves (cf.

Westerm. Farad. 145, 1 f. : Ppa/na xXeirTiKtyxov']),

impious deeds, and spells.

How much of the matter here enumerated is

genuinely Greek cannot now be ascertained. Jahn
{op. cit. 110) had already drawn attention to the
great difficulty of obtaining ' eine Einsicht in den
Gang der historischen Entwickelung.' Dilthey
{op. cit. 65) considered a large part of ancient
superstition to be of alien origin, and this supposi-

tion has only been strengthened by the researches

of recent years. Especially E^ypt, the old home
of magic, transplanted its beliefs into Greece from
the earliest times. In the Odyssey (iv. 219 ff.) an
Egyptian charm ip mentioned, and the scarab was
a well-known form of amulet in Hellas (Daremberg-
Saglio, s.v. 'Amuletum,' p. 257). It is also im-
possible to make an exact division between Greek
and Roman belief within the classical period,

seeing that these countries stood in continual and
close contact (KroU, op. cit. 5), though no doubt
the greater part of superstitious beliefs must have
been imported into the matter-of-fact Roman
mind. Riess ('Amulett,' p. 1989) assumes the
possibility of a classification into periods and
nations by exact statistical work. Whether this

will ever be realized remains to be seen. It is

more important to recognize the primitive forms of

belief, and to marvel at the tenacity with which old

heathen forms have found refuge under the mantle
of Christianity. The following striking example
may stand for many. An old heathen house-
benediction (Kaibel, Epigr. 1138, cf. Eph. arch.

1909, 22) reads as follows :
' Here lives the all-

powerful Herakles, the son of Zeus ; may no evil

enter !
' and on an early Christian house in Syria

(cf. Prentice, op. cit. 140) we find the inscription :

' Here lives our Lord Jesus Christ, the Son, the
Word of God ; may no evil enter !

'

liiTERATUEB.—-(1) For the ancient writers, see Hubert in
Daremberg-Saglio, s.v. ' Magia,' p. 1601 ; cf. also Hermee, iii.
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moHt iniporlant mai^ic papyri are enumerated by Wiinsch OD
p. 19 of h\B bootf cited below.

(2) Modern literature : the. beet compilation in Hubert, op.
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L. Deubnkk.

CHARMS AND AMULETS (Hebrew).—i.

In the OT the references to charms and amulets
are, from the nature of the canonical literature, of

a more or less incidental character. Still, such as
they are, they sufiice to show that alongside of the
official religion, so to say, of Jahweh, there survived
the antique and ineradicable belief in the efficacy

of amulets which is so prominent a characteristic

of the Eastern peoples, and of none more than of

those of the Semitic group. The first of such
references is found in Gn 35^, where the association

of the ear-rings of Jacob's household with 'the
strange [better 'the foreign'] gods which were in

their hand '—for these see below on the results of

the recent excavations—shows that the ear-rings

were regarded as of the nature of charms or
amulets. The possession of such articles, and the
belief in their efficacy which it implied, the Hebrew
historian rightly regarded as inconsistent with
whole-hearted devotion to Jahweh. In early
times, indeed, it may be said that every ornament
was an amulet (cf. the Aram, kldashd, ' holy
thing ' for ' ear-ring '). The venerable custom of

wearing jewellery, in short, is believed to be less

the outcome of female vanity than the result of a
desire to secure the various orifices of the body
against the entrance of evil spirits (see W. R.
Smith, Rel. Sem.^, 1894, p. 453 and footnote).

Among the articles of female adornment in Is
318-a ^g gnd, in addition to the more easily

identified jewels, such as the ' nose jewels ' of v.^'

—originally amulets to guard the nostrils—mention
of articles which the etymology of the original

(Uhashim) shows to have been charms pure and
simple, hence RV rightly has 'amulets.' Their
precise nature and form cannot be determined. Ac-
cording to Ibn Ezra ( Comm. on Isaiah, in loc. ), they
were ' writings written upon gold or silver after the
manner of a charm.' To jud^e from the context
of the original term in Ec 10'', the Uhashim may
have been charms in the form of miniature serpente

—a world-wide form of amulet (see last paragraph
of this art. for illustrations). Another article in

Isaiah's list is the sah&rOn (v."), literally ' little

moon,' Vulg. lunula, RV 'crescent.' Golden
crescents, which derived their potency as ' defensa-
tives' from their association with the moon-god,
were not only worn by the Midianite chiefs in the
days of Gideon for protection in battle, but were
hung, as amulets, about the necks of their camels
(JgS^'-'*). Numerous specimens of such crescent
ornaments have been found in the recent exca-
vations.

Again, in ' the stone of grace ' (Pr 17' AVm), or
rather 'stone of favour,' we may recognize a stone
worn as a charm to procure favour or good luck
for the wearer. The universal belief in red coral

as an amulet is perhaps sufficient justification for

finding a reference thereto in La 4' (RVm). For
the view that the obscure word rendered ' pillows'

in Ezk 13'*- ^should rather be rendered 'charms
or ' amulets,' see W. R. Smith, JPh xiiL 286.
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Passing to the deutero-canonical writings, we
find a striking instance of tlie use of amulets as

protection against the risks of battle in the story

of certain soldiers of Judas Macoabaeus, who lost

their lives in an engagement, and were afterwards
found to have worn under their garments 'conse-

crated tokens (iepci/xara) of the idols of Jamnia,
which the law forbids the Jews to have aught
to do with ; and it became clear to all that it was
for this cause that they had fallen ' (2 Mac 12"

BV). These Upii/Mra were probably small images
of the heathen deities. An earlier parallel to this

practice is found in 2 S 5", which tells of the
Philistines bringing ' their images ' {'dsabbShem,

read :
' their gods ' ['SlohShem], according to the

original text preserved in 1 Ch 14'^) with them as

charms to the field of battle. In Ben Sira's day
(c. 180 B.C.) it was a common practice to wear
amulets on the wrist, as appears from the figurative

language of the original Heb. text of Sir 36' (EV
33^) :

'A sensible man understands the Word, and
the Law is for him an amulet {tdtepheth), a band
upon the hand ' (so Smend).

2. In addition to the direct witness of the
passages cited in the foregoing section, another
important line of indirect evidence for the popular
belief in the efficacy of charms and amulets among
the Hebrews is to be found in the legislation

regarding the three great ' signs ' of Judaism, the
phylacteries (Ex 13»- '«, Dt 6^ 11"), the mezuza, or
doorpost symbol (Dt 6' 11"°), and the fringes or
tassels at the four comers of the upper garment
(Nu XS^'-, Dt 22«). This is not the place to
discuss the origin and nature of these ' signs ' (see

the relative artt. in EDB) ; it must here suffice to
say that modem scholars, reasoning from the exist-

ence of similar practices among the neighbouring
peoples of Egypt and Syria, and from the analogy
of similar adaptations in other religions, including
Christianity, are inclined to explain the place
of the 'signs' among the sacred laws of the
Hebrews as due to the desire of the Hebrew legis-

lators to find a place within the national religion
for certain immemorial and deeply-rooted religious
customs of heathen origin and associations. To
enable this to be done, the customs in question
were infused with a new significance and a
worthier motive consistent witlx the religion of
Jahweh. Indeed, as regards the first of these
signs, the word of the original (tdtdphdth), which
our EW render by 'frontlets,' can mean only
'jewels,' or, more probably, ' amulets ' (see Sir 36'

cited above), worn upon the forehead ('between
thine eyes') and the wrist ('upon thy hand').
Similarly the NT name for the sign in question,
ipvKaKT-qpi.a, i.e. ' amulets,' shows that the wearing of
strips of leather or parchment inscribed with words
of special potency as charms must have been an
old and familiar custom.
The antiquity of the ' phylactery ' ia proved by

the recent discovery of small tablets, which the
Minseans were wont to wear, inscribed with the
words 'Wadd"" Ab",' i.e. 'Wadd (the national
deity of the Minseans) is father

' ; see Nielsen,
Altarab. Mondreligion, Strassburg, 1904, p. 192,
with illustrations.

Further, the practice of inscribing doorposts and
lintels with sacred names and texts in order to
guard against the entrance of evil spirits is attested
for many countries, and particularly for Egypt
(Wilkinson, Atic. Egyptians, ed. Birch, i. 361 i. ;

Trumbull, The Threshold Covenant, 1896, p. 68 ff.).

Later evidence of the special virtue popularly
ascribed to both these ' signs ' is afforded by the
Targum on Ca 8', which the paraphrastic translator
interprets as signifying that the phylacteries and
the m&uza have power to prevent evU spirits from
doing any manner of harm.

With regard, finally, to the third of the signs in

question, the tassels (Heb, ^th), the representa-
tions of Syrians and other Asiatics on the monu-
ments of Egypt (see Wilkinson, op. cit. i., coloured
plate ii. b), show that these ornaments were a
feature of the dress of Israel's neighbours from an
early period. Their position at the corners of the
upper garment was doubtless due to superstitious
ideas regarding corners, which have left their
traces in other provisions of the Hebrew legislation

;

in short, the tassels were originally charms. That
healing virtue was ascribed to them in NT times
is seen from the incidents recorded in Mt 9'", Mk
6". Here may be mentioned the bells upon the
skirts of the high priest's robe of office (Ex 28'''-

39^'-), now usually explained as 'a survival, like

the gargoyles in our churches, of the primitive
practice of the employment of charms to frighten
away demons and evil spirits ' (McNeile, The Book
of Exodus, 1908, p. 185). The custom referred to

in Zee 14^" of hanging bells on the foreheads and
necks of horses also belongs to the same circle of

ideas. Numerous small bronze bells, such as are
here mentioned, have been found at Gezer in
strata known, on other grounds, to be post-exilio

(PEFSt, 1904, p. 353, illust. plate iv. nos. 4, 5).

3. A flood of fresh light has been thrown upon
the great popularity of amulets in Canaan at all

periods, even in the pre-historic, by the excavations
of the last twenty years. Every site excavated
has yielded its quota to the list of amulets worn
by the living and buried -viith. the dead. One of

the oldest yet discovered comes from Gezer, in the
shape of the ' metacarpal bone of a kid,' perforated
with two holes for suspension, which was found in

the cremation cave of the Neolithic inhabitants
(PEFSt, 1902, pp. 343, 348, Ulust. 350). In the
following Canaanite period black slate was a
favourite material for amulets. In shape these
were 'either oval, rectangular, or sinker-shaped,
generally flat, and always perforated for sus-

pension (ib. 343, with illust.). In this department
of the ancient life of Canaan the predominance of

Egyptian influence is very marked, especially, as

we might expect, in Southern Palestine. Thus in

addition to the countless scarabs in every variety

of material, hundreds of amulets were found of an
exclusively Egyptian type, such as the 'eye of

Horus,' images of Osiris, and, in particular, of ' the
bandy-legged Bes' (Erman, Egyp. Religion, Eng.
tr., 1907, p. 75). The latter was regarded both as

a talisman against serpents and other harmful
creatures, and as a tutelary guardian of the home.
While such purely Egyptian amulets as the figures

of Ptah and the so-called ' dad ' column, the
symbol of Osiris (see PEFSt, 1903, p. 212, plate ii.

28), were probably imported, the greater number
were doubtless of native manufacture. Thus a
mould for the making of Bes amulets was found
at Gezer (ib. p. 214). For illustrations of these

figures of Bes, see Bliss, A Mound of Many Cities,

1894, p. 40 (with a ring attached to the head)

;

Bliss and Macalister, Excavations in S. Palestine,

1902, plate Ixxxiii. f. ; Sellin, TellTa'annek, 1904-6,

figs. 99, 124.

Under the head of amulets the present writer
would include both the plaques of Ashtart (Astarte),

the goddess of fecundity, and the small figures, in

the round, of the same deity, which have been
found in such numbers at all the sites. They
appear to be too small to have been used as proper
objects even of domestic worship. Such images,
however, help us to understand the nature of the
' strange gods ' favoured by Jacob's household (see

above).

The excavations further show that from the
earliest times, shells of all kinds were reputed to

possess prophylactic virtue. Even at the present
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day in Northern Arabia ' almost every woman,
every child, every mare and she-camel wear shells

round the neck, for these protect from the evil

eye' (Musil, Arabia Petrcea, 1908, iii. 314). This
venerable and universal superstition no doubt had

a place among the popular beliefs even in Bible

times, as it certainly nad in the later Talmudic
period (Hamburger, ii., art. 'Boser Blick'). For
every death due to natural causes, it was believed

that there were ninety and nine caused by the evil

eye. The desire to be safeguarded against its

baneful influence explains the vast numbers of

beads of various materials and colours found in the

excavations. Blue was evidently a favourite

colour then as now ; in Palestine, at least, flat,

circular beads, blue with white in the centre, are

to-day the favourite amulet, especially for the
protection of animals.
This recalls an artistic silver amulet, found at

Gezer, in the shape of a pill-box, covered in part
with a deep blue enamel with a white spot in the

centre. It was filled with white earth—small bags
with earth from some sacred spot, such as a weli's

tomb, is a favourite present-day amulet—and fitted

with a loop for suspension {PEFSt, 1903, p. 303 f

.

with illust. ). With this pendant may be associated

another of yellow glass, whose former use as a
charm is placed beyond question by the Greek
inscription which it bears in reversed letters : eirvxCis

T(fi rjyopovvn, ' with good luck to the wearer ' (ib.

1904, p. 354 with illust.—where see for other
amulets, including a tiny fish [a symbol of

fertility ?] in ebony, plate iv. no. 13, said to be of

Maccabsean date).

Serpents have in all ages been reckoned as

powerful charms—a fact which justifies our placing
here the miniature bronze serpent found at Gezer
(illust. ib. 1903, p. 222). It can scarcely be
separated from similar bronze models of serpents
found by Glaser in Southern Arabia, with a hole

through the head for a cord by which they were
hung about the wearer's neck (Nielsen, op. cit.

p. 190, with Ulust.).

LiTBRATURB.—Tbis bas been given in the article.

A. K. S. Kennedy.
CHARMS AND AMULETS (Indian).—In no

region of the world, except perhaps W. Africa, is

the use of various protectives against malignant
spirit influence more common than among the
natives of India. These races are constantly beset

by the fear of danger from spirits of various kinds
and from the evil eye, and to these agencies they
attribute most of the diseases and other misfortunes
to which they are exposed. Their strong faith in

the efficacy of ritualistic cultus leads them to

adopt various magical and semi-magical devices
which they believe capable not only of securing
protection, but of being used offensively to destroy
an enemy. An examination of the various forms
of domestic ritual, those practised at marriage,
conception, birth, puberty, initiation, and death,
shows that they largely consist of a series of

charms and other magical devices intended to

protect bride and bridegroom, mother and child,

youth and maiden, and the mourners for the dead
(see Colebrooke, Essays, London, 1858, p. 76 ff. ;

Grierson, Bihar Peasant Life, Calcutta, 1885,

p. 357 ft'. ; BG ix. pt. i. 31 ff., pt. ii. 227 ff. ; Pad-
field, The Hindu at Home, Madras, 1896, p. 94 ff. ;

Dubois, Hindu Planners and Custom^, Oxford,
1906, p. 212 ff.).

The word ' charm ' (Lat. carmen) primarily
denotes ' the chanting or recitation of a verse

supposed to possess magic power or occult influence'

(OED, S.V.); in other words, what is commonly
called a spell. In its secondary significance it

includes material things credited with magical
properties, worn on, or in close connexion with, the

person whom it is designed to protect ; and in

popular acceptance it is extended to varions
magical devices intended to effect the same object.

Besides being protective, charms may be ofl'ensive,

devised, as those used in the Tantrik school, to
injure or destroy an enemy. The ' amulet ' belongs
to a sub-class of the physical charm. It is usually
defensive, and is worn about the person protected,
in a case which is generally made of some metal.
In order of date it is probably later than either the
spell or the physical charm.
The word ' charm ' has thus a very wide conno-

tation, and it is difficult to arrange in orderly
sequence the numerous devices of this kind used
by the races of India. In general they are all

based on the principles of Animism current among
all classes of the population. The charms used in
the official ritual of Brahmanism do not, in prin-
ciple, differ from those employed by the non-Aryan
races or by foreign immigrants, like the Muham-
madans or the Parsis. They are common to
believers in all the existing religions—Hinduism,
Buddhism, Islam, Judaism, and Zoroastrianism

—

and many have been retained by native Christian
converts. In this article the tribal and religious

variances will be defined so far as it is possible to
do so ; but distinctions of race and religion do not,

in themselves, furnish a basis for classification.

I. The spell or spoken charm.—The general
name for these spells is mantra—a term which in
the Vedic age was applied to hymns and prayers
addressed to the gods, though at a later time it

came to acquire a magical meaning. But, as the
Vedas are comparatively late in the development
of Indian religions, this may not represent the
actual course of evolution, which was probably in
the reverse direction, that is to say, from spell to
prayer (see R. R. Marett, FL xv. 132 ff. ; Jevons,
Introd. to the Study of Comparative Religion,
London, 1908, p. 151 ft'.). In the later use of the
word the mantra is all-powerful. ' The universe
is under the power of the gods ; the gods are under
the power of mantrams ; the mantrams are under
the power of the Brahmins ; therefore the Brah-
mins are our gods' (Dubois, op. cit. 139). In a
similar class are the bija, or ' seed,' the mystical
letter or syllable which forms the essence of the
mantra ; and the dhdranl, which is the term
applied to spells in Buddhist literature (Waddell,
Buddhism of Tibet, London, 1895, p. 146 f.).

Mantras are of various kinds, the greatest being
the gayatri, or invocation of the sun-god Savitn
(Rigveda, ill. Ixii. 10)—the most universal of all

Vedic prayers or invocations (Monier-Williams,
Brahmanism and Hinduism*, London, 1891, p. 19).

The Tantrik mantras originating in the corrupt
Sakta cultus fall into a different class. Mantras
accompany every Hindu religious rite, and form a
necessary part of every domestic ceremony. They
assume many varied forms, being sometimes an
adjuration to the deity in whom the suppliant
believes, or who is supposed to be competent to
secure the desired result ; sometimes the appeal is

made to some hero or deified saint ; or it is

addressed to the spirit producing disease or other
calamity whom the worshipper desires to scare or
prevent from doing further mischief.'

Similar spells are used by Muhammadans, of

which the most potent is the Bismillah (q.v.),

which is used before meals, at the putting on of

new clothes, at the commencement of books, and
when any new business is undertaken. In an

1 The inantrax used in the domeBtic rites are given by
Colebrooke, op. cit. 76 ff.; Thurston, Ethnographio Notes in
S. India. Madras, 1906, p. 259 ; L. K. Anantha Krishna Iyer,
The Cochin Tribes and Castes. Madras, 1909, i. 163 ff. ; for the
Tantrik mantras, see Monier-Williams, op. cit. 197 ff. ; for those
used by the Himalayan Buddhists, Waddell, op. oit. 141 ff.,

214, 217.
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abbreviated form, omitting the attributes of mercy
ascribed to the Creator, it is used at the slaughter

of animals and at the opening of a battle, with
the object of averting blood-guilt.

2. Substances out of which charms are prepared,

and other substances and devices used for similar

purposes.—The list of substances out of which
charms are prepared is extensive, and here only a
selection, for purpose of illustration, can be given.

(a) Various natural substances.—To this class

belong the branches, leaves, fruits, flowers, etc., of

various sacred trees and plants. Such are the fig,

mango, tulasi, or sacred basil, the bel (^gle
marmelos), the bamboo, and many others. Thus,
special trees are selected to form the pavilion in

which the marriage rite is performed ; leaves and
flowers are hung round the necks of the bride and
bridegroom, or on the mother during the pregnancy
rites, or are placed in the room in which the
marriage is consummated, or in that in which the
child is expected to be bom. At the marriage of

Rajputs and some other tribes a coco-nut is sent to
the bride as a fertility charm. Various kinds of

grain are used in the same way. Rice, wheat, or
barley is scattered over bride and bridegroom, and
used in many other family rites. A compound of

various kinds of grain is specially emcacious

:

women in N. India, in order to avoid the attack of

demons, put under their pillows seven kinds of

grain ; each of these, by a later development, is

supposed to represent one of the seven sisters of

the malignant Mother-goddess (NINQ iv. 160;
and, for the belief in the efficiency of various kinds
of grain, see BG ix. pt. i. 389 S. ; Campbell, Notes
on the Spirit Basis of Belief and Custom, Bombay,
1885, pp. 94, 456). Mustard seed is often used in

this way. In N. India demons are believed to fly

before the stench of salt and mustard burnt in a
fire of the wood of the sacred nlm tree (Melia
azadirachta) ; the ghost of the dead clinging to
the Nayar mourners in Malabar is repelled by
rubbing them with oil in which the seeds of
sesamum have been mixed {NINQ iv. 197 ; Bull.
Madras Museum, iii. 351).

(b) Substances derived from animals.—These are
believed to confer upon the wearers the courage,
agility, cleverness, etc., of the creatures from
which they have been taken. Among these may
be mentioned the claws, teeth, fat, milk, rudi-
mentary clavicles, and skin of the tiger or leopard
(Dubois, op. cit. 112, 183; NINQ v. 200; Camp-
bell, op. cit. 280 ; Thurston, op. cit. 265). At the
coronation of an ancient Hindi! Raja he was
sprinkled with the water of holy rivers mixed with
the essence of holy plants, and he stepped on a
tiger skin (for details, see art. Abhiseka). The
five products ipahchagavya) of the sacred cow

—

milk, curds, butter, urine, dung—and the extract
(gaulochan) prepared from her urine are used in
charms and various rites (Dubois, op. cit. 43, 152 f.).

The Nambutiri Brahman youth in Malabar wears
a strip of the skin of the yak attached to his sacred
thread (Bull. Madras Museum, iii. 41). The skin
of the black buck (Antilope cervicapra), the sacred
animal of the Aryans, forms the seat of the
ascetic, and, when a man dying abroad is cremated
in effigy, the leaf figure representing him is bound
with a strip of the hide (Colebrooke, op. cit. 99).

Hair from the tail of the elephant, the pearl
(kuhjaramani, gajamukta) said to be found in its

forehead, and another extracted from the brain or
stomach, possess protective qualities and are used
in charms (Bull. Madras Museum, iii. 221 ; NINQ
iii. 53 ; Crooke, PR ii. 240 ; Waddell, op. cit. 208)

;

bracelets of ivory are protectives for married
women (Campbell, Notes, 20 ; BG ix. pt. i. 376).
The horn of the rhinoceros detects poison and cures
epilepsy (Shway Yoe, The Burman, 1896, ii. 325

;

Fryer, New Account of E. India and Persia,
London, 1698, p. 288). The hair of the bear and
the gall-bladder, worn by children, ward off diseases
(Thurston, op. cit. 265 ; NINQ v. 180). In the
Panjab the horn said to be found in the head of the
leader of a pack of jackals saves the wearer from
being scolded, and in Madras realizes desires and
secures jewellery from robbers (Blanford, Mam-
malia of India, London, 1891, p. 142 ; PNQ i. 89

;

Thurston, op. cit. 269 f
. ) ; its flesh cures asthma,

and the head of a hysena, buried in the stall,

prevents cattle disease (Thurston, op. cit. 275 f.).

The eye of the loris (Loris gracilis) is used in

necromancy, and the small musk-rat, worn on the
person, renders a man invulnerable to sword-cuts
and musket-balls (ib. 270, 274). The custom of

hanging the skulls of animals over the house-door
and at the entrance of the village as a charm is

common to many hill-tribes (Gurdon, The Khasis,
London, 1907, p. 35 ; Thurston, op. cit. 271 ; Wad-
dell, op. cit. 484 n.).

Some birds possess similar virtues. The flesh of

the species buceros, if hung up in the house, is

believed to bring prosperity, and the bones attached
to the wrists of children repel evil spirits (Hislop,

Papers relating to the Aboriginal Tribes, Nagpur,
1866, p. 6). Chicken bones are worn in the same
way by the Was of Upper Burma (Gazetteer, i. pt.

i. 505). The fat of the peacock, which moves
gracefully, is, on the principles of mimetic magic,
a cure for stiff joints ; and smoking a feather in a
pipe keeps oS" snakes (Thurston, op. cit. 275 ; NINQ
I. 15). The habit of wearing feathers, common
among the forest tribes, is probably due more to a
desire for protection than forornament (Lewin, Wild
Races of S.E. India, London, 1870, pp. 284, 309;
Gazetteer Upper Burma, i. pt. i. 461). The wear-
ing of boar tusks in the head-dress, as among the
Aborsand Nagas of Assam (Dalton, Descriptive Eth-
nology of Bengal, Calcutta, 1872, plates xiii., xvi.),

has been assumed by Ridgeway to be the origin

of the Turkish crescent (Man, vii. 144, cf. JAI
xxxviii. 241 ff.) ; but the moon seems to be some-
times used in charms, as when crescents of gold,

with the points turned upwards, are worn as pro-

tectives by children in S. India, or when Madhava
Brahmans in the Deccan make an image of the
crescent moon on the marriage altar (Thurston, op.

cit. 263 f. ; BG xxii. 79 ; cf. Tylor, J^/xix. 54 f. ;

Elworthy, Tht Evil Eye, London, 1895, p. 181 ff.).

ReptUes also are used in charms. Alligator
flesh, particularly the testicles, is in repute as a
restorative. A man in S. India who has been
stung by a scorpion sits with an iron bar in his

mouth, and applies chopped lizard flesh to the

puncture ; an equally effective remedy is the

excrement of a lizard fed on scorpions (Thurston,
op. cit. 274). In the Bahawaljjur State the sand-
hon is known as chor, and is hung round the

neck of a child suffering from a fever called by
the same name ; another insect hung round the

child's neck cures convulsions (Malik Muhammad
Din. The Bahawalpur State, Lahore, 1908, pp. 12,

187)'.

(c) Stones.—Perforated stones are specially

valued as protectives. An ancient perforated

stone implement was found hung round the neck
as a cure for goitre in the Central Provinces (E. M.
Gordon, Indian Folk Tales, London, 1909, p. 75 ;

cf. Crooke, PR ii. 19, 164; JAI xvii. 135 f.).

This, combined with the idea of fertility, is the
probable explanation of the use of the potter's

wheel and the household grindstone at Hindu
weddings as a charm (Campbell, op. cit. 164, 335).

In the orthodox Brahman ritual the bride treads

upon a stone with her right foot, while the bride-

groom says :
' Ascend this stone ; distress my foe ;

be firm like this stone. ' Similar rites are performed
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at the present day among the higher castes in

N. India, as well as among the forest tribes (Cole-

brooke, op. cit. 135 ; Dalton, op. cit. 194, 234, 252).

In the same way old flint implements are valued.

They are stored at Saiva shrines, where they
represent the lihgam, and in S. India at the
temples of VighneSvara the elephant-god, who
averts evil ; the Burmese use them for medicinal
purposes, powdered celt being considered a cure for

pain in the stomach and for inflamed eyes (Thur-
ston, op. cit. 351 ; Crooke, PR ii. 12, 164 ; cf. W.
Johnson, Folk Memory, Oxford, 1908, p. 121 ff.).

(rf) Precious stones.—The same feeling attaches

to many jprecious stones. They are most valued
in special combinations. The collection of nine
{navagraha)—ruby, pearl, coral, emerald, topaz,

diamond, sapphire, amethyst, and cat's eye—and
of five—gold, amethyst, diamond, emerald, pearl

(jaahcharatna)—are most efficacious. Jade, pos-

sibly under Chinese influence, is used as a charm,
especially in the Burmo-Tibetan region ; it diverts

lightning and cures heart palpitation ; when thrown
into water it brings snow, mist, and rain ; and, if

poison be poured into a cup made of it, the cup
cracks (Gray, China, London, 1878, ii. 356; Gibbon,
Decline and Fall, ed. W. Smith, 1854, iv. 196 n. ;

NINQ iv. 198). If a man bathes while wearing a
turquoise, it is believed in N. India that the water
which touches! it protects him from boils and
snakes ; it is inserted as a charm in the forehead
of images of Buddha, and, if large enough, it is

engraved with a formula or the figure of a dragon
{NINQ iii. 53 ; WaddeU, Lhasa and its Mysteries^,

London, 1906, p. 349). Coral wards ofl" the evil

influence of the sun, and purifies mourners from
the death tabu (Campbell, op. cit. 69 ; Colebrooke,
op. cit. 101). Similar protective powers are attri-

buted to other precious stones (Cfampbell, op. cit.

119 tf. ; Crooke, PR ii. 17 ff.).

(e) Beads.—The protective value of beads depends
partly upon the substances of which they are

composed, partly on the fact that they are per-

forated, and thus^ exposed to the entry of spirits.

Those worn by Saivas are made of the 'Eudra-
eyed ' (rudraksa), the berry of the plant Elceocarpus
ganitrus ; those of the Vaisnavas of the wood of

the sacred basil {tulasi), both bringing the wearer
into communion with, and under the protection of,

the deity. The shell of the cowrie (Cyproea moneta)
is similarly hung on the necks of women, children,

and cattle, and it is supposed to crack when the
evil eye falls upon it (Campbell, op, cit. 126 ft'. ;

Crooke, op. cit. li. 17). The blowing of the conch
shell (Turhinella rapa) scares evil spirits from the
temple-offerings, from the married pair, and from
the corpse (Campbell, op. cit. 126). When the
coils of the shell are turned to the right (daksina-

varta), it is specially valued (Risley, Tribes and
Castes of Bengal, Calcutta, 1891, ii. 223).

(/) Metals.—i. Iron.—The demons and evil

spirits of India come down from the Age of Stone,
and for this reason they dread the influence of

metals. Iron is specially valued as a protective

(cf. Johnson, op. cit. 169 ff.). When a child is

still-born, the Burmese place iron beside the corpse,

with the invocation :
' Never more return into thy

mother's womb till this metal becomes as soft as

down ' (Shway Yoe, op. cit. i. 3). The Vadvals of

Thana, in order to guard against the spirit which
attacks the child on the sixth day after birth (an

unconscious recognition of the danger from infantile

lockjaw, caused by neglect of sanitary precautions),

place an iron knife or scythe on the mother's cot,

and an iron bickem at the door of the lying-in

room—a custom which also prevails in the Panjab
(Campbell, op. cit. 387 ; Malik Muhammad Din,
op. cit. 98). An iron bracelet is worn by all Hindu
married women, those of high rank enclosing it in

fold (Uajendralala Mitra, The Indo Aryans,
.ondon, 1881, i. 233, 279; Kisley, op. cit. i. 532,

533, ii. 41). In the form of the sword it has special

power. When a birth occurs among the Kachins
of Upper Burma, guns are fired, knives (dha.) and
torches are brandished over the mother, and old
rags and chillies are burnt to scare demons by the
stench (Gazetteer, i. pt. i. 399). The Muham-
madans of N. India wave a knife over a sufferer

from cramp, with the invocation :
' I salute God I

The knife is of steel ! The arrow is sharp 1 May
the cramp cease through the^power of Muhammad,
the brave one !

' {NINQ v. 35). On the Irrawaddy
river in Burma iron pyrites are valued as a charm
against alligators (Yiile, Mission to Ava, London,
1858, p. 198). A curious belief in the sanctity of
iron appears among the Doms {g.v.), a criminal
tribe of N. India. They inherit from the Stone
Age the belief that it is unlawful to commit a
burglary with an iron tool ; any one disobeying
this rule is expelled from the community, and it ia

believed that the eyes of the ofl'ender will start

from his head {NINQ v. 63).

ii. Copper.—Copper is a sacred metal with
Hindus, and many of the sacrificial utensils are
made of it. In the Paniab a couple of copper
rings or ear-rings scare tne spirit which brings
sciatica (PNQ iv. 149). The Lihgayats of Dharwar,
with the same intention, place over the corpse
twenty-one small pieces of copper, on which sacred
formulae have been engraved {BG xxii. 115 ; cf.

European superstitions regarding the use of bronze
[Johnson, op. cit. 120]).

iii. Jewellery.—The same beliefs extend to preci-

ous metals in the form of jewellery, the use of

which was in India prophylactic before it came to

be ornamental. This is shown by the fact that
jewels are used to guard the orifices and other
parts of the body most exposed to the entry of

spirits—the ears, nose, temples, neck, hands, feet,

waist, and the pudenda. Further, among the
forest-tribes, ornaments take the shape of the
leaves, flowers, fruits, or berries of the sacred trees

which were originally used for the purpose of pro-

tection ; and to these are added the bones, teeth,

or horns of animals, the virtues of which are thus
communicated to the wearer (Campbell, op. cit.

20 ff.). The ring, in particular, is supposed to
possess special power. In the folk-tales we find

that a charmed ring, placed on the ground in a
clean square, and sprinkled with butter-milk,
secures the attainment of any wish (Temple-Steel,
Wideawake Stories, Bombay, 1884, p. 199). In
Burma, Kachin women wear, as protectives, on the
front of the hair a silver crescent held up behind
by cowrie shells, and on the upper part of the ear
a silver circlet with a cock's feather ( Gazetteer, i.

pt. i. 395). A ring of the kuia or darbha grass

{Poa cynosuroides) is worn on the fourth finger by
Hindus during sacred rites, and is known as ' the
purifier' {^avitra), that is to say, the protector
from evil influences (Dubois, op. ctt. 150 f.). That
worn by the Nambutiri Brahmans of Malabar is

usually of gold in the shape of the figure 8 ; it must
be worn during certain rites, and those who do not
possess a gold ring make one of the darbha grass

for each solemnity {Bull. Madras Museum, iii. 41).

All Hindus and many Muhammadans wear at
marriage a crown of precious metals or tinsel as a
protective.

iv. Coins.—Coins are used as protectives partly
on account of the metal out of which they are
made, and partly because Hindu coins are engraved
with the figures and symbols of deities, Muham-
madan with sacred texts. But it is only those of

the older dynasties, not those of British mints,
which are valued. In Nepal, the local rupee,

covered with Saiva emblems, is shown to a woman
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when her delivery is protracted, and in N. India

the coin of the Emperor Akbar, known as that of

the ' four friends ' {charyari), because it is engraved
with the names of the four successors of the Prophet
Abu Bakr, ' Umar, 'Usman, and' Ali—is used in the

same way (Crooke, PB i. 116). The De^ast BrSh-
mans of Dharwar, when child-birth is delayed,

dose the woman with water in which old gold coins

have been placed (BG xxii. 74). In Malabar,
Nambutiri Brahman boys wear amulets containing
the chakram coin, of which 28 make one rupee,

and Venetian sequins are also worn to bring good
luck {Bull. Madras Museum, iii. 42, 41, 196). In
Gujarat, children of the Kayasth caste are made
to lick a little rice and milk from a rupee as a
prosperity charm (BG ix. pt. i. 61). Coins of

Queen Victoria were valued by Himalayan Buddh-
ists, because the image was supposed to repre-

sent the mild goddess known as the Great Queen ;

but they refused to accept those of King Edward
VII., which they believed to represent the head of

the Lama (Waddell, Lhasa and its Mysteries',

354).

ig) Salt.—Salt, probably on account of its pre-

servative qualities, is often used in charms. The
Kautias of Bengal repel the evil eye by waving
mustard seed and salt round the patient (Risley,

op. cit. ii. 209). In Gujarat it is deemed specially

lucky to buy salt on New Year's Day ; to be freed

from the death throes a dying person makes a gift

of salt to a Brahman ; on the great spirit day in

October, Hindu women make marks with salt at

the cross-roads [BG ix.pt. i. 349). Salt is part of

one of the elaborate Toda charms (Rivers, The
Todas, London, 1906, p. 263 f.).

(h) Colours.—Special colours are prescribed in

many charms. Yellow, red, and black are ob-

noxious to evil spirits. The belief in the virtue of

yellow is one of the reasons why both Hindus and
Muhammadans smear the bride and bridegroom
with turmeric. The same explanation probably
accounts for the use of the substance known as
' milkmaids' sandalwood ' (gopichandana) for mark-
ing the forehead. Vermilion is used to mark the
forehead, and is also applied as a protective to new
clothes. The virtues of black are illustrated by
the almost universal custom of smearing the eye-
lids of women and children with lampblack, partly
because spirits detest black, and partly as a dis-

guise agamst the evil eye (Campbell, op. cit. 63 If.,

458).

(i) Strings, threads, knots.—These are used as
charms to produce union, and also to bar the entry
of hostile spirits. All castes knot the clothes of
the bride and bridegroom as a marriage charm.
In a marriage in S. India an important part of the
rite is the tying of the ' lucky thread ' (mahgala-
sutram), a saffron-coloured thread or cord attached
to a small gold ornament, fastened round the neck
and hanging down in front, like a locket. It is

worn, like the European wedding - ring, by aU
married women, who never part with it during
life ; it is cut at the death of the husband, and its

absence is a sign of widowhood (Padfield, op. cit.

126 f., 239). Analogous to this is the rite of tying
the tali, which, as its name imports, was originally
a leaf of the palmyra palm (Skr. tala) (Dubois, op.

cit. 224; Thurston, op. cit. 121 ff.). Among the
Todas its place is taken by the ' bow and arrow
touching' (pursutpimi), represented by a blade of
sacred gi'ass and the twig of the shrub Sophora
glauca (Bull. Madras Museum, ii. 159 ; Rivers,
The Todas, 319 ff). The tying of the marriage
wristlet (kahkana), which often consists of blades
of kuia grass, is common in most parts of the
country (Dubois, op. cit. 222 ; Bull. Madras
Museum, iii. 62 ; BG ix. pt. i. 45). Another form
of this sacred thread is the Br&hmanical cord

(yajnopamta), with which the high-caste youth is

invested at the rite of initiation (upanayana)
(Dubois, op. cit. 160 £f. ; BG ix. pt. i. 36 ff.). It is

fastened with the special 'Brahma knot' (brahma-
granthi). In another form of the rite in S. India
the thread is reinforced with a strip of the hide of

the male deer ; or a long strip of it is worn as a
sash (Padfield, op. cit. 77). During the rite of

initiation a saffron-coloured thread is tied to the
wrist of the neophyte (Dubois, op. cit. 165).

Another charm of the same class is the rdkhi
(Skr. rakshika, root raskh, ' to guard '). It is tied
by women or by Brahmans on the wrists of men at
the Salono or Rakshabandhan feast held on the
fuU moon of the month Sravana (July-August).
It is closely connected with the Brahmanical cord,
a new cord being annually assumed on the same
date at which the rdkhi is tied (Padfield, op. cit.

78 ; Crooke, PE ii. 293). This is one of the symbols
which mark brotherhood (see art. Brotherhooi
[artificial], vol. ii. p. 862''). A similar rite among
Muhammadans is the ' year knot ' (salgirah), a
string tied on the wrist of a child on its first birth-

day, which is replaced each succeeding anniversary
(Herklots, Qanoon-e-Islam, Madras, 1863, p. 26;
Blochmann, Ain-i-Akbari, Calcutta, 1873, i. 267).

Similar uses of threads and knots as charms are
numerous. Barren women, in the hope of obtain-
ing offspring, tie knots of coloured thread on the
marble tracery of the Saint's tomb at Fatehpur-
Sikri (q.v.). The Burmese wear coloured string
wristlets as a protection against cholera (Shway
Yoe, op. cit. ii. 108). The Kami woman in E.
Bengal, when she names her child, ties seven
threads round its wrist, saying, ' Be fortunate, be
brave, be healthy' (Lewin, Wild Races of S.E.
India, London, 1870, p. 229). Among the Mrtts of

the same region, every one attending a wedding has
a thread tied round his wrist by the oldest woman
of the bride's family ; this must remain on the wrist
until it decays and falls off (ib. 234). The Grand
Lama ties knots of silk round the necks of his

votaries (Waddell, Buddhis7n of Tibet, 321). If a
Mala child in Madras grinds its teeth in sleep, a
piece of broken pot is brought from a graveyard,
fumigated with incense, and tied round the child's

neck with a string rubbed with turmeric, or with
a piece of gut (Thurston, op. cit. 265).

(j) Fire and light. — Lights scare evil spirits.

Among the Kachins of Upper Burma torches are
waved over a woman after her delivery (Gazetteer,

i. pt. i. 399). The Nayars of Malabar place lights,

over which rice is sprinkled, in the room in which
the marriage is consummated (Bull. Madras
Museum, iii. 234 ; cf. Dubois, op. cit. 227).

Among the Savaras of Bengal the bridesmaids
warm the tips of their fingers at a lamp, and rub
the cheeks of the bridegroom (Risley, op. cit. ii.

243). The Muhammadan Khojas of Gujarat place

a four-wicked lamp near a young child, while the

friends scatter rice (BG ix. pt. ii. 45). In Bombay
the lamp is extinguished on the tenth day, and
again tilled with butter and sugar, as a mimetic
charm to induce the light to come again and bring
another baby (PNQ iv. 5). The folk-tales often

refer to jewel-lamps guarding young children

(Somadeva, Kathdsaritsagara [tr. Tawney, Cal-

cutta, 1880], i. 189, 246, 305). The Srigaud Brah-
mans of Gujarat at marriage wear conical hats

made of leaves of the sacred tree Butea frondosa,
and on the hat is placed a lighted lamp (BG ix.

pt. i. 19 ; and cf. ib. 272).

Fire is commonly used for the same purpose.
The fires lit at the Holi spring-festival are intended
as a purgation of evil spirits, or as a mimetic charm
to produce sunshine. Touching fire is one of the
methods by which mourners are freed from the

ghost which clings to them. When an Arer woman
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of Kanarahas an illegitimate child, the priest lights

a lamp, plucks a hair from the woman's head,
throws it into the fire, and announces that mother
and child are free from tabu {BG xv. pt. i. 215). The
rite of fire-walking practised in many parts of the
country appears to be intended as a means of purg-
ing evil spirits ; and the fire lighted by all castes in

the delivery-room seems to have the same object.

Such use of fire is naturally common among the
Zoroastrian fire-worshippers (Shea-Troyer, TJie

Dabistan, Paris, 1843, i. 317).

{k) Shouting, gun- firing, etc.—Noise is a charm
against evil spirits. When epidemic disease appears
in Burma, ' the whole population break out into

yells, and make as much noise as they can, with
the view of scaring away the evil spirit who has
brought the disease' (Shway Yoe, op. cit. i. 2S2).

Bell-ringing, drum-beating, and other forms of

music have the same efl'ect (Campbell, op. cit. 45 f.,

108 ff., 407).

{I) Incense and foul smells. — The burning of

incense and the production of foul smells act in

the same way. In the Himalayas a mixture of

incense and butter is burnt to scare demons
(Waddell, Buddhism of Tibet, 432 n.). In N. India,

bran, chillies, salt, mustard, and sometimes the
eyelashes of the patient, are waved seven times
over a sick child ; when these things are burned,
if a foul smell is produced, as is necessarily the
case, the infant is believed to be freed from the
effects of the evil eye {PNQ i. 51).

(m) Blood. — Blood is used as a prophylactic
against evil spirits, and marks the blood-covenant.
At a Kachin marriage in Burma the blood of fowls
is scattered on the bride and her attendants, and
along the path by which she comes to the house of

her husband {Gazetteer, i. pt. i. 407). At animal
sacrifices in Gujarat, the blood is sprinkled on the
image of the goddess, and on the floor and door-

posts of the temple (cf. the Passover rite, HDB iii.

689) ; if the offering be made for the good of the
community, it is rubbed on the gates of the town
and on those of the chief's palace or hall, and on
the foreheads of the bystanders ; the exorcists and
barren women drink cups of the blood, and the
person making the offering takes to his house a
portion, in which he mixes grain of various kinds,
and this is scattered in the rooms of the house and
laid in a corner of his field ; even Brahmans keep
cloths steeped in the blood of the victim, as a charm
against natural and spirit-sent diseases {BG ix.

pt. i. 407).

{n) Abuse and indecency.—The custom of using
foul abuse and indecency at various religious and
domestic rites seems to be practised with the same
object. The abuse of the bridegroom and his party
by the friends of the bride, commonly explained as

a survival of marriage by capture, is probably
based on the desire to protect the married pair
from evil spirits. In some cases, as a propitiatory
charm, people submit to gross abuse, as when, on
the feast day of Gane^a, men who have to go out
and risk the danger of seeing the moon fling stones
at the house of a neighbour, in the hope that he
may abuse them and thus remove the evil (Forbes,
Bas Mala, London, 1878, p. 610 ; Crooke, PB, i.

16 f . ; cf . Frazer, Pausanias, 1900, ii. 492 ; Farnell,

CGS iii. 104, 172). Mock fights, which are often a
mimetic representation of the victory of the powers
of good over those of evil, are probably intended to

secure the same object (Crooke, PE ii. 321 ; cf.

Farnell, op. cit. v. 194 ; Crawley, The Mystic Base,
London, 1902, p. 290 ff.).

3. Charms written, engraved, or inserted in the
flesh. — Charms of this kind fall into several

{a) The yantra, 'that which holds, restrains,

fastens,' is a combination of mystical symbols and

diagrams, drawn on copper or other metallic plates,
and supposed to possess occult powers. One worn
by a Nainbatiri Brahman of Malabar had a pattern
engraved on a silver plate, and the wearer alleged
that its use relieved him from a feeling of heat in
the cool season—a symptom which he attributed
to the influence of an evil spirit {Bull. Madras
Museum, iii. 41, 305 ff.). Another yantra repre-
sented, on a sheet of metal, the enemy that the
wearer wished to destroy ; and it contained a
threat that bodUy injury or death would overtake
him ; to effect tne same object, nails are thrust
into the body of a live frog or lizard, which is en-
closed in the shell of a coco-nut—the death of the
animal and of the enemy being supposed to occur
simultaneously {ib. iii. 51). For other examples of
similar yantras, see L. K. Anantha Krishna Iyer,
The Cochin Tribes and Castes, i. 307, 317. Witch-
craft by means of such images is common (Herk-
lots, op. cit. 215 ff. ; Crooke, PB ii. 278 ff.).

{b) Cabalistic squares.—Such squares, in which
the total of the figures in each column amounts to
15 or some other mystic number, are very com-
monly used. For examples, see Shway Yoe, op. cit.

i. 15, ii. 127 f. ; BG ix. pt. ii. 147 ; Herklots, op. cit.

246 ff. ; Waddell, Buddhism of Tibet, 457, 467.

(c) The triangle and the pentaele.—Mystic marks
of this kind are used in N. India in the ornamenta-
tion of domestic vessels, which they are supposed
to protect (PNQ ii. 29 ; Crooke, PB ii. 39). The
pentaele is also used as a charm against scorpion-
stings and fever {PNQ iii. 205 ; NINQ ii. 10). In
Bombay the pentaele, when enclosed in a series of
circles and curves, prevents a child from crying
(Campbell, op. cit. 391). Muhammadans believe
that by it Solomon was able to work magic. The
trigrams used by Himalayan Buddhists fall into
the same class (Waddell, Buddhism cf Tibet,

395).

{d) Bepresentations of the eye.—These are drawn
on ships and boats as a sort of mimetic charm to
enable them to see their way at night and avoid
shoals and rocks. They are largely used by the
Burmese and Siamese (Shway Yoe, op. cit. 1. 81

;

Bowring, Siam, London, 1857, i. 393 ; cf. Frazer,
Pausanias, ii. 17 f.).

(e) The swastika.—The symbol of the swastika
(Skr. svasti, ' welfare,' ' health ') is known in
Europe under the name of fylfot, cross crampon6e,
etc. , and it is the gammadion of Byzantine ecclesi-

astical ornament. For its origin and significance,

see art. Ceoss ; T. Wilson, The Swastika, Smith-
sonian Institution, Washington, 1896 ; G. d'Alvi-
ella, Th^ Migration of Symbols, London, 1894, p.
32 ff'. It appears on the early Iron Age pottery of

S. India. At the present day it is drawn on textile

fabrics, on religious and domestic utensils, on re-

presentations of the footprints of Buddha and other
Divine and saintly personages, and on the opening
pages of account-books, etc., where it is believed
to be a charm against all evil influences. In
the normal form the arms bend to the right ; in

Buddhism they are ' always bent in the respectful

attitude, that is, towards the left' (Waddell, op.

cit. 389 ; Wilson, op. cit. 767).

(/) The labyrinth.—The labyrinth (Skr. chak-
ravyuha) is used as a mimetic charm in cases of

protracted labour, a figure of it being drawn and
shown to the woman {PNQ ii. 114).

{g) The charmed circle. — The charmed circle,

when made with substances like milk or ashes,

which possess mystic powers, protects the person
enclosed within it from malevolent spirit agencies.
Thus it protects cattle from disease, and in the
folk-tales we frequently find that a circle made of

ashes is used to protect persons from demons {PNQ
ii. 148 ; Crooke, PB ii. 41 f. ; Somadeva, Katha-
saritsagara, tr. Tawney, i. 337). The mandala.
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or magic circle of Buddhism, is of the same type
(Waddell, op. cit. 397 f.)-

(A) Handmarks.—The mark of the hand made
upon a house or any article in one of the lucky
colours (see above, 2 (h)) is a protective charm
{NINQ V. 115 ; cf. Elworthy, op. cit. 233 fiF.). The
handmark of a sati on her way to death is regarded
as specially fortunate, and is preserved to this day
on the gates of forts in Rajputana.

(i) Tatu.—Ornamentation of the skin in the form
of the tatu is probably based on various principles,

one being its use as a prophylactic (JAI x.vii. 318 fF.,

XXX. supp. 116, XXXI. 29; Crawley, op. cit. 135).

In Burma, where the practice is most common, it

appears in the form of various cabalistic and pro-

tective marks, as, for instance, in love charms, and
to alleviate the pain of flogging (Shway Yoe, op.

cit. i. 48 f . , 50 f
.
). In Bengsd it is a cure for goitre,

and in Madras for muscular pains and other dis-

orders (Risley, op. cit. i. 292 ; Bull. Madras Museum,
ii. 116).

(j) Charms embedded in the flesh.—The custom
of inserting in the flesh various substances as
charms is wide-spread in Burma, and it was used
by the Japanese to protect themselves against the
armies of the Great Kaan (Marco Polo, ed. Yule,
London, 1871, ii. 205, 207 f. ; Shway Yoe, op. cit.

i. 51 ; Yule, Mission to Ava, 208 n. ; Gazetteer
Upper Burma, ii. pt. i. 79). It is occasionally
used by RamoshI {q.v.) thieves in W. India ; and
natives believe that the famous Madras mutineer,
Muhammad Yusuf Khan, had a magic ball inserted
in his thigh, and that he could not be executed
until it was extracted {BG xviii. pt. iii. 36 n. ;

Wilson, Hist, of the Madras Army, Madras, 1883-

89, i. 386).

4. Charms comiected with sacred persons,
places, etc.—Some charms are connected mth
deities, holy men, and holy places. Hindus often
wear round their necks little metallic lockets con-
taining an image of the goddess Devi, or of some
other divinity. In the same class fall the am-
monite (ialagr&Tna) used in the worship of Visuu
and Kr§na, which is regarded as holy, either on
account of its whorls, or because of the interstices

which Visnu, in the form of a worm, is said to
have made on its surface ; and the lihgam, or
phallic sjrmbol, of Siva. Both are valued as pro-
tective charms, and small images of the lihgam are
worn for this purpose by the Lih^ayat (q.v.) order.

In the same way the imprints of the footsteps of

Buddha and Visnu (visnupada) are depicted on
buildings and on various articles. In another
class is the ' foot-nectar ' {charanmj-ta), or water
in which the feet of holy men have been washed.
This is often drunk or used as a charm, as is the
water in which a sword has been plunged in the
Sikh form of initiation (cf. Crawley, op. cit. 100 f.).

The water from holy rivers, like the Ganges or
Narbada, is given to the dying, and is valued as a
remedy. In the same way, Muhammadans use
water from the sacred well Zamzam at Mecca. It

is used to break the Lenten fast, applied to the
eyes to brighten the vision, given to the dying,
when Satan stands by holding a bowl of water—
the price of the departing soul (Hughes, DI, p. 701).

Secretions of holy persons are used in the same
way, such as pills made from the excrement of the
Grand Lama (Waddell, Lhasa and its Mysteries,
397 n. ; for similar holy pills, cf. the same author's
Buddhism of Tibet, 323, 448) ; and the spittle of the
Meriah victim of the Kandhs {q.v.) (Risley, op.

cit. i. 405 ; Macpherson, Memorials of Service,
London, 1865, p. 118), and of holy men in
Gujarat and Madras (BG ix. pt. ii. 127 n. ; Dubois,
op. cit. 132 ; Thurston, op. cit. 305). When cattle
in Bah&walpur are attacked with farcy and other
diseases, earth from the tomb of the saint 'Ali

Ashab is thro\vn over them (Malik Muhammad
Din, op. cit. 159). Clay from holy places, like that
from the Karbala or Mashhadu'l-^usain^the great
place of Shi'ah pilgiimage in Al-'Iraq—is given to

the dying Khoja in W. India, to protect him from
the arch-fiend (BG ix. pt. ii. 46). Dust from the
footsteps of a cow was used to drive evil spirits

from the infant god Krsna ; and, when a Hindu
pilgrim bathes at a sacred place, he rubs the holy
earth on his body, saying, 'Earth, free me from
my sins, that, my sins being destroyed by thee, I

may reach heaven' (Campbell, op. cit. 79). When
a Mhar in the Deccan is possessed by an evil spirit,

the officiant takes a little dust from his feet, and rubs
it between the eyebrows of the possessed person,
and the spirit leaves him ; the Chitpawan Brahman
boy at initiation has his hands rubbed with sand,
and, when a girl arrives at puberty, she is rubbed
with seven kinds of earth and then bathed ; the
Chamhhars of Poona put sand under the mother's
pillow after childbirth ; the seven kinds of sacred
earth used in such rites are taken from a king's
palace gate, from a hUl, from under the foot of an
elephant, from a place where four roads meet, from
a cowshed, and from under the tree Andropogon
muricatum (BG xviii. pt. i. 119, 141, 327). Pil-

grims carry away with them from a sacred site in

Assam scrapings of the rocks and soil, which they
treasure as protectives, and place beside the corpse,

in the belief that they protect the soul from trans-

migration into one of the lower animals (Waddell,
Buddhism of Tibet, 309). Pilgrims to Tibet bring
back with them dust of a rock near the temple of

medicine at Lhasa, which is swallowed as a charm
(Waddell, Lhasa and its Mysteries, 376).

One of the chief sacred substances used in making
charms is ashes. It is probable that these were
originally the ashes of the sacrifice, (vibhuti, ' great
power '), which are still used by Saiva ascetics to

rub on the body and form their sectarial marks
(Padfield, op. cit. 89). In the Himalaya one of the
most potent charms against evil spirits is that
known as the 'ashes formula' (vibhuti mantra),
after the recitation of which some ashes are
smeared on the forehead of the patient three

times, and then rubbed off, so as to disperse the
dangerous influence ; and a patient of the Saiva
sect in S. India is rubbed with sacred ashes whUe
a charm is recited {NINQ iii. 74 f. ; Padfield, op.

cit. 50). A bath of ashes is one of the modes ol

purification used by the Lihgayats (g.?).) (Dubois,
op. cit. 181). The Mikirs of Assam use ashes as a
cure to relieve blindness (Stack, The Mikirs, 51).

The Todas, in order to avert the influence of

demons, make a mark with ashes above the nose
of the patient (Rivers, op. cit. 269). In Bombay,
rubbing the head with ashes cures headache ; a
person excommunicated is relieved of the tabu by
swallowing ashes administered by his spiritual

guide ; asnes from the censer of Maruti, the
monkey-god, or some other guardian deity, scare

spirits (BG xxii. 51, xxiii. 114). Ashes produced
after the fusing of iron, copper, or silver, are re-

garded as the elixir of life (Campbell, op. cit.

21). Old women, both Hindu and Muhammadan,
sprinkle ashes, with the recital of a formula, over
the bridegroom when he retires with his bride,

believing that this makes him subservient to her
(NINQ V. 215). The ashes of the sacred fires, like

that lighted at the Holl festival, and those main-
tained by various Musalman saints and at Hindu
temples, have high repute as prophylactics. Ir
the folk-tales, the person exposed to witchcraft or

spirit influence finds shelter within a magic circle

of ashes (Somadeva, op. cit. i. 337).

5. Places where charms are most frequently

used.—(as) Cross-roads.—It is a common habit to

perform charms at the place where four roads meet.
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In the orthodox Br&hmanical death-rites, lamps are

placed at cross-roads (Colebrooke, op. cit. 102). At
the marriage rite among the Bharvads in Gujarat,
a eunuch flings balls of wheat-flour towards the
four quarters of the heavens, as a charm to scare

evil spirits ; and in the same province, at the Holi
festival, the tire is lighted at a quadrivium (BG ix.

pt. i. 280, 357). In Bombay, seven pebbles, picked
up from a place where three roads meet, are used
as a charm against the evil eye (Campbell, op. cit.

208). Some of the Gujarat tribes, apparently with
the intention of dispersing the evil or passing it on
to some traveller, sweep their houses on the first

day of the month Karttik (November), and lay the
refuse in a pot at the cross roads (ib. 329). On the
same principle, a common form of small-pox trans-

ference is to lay the scabs or scales from the body
of the patient at cross-roads, in the hope that some
passer-by may take the disease with him (Crooke,
PR i. 164 f.). Many instances of such practices

have been collected by Westermarck (MIn. 256 n.),

who comes to the conclusion that suicides were
buried at cross-roads because the cross was believed
to disperse the evil, so that this would be a
favourite place where a person could divest him-
self of disease or other Uls attributed to spirit

agency.
(6) Boundaries.—Charms are often performed at

boundaries, in order to protect the village from
the entry of strange, and therefore hostile, spirits.

The baigd, or medicine-man, of the non-Aryan
tribes of the central hills, yearly makes a line with
spirituous liquor along the village boundary to

repel foreign spirits. The Kandha, with the same
object, used to ofier animal sacrifices at their
boimdaries (Macpherson, op. cit. 366).

(c) Cemeteries.—Tantrik charms, in which por-

tions of corpses, human bones, or ashes from
funeral pyres are used, are sometimes performed
in cemeteries, which are believed to be tne haunts
of those demons whom it is the object of the charm
to bring under control.

6. Conditions of charm-working.

—

[a) Nudity.
—It is often an essential part of such rites that
they shall be done in a state of nudity. A mason,
in a state of nudity, sets up the 'magic stone'
(vantram rdyi) in Madras (Thurston, op. cit. 264).

fn one of the folk-tales the conditions for working
a charm are thus defined :

' Rise up in the last watch of the night, and with dishevelled
hair and naked, and without rinsing your mouth, talte two
handfuls of rice as large as you can grasp with your two hands,
and, muttering the form of words, go to a place where four roads
meet, and there place the two handfuls of rice, and return in

silence without looking behind you. Do so until the Pi^acha
[cannibal demon] appears ' (Somadeva, op. cit. i. 256 f. ; cf. 154).

This ceremonial nudity appears in many rites in

India (Journal Eth. Soc. iv. 333 ff. ; JAI v. 413 ;

PNQ iv. 88, 197 ; Dubois, op. cit. 388). It perhaps
represents profound submission to spirit power, or
is based on the belief that clothes used in a sacred
place or in magical rites become tabu and cannot
be used again (W. R. Smith, p. 451).

(6) Purity.—The chief condition of successful
charm-working is that the officiant must be in a
state of personal purity. He must exercise ex-
treme care in reciting the charm, lest, in the event
of error, it may recoil upon himself. For this

purpose he must be carefully instructed in the
art. A person desirous of learning Muhammadan
charms must repeat them several times for forty
days, during which he should abstain from animal
and certain other kinds of food {BG ix. pt. ii. 144).

In a tale in the Jataka (iv. 124 ff.) a man learns a
charm from a Chancjala out-caste, and loses the
power of working it because, through shame, he
denies the source of his knowledge.

7. Methods of working charms.—The custom of
waving things which are regarded as charms over

persons exposed to spirit dangers is common. The
technical name for the process is arti (Skr. dratrika),
and it is commonly used in making offerings ti>

idols, etc. (Dubois, op. cit. 148 fl'.). In Bengal,
when a Napit bridegroom comes to fetch his bnde,
women wave round him a basket containing five

lamps, five lumps of coloured earth, a looking-
glass, a box, vermilion, turmeric, rice, and grass
(Risley, op. cit. ii. 126). The Malai Vellalas of

Madras swing a live fowl round the married pair,

wring its neck, and give it to the musicians
(Thurston, m>. cit. 279). With this may be com-
pared the Musalman rite known as ta^adduk, in

which a person takes upon himself the calamity
impending over another. It is told of the Emperor
Babar that, when his son Humaytin was danger-
ously sick, he walked thrice round him, took his

illness upon himself, and from that time lost his

health ( W. Erskine, Hist, of India, London, 1854,

i. 513 f. ; cf. Manucci, Storia do Mogar, 1907,
i. 217). It is said that his grandfather in this way
removed the disease of the late Sir Salar Jung
(BUgrami-WUmott, Hist. Sketch of the Nizam's
Dominions, Bombay, 1883, i. 148). On the same
principle, at Hindu and Muhammadan weddings,
old women crack their fingers and touch their fore-

heads, thus taking upon themselves the danger
which menaces bride and bridegroom.
A favourite mode of using charms is to write the

formula on paper or on the inside of a cup, and
then to dissolve the writing in water, which is

administered to the patient. For the same purpose,
charms are often engraved inside metal cups which
are reserved for this special object (Thurston, op.

cit. 357 ; BG ix. pt. ii. 57 n. ; cf. Waddell, Lhasa,
377). Medical prescriptions, which are really

charms, given by the Lamas, are eaten by the
northern Buddhists, who also drink the water in

which the magical writing has been reflected

(Waddell, Buddhism of Tibet, 401).

8. Charms and mimetic magic.— From the
examples which have been given in this summary
account of Indian charms, it will have been made
clear how largely they depend upon the principles

of white magic m the forms known as ' mimetic,'
'sympathetic,' or 'homoeopathic' Two ideas
underlie magic of this kind :

' first, that like

produces like, or that an effect resembles its cause

;

and second, that things which have once been in

contact, but have ceased to be so, continue to act on
each other as if the contact still persisted ' (Frazer,

GB ^ i. 9). The following examples illustrate these
principles. The Burmese, in order to protect a
person from drowning, tatu a representation of an
egret or paddy-bird on the body (Shway Yoe, op.

cit. i. 56). In N. India, wearing the bones of a
wolf makes a child active {NINQ iv. 198). The
Nambutiri Brahman husband in Malabar, at the
' male-production ' rite [pumsavana), feeds his wife
with one grain of barley and two beans, symboliz-
ing the genital organs of the male {Bull. Madrat
Museum, iii. 116). So in Bombay, cutting off' and
swallowing a portion of the foreskin of a newborn
child produces male issue {PNQ iii. 116). In
Bengal, at a Magh wedding, the bride and bride-

groom eat some curry and rice from the same dish ;

what they leave is kept in a covered earthen vessel

for seven days, during which the married couple
may not leave the village or cross running water.
On the eighth day the vessel is ojjened, and if

maggots are found in the food, it is believed to
show that the union wOl be fertile (Risley, op. cit.

ii. 32). Ague is cured in N. India by enclosing
parched grain in a marrow bone, which is buried
in a hole just where the shadow of the patient
falls, with the invocation :

' O fever, come when
this grain sprouts again !

' {NINQ ii. 9). In Madras,
lumps of molasses are thrown into temple-tanks by
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persons snflFering from boils or abscesses, in the

belief that the latter will disappear as the former
are dissolved in the water (Thurston, op. cit. 352).

Q. Amulets.—Amulets, which in the Tantrik
icuool are known by the name kavacha, which
means ' a cuirass, breastplate, or body armour,' are

formed out of the same substances as those used
in charms. Passages from a sacred book, as by
Muhammadans the sections of the Qur'an known
as 'The Daybreak' and 'Men' (Qur'an, suras
cxiii., cxiv.), are often enclosed in cases made of

silver or other precious metal, and are worn round
the neck or on the parts of the body most liable to

danger, physical or spiritual. Such cases are often
beautiful specimens of the art of the jeweller (see

illustrations from the Panjab and Tibet in Baden
Powell, Handbook of Manufactures and Arts of the
Punjab, Lahore, 1872, p. 178 ; Waddell, Lhasa,
348). When General Nicholson was attacked by a
GhazI fanatic, he was obliged to shoot his assailant

;

the ball passed through a sacred book which he had
tied across his breast as a protective (Kaye, Lives

of Indian Officers, London, 1867, ii. 452). A
curious form of amulet, known as ' the crown of

the co-wife ' {saukan mora), is used in N. India. It

is an image of his first wife worn by a man who
has married a second time. All gifts made to the
new wife are first laid before the image of her
predecessor, lest, through jealousy, the latter may
work mischief (PNQ i. 14 ; Campbell, op. cit. 171).

Compound amulets, containing a collection of
various protectives, are commonly used. The
Himalayan Buddhists wear cases containing little

idols, charms, and written prayers, or the bones,
hair, or nail-paringa of a Lama (Hooker, Himalayan
Journals, London, 1891, pp. 89 f., 141). Chin men
in Upper Burma wear in their necklaces tiger and
bear claws ; women wear hog-deer teeth ; children,
claws of the wild cat ; merrythoughts of fowls are
worn to commemorate recovery from illness through
the sacrifice of a fowl ; in similar cases men wear
cocks' feathers round the throat, or tigers' claws
or cocks' feathers attached to their gaiters (Gazet-
teer, i. pt. i. 469). An amulet worn by a man in
the Panjab was found to contain a piece of an
umbilical cord encased in metal ; a tiger's claw

;

two claws of the great owl turned in opposite
directions, and fixed in a metal case ; a stone,
probably tourmaline or quartz ; and an evil eye
destroyer in the shape of a jasper or black marble
bead. These were all considered necessary. But,
as an additional precaution, were added some gold,
a whorled shell, an old copper coin, ashes from the
fire of a Yogi ascetic, an iron ring, a cowrie shell,

and the five ingredients out of which incense is

made. The owner admitted that the last articles
might advantageously have been replaced by a
yantra, or magic copper tablet (PNQ iii. 186).

10. Functions of women in connexion with
charms.—Women, owing to their greater suscepti-
bility to spirit influence, are often appointed to
priestly functions (cf. J. E. Harrison, Proleg. to

Gr. Bel., Cambridge, 1903, p. 260 S. ; Farnell, op.
cit. V. 159 f. ). It is old women of the family who
usually perform the wave rite at marriage ; and
the same feeling accounts for the part taken in
such magical rites by dancing girls and sacred slaves
attached to the great Hindu temples (Campbell,
op. cit. 336, 452 f. ).

Literature.—References to charms and amulets are found in
many ethno^aphical works on the Indian races, some of which
have been quoted in the course of this article. There does not
appear to be any monograph on the subject. The most useful
collections of charms are to be found in Sir J. M. Campbell,
Notes on the Spirit Jiasis of^ Belief and Custom, Bombay, 1SS5

;

E. Thurston, Ethnographic Notes in S. India, Madras, 1906

;

PNQ, 18SS-18S7 ; NINQ, 1891-1898. The use of charms forms a
considerable element in the folk-tale literature. See the standard
collections, such as Somadeva, Katha-sarit-sdgara, tr. O. H.
Tawney, Calcutta, 1830 ; The Jdtaka, ed. E. B. Cowell, Cam-

btidge, 1895-1907 ; Mrs. F. A. Steel and Sir R. C. Temple,
Wideawake Storiet, Bombay, 1884 ; J. H. Knowles, Folk-Talet
of Kashmir, London, 1888 ; Lai Behari Day, Folk-Tales of
Bengal, London, 1883 ; C. H. Bompas, Folk-lore of the Santal
Parganas, London, 1909 ; M. Frere, Old Deccan Days, London,
1870 ; W. L. Hildburgh, in JA{ xxxix. [1909], 388 fl. ; A. N.
Moberley, in Memoirs As. Soo. Bengal, L 2238.

W. Crooke.

CHARMS AND AMULETS (Iranian).—Ax
though the name of the Zoroastrian priests, the
Magi (on the meaning, see art. Magi, and A.
Camoy, 'Le Nom des Mages,' in Musion, new ser.,

ix. ), has actually supplied thegenericterm for magic
of all kinds, yet, as a matter of fact, ' witchcraft,
incantations, and similar superstitions are indeed
to be found among the ancient Iranian people,
but apparently occupied no very extensive place

'

(Geiger, Ostiran. Kultur, Erlangen, 1882, p. 331).
In this respect the Iranians stand in marked contrast
to their Indian cousins, with their strong trend
towards Tantrik and other superstitious practices.

On the other hand, as the same writer justly
remarks, a system which, like the Avesta, considers
the whole world as filled with evil spirits and
noxious creatures must naturally be disposed to
avert the malignant effects of such beings. Among
such are constantly reckoned some species of
sorcerers or witches, known by the names of jatu,
pairika, etc. ; and ' Avitchcraft ' is denounced as an
abomination. It is against them, as well as against
various forms of disease, noxious animals, and other
physical ills, that prayers (manthra) and spoken
or written charms (nirang) are directed. The
Parsis possess formulae of incantations and magical
prayers in abundance, and AnquetU du Perron
published many in his second volume (Spiegel,
Traditionelle Literatur, ii. 167, Vienna, 1860).

Several such efficacious prayers or conjurations
against evil creatures occur in the Avesta itself

;

and certain Avestan passages were considered
specially efficacious, and are written out even at
the present day, e.g. YaSt xxxii. 5. Of material
objects used as amulets there are fewer traces.
The locus classicus in the Avesta is Yait xiv. (the
'Bahram Yast'). Therein Zarathustra asks what
remedy there may be if a man who hates him
throw a curse upon him, or utter a spell against
him. Ahura Mazda directs him to ' take a feather
of the wide-winged birdvdreOgana (owl, or raven [?]),

and with it rub thy body ; with that feather thou
shalt curse back thy enemies.' If a man hold a
bone or a feather of this same bird, no one can over-
come him, but he wUl be ever victorious over all

foes (Yait xiv. 33 ff., 'a most remarkable passage,'
as Windischmann says [^Zor. Studien, Berlin, 1863,
p. 211]). But these feathers can also be used in
divining the future. When two hostile armies are
drawn up facing in battle array, the prophet is told
either to throw or scatter four of the feathers in
the space between the hostile ranks, and which-
ever of the two shall first worship the Genii of
Strength and Victory shall gain the day. This
spell is esoteric, and must be told to none except by
father to son, brother to brother, or priest to pupil
(ib. 43-46). The bird here referred to soon became
identified with the mystic bird, Saena, the Simurgh
(see CasarteUi, ' Cyena-Simurgh-Eoc ; un chapitre
d'6volution mythologique,' in Congris scient.

intern, des Catholiques, Paris, 1891, vi. 79-87),
whose feathers, in the Shdh-namah, cure both
Rustam and his mother of their wounds.

Several formulae of spells or amulets used by
Zoroastrians have been published in recent years.
J. J. Modi, in two papers read before the Anthro-
pological Society of Bombay in 1894, described a
charm for ulcer in the cornea of the eye, ' prepared
by a respectable Parsee family of Nowsharee,'
consisting of the root of a plant (var mogro=
Jasminum pubescens), plucked with very elaborate
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ceremonial, bound round with yam, and passed
over fumes of incense. But the present writer
doubts if this amulet, learned ' from a fakir,' is

genuine Iranian. Modi also exhibited a stone
amulet (marked with something like an eye) for

the same disease. Again, he quoted a tdviz, or

written conjuration, against all diseases of the eye,

written in a mixture of Avestan, Pazand, and
Pahlavi, and to be tied on the left hand. In 1891

the same author published a Pahlavi spell against
noxious insects, to be written with saffron water
on deerskin or paper, and posted on the house
door, whilst sand is blessed and sprinkled. He
interprets an Avestan fragment (published by
Westergaard [frag. 2]), whose obscurity has puzzled
all translators, as (according to the heading of one
old MS) ' a nirang for forming friendships and
companionships.' Three more such written charms
are published by K. Edalji Kanga in the Cama
Memorial Volume, Bombay, 1900, viz. one in

Pahlavi, for the destruction of noxious creatures,

including wolves ; another, in Pazand, against rats,

cats, snakes, and wolves ; a third, also in Pazand,
against fever, diseases, and the evil eye. Spiegel
(loc. cit. supra) published two curious charms :

' In
order to put a stop to cattle-disease, take the vaj
Ardibihiit and write it out on a skin ; cut off a
little wool from the scrotum of a ram, then bind it

up, and at the place where the sheep pass, bury it

in the earth ' (p. 167). Another is a nirang ' to

smite the evil spirit, the devs, magicians,' etc., and
is a prayer, based on that of Zarathustra in Vend.
xix. 17 tf.

It is noteworthy that in nearly all these various
coniuratory forraulse (most of which are preserved
in Persian rivayats) there is special mention of the
great Iranian hero Thraetaona, the later Faridun,
with whom are often combined the star Tistrya,
and other heavenly bodies. This is probably
owing to the fact that Thraetaona is specifically

connected with the healing art and the origin of

medicine, in the same way as the Greek Asklepios.
It is interesting to learn from Williams Jackson
that he found among the Zoroastrians of Yezd at
the present day similar charms and amulets in use
against the evil eye. The moheds are frequently
called in to read passages from the Avesta for this

purpose (Persia Past and Present, New York and
London, 1906, p. 379).
LrmRATtTEK.—J. Darmesteter, 'Zend-Avcata, ii.,' in SBB,

xxiil., tr. of Bahram Yait and notes, Le Zend-Avesta, Paris, 1892-
93, ii. 670 £f. ; F. SpiegeL TraditionelU Literatur der Parsen,
Leipzig, 1860, p. 167 ft. ; W. Geiger, Ostirdn. Eultur im Alter-
(Aum, Erlangen, 1882, p. 331 f,

; J. J. Modi, Charms or Amulets
for Diseases of the Eye, Bombay, 1894, Two Amulets of Ancient
Persia, Bombay, 1901 ; K. E. Kanga, ' King FaridOn and a
few of his Amulets and Oharme,' in Cama Memorial Volume,
Bombay, 1900, pp. 141-W6. L. C. CasAETELLI.

CHARMS AND AMULETS (Japanese).—
There are comparatively few houses of the lower
or middle classes in Japan where amulets are not
to be found, either openly displayed upon an outer
doorway, as a warning to ill-disposed spirits, or
carefully preserved from contamination within the
househdd shrine ; and few families in which some,
at least, of the members do not carry amulets upon
their persons. The majority of them are more
or less religious in character, for at almost every
temple or shrine charms or amulets may be bought,
often those issued by the temple itself, but per-

haps more frequently, especially in the case of the
smaller places of worship, those issued by greater
temples, or by famous shrines, of the same sect.

They are called o-mamori ( ' honourable protections

'

—a term applied to amulets of religious origin, but
more particularly to those which are portable), and
o-fuda (tickets of religious origin, to be affixed

to some part of a structure), or majinai (a tenn
including minor magical, or supposedly magical.

practices, together with secular amulets), and may
ue divided, roughly, into amulets purely reiigious

in conception ; amulets which seem purely magical
in conception, although they receive a religious
sanction ; amulets to which certain religious as-

sociations are attached ; and purely secular amu-
lets. The underlying feature, common to the
amulets of both religious and secular origins, of
most of the amulets, with the exception, of course,
of those by which the beneficent influence of some
deity is believed to be caused to be directed to-

wards the possessors, is that of sympathy—

a

sympathy so wide that it embraces not only
actual contact or association with the objects or
vehicles of the ministrations, but also even a mere
mental association, as in a play upon words. While
the main principles of this sympathy are the same
as those underlying the amulets and magical prac-
tices of most peoples, there are, in Japan, certain
manifestations of it which appear to be peculiar to
that country.

In Japan, contrary to the common usage in

other countries, very few amulets are worn as
ornaments, but probably we may ascribe this

largely to the comparative absence of jewellery
among the Japanese, there being but few objects

worn by adults which could be replaced, in case of

necessity, by others having an amuletic purpose.
The rings, brooches, and pendants, which so often
have served as media for amuletic intentions in

other countries, are (except where of recent intro-

duction) almost lacking in Japan. Combs and
other hair-ornaments are occasionally amuletic, as

in the case of those made from the horns of, or
even with small effigies of, the Kasuga temple
deer at Nara, which are worn against headache.
But even netsukes, which might reasonably be
expected to be found often used as amulets, show
an almost negligibly small proportion so used

;

beyond the bottle-gourd (admirably adapted for

a netsuke because of its shape), which is believed
to protect its wearer from injury by falling, there
seem to be very few netsukes wnich are amuletic
by virtue of their design, and similarly few which
are intrinsically amuletia Few Japanese amulets
are carried exposed to view—not, apparently, from
the notion, found in other countries, that the effi-

cacy of an amulet may be impaired if it be shown,
but probably because the Japanese costume makes,
except in the case of children, no provision for

them. This opinion is strengthened by the fact

that the amulets used for the protection of houses
or their inhabitants are generally placed in such
positions that they cannot fail to attract the atten-
tion of those concerned. The personal amulets,
sometimes twenty to thirty in number, carried by
adults are carefully wrapped up in the form of a
small packet, often with a piece (even a mere frag-

ment) of brocade to serve as their own amuletic
protection against impairment of their virtues due
to accidental contamination. Children's amulets,'
however, such as the small bell, the bottle-gourd,

the maigo-fuda (label with the child's address)
with protective designs, or objects believed to be
curative of various ailments, excepting the fragile

ones carried in a special bag (the o-nmmori-kin-
chaku), are commonly worn exposed to view,
attached to the girdle {obi) or hung from the
neck.
Amongst the principal purposes to which Jap-

anese amulets are commonly applied are : genera!
protection ;

protection from the demons causing
ill-luck or various diseases ; against accidents in

general or of specific kinds, or to bear the burden
of an injury in the event of an accident ; the pro-

tection of houses, crops, or domestic animals ; the

1 Cf. W. L. Hildburgh, * Japanese Household Magic,' in Trans.
Japan Soc, London. «fl08.
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direct (supposedly medicinal) alleviation of various
maladies in which the efi'ects are not ascribed to

demons j in connexion with the phenomena of

gestation and childbirth ; against bewitching ; and
for the bringing of good fortune or, very commonly,
improvement In one's luck.

The earliest recorded Japanese amulets seem to

be the mythical ' Tide-flowing Jewel ' and ' Tide-
ebbing Jewel,' given by the god of the sea to the
heavenly grandchild, whereby the actions of the
tide might be controlled.' The actual amulets of

pre- and proto-historic times have left few distinct

traces. So many foreign influences have since
been at work amongst the assimilative Japanese,
that it is almost impossible to determine which of

the beliefs relating to amulets formed of perish-
able materials—wood, seeds, hair, skin, claws, etc.

—are of native origin, and which of foreign or of
late derivation. Presumably, the perforated teeth,
perforated shells, and certain of the anthropo-
morphic figures a'"! plaques, found in the graves,
served, as amongst other primitive peoples, as
amulets, although their purposes can only be
guessed at, since, strangely enough, neither per-
forated teeth nor shells appear to be used (as

amongst other peoples) as amulets by the present-
day Japanese. The well • known magatama
('curved jewels') and kudatama ('tube-shaped
jewels ') of proto-historic times may possibly have
been amuletic, but the present evidence of this

is insufficient to enable them to be so classed
with certaintj^. The printed charms seem to be
Buddhist in origin, and to have been brought with
Buddhism from the Asiatic continent, although
they are also issued at present in great numbers
by the Shinto shrines ; the earliest specimens of
block-printing in Japan were Buddhist charms,
of which a million were printed, dating from
A.D. 770.»

The charms sold at the temples and shrines con-
sist, for the most part, of slips of paper, printed in

black with a sacred text, or a more or less rude
woodcut of the divinity whose aid is invoked, or
the name of the shrine, or one or more of these,
together with the purpose of the amulet ; and they
are generally folded up and enclosed in envelopes,
often both the charm and the envelope bearing a
red imprint of the seal of the shrine to attest their
genuineness. Instead of the deity's picture, there
may be given the picture of some animal or object
intimately associated with the deity—the foxes of
Inari, for example, or the wild-dogs of the deity
at Mitsuminesan, whose likeness protects from
burglary ; or a horse, used by jinriksha coolies
to increase their fleetness of foot ; or a demon, the
hand of Kobo Daishi, a fan, rice-bales, etc.—in
virtue of which picture the charm may be used,
because of its assumed sympathetic relations there-
with, for purposes entirely unconnected with the
divinity actually invoked. Some of the paper
charms serve several purposes, such, for example,
as those issued by the Suitengu shrines bearing
five debased Sanskrit characters, which are carried
for general protection, but which, a character at
a time, may be eaten or drunk as remedial agents,
or used in a domestic form of divination ; or a
certain picture of Daikoku bearing his sack, used
is a traveller's amulet, or a draught for childbirth,
or to repiesent the victim (a thief with his booty)
in a ceremony for injury which is performed by
perforating an image. Sometimes the charms are
inade of wood instead of paper, forming small
tickets to be carried, or large ones to be fastened
over doorways, upon ships, or in similar situations.
At some temples, charms are issued for many
diflerent purposes; thus at the temple of Sensoji at

1 Ct. W. O. Aston'8 Nihtmgi (Eng. tr.), London, 1896.
^ & U. Chamberlain, Things Japatiest^, London, 1906.

Asakusa, Tokyo (' Asakusa Kwannon'), the papel
amulets to be carried (all alike in form and difler-

ing only in their inscriptions) included, in 1907,

special amulets against lightning, dangers while
travelling, dangers on shipboard, conflagrations,
misfortunes in general, calamity due to sickness,

burns or scalds, 'insects' (within the body, sup-
posed to be the cause of certain ailments), and for

the purpose of bettering one's fortune.
Other purely religious amulets sold at the

temples include small images of the deities or their
attendants, in wood, clay, or metal, or even carved
from grains of rice ; medals (a modem develop-
ment, corresponding to the paper amulets for

general protection) ; relics, such as fragments of

the shrines periodically demolished at Ise ; paper
gohei ; and food which has been oflered to the
deities. There are also preserved as amulets,
although not commonly sold at the temples,
shari, stone-like relics of Buddhist saints, wnich
are generally kept in more or less elaborate
tower-shaped reliquaries (shari-to), though they
are occasionally carried upon the person.
The religious amulets are preferably obtained

by their users, and during the course of a pilgrim-

age ; but since a pilgrimage is not always feasible,

a pilgrim will usually bring back with him a con-
siderable number of amulets from the more famous
and popular shrines for distribution among his

friends. The cost of the paper amulets is gener-
ally very small, although amulets of finer materials
may be fairly expensive. The paper amulets bear-
ing Buddhist texts should be retained within their

envelopes, and not taken out and read ; this is

probably intended merely to avoid danger of con-
tamination. People prefer to renew their amulets
yearly, if possible ; and, when they have replaced
the old amulets by new ones, they destroy the
former in a ' clean ' manner, by throwing them
into running water or burning them in a fire of

clean materials.
Of amulets, whose underlying conceptions seem

purely magical, yet which receive a religious

sanction and are sold by the priests, the charmed
sand for the cure of disease and for protection,

the fragments of stone to be carried by childless

persons desirous of ofispring, the parti-coloured
girdles of paper to be worn as a protection during
pregnancy, and the combs for straightening wavy
hair may be cited.

The third category—amulets to which, although
they are not sold by the priests, religious associa-

tions are more or less attached—includes a large

and very curious class, of which only a few typical

examples can be given here. Such are the small
elongated packets of cooked food wrapped in

leaves, thrown, tied together in bunches, from
the processional cars at a great temple-festival at
Kyoto to the spectators along the route, to be
scrambled for eagerly, and thereafter, if not eaten,

to be fastened up by doorways as a protection
against thieves ; the charred fragments of the
wood used at certain fire-festivals ; the lanterns
affixed to the houses in honour of some religious

festivals ; and possibly, to a certain extent, the
special toys or ornaments sold annually at various
temple-fairs and placed within a shop to ensure its

prosperity, or the sweepings of the outer platform
of a popular temple, to loe scattered in the morning
just outside the shop, to ensure good trade for the
day. As the extreme stage there may possibly be
taken such amulets as the stick of holly with the
head of a sardine stuck upon it, placed at the outer
doorway at the Setsubun festival in order to pre-

vent the demons from re-entering the house after

having been magically driven out ;
' or various

other objects, some genuinely religious, some
1 V. O. Aston, Shinto, London, 1906, p. 313.
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eecular in character, used in connexion with the

New Year ceremonies, and preserved, as protective,

throughout the year.

Of purely, or apparently purely, secular amulets
there are a multitude, of so many kinds that it is

possible here to refer only to some of the principal

varieties. Corresponding to the religious printed
charms there are secular written charms for all

sorts of purposes, some of which are merely verses,

or notices intended for the attention of the of-

fenders, or even meaningless formulae, while others

consist of certain ideographs repeated many times
and arranged in some specified design, or of magical
formulae, interspersed with magical designs. Some
of the simpler of these charms are commonly
known ; others may be obtained from printed
collections of household recipes; others require
preparation by a professional magician or diviner.

Puns, although used in connexion with amulets,
are more common in other forms of magic. The
use of imori (a kind of red-bellied newt) for the
production of an amuletic love-powder is probably
derived from a pun on imo ('woman,' or perhaps
'darling') and ri ('victory' or 'gain').i Another
form of the principle is illustrated by a cure for a
corn (one name of which is mame, ' a bean ') on the
foot, in which the ideograph for ' pigeon ' is written
thrice upon the corn and then (when the ' pigeon

'

has eaten the ' bean ') is rubbed out.

Images of persons or animals inimical to the
feared sources of danger are used. Thus, an image
of Shoki, the slayer of demons, is placed upon a
roof to frighten demons away from a house ; or a
picture of the baku, a mythical animal believed

to have the power of swallowing evil dreams, is

painted upon a pillow, as a charm against night-
mare. An extension of the principle to paper
amulets consists of the written name of an enemy
of the particular demons feared, pasted above a
doorway in order to give the idea that the house
is his. Another extension seems to lie in the use
of the imprint of the hand, actually or supposedly
that of some influential personage, in ink upon
paper ; this application of the hand-imprint ap-

parently differs in origin from that of the imprint
of the hand of a prospective or possible victim
(generally a child) of certain diseases, which may
be similarly placed. Representations of the ani-

mals of the Chinese Cycle are used to preserve
from harm persons bom in their respective years,

or at some fixed time (such as that of the seventh
animal away) from their respective years ; for

example, children wear maigo -fuda inscribed

with a likeness of the animal of their birth-

year. Living fish of a certain kind may be kept
as amulets ; the shells of molluscs or crustaceans
are also used. Vegetables, fruits, flowers, seeds,

and stems of certain kinds are used amuletically,
principally about the house. Thus, in some dis-

tricts a bulb (and stem) of garlic is fastened to the
doorway, in order to protect the inmates from
infectious diseases, presumably on the principle
that the powerful odour of the garlic will over-

come the odours believed to be connected with the
diseases.

Certain coins and coin-like tokens are believed
to have protective or curative virtues, due either

to their composition (as in the case of the bun-sen,
made from the metal of a Daibutsu destroyed by
an earthquake), or to the inscriptions or designs,

sometimes religious, sometimes secular, which they
bear. 2 Children's toys of various kinds are used
amuletically. For example, the maneki neko
('beckoning cat '), the image of a cat resting upon
its haunches and having one forepaw raised aa if

1 Hildburgh, ' Japanese Household Magic ' (loe. eit)
2 Of. N. 6. Munro, Coins of Japan, Yokohama, 1904. tot

engravings of some of these.

in invitation, is an amulet commonly used to

attract custom to a shop ; and the tumbling toy
representing Daruma (a Buddliist ascetic whose
legs dropped off through inaction) is used in a
variety of ways, such as, because of its stability,

to prevent a wrestler from being overthrown, or,

because of its red colour, against certain diseases.

Small bells, to whose tinlding the power of keep-
ing demons away from a child is sometimes stul

ascribed, although the belief in their virtues is

more often found at present in connexion with
falling, are worn by children. The colour red,

noted above, is often used in amulets or charms
for general preservation, for the cure of several

diseases, and for matters related to the blood.
Certain magical properties are also attributed to

purple, but m general there does not seem to be so

great a reliance on the magical virtues of colours
as is to be found amongst other peoples. The
type of amulet in which the interests of numerous
persons are combined in favour of the wearer of

the amulet is well represented, one of its best
illustrations being the girdle, commonly worn by
soldiers in the Russo-Japanese war, of cloth con-

taining 1000 knotted stitches, each made, with
a short wish for the preservation of the future
wearer, by a difierent woman.
In conclusion, attention should be directed to

Western amulets, which are being introduced
with Western culture. The medals now issued

at several shrines have been noted, but a more
striking example is that of the iron horse-shoe
which, at seaport towns and in places where
cavalry are stationed, may occasionally be found
used as an amulet in European fashion.
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W. L. HlLDBUEGH.
CHARMS AND AMULETS (Jewish).—It is

necessary to define more accurately the meaning
of the words ' charm ' and ' amulet,' which are now
used somewhat indiscriminately, though there is

a profound difference between them. The field

covered by both together is much larger than that
by each of them separately, and they must therefore

be treated separately if we are to gain a clear

insight into this part of practical magic. The
' charm,' as the name denotes, is a carmen (from
which the word is derived), an incantation, a
mystical song or spoken spell. The 'amulet' is

not the spoken word, but the written or engraved
representative of it. It is worn as a protection, a
talisman (apotelesTna) ; it exercises a decided
beneficial efl'ect for the wearer, man or beast ; it

averts evil. The ' charm,' again, is the work of

an expert : a priest, a wizard, one initiated, or

one specially prepared and taught can perform it.

It is of a twofold character : it may do good or it

may cause evU. It may protect man from the
attacks of unknown—and in some cases known

—

foes, human or superhuman ; or it may inflict

terrible diseases, nay, bring about the destruction

of the enemy. It may also heal the patient by
driving away the cause of illness, or it may transfer

the illness to other persons. A charm may be only
an incantation, the recital of a certain poem or a

string of words,—some intelligible and some un-

intelligible to mortals,—and may be accompanied
by some mysterious actions ; or it may assume the

form of a conjuration, a powerful oath binding the
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forces of evil and compelling them to act according

to the will of the ' conjurer.' The latter is credited

with possessing the knowledge of words or ' spells,'

which give him the mastery over such invisible

powers ; and he afterwards becomes the writer of

the amulet or the maker of such mystical tokens
and symbols, to which similar protective power is

ascribed. And, just as there are unintelligible

words in the charm, so there are unintelligible

words and signs on the talismans. These are

understood only by the man who draws them, and
are dreaded by those powers which he wishes to

subdue and make to serve his purposes, or whose
aid he invokes in combating other inimical powers.

It was necessary to formulate at the beginning
the theoretical aspect of the practical Kabbala, if

this term be used in a wider sense, in order to

explain the fundamental system of Jewish charms
and amulets such as have been preserved to us and
found in ancient books of magic and of mystical
tradition. The names which charms and amulets
bear in Hebrew are extremely suggestive. We, of

course, eschew here everything referring to the
magical practices mentioned in the Bible, for, on
the one hand, they are things forbidden and not

Eractised by the Jews, and, on the other, they
elong to the art. MAGIC proper, whilst the

charms and amulets are merely one part of the
magical literature and practice of old. With the

fossible exception of the word I'hasMm found in

s 3^, where it seems to denote a certain ornament
worn by women, there is no direct mention in the
OT of any real charm. Nor could it find a place
there. The underlying idea of all charms is more
or less a negation of the Unity of God. It pre-

supposes a number of evU spirits endowed with
great power, bent on doing harm to man or beast

;

and also various ranks or degrees of powers among
these spirits or demons, some greater, others
smaller. Therefore, if one could obtain the help of

the more powerful, one could by their assistance
avert all the consequences of the machinations and
attacks of inferior demons. One could also use
that assistance to the detriment of one's foes.

Such a hierarchy of evil spirits, nay, the very
existence of a powerful evil spirit who from
without could injure man, contradicts the very
principle of the Unity of God, and thus it is no
wonder if no mention of charms is made in the
Bible.

A problem which has hitherto not been touched
upon is, How did the notion of such evil spirits, of

demons and shidlm, enter into the conception and
beliefs of post-Biblical Judaism ? The question is

raised here for the first time, and we shall deal
with it as succinctly as possible—mainly for the
purpose of helping us to understand how such a
remarkable syncretism could arise at the time of
the beginnings of Christianity and be found in the
mystical speculations of the numerous Jewish sects

that flourished in Palestine, Egypt, and Western
Asia during the last centuries before and the
first centuries after Christ. The regular process
observed in the religious evolution of nations has
been that, when they adopted a new teaching, the
old was not entirely forgotten, but only relegated
to a secondary place of consideration. The gods
of the older religion became the spirits and then
the demons of the later. European demonology
is the best and most convincing proof of this

evolution. The old practices are retained, but
when they cannot be sufficiently assimilated to
the new principles, they become 'superstitions'
(that which 'remains standing over,' 'survivals').

We assume now that the process of evolution in
ancient Israel followed the same line, for then it

is easy to understand how the Israelites became
acquainted in the first place with demons and

shedim, and how the practice of conjuring them
arose in their midst. The old gods of the abori-
gines and of the surrounding nations, and then
those of the Babylonians and Egyptians, etc.,

became evil spirits, demons; and the ancient
practices became ' the ways of the Amorites

'

\Sanhedrin, Ixv. 6 ; Shabb. Ixvii. 6), stigmatized
as superstitions to be shunned, and rigorously
forbidden to the observant Jew. Now the very
essence of any ' god ' and similarly of these ' gods

'

is the name. The knowledge of the name hands
the god over to him who has obtained that know-
ledge, for with it he has obtained the full mastery
over the god. If such is the case with the heathen
god, it follows naturally that much greater would
be the power of the operator if he obtained the
knowledge of the names of the angels who minister
before the true God, and still more if he could
obtain the knowledge of the mysterious ineffable

Name of God Himself, the creating Word, the
power by which the heavens and the earth and the
fullness thereof had been created. Everything
and everybody short of God Himself—as the Name
was only an outward manifestation of His creative

power and not the sum and substance of His being
—could then be made subservient to the wielder
of that Name. The heavenly hierarchy, with its

numerous angels and the manifold names of God,
is set forth in the old book of the 'Heavenly
Halls,' from which most of these names were
drawn. A full discussion of the mysterious, in-

effable Name of God, the Tetragrammaton, with
its innumerable combinations, manipulations, and
modalities, lies outside the immediate scope of this

article. The whole Jewish magical literature, as

well as the entire basis of Jewish charm and amulet,
will be found, however, to rest on the use of that
and other Names in the manner sketched above.

The differentiation begins with the names and the
modiis operandi, but otherwise little difference can
be found between one set and another.

The practices prohibited in the Bible, like the
yid''6ni or Mber heber, as well as the mfkhash-
sheph (variously translated and no doubt errone-

ously), we pass over. Whether the 'singing' of

David (1 S 16"), who thereby drove away the evil

spirit, the afflatus (for that is the correct tr. of

the Heb. rdah) which had taken hold of Saul, was
an ' incantation,' it would be difficult to say. It is

not impossible, though no one has yet suggested
it. We may recall that the daughter of Saul had
•teraphim,' which she placed in the bed to hide
the disappearance of David (1 S 19"), and David
himself put on an ' ephod ' (2 S 6" and 1 Ch 15")

as if he were a priest. The operations of the
'witch' of Endor (1 S W-) are very obscure, but
they remind one of the oldest forms of ' conjura-
tions,' by means of which the dead are made to

reappeai' in this world. But conjuration, casting

out of evil spirits (by means of the Name), was
an universal practice in the time of the Apostles

;

it must already have flourished long before among
the various sects, and is referred to in the records

of the NT. Not only heathen but also Jews
exorcized demons (Ac 19''), and Justin Martyr in

the 2nd cent, speaks of the Jews who exorcize

demons (Dial. c. Tryph. 76)

:

* We exorcize all demons and evil spirits, [and] have them eub-

jeoted to U3.' Similarly ch. 86 :
' But though you exorcize any

demon in the name of any of those who were amono;st you,-—either
kings or righteous men, or prophets, or patriarchs,— it will not
be subject to you. But if any of you exorcize it in [the name of]

the God of Abraham, and the God of Isaac, and the God of

Jacob, it will perhaps be subject to you. Now assuredly your
exorcists, I have said (ch. 76], make use of crafl when they
exorcize even as the Gentiles do, and employ fumigations and
incantations.'

Some of these exorcisms and charms seem to

have been preserved in the later form of the Tables
of Detixion, and in the Greek texts found in the
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Magical Papyri where tlie ' Logos Ebraikos ' and
' Oncismata Ebraika ' are mentioned. They are

conjurations and incantations for the protection of

the wearers, or for the benefit of those who ordered
them, averting evil or inflicting harm. Of the
same nature may have been the conjuration or the
exorcism of the Essene Eleazar, who drove out an
evil spirit from a demoniac (Jos. Ant. vill. ii. 5
[45-49, ed. Niese]) by means of an incantation com-
posed originally by King Solomon, and evidently
forming part of the book in which he had left

directions for expelling demons—*a method of

cure of great force unto this day,' according to

Josephus. The 'Logos Ebraikos,' mentioned above,
of the Paris Papyrus (presumably of the 2nd cent.

A.D.) has been shown by the present writer (JRAS,
1901) to be an abstract from the Book of Enoch,
full of esoteric teaching, and considered to be a
revelation of heavenly mysteries. The famous
Table from Hadrumet is another exorcism pre-

served from ancient times, a real charm of purely
Jewish origin, which gives us the very form and
substance of these old charms and spells.

Another example of exorcizing a demon is

contained in the Talmudical history of the journey
of B. Simeon ben Yohai to Rome ; he drives out a
demon from the daughter of the Emperor, and
thus obtains those favours for the people which he
had been deputed to ask. The name of the demon
was Ben Temalion (Bar Tolomssus !) (Me'ila, 176).

Au incantation recited in the name of Jesus, son of

Pandira, over a patient had the desired effect of

healing the patient, though the man who uttered
the exorcism was sternly rebuked for having used
the name of Jesus in the exorcism (Jerus. Shabb.
lid). Apocryphal books, ascribed to Moses,
Solomon, etc., and spells in Greek Papyri and
Hebrew MSS which have thus far been preserved,
allow us an insight into the form of these con-
jurations and incantations. They follow the
general line. Mystical and magical names of

angels and of God are invoked, and mixed up
with them are incidents of Biblical history of a
symbolical character ; for it was expected that
the reciting of an event in which God had saved
either the whole nation or some individual, or
healed one or many, would have the same effect

of healing the patient to whom the words were
addressed, and driving away the cause of the evil,

the demon who possessed him. To certain passages
and verses of the Bible a special symbolical
meaning was attached : e.g. Ex IS**, ' for I, the
Lord, will heal thee,' is mentioned in an incantation
in Mishn. Sanh. x. 1. In Sifra ad Levit. 26° we
find that the recital of Ps 92 ' drives the mazzikim
(evil spirits) from the world.' More of this will be
mentioned later, when the inoajitation and exorcism
have become amulets.
In Hebrew MSS of a later age the present writer

has discovered almost identical ' conjurations

'

(hashbadth), into which also some astrological
notions have crept. The sphere of good and evil

powers expands. The magical ' pantheon ' has no
limits. Not only are the angels and God Himself
appealed to, but in a special manner such angels
and forces as are believed to inhabit the sun,
moon, and stars; and in addition to them other
invisible powers mighty upon earth and under
the earth. The apotelesmatic literature and the
' Sabeean ' mythology, reduced to magical formute,
joined the other, in which only the names of the
heavenly hierarchy were invoked. Such is the
case in the ' Wisdom of the Chaldeans ' (ed. Gaster,
PSBA, Dec. 1900). In the so-called 'Testament
of Solomon,' the Greek forms of such conjurations,
going back to the first centuries of the Christian
era, are found ; and the Hebrew ' Sword of Moses

'

(discovered by the present writer, and edited,

London, 1896) is a complete manual of charms and
directions as to how each of the numerous mys-
terious names in which it abounds is to be used on
the different occasions when it would be applied.
In these books, as in some of tlie Papyri, it is no
longer an incantation or a recitation of powerful
names by word of mouth which is to have the
desired effect j the taritten word takes the place of

the spoken. The ancient ' charm ' has become a
formula, which is inscribed on bowls, on potsherds,
on parchment ; and the names of these powers,
when written do\vn, exercise the same influence
upon the evil demon as the spoken incantation.
The ' charm ' has been turned into an ' amulet.'

In Hebrew literature the name kemi'a is given to

the amulet, and also s'gHlCth (plural)—the latter
apparently of a more recent origin. Contrary to
the etymologies given hitherto to the word kemi'a,
explaining it to mean ' a folded thing,' ' a satchel,'

with mystical writings in it or with certain drugs
and herbs, the present writer sees it in the ' cameo

'

of the Gnostics, the gem with the mystical in-

scription and with the seal. From the gem the
inscription was transferred to the parchment, and
with it also mystical and magical symbols. The
human figure engraved on it was, of course, omitted
as being contrary to the commandment not to have
any graven image of anything, or the likeness of
that which is in the heavens above, or on the
earth, or under the earth. But all the rest was
placed in the amulet as a means of protection.
All that was spoken before was now written down,
and in addition to the words—and, as we shall

see, of the verses and chapters of the Bible

—

there was the 'seal.'

Next to a name there was nothing so personal,
so precise in the characterization of the in-

dividuality of each demon and spirit, as the ' seal.'

Just as no two persons, much less two angels or

demons, have the same name, so also, it is con-
ceived, no two demons could have the same seal or
signature. Each one has a seal of his own, by
which he ratifies the pact and ' seals ' the doom.
By it he is recognized and identified, and the
knowledge of that seal gives to the magician or
exorcist the same power over that demon as the
knowledge of the name. It is the sphragis of the
Gnostic teaching and of the old marical formulae.

The Hebrew word for 'seal' is hdthdm, and this

is the clue to the explanation of the other name
which the amnlet has in Hebrew. It is called

s'gullah, but more often s'gAldth—a name which
has hitherto baffled every attempt at explanation.
For the Heb. word s'gullah means 'select' or
' treasure,' which has nothing whatever to do with
an amulet. But by way of popular etymology the
Greek word sigla (also plural), meaning ' ciphers,'

etc. {i.e. the mystical seals), taken over with the
amulet, was transformed into the Heb. s'gHloth.

The seal of the demon was regularly inserted in

the prescription, and often added at the end of the
formula. Here also there was a constant evolution
going on. The seal was originally the ' signature,'

written, of course, with special ' demoniacal ' signs,

or letters, or combinations. The demons as well
as the angels had thus alphabets of their own.
Such alphabets were then invented, and in these
strange characters the mysterious names were
written. There are such alphabets found in old
MSS ascribed to the angel Metatron ; then there
is an alphabet of the angels, of Moses, of Abraham,
and also of other unknown authorities, but of

equal potency in subduing evil spirits.

The oldest mention of ' amulets ' worn on the
body is in 2 Mac 12^°. ' Under the shirts of every
one that was slain, they found things consecrated
to the idols of the Jamnites which is forbidden the
Jews by the Law ' ; and for this transgression in
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wearing such things consecrated to the idols they
were slain. The practice must have existed then
in Palestine, for even the soldiers under the
Maccabsean could not free themselves from it. If,

instead of ' things consecrated to idols ' or votive

offerings (?) banned by the Law, they had carried

the Name of God or of His angels, there would
probably not have been any exception taken. We
next find the kemi'a in the Mishna as a regular
practice sanctioned by common usage ; the only
question raised was as to whether man or beast
would be allowed to wear it on the Sabbath
{Shabb. 786, Kiddush. 736). It is there described
as a satchel or a folded piece of parchment, with
writing in it and containing also drugs. The
writing supposed to have been in the kemi'a was a
series of names of God and of Biblical verses of sym-
bolical character, which were to protect the wearer
from any attack of evil demon or illness. Besides
symbolical verses with sympathetic contents, other
verses were used on the strength of traditional in-

terpretations that they contained one or other of the
mystical Names of God. Of all the verses in the
Bible, Ex 14"'^' are those of the highest magical and
mystical importance. These three verses consist
each of 72 letters, and one of the mysterious
names of God consists also of 72 letters. Those
three verses then are believed to represent the
ineffable Name, and they are combined and trans-

posed, and manipulated so as to form 72 groups of

names of three letters each, one letter from each
of the three verses. Nu 23^^ begins with the
word which may mean either ' God ' or ' No,' and
forms a palindrome, if the word is read backwards,
as is done with some of the Biblical verses in the
amulets, mentioned already in the Talmud (Pesah.
Ilia). The formula of that prayer (amulet)
alluded to in the Talmud has been preserved in
full by R. 5ananel of the 10th century. It runs
as follows

:

' Lord Ood save me from all evil, from all hurt and harm, for
in Thine hand is strength and might, and Thou art God' ; or, if

the allusion ia to Nu 2319, * dq not forsake me, my God, do not
leave me. Take care of me as of the apple of the eye, fulfil my
wishes, grant my request, hear me before I call unto Thee ; say
not ^0.'

In addition to the Pentateuch, the book of pre-
dilection for such use was the Psalter, and not
only were whole Psalms considered efficacious
against magic (e.g. Ps 92 mentioned above, Ps 91
known as ' the song against evil attacks ' [shir
shel p'ga'trri], and others, like Ps 145, which, if

repeated thrice in the course of the day, would
open the gates of Paradise), but each Psalm was
a specific against one illness or other ; for in some
of the verses of each of the 150 Psalms a mysterious
Divine name was concealed. A book called Shi-
mitsh Tehillim, ' The mystical Use of the Psalms,'
is mentioned from ancient times, and has been
Preserved. We find here an indication, at the
ead of each Psalm, of the good which may be

accomplished by the recitation of it. The range
of usefulness is very great. It covers many forms
of illness ; it affords help against robbers and evil-

doers ; it provides support for one appearing before
a judge or ruler ; it secures favour and love, pro-
tection against evil spirits, assiduity in study,
and a good and retentive memory. To this very
day the Psalms are recited, and the whole book
read, in case of serious illness. The best known
amulet is Ps 67, written in the form of a seven-
branched candlestick, in a peculiar manner, and
with the initial and final letters combined to
form mystical names. Similarly a book called
Shimush TefilUn is mentioned in writings of the
8th cent., but no positive information has been
preserved. The phylacteries (for that is the mean-
mg given to TefilUn) were considered as a protec-
tion against evil spirits as far back as the Targum

to Canticles (8'), but even in the time of Justin
Martyr they were not yet believed to be amulets
(Dial. c. Tryph. 46). Their efiicacy in protecting
against demons rested on the Biblical passages
written thereon. In outward appearance they look
like amulet cases worn to this day by the Arabs
and found also among the ancient Babylonians.
The inscription on the parchment inside was
the protection, especially as some of the letters

had to have a peculiar ornamentation, taggtn, or
'crowns.'
More elaborate than the short incantations and

amulets with Biblical verses and the names of God
and His angels are those in which the astrological

element had been added, and with it also foreign
names whose heathen origin was entirely forgotten.
Such are the ' Wisdom of the Chaldeans' mentioned
above, where the guardian angels of the planets
are fully described, and in some MSS also depicted ;

further, the so-called ' Key of Solomon ' (the famous
' Clavicula '), and the ' Book of the Moon '—all fuU
of the most extraordinary medley of Greek, Baby-
lonian, Egyptian, and other ancient traditions,

mixed up with Biblical quotations, and with
references to the mysterious power of the combined
letters of the various magical names, and having
also sigla and other ornamented signs.

In more recent times the elaborate ancient
amulet has given way to simpler forms—tablets,

metal disks, medals with the names either en-

graved or stamped upon them, or small pieces of

parchment to be worn round the neck, and con-
sisting of Biblical verses disposed in magical
intersecting circles, the comers being filled up
with mystical names, and having, as a rule, the
name ' Shaddai ' in the centre, or Ps 67 written in

the form of the seven-branched candlestick, with
or without further additions from the Kabbalistic
literature.

The history of Jewish charms and amulets has a romance of

its own. In turns condemned and allowed, towards the middle
of the 18th cent, the writing of certain amulets by a great
Talmudical scholar not only brought him near excommuni-
cation, but almost divided Jewry against itself. R. Jacob
Eibenshutz, the Rabbi of Hamburg, had written a number of

amulets which, his antagonist Jacob Emden alleged, contained
among the holy names also that of the false Messiah Sabbetal
Tsebi, and hence the writer was accused of being a partisan of

the false Messiah. Being written in a cryptic form, the amulets
could be deciphered so as to read as Emden alleged. The
controversy lasted many years, and helped to destroy the belief

In amulets among European Jews.

In defining here as briefly as possible the

principal elements of Jewish amulets and spells,

we have deliberately refrained from mentioning
any date. The study of the beginnings of the
Kabbala and of mysticism among the Jews in

general is either in its infancy, or is influenced by
biased notions and preconceived ideas, in most
cases unsympathetic towards it. Assertions are

made that it is of comparatively modem origin

—

9th-10th century—in spite of overwhelming con-

tradictory evidence, which forces us to recognize

that it belongs to a very old stratum of popular
belief, and that it also grew and developed on
familiar lines, adopting and adapting many
elements from other sources and moulding them
in accordance with the fundamental principle of

the Unity of God and of the limited power of evil

spirits. Popular beliefs know no rigid dogma,
and much of that which is held to be strong and
efiicacious among other peoples is taken over in

the belief that it would be beneficial. The
literature of this branch of mysticism, practical

Kabbala, is still mostly in MSS. It is also found
among the medical recipes as a recognized part of

the medical practitioner, who would use drugs and
amulets indiscriminately or conjointly, for the use
of the amulet is as wide-spread as that of any
other medicine. There is nothing for which one oi
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more amulets could not be prescribed, and the

practice goes even further, for by means of

amulets such results could be obtained as the

drug alone could not effect : luck, good fortune

and riches, favour and strength, the power of

making oneself invisible, covering wide stretches

of ground in an incredibly short time, preventing
persecution, slaying wild animals and wilder

enemies, holding communion with the dead,

obtaining a sword that would fight the enemies,

and many more wonderful things which no real

drug could produce. The subduing of evil demons
through the invocation of the aid of good spirits is

only a materialization of higher spiritual truths.

Faith is the underlying principle. One example
may suffice to give an idea of such amulets, inas-

much as it contains also the directions for writing it.

Against Fever.
'Ab Abr Abra Abrak Abraka
Abrakal Abrakala Abrakal
Abraka Abrak Abra Abr Ab.

"And the people called unto Moaea, and Moaes prayed to

God, and the fire abated " (Nu ll'''). May healing come from
Heaven from all kinds of fever and conaumption-heat to N. son
of N. Amen Amen Amen. Selah Selah Selah.

This Name which we have written down as a cure against

fever must be written exactly as it Is written in the scroll of

the Law, on specially prepared parchment intended for the

sanctification of the name of God. It must be written with
square or " Asburl " letters, ao that no letter shall touch the next,

leaving a free margin round each letter ; and it must be written

in purity and whilst fasting. It is good also, after writing

It, to place it folded in a piece of hart leather or anything else

that is proper, or one is to put It [sew it] in some cotton or

some soft rag, and wrap it round with a piece of leather which
has not come near any uncleanness. And, when thou bangest
ft round the neck of the patient, do it when he is not aware of

it, or when he is asleep ; and he is not to look at it all thatiday
and the following night. The lines on the parchment must be
drawn on the hairy side, and the writing must be on the flesh

Bide ; and it must be done in the name of the patient. The
parchment must be cut in the name of the patient, and the
drawing of the lines must be done likewise ; and when he [i.e.

the wnter] dips the pen into properly prepared ink, he must
Bay :

'* In the name of Shaddai who created heaven and earth,

I, N. son of N. , write this If&mi'a for X. , son of X. , to heal him of

every kind of fever." And then he must say the blessing of

the iiemVa as follows :
" Blessed art Thou, O Lord our God, who

hast sanctified Thy great name and hast revealed it to Thy pious

onea, to show its great power and might in the language [in

which it is expressed], In the writing of it, and in the utterance
of the mouth. Blessed art Thou, O Lord, holy King, whose
great name be exalted"' (Ood. Caster, 88 foL 11, 'The Et»
hada'ath of Elisha of Ancona ' of 1636).

Here all the elements of the kemi'a are to be
fsund : at the head the mysterious name which
reminds one of the Abraxas ; then the Biblical,

symbolical, and sympathetic quotation ; then an
invocation in Aramaic ; and the final threefold

Amen and Selah. The writing and preparation
are the same for every Icemi'a. In others more of

these mystical names occur, and sigla are added,
besides the supposed figures of angels and demons,
aa well as signs and drawings—among them the
so-called ' shield of David ' (the hexagon), inscribed

with various letters and holy names.
Literature.—The books and MSS in which charms and

amulets are mentioned are so numerous, considering that they
form part of the practical Kabbala and are often referred to in

the theoretical treatises on Kabbahstic teaching and specula-

tions on the Name of God, that we limit the present biblio-

graphy to the most prominent books, in which prescriptions
and formulae for conjurations, spells, and amulets form the
preponderating part, or are exclusively devoted to this branch
of Kabbala. Most of the books and MSS mentioned in the
Literature to art. Birth (Jewish) belong also to the present
article. In addition the following may be given :

—

PBiifTED Books.—Z^nz, Gottesdienstl. Vortrage der Juden',
Frankfort, 1892, pp. 172-179 (the whole of the Talmudical
mystical literature); Sefer Hechaloth^ and Sefer Yetsirahy
numerous editions ; S. Raziel BaTnalack, 1st ed., Amsterdam,
1701, pp. 40-45& (the fountainhead of many modern amulets)

;

Sarba de Mosheh, * The Sword of Moses,' ed. M. Gaster, London,
1896 ;

' The Wisdom of the Chaldeans,' ed. M. Gaster, London,
WOoiPSBA); 'The Logos Ebraikos,' by M. Gaster(JiJ.dS, 1901);

Sf^er Shimtcsh TehiUim, ed. Heldenheim, together with the
Book of Psalms (Rodelheim, 4th ed. 1852) fol. 126'', 135");

Ma/tea^ Shelonw, 'The Clavicula Solomonis,' ed. H. GoUancz,
London', 1903 ;

' The Testament of Solomon,' Eng. tr. by Oony-
beare (JQR xi. [1899]) ; Shem Tab ^affan, by Benjamin Benish,

Zolkiew, 1798 : Dereck Yeskarah of Reuben C. Abraham, Leg-
horn, 1788; babek Meal}, of Abraham O. Shalom Hamwee,

Leghorn, 1874, ani Hijlaim Ma'asecha, Leghorn, 1881 ; YaHuX
Eliezer of Zusman liliezer, Presburg, 1864-71, vol. iii. f. 88^92l>;

R. J. Emden, Sefat Emet Ve-tamon Zehoril, 1752, with the
copies of the alleged Eibenshutz amulets ; Jacob Asheri, Jur
Yoreh Deah, ch. 179; Joseph Karo, ShuUian Aruch, Yvreh
Drah, ch. 179, Ora(i ijayim, ch. 301, } 25-27 ; L. Blau, Vat
aitjiid. ZaubervxHen, liudapest, 18il9. M. Schwab's Vocabu-
taire de L'angHviogie, Paris, 1897, is misleading and valueless.

MSS.—Of these every library possesses a greater or smaller
number, but not one has yet been studied thoroughly or even
carefully described. We mention, in addition to those en-
umerated in art. Birth, the following in the possession of

the present writer [some of them are copies made for him of
MSS in other libraries) :

' Habdallah de R. Aljiba,' Cod. S36
(Oxford, 1331) ;

' Sefer ^lanoch ' [entirely different from the
well.known Book of Enoch], Cod. 621 (Br. Mus. Add. 15,299)

;

'Sefer ha-yashar' [attributed to the Gaon Samuel of Babylon],
Ood. 334 (Oxford Cod. 1960) ; Cod. 88 :

' Ets hada'ath of Elisha
of Ancona, 1536 ; Cod. 213 : Hebrew and Arabic charms (Yemen,
16th cent.); Cod. 214 : amulets (Yemen, leth or 17th cent.),
Ood. 232 : amulets (orient. Spanish hand, 19th cent.) ; Cod. 492

:

amulets, Heb. and Arab., from the Genizah, Cairo ; Cod. 727 :

collection of conjurations, 16th-17th cent. (cl. Cod. 1299, Br.
Mus. Add. 27, 141 f., 691 ff., in which only a portion of these con-
jurations has been preserved by an Italian scribe of the 17th
cent.) ; Ood. 720 : a large collection of Kabbalistic amulets,
1647 (orient. Spanish hand [GaUlee]); Cod. 765: 'Melfor ha-
Shemoth ' (Spanish hand 19th cent. ; an alphabetical list of all

the mystical names of angels, with indication of the Biblical

passages whence they have been derived) ; Cod. 1000 : collec-

tions of conjurations and amulets (orient. Spanish writing;
many hands, 16th-18th cent.); Cod. 1285: from the Genizah
of Aleppo (17th cent.). There may be added reference to the
writer's Cod. 995—very likely the, ' Almadel ' (or Clavicula) of

Solomon (Morocco hand, 16th cent., with illustrations) ; Cod.
690 (Br. Mus. Or. 6360) ; and ' Sefer ha-Lebanah '—the last two
being astrological compilations with directions for conjurations.

M. Gaster.

CHARMS AND AMULETS (Mexican and
Mayan).—As in other parts of America, the amulet
was regarded in Mexico as a personal fetish. The
wholesale manner in which everything pertaining

to native worship or superstition was swept away
by the Spanish (Jonquistadores renders a thorough
knowledge of personal fetishism among the Nahua
peoples impossible, but scanty notices in the writ-

ings of authors who lived in the generation immedi-
ately subsequent to the Conquest throw some light

upon the description of charms and talismans in

use among the Aztecs and kindred peoples. They
appear to have been principally manufactured and
sold by the priests of the various deities, in much
the same manner as the medicine-men of the N.
American tribes make and sell such articles. The
use of charms was notable chiefly in connexion
with the funerary customs of the Aztecs. On the
death of a person, his corpse was dressed in the
habiliments supposed to be worn by his tutelary

deity, and was strewed with pieces of paper, which
were regarded as charms against the dangers to be
encotmtered on the road to Mictlan, the Mexican
Hades. The papers in question contained written
prayers or magical formulae to ward off the danger-
ous spirits to be met on the way ; and this is remi-
niscent of Egyptian funerary practice. From time
immemorial the Nahua peoples made use of talis-

mans of hard sand-polished stone, such as are still

carried by the Indians of Central America. They
were employed as oracles, and their possessors were
supposed to see future events reflected in their

polished surfaces, much in the same manner as

modem crystal-gazers profess to discern events to

come in the globes tney consult. It has been
thought that the principal god of the Aztecs,

Tezcatlipoca, had his origin in the figure of death
believed to be described in these stones before a
demise took place. In the Dresden Codex the
pinturas represent the deceased on the road to

Mictlan as wearing a wooden collar, probably an
amulet, to show that he belongs to one or other of

the Nahua deities. For the same purpose, probably,

he wears a plume on his head.

The principal objects which have either come
down to us or are known to have served the purpose
of personal or household talismans to the Nahua
peoples are :

—
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(1) Death-masks.—These were probably the skulls

of ancestors, and were kept in the houses of their

descendants. They consist of two classes : one in

which the skull of the deceased person has been
inlaid with mosaic, and the other in which a con-

ventional image of the deceased has been manu-
factured by inlayLng mosaic upon jade. These
death-masks are not to be confounded with the
masks spoken of by many writers on Nahua custom
as being used by the priests in religious ceremoniaJ,

or with those placed on the faces of the dead to

ward off evU spirits. The mosaic work of which
they are composed is often of very great beauty,
and exceUent examples of it are to be seen in the
American Room at the British Museum. Speci-

mens of such work are exceedingly rare, and are
chiefly confined to those objects sent to Europe at

a period immediately subsequent to the Conquest.
Numerous small masks and heads which served as

amulets have been discovered on the site of Mitla,

the city of Mictlan, the god of the dead. Most
of them are of terra-cotta, and of good workman-
ship.

(2) The tepitoton, or diminutive deities.—These
were small figures of the Lares and Penates type,
but not^ as has been thought, of the class of the
Egyptian ushabtiu, or servant figurines. They
were probably relics of a shamanistic form of wor-
ship, and nearer to the ancestor-idol type than the
little fire-and-food gods of the Romans, though they
possibly partook of the characteristics of both.

At the close of the great sun-cycle of fifty-two

years, when the Nshua thought the universe was
in danger of perishing, they broke those small
figures in despair, believing they could no more
seek aid from them.

(3) Travellers' staves.—These staves, decorated
with feathers, were carried by all merchants whilst
on a journey, and showed that they were under the
protection of Quetzalcoatl, the culture-god of

Mexico, or, as he has been more aptly named,
'Man of the Sun,' the great traveller. Sahagun
(lib. i. cap. 5) gives an interesting account of the
worship of these staves by the Mexican itinerant
merchants. On coming to their evening halting-
place they tied their staves in a bundle, and
sprinkled them with blood taken from their ears,

tongues, and arms. Incense was brought and
burned before them, and food, flowers, and tobacco
were offered to them. Although the name of the
staff, coatl, means 'serpent,' it had, so far as its

nomenclature was concerned, no connexion with
the Sun-Man ; and, indeed, when the staves were
gathered together in a bundle, the name they
collectively bore was Yacatecutli, the name of the
patron of merchants or pedlars. Still, the staff was
regarded as the invention of Quetzalcoatl, the
cmture-hero, and those using it practically placed
themselves under his protection.

(4) Amulets symbolic of the gods.—These were
Erobably numerous, but few are recorded. Chalchi-
uitlicue, the goddess of water, was worshipped

under the likeness of a frog, carved from a single
emerald or piece of jade, or sometimes in human
form, but holding in her hand a lily-leaf ornamented
with frogs. In the Mayan codices it appears as a
symbol of water and rain (Codex Cortesianus, pp.
12, 17, etc.). Images of it, cut from stone or made
from clay, have been frequently discovered. They
were kept by the post-Conquest Indians as talis-

mans. The symbol or crest of Huitzilopochtli, the
Azteoan war-god, was, as is implied by his name,
a humming-bird. This crest, the huitziton, was
carried before his priests in battle, and it is

probable that they and illustrious members of the
warrior class wore the symbol as a talisman or
decoration.

(5) Flint talismans.—As elsewhere, the thunder-

bolts thrown by the gods were supposed to be flint

stones ; and these were cherished as amulets of

much virtue, and as symbols of the fecundating
rains. The Navahos of New Mexico still use such
stones as a charm for rain, and believe they fall

from the clouds when it thunders (Senate Report
on the Indian Tribes, Washington, 1867, p. 358).

The Chotas of Mexico continued until compara-
tively recent times the worship of their triad

—

the Dawn, the Stone, and the Serpent (Diccionario
Universal, App. tom. iii. p. 11).

(6) Amulets depicted in the Mexican and Mayan
'pinturas' or native MSS. — The Mexican and
Mayan native MSS give representations of what
are obviously ornaments and personal decorations of

the nature of amulets in great profusion, but, owing
to the careless drawing displayed in the Mexican
pinturas, it is almost impossible to determine their

exact nature. The highly conventional manner in

which they are executed is also greatly against
their elucidation. The comparative clearness of

outline in the Mayan pinturas renders it much
easier to speculate upon the nature of the objects

represented therein. But it is only by induction
that the character of these objects can be arrived
at, the ruinous intolerance to which all native
American objets d'art were subjected having long
since destroyed their very names. It will be well,

then, to glance at the Mayan MSS while we
attempt to discover what were the amulets worn
by the figures depicted in them. We find that
these objects are usually worn by figures represent-
ing gods, but it is well known that the symbol or
ornament of the god usually becomes the symbol or

ornament of his special worshippers—the people of

whom he is the tutelary deity. In Egypt the ankh
(the cruciform symbol of life carried by all the
gods) was worn very generally, as was the uzat
(the symbolic eye of Horus, which protected the
wearer from the evil eye, and against snake-bite),

and the thet, the girdle-buckle of Isis. In early
Scandinavia the raven-wings of Odin adorned
the helmet of the warrior j and, not to multiply
instances, which are numerous, we have already
seen that the Aztecs wore amulets depicting the
frog-shaped rain-goddess Chalchihuitlicue. Hence
there is no reason to suppose that the special wor-
shippers of other Nahua deities did not wear
amulets depicting either their tutelary deity or
some ornament supposed to have been worn by
himself, and, perhaps, representing one of his

attributes, like the stafi' of Quetzalcoatl, or the
humming-bird of Huitzilopochtli. An examination
of the three Mayan MSS which we possess—those
of Dresden, Madrid, and Paris—shows that most
of the deities therein represented are accompanied
by certain distinct and well-marked symbols,
which, it would seem, frequently decorate the
figures of priests and people in the same MSS.
The head-dress of Schellhas's ' God E,' the maize-
god, for example, appears as a frequent syinbol worn
by persons represented in the MSS, and it is obvi-
ously correct to make of him a counterpart of the
Mexican maize-god Centeotl, the latter deity
being sometimes female, sometimes male, according
as he takes the part of mother or son. ' God F/
again, the god of war and human sacrifice, who,
Schellhas thinks, resembles the Aztecan god Xipe,
but who, in the present writer's opinion, more
nearly resembles the Aztecan war-god Huitzilo-

pochtli, because of his general appearance, some-
times wears an ear-peg of huge dimensions—

a

common ornament in many Mayan sculptures.

As each god in the Mayan MSS is represented
with his monthly sign, it is not unlikely that his

immediate devotees would have worn these much
in the same manner as persons in Europe wear
amulet-rings in which are enclosed stones typifying
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the months of the year. The neck ornament of

the frog-god ' P ' seems to occur, too, with some
frequency in the figures depicted in the Madrid
codex, and the same may be said of several other
apparent amulets.

(7) Amulets among modern cognate tribes.—The
Zufii of New Mexico, who are distantly related to

the Nahua of Mexico, possess a peculiar belief

concerning amulets or personal fetishes. They
imagine, upon discovering a fossilized animal or

other object, that they have met with great good
fortune, and explain the fossilination of these

objects by a myth which relates how the two Sun-
children—two hero-gods of theirs—being displeased
at the multiplicity of wild animals in early times,

turned many of them into stone by striking them
with lightning, at the same time giving them a
magic power to assist the children of men. See
' American ' section of this article, § 7.

LiTBRATDRE.—B. Sahag^in, Bistoria de las Cosae de Nueva
Espafia, Mexico, 1829-30; P. Schellhas, Representations 0/
Deities 0/ the Maya Mamiscripts, Cambridge, Maes. 1904 ; D. G.
Brinton, Mythe of the New World, Philadelphia, 1868 ; E. J.

Payne, History of the New World called America, Oxford, 1892-

99 : Marquis de Nadaillac, L'Am^rique prihistorique, 1882
(Eng. tr. by N. D'Anvers, London, 1886).

T pw/^T^ SpwNr(~'P'

CHARMS AND AMULETS (Muhammadan).
— I. Historical and legendary sources.—In the
so-called science of conjurations and talismans the
Arabs show the same lack of originality as in the
other sciences, e.g. Alchemy and Mechanics. They
appropriated part of what had been already de-

veloped in this direction before their time, and did
nothing beyond adding to existing formulce a few
invocations taken from the Qur'an, The sources
from which they drew their knowledge of the
art of talismans are, pre-eminently. Gnostic and
Talmudic.

In their legends it is the prophets, Biblical and
other, who are credited with the invention of

charms. To begin with, they trace this invention
back to the time of Adam himself, to whom, they
say, this branch of knowledge was revealed;
Adam's daughter 'Anal^ was the first, according
to the SurriTnary of Wonders (Fr. tr. by Carra de
Vaux, Paris, 1898, p. 142),
* to reduce the demons to serve her by means of charms. God
had revealed to Adam certain names which the spirits were
forced to obey, and had told him to communicate them to Eve,
80 that she might carry them about on her person as a protec-
tion. Adam obeyed, and Eve kept these names and was safe-

piarded by them ; but, while she was asleep, 'Ana^p took her
by surprise and robbed her of them, and, by means of them,
conjured evil spirits, practised the magical art, pronounced
oracles, and gave herself up openly to impiety.'

Solomon also, according to Musalman legend,
was a great magician. He controlled the beasts
and the winds, and had the genii as well as the
demons under his command. The legend, which
is of Talmudic origin (see Seligsohn, in JE xi. 440),

is introduced into the Qur'an (xxvii.). The great
king is seen reviewing an army composed of men,
genii, and birds ; talking with the ant ; sending
the hoopoe on an embassy to the Queen of Sheba

;

and making the throne of that princess be brought
to him by means of an Hfrit (kind of genie).

Solomon's ring is celebrated in Arabian tales. In the popular
tale of the fisherman {Thousand and One Nights) the hero
draws up in his net a copper vase with a lid of sealed lead ; he
breaks the seal, and a genie escapes from the vase. This was a
proud spirit who had once rebelled against Solomon, and had
been imprisoned by the prophet-king in this vase and sealed
with his seal. Descriptions of this famous ringi are given in
the legends ; it is the typical talisman, on which was seen
inscribed 'the greatest name of God.'

The Berbers also were considered by the Arabic
story-tellers as having been highly slcilled in the
art of talismans. In the SuTnmary of Wonders

1 The talisman that is actually worn in the Arabic and Jewish
world under the name of ' Solomon's seal ' is the hexagonal star.

See the figures in Schwab, * Le Manuscrit 1830 du fonds h^breu
de la Biblioth6que Nationale,' NotUxs et eztraits, vol. ixxvi., and
cf. SeUgsohn, in JE xi. 448.

(p. 307) we lind the queen of the Berbers contending
against the Egyptians by means of talismans :

'The queen was the ablest magician among this people. Her
subjects said to her, *' Make talismans for us against the land of
Egypt and its inhabitants." . . . Then she coinpoBed charms to
enchant the Nile. She confided these to certain of her subjects,
commanding them to take them to Egypt, and scatter them all

over, and throw some of them Into the Nile above this country.
The men proceeded to the frontiers of Eg^-pt, and to the most
fertile places, and there they threw their talismans. Thereupon
the people saw the Nile swell more quickly than they had fore-
seen. The rising exceeded all bounds, and the waters, remaining
for a long time on the earth, spoilt all the crops. Crocodiles
and frogs multiplied, and all sorts of epidemics attacked the
inhabitants. Foxes and scorpions appeared from all directions.'

The priests of Egypt themselves were also skilled
in the art of ma^ic ; but they were not clever
enough to annihilate the power of the Berber
talismans, and the country would have been lost,

if king Malik, who was then reigning, had not
turned to the true God and embraced monotheism.^

2. Arabic works on talismans.—Various Arabic
authors have written about talismans, the way to
construct them, their use, the processes necessary
for conjuring demons, and the suitable formulae
in the incantations. Among these authors we may
mention Majriti, Ibn-al-Wahshiya, and al-Buni.
The scholar Maslama al-Majriti (t 1007), who waa a native ol

Madrid, wrote on magic ; he had travelled in the East, and
brought back to Spain the writings of the 'Brethren of Purity.'
The library in Vienna contains a book, under his name, entitled
Ghdyat at-fyakiin ('The Perfection of the Sage'), the aim of
which is the construction of talismans.
The alchemist Ibn-al-Wahshiya (second half of the 3rd cent.

A.e.), an Arabic forger, who is known chiefly by his book on
Nabatcean Agriculture, in which he unconsciously compares
the ancient civilization of Babylon with the Arabic civilization,

also wrote a treatise on the ancient alphabets of the various
peoples, aa well as a dissertation on the Egyptian priesthood,
which was translated into English by J. Hammer, London, 1810.
The works of al-Buni are the best known as regards our

present subject, and it is they that are used in our own day
by dervishes and those who occupy themselves with talismans.
They set out to explain the virtues of heavenly names, their use
in talismans, the virtues of letters, etc. Muhyi ad-Din Abu'l-
Abbas al-Biim died in 1225. In the Bibltoth6que Nationale in
Paris there are some amulets composed by al-Buni, and others
attributed to the famous scholar Ghazali.

Besides these books by well-known authors, there are in our
libraries various treatises on charms ranged under verj' strange
names, which are supposed to be Greek, Persian, or Indian. In
Paris, e.g., there is a short treatise (Arab. no. 2630), very curious
in point of angelology, which is attributed to AndahViush, or
aI-Dahriush,2 of Babylon ; another (no. 2634) is given under the
name of the Hindu sorceress Cherasim, who cites among her
sources a book by al-Oau^aa. In Budapest there are treatises

by the Hindus Tomtom and Chamur, the latter representing
himself as a commentator on Plato.

3. Angelology.—The purpose of incantations is

to conjure the spirits that preside over the life of
Nature and of men. In order to subject the spirits

to himself and force them to serve him, the magician
must, first of all, know them and know their names.
Hence arises a complete science of angelology. This
science began to take shape among the Gnostics,
Thus we are told by St. Irenseus (I. xxiv. 3) that
Basilides gave names to the angels inhabiting the
different heavens ; and in the system of Valentinus
the names of the iEons are given. They are bizarre
words, probably derived from actual terms corrupted
in transmission, perhaps by systematic processes of

*cryptogloss,' but now quite unintelligible to us;
at one time Matter tried in vain to explain them.
Other magic names used in Gnostic initiations are
found in the Pistis Sophia. Among them we can
distinguish the name of the ^Eon of Light. It is

formed by a series of words, some of which are
repeated two or three times, sometimes identi-

cally, sometimes with slight variations, to make
doublets.

1 According to Turkish tradition, the inventors of the art ol

magic were Adim, Sheddad, and certain legendary Eg.yptian or
Persian princes. See one form of these traditions in d'Ohsson,
Tableau gin^ral de I'empire Otkoman, Paris, 1787-1820, vol. L
p. 337.

2 This is probably the same name as we find in Africa under
the form al-Andhrun. The bearer of this name was a magician-
king, who is responsible for a kind of popular talisman in Africa
(see Doutt6, Magie et religion, p. 162).
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It U this Gnostic tradition—which will be seen, on the other
hand, to pass into the Kabbala'—that was followed by the
Arabian mag-icians. We shall take as our guide here the manu-
script treatise of Andahriush mentioned above. The author
adopts, in the first place, the four fjreat Islamic angels : Gabriel,

Michael, Azrael, and Israfil. The names of these four great
spirits often ajjpear in talismans. According to the tradition8

of Isl&m, Gabriel, or Jibril, is set over the armies and the winds,
and he also makes known the will of God to the Prophets

;

it was he who brought the Qur'an to Muhammad. Mika'il

(Michael) presides over rain and plants. 'Azra'il ia the angel of

death ; he seizes the souls of men when their 'hour* is come.
Israfil rules over these three archangels. He stands beside
the throne of God, and guards the heavenly trumpet. The
others receive their orders from God at his hands.^
But these four spirits, notwithstanding their importance in

theological and popular tradition, seem to have somewhat lost

their position in the occult theory of Andahriush, with which
they do not harmonize very well. According to this theory,
there are seven great angels by the throne of God, who have
names inscribed on their foreheads, hands, and feet ; the know-
ledge of these names gives great power in conjurations. The
seven planets also have their angels, who appear to be quite
distinct from the former seven. 'Afatil is master of the power
and light of the Sun. Bi^A'D presides over the fires of Venus.
Ohamkhia'Q is the angel of the sphere of Saturn. Met>d.t^ron is

assigned sometimes to Juppiter and sometimes to Mercury,
although he also appears independently, and is identified with
the archangel Michael. Me^a^ron is of considerable importance
in the Zohar, where he practically assumes the r61e of Demiurge.
The treatise of Andahriush gives names of angels for every

day of the week. There are seven for each day. They are
called 'ifrit, a name frequently used in the Thousand and One
Nights, and also employed as a proper name in the Qur'an. In
otiier parts of the treatise we can distinguish fragments of a
different nomenclature, in which the angels were distributed
according to the days of the month.
The seven 'ifrit of the day and night of the Sabbath are called

Yashenkur, Snaushahr, 'Anjelush, Kalilush, Balfiijsh, Madhiush,
and Sherdush. The seven 'ifrit of Sunday are called Hendaush,
Barit, Shejfa, Markiush, 'Ardiushj Alish, and ^a'ilj.

These strange names are sometimes, as in the time of Gnosti-
cism, formed in doublets, in the same way as Gog and Magog in

Biblical literature, and Yajuj and Majuj, Ha.rut and Marut in

Arabic. Thus we find the following terms employed to invoke
great spirits : falikh and Ilikh ; Hib and Hoyiib ; Kaitar and
Maifar ; Kin^ash and Ya^in^sh. See also the incantation of
the scorpion given below.

In order to be an absolute master of the art of

magic, it was necessary to know all these names,
and the connexion of the spirits bearing them with
different times and different objects. Next it was
necessary to write suitable formulae containing
these names on appropriate material—silver, por-

celain or silk—which was then sprinkled with the
perfumes required in each case. Then the amulet
had to be worn on a specified part of the body. In
practice, however, it was very difficult to possess

a special talisman for every individual case, and
the people contented themselves with talismans
having tne general virtue of protection from all ills,

or at least from a large category of ills ; and the
greater part of this science of angelology remained
a dead letter.

i|. The names of God.—A verse of the Qur'an
(vii. 179) says :

* God's are the most excellent
names ; call on Him then thereby, and leave those
who pervert His names.' The commentators have
given lists of these names, which are, in their
opinion, adjectives such as : the Great, the Good,
the Merciful, the Learned, the Wise, the Subtle,

the Beneficent, the Manifest, etc. Tradition has
it that there are 99 such names. Pious Musalmans
recite them on their rosaries, and the mystics medi-
tate on the qualities expressed in them ; Ghazali,
e.g., wrote a treatise entitled *The Most Excellent
Names.'* These terms are employed in talismans ;

but * the greatest name ' of God—that name which
possesses absolute magical virtue—is unknown to
men. At the utmost it has been revealed only to
prophets and saints. It is an ineffable name. This

1 See S. Karppe, Etude sur lea orzgines et la nature du Zohar,
Paris, 1901, p. 79, and passim.

2 Of. the present writer's art. ' Fragments d'eschatologie
musalmane,' in Coniptes Rendus du Sme congris intern, scient.

des Catholiques, 2ine section, 1895, p. 12 ; d'Ohsson, loc. dt.
vol. i. p. 431.

8 Tirmidhi, Ibn Maja, and others have given lists of these
names. Tables of figures are also formed, representing the
numerical value of their letters. For a poetic version of the
theme, cf. Sir Edwin Arnold's Peor^ qf the Faith, London, 1S83.

idea of a name of God that cannot be spoken or
heard by men is clearly connected with the Jewish
custom of declining to pronounce the name of

JHWH, when reading the Torah, and substituting
for it Adonai or some epithet.

5- Various mythical beings.—The composers of

Musalman talismans employ the names oi several

other legendary personalities besides the names
of angels. Those most commonly used are the
Seven Sleepers and their dog; the angels Harut
and Marut ; and the collective beings, Gog and
Magog.
The well-known legend of the Seven Sleepers belongs to several

literatures, being found among Christians, among Jews, and
among Musalmans. The Qur'an alludes to it in plain terms,
and calls the Sleepers *the Companions of the Gave,' while one
sura (xviii.^ is entitled * The Cave.' Mention is also made, it ia

said, in this passage, of the dog that accompanied the seven
young men (verse 8 :

* Hast thou reckoned that the Com-
panions of the Cave and ar-Raqim were a wonder among our
signs 7

'). In the opinion of certain commentators, this ar-Raqim
is the name of the do^, but others think that the word designates
an inscribed tablet, in accordance with the sense of the root
raqarrui, 'to trace figures.' ^ The young men had fled from the
persecution of Decius, and had taken refuge in a cave. Here
they feU asleep, and did not awake again till two centuries later,

in the reign of Theodosius the Younger. Their cave was situated
either on the sea-shore near Ephesus, or beside Qurrah, where
the cave of Kharemi is found (Mas'iadi, The Book of Warning
[Arab.], Fr. tr. by Carra de Vaux, Paris, 1896, p. 202 ; J. Koch, D(e
SiebcTischldferlegende, ihr Ursprung und ihre Verbreitwig,
Leipzig, 18S3).

Harut and Marut are mentioned in the Qur'an fit 96) :
* It was

not Solomon who misbelieved, but the devils who misbelieved,
teaching men sorcery, and what had been revealed to the two
angels at Babylon, Harut aud Mariit ; yet these taught no one
until they said, "We are but a temptation, so do not misbelieve,"

. . . but they can barm no one therewith, unless with the per-

mission of God.' These mythical beings belong to Talmudic
tradition (cf. Hirsch, in JE v. 333). They were—so says an
Arabian story-teller—two angels who, at the beginning of the
world, had jeered at the weakness of faithless man, declaring
that, if they had been put to the same test, they would not have
been overcome. God allowed them to try the experiment, and
they at once fell into sin. Then, having asked as a favour to
undergo their punishment in this world, they were thrown into

a pit near Babylon, where they were bound with their heads
bent down, and where they must remain until the end of time 3

(Kazwini, Kosmographie, ed. Wiistenfeld, 1848, i. 61).

Gog and Magog (Yajuj and MajQj) are mentioned in the
Qur'an (xviii. 93-99, xxi. 96). They were peoples of the North,
who occupied vast territory and made incursions into the
country of the South, spreading devastation everywhere in

their course. Alexander stopped their progress by a wall of

brass, which they are to overturn at the Last Day. This wall
is located by some near the Caspian, by others in China. The
historian Ibn Khorbadbeh tells of a journey that the interpreter

Sallam made there at the command of the Khalif Watik (Ibn
Ehordadi>ek, tr. de Goeje, p. 124, note ; cf. Kazwini, op. cit. iL

400, 416 ; for a general summary, see Montgomery, in JE vi. 20^

6. Cabalistic letters.—In books of magic and
in talismans, cryptographic alphabets of various

forms are used. The majority of these alphabets,

it appears, are not purely imaginary. We may
recognize in their characters signs oi the Hebrew
or of the Cufic alphabet, somewnat deformed and
altered by the addition of ornamentations. The
author Ibn-al-Wahshiya, whom we have mentioned
above, gives a ^eat number of cabalistic alphabets
in his book, Kitab shank al-TnustahaTn (see a notice

by Gottheil on *The Cabalistic Alphabets,* in JA^
1907). The twists or flourishes which often finish

off the strokes in the magical writing are called
* lunettes' or * crowns.' It is said in Sepher Yesira

(tr. Mayer Lambert, p. 114) that every letter should
have its crown, and that ancient amulet-makers
thought the letters of no use whatever without
their crowns.
The custom of using cryptographic alphabets

among the Arabs was not confined to occultists.

It appears even among scholars (see the alphabet
in the mechanical manuscript of Oxford, which
contains the Arabic text of the Pneujnatics of

Philo ([no. 954 ; Marsh, 669 ; fol. 29]).

The theory of the power of letters had been
1 In Arabic tradition the dog's name is Kitmir.
2 In Turkish tradition Harut and Marut are called Ma^e and

Mehale, and are regarded as two famous magicians. On Harut
and Marut, see also art. Abmenia (Zor.J lol. i. p. 796*
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sketched out in the time of Gnosticism (see, e.g.,

a treatise on the ' Mysteries of the Letters of the
Alphabet,' quoted by Am61ineau, Gnosticisme
igyptien, Paris, 1866, p. 11). This theory was
afterwards largely developed in the Kabbala. On
this subject the Zohar, which belongs to the 14th
cent., may be consulted. The Arabs do not appear
to have made any very original use of it.

7. Magic squares.—The so-called magic squares
are employed to a great extent in Muaalman magic.
The false art of talismans majjr be said to pay
homage here to real science, the construction of

magic squares being a nice and intricate question
of arithmetic. This method of arranging numbers
was known to the Arabs as early as the 10th cent.

A.D., for it is evident from the writings of the
' Brethren of Purity ' that they knew the squares
of 3, 4, 5, 6, 8, and 9 parallel columns. The his-

torian Ibn Khaldun was also acquainted with some
of these squares. They do not appear in Greek
literature till later, the earliest text where men-
tion of them is found being the treatise of Moa-
chopoulos devoted to them, which dates from the
end of the 14th century.'
The Arabic manuecript 2,662, Paris, contains quite a number

of magic squares of different appearance, but these are really

nothing but the squares with 8 and 4 compartments in a row.
The 9 or 16 consecutive figures emploj'ed in them do not
Btart at unity, but begin with some higher number. One set,

for instance, goes from 9 to 24, another from 10 to 25, and so
on. They give the totals, each row, vertical or diagonal, of

:

66, 70, 91, 131, 170, 258, 298, and 340. We give here the square
constructed on the numbers from 9 to 24 :

16 19 22 9

21 10 16 20

n 24 17 14

18 13 12 23

l%e total g-ot by adding the figures vertically, horlzontaUyi
and diagonally is always 66.

Squares with 3 compartments In a row are not nearly so
frequent in this treatise as those with four compartments. Here
Is one beginning with the number 1210

:

1213 1218 1211

1212 1214 1216

1217 1210 1216

The constant total is 3642.

Sometimes talismanic squares have letters instead of numbers.
Thus a square with 4 compartments in a row is made up of

4 letters which all occur in every row, in every column, and in

every diagonal. Squares of this kind have no further scientific

Interest

• h a

h a '

a h 1 •

' 1 a h

The square formed by the first nine numbers appears !n the
Jewish liturgy of Ibn Ezra, who did much to develop the
kabbala of numbers connected with that of letters (S. Karppe,
op. eit. p. 202).

1 Paul Tannery, Le traiU manuel de MoschopovXos sur les

earrit magiquen, Gr. text and tr., Paris, 1886 ; S. Giinther,
Vervfiiechte (Jntersuchungen zur Gesch. der mathemat. Wissen-
Kha/Un, Leipzig, 1876, ch. iv. ; Cantor, V&rlesungen iih^r Gesch.
tfer Mathematik, Leipzig, 1880-98, vol. i.

8. Signs from astrology and geomancy.

—

Among the signs to be met with on amulets are
also those belonging to astrology—viz. the signs
of the planets and those of the zodiac—and some-
times tliose belonging to geomancy.
Geomancy, or the science ' of the sand,' 'ilm

ar-raml, is a process of divination by means of
dots traced in sand.' Dots are made haphazard,
with the fingers or a rod, along four lines marked
on the sand, or else dots are made at regular
intervals along these lines, and a certain number
of them are obliterated haphazard. The remaining
dots, grouped vertically, form figures to which
various significations are attributed. Those that
express lucky ideas may be used in talismans.
There are Arabic treatises on geomancy in exist-

ence, and this process of divination is still in vogue
amonw the Musalmans of North Africa, although
nowadays they do not trace the dots on the sand,
but on tablets.

9. Human figures ; animals ; the hand.—Islamic
law forbids the representation of the human figure.

This law was carefully observed in Arabia, but
was rejected in Persia, and was little regarded by
the Turkish dynasties that had recourse to Persian
artists. The talismans of North Africa show
scarcely any figures, but great numbers are found
on magical objects, mirrors, cups, seals, etc., made
in Persia, or made for princes who were lovers of
Persian art.

These figures may be those of angels, sometimes
in the form of griffins with human heads (as, e.g.,

in a mirror with a Cufic inscription Ln the collection
of the Duo de Blacas),' or of persons and animals
representing the signs of the zodiac, for instance,
or various other fancies. Keinaud mentions an
Egyptian talismanic plate on which a man is seen
drawing something out of a well. If we connect
this with what Ibn Khaldun says, this talisman
must have been meant as a guide to finding
treasure. The Arabic MS 2764, Paris, intersperses
rude figures of men and animals among its cabalistic
characters.

Among the most popular objects credited with
magical virtue in the Musalman world is the
human hand, which is seen engraved on medallions,
or employed separately as a pendant or jewel. At
the feast of Ashura, the Persians carry flags with
their staffs surmounted by an open hand. On
African soil the special use of this emblem is to
ward off the evil eye, like horns of coral in South
Italy. Shi'ite Musalmans see in the five fingers
of tne hand the image of the five most sacred
persons of their sect : Muhammad, 'All, Fatima
(daughter of Muhammad and wife of "All), and
5asan and 5usain (

' All's two sons).

10. Verses of the Qur'an.—Although this use of
the sacred text is not at all in harmony with the
spirit of pure Muhammadan teaching, nevertheless
Musalman peoples freely employ certain verses of
the Qur'an as amulets. The favourite verses are
those contained in the two short suras of the
'Daybreak' and of 'Men' (cxiii. and cxiv.), and
the verse ' On the throne ' (ii. 256). The two short
chapters we have just mentioned are called ' the
two preservatives ' {al-muawidatain). They are
so short that we may quote them :

' Say, *' I seek refuge in the Lord of the daybreak, from the
hurt of what He has created ; and from the hurt of the night
when it cometh on ; and from the hurt of the wicked women
[witches] who blow upon knots ; and from the hurt of the
envious when he envies.'"

This one is supposed to have special power against
the ills of the body, and the following against the
Uls of the soul

:

1 See an example taken from a Gnostic talisman published in
the REG, vol. xx. [1907], p. 376, 'Talismans magiques trouvis
dans rile de Thasos, by W. Deonna.

2 This lagure is reproduced in the Magasin pittoresque, 1872,
p. 64, Of. others in the same volume, p. 272.
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'Say, *'I seek refuge in the Lord of men, the King of men,
the God of men, from the hurt of the whisperer, who slinks off,

who whispers evU into the hearts of men t—from jinn and from
men I

"

'

The verse ' On the throne ' tells of the greatness of

God, and al-Buni composed a whole treatise on the
excellence of this verse.

The ^ra Yd Sin (xxxvi.) ia also held in great
veneration by pious Musalmans, and extracts from
this chapter are engraved on the cups that dervishes

carry. In addition to this, numerous passages of

the Qur'an are employed in various circumstances.
There are treatises that tell which extracts suit

each occasion (see the Arabic MS 1219, Paris,

which is of this kind). The verses most usually
worn are those containing the word hifz, ' guard,'

which are called ayat al-hifz, ' preservative verses,'

and the verses called kawan, which contain a
malediction against Satan (see Iskmael Hamet, art.
' Amulettes en Algerie,' in Bulletin des stances de
la sociiti philoloaique, 1905).

In cases of illness, it was the popular custom
until quite recently, in MusalmSn countries, and
especially in Africa, to have recourse to the texts
of the Qur'an. The verse appropriate to the case

was inscribed on bone, paper, or parchment, and a
decoction of this was made in water, which the
patient had to drink.

II. Use and form of talismans.—The name
'talisman' {tilsam, pi. taldsim) is a literary word
in Arabic. Amulets are more usually called hirz

or horuz in Algeria ; hamaye or hdfiz, 'udzah or
ma'adzah, in the Arabian countries of the East;
yafta, nuskha, or hamall in Turkey. They are
generally made by people of a religious order, e.g.

members of a brotherhood, shaikhs, or dervishes,
who declare that they have no value unless they
are received from their own hands. This gift

brings them in return payments in money, goods,
and commodities of every kind. Talismans are
enclosed in square or oircvdar purses or sachets of

morocco, which are kept constantly on the person.
The Turks carry them on their arms or under
their turban, or sometimes hung round their neck
under their jacket. The Bedawin wear them
quite openly hung round their neck above their

clothing. Among the wealthier classes, they are
enclosed in lockets, or engraved on plates of gold
or silver, which are hung round the neck on chains
of the same material. Fashionable young Bedawin
have several rows of them, making rich necklaces.
An amulet that is very highly prized by young
Bedawi girls is the hurz. This is a little religious
book 7 cm. long by 4 or 5 cm. broad, which is

enclosed in a case of gold or silver, and worn like

a locket. Children are provided with amulets
when they are only forty days old. These are
sometimes very trivial objects—a simple shell or a
piece of bone, placed in a leather case under the
left arm. Amulets are also put on animals, especi-

ally horses (Ishmael Hamet, op. cit. ; Emily Ruete,
M6moires d'une princesse arabe, 1905, p. 64

;

d'Ohsson, op. cit. v. 681).

The amulets are sometimes jewels of great value.
Fine specimens of these may be seen in Reinaud's
work on the materials of the Due de Blacas's
Collection. Drawings of less artistic amulets,
which are, nevertheless, interesting for their com-
position and text, may be seen in Doutt6's Magie
et religion dans I'Afrxque du Nord.

Some years ago the present writer had an amulet prepared by
a dervish of Constantinople. It was a long strip of paper on
which were drawn, from the top downwards, seven magic
squares. Above each square, as if for a title, was the name of a
chapter of the Qur'an. Round about the squares were the
names of the four great angels, and in the angles these words :

' His word is truth, and power is His.' The following conjuration
appeared below the squares :

' In the name of the merciful and
compassionate God, I conjure you and I swear, O tribe of holy
apints. celestial and infernal, by the truth of your amir

and your chief Sheldiijshi, Malkiiifibl, Eahij, Mahij, A^baot,
al*Shaddai, Me^tron.'
Among the uncivilized peoples of Muhammadan

Africa, the science of talismans blends with fetish-

ism, and the amulet is confused with the gri-gri.

12. Methods of incantation.—Arabian magic ia

not confined to the composition and wearing of

talismans. It also includes a complete science of

incantations, composed of formulae according to

fixed methods. This science is prohibited by
Muhammadan theology, and those who devote
themselves to it commit an act of impiety. The
prophet condemns sorcery in a verse in which, it is

true, he mentions only the consultation of fate by
arrows,—a method practised by the pagan Bedawin
at the sanctuary of Mecca,—but the meaning of

this verse can easily be made general

:

' O true believers, verily, wine, and tfZ-matsar [game of

chance], and [the worship of] statues, and divining (arrows) are
only an abomination of Satan's work ; avoid them then that
haply ye may prosper ' (Qur'an, v. 92).

Similarly, we may notice the invocation against
witches in the sura of the ' Daybreak ' quoted
above (cxiii. 4).

Notwithstanding these prohibitions on the part of

orthodox theology, the Bedawi magicians have
written treatises on witchcraft, in which the aim
of the practices indicated is usually of evil intention

;

in a great many cases, it is a question of bringing
an enemy into one's power, of making him die, or
at least of harming him. Among these practices

we find that special form of spell called by the
French ' envofltement,' which is so celebrated in

the history of magic throughout the world. Some-
times the aim of the incantation is the satisfaction

of love.
The Arabic MS 2662, Paris, edited in accordance with the

tradition of al-Biini, gives numerous incantations applicable to
all sorts of cases. We may now quote some of them.

If you want to send a scorpion to an enemy, you take the
animal, shut it up in a glass to avoid being stung, and, while
naming the person whom you want to harm, pronounce_ the
following conjuration over it seven times :

* Aryush, Sharhush
;

He is a God so great that there is none beside Him. Bar|;ima,
Mal(ima, Azrian {bis). Understand and hearken to what I say,
O scorpion born of a scorpion ; otherwise will I give the fire

power over thee, faritish, Nakhiish, Lahiish, Bamkhiish,
Dar^ianiish, ... by the glory of God and the light of His
countenance, go to so-and-so and sting him in such-and-such a
spot.' Then j'ou let the scorpion go, and it makes straight (so

they believe) for the person mentioned.
There is a conjuration of the shadow which ifl curious. A

man conjures his own shadow, speaks to it as to a spirit, and
prays it to give him power over his enemy. To do this, he
must stay up the whole night on a Sunday or a Wednesday.
AVhen all noises have ceased, and every one is asleep, he stands
all alone in an empty house. He has a lit candle which he lays
down towards the West. He stands in front of the candle and
faces the East ; then he sees his shadow on the waU. He reciteo

a long invocation to his shadow—an invocation given in the
book—and burns incense. At the end of the conjuration, he
prays his shadow to bring harm to bis enemy, and, while
uttering this prayer, be thinks over all the ills he would like to
befall the person whom he hates.
'EnvoOtement' is practised by means of a leaf of paper on

which a human figure is drawn. On this figure they write the
name of the person they wish to injure. Then they nail it on
the wall head downwards, and recite verses of the Qur'an (Ixxii.

1—1, xlvi. SI, which, however, contain nothing in any way
related to such practices). They then take an iron needle,
make it red-hot, and stab the figure through the heart with it,

saying :
* Take tiis sleep from Mm, and enter his body as this

needle enters this image.' The enchanted person is bound to
fall ill and remain so as long as the needle is left in the figure.

The ' envolitement must have been kno^vn at
the very birth of Muhammadanism. A tradition
says that Muhammad was enchanted by the
daughters of the Jew Lubaid ; they made a little

wax figure of the prophet and pierced it with a
great number of needles.

Finally, conjuration for the purpose of gaining the regard of

a loved one is performed by means of a dove. A wild turtle-
dove is taken and kept prisoner for a Tuesday, Wednesday, and
Thursday ; then on Friday, at the hour of Venus, a thin leaf is

taken, and on it is written with a bodkin perfumed with musk
and saffron :

' As this dove sighs for her mate, so may such-
and-ffuCh a one sigh for so-and-so and desire him with the desire
of love I ' Then the leaf is tied to a thread, which is fixed to
the dove's wing, during a long invocation. All the ardour of
the passion one longs to see in the loved one must be described.
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Then the bird la tapped on the head with a little stone—to
make the charm penetrate into the pereon it is directed against

—and set tree.

LiTKRATDRE.—See the authorities quoted throughout the
article and in the notes, the two most important books being ;

Reinaud, Monwmenta arabes, persans, et turcs du cabinet du
due de Dlacas et d'autres cabinets, 2 vols., Paris, 182S

;

E. Doutt^, Magie et religion dans I'A/rique du Nord, Algiers,

1909. While profiting from the copious information contained
in the latter volume, we are not to be taken as accenting the
theory of its author, according to which religion bad its origin

in magic (p. 311, and passim).

BON. Carra De Vaux.
CHARMS AND AMULETS (Roman).—It

was a belief among the Komans, as among all

primitive peoples (Wundt, Vblkerpsychologie,

li. [Leipzig, 1905] 2, 202 ff.), that many subatances
were endowed with supernatural virtue, and that
this virtue might be brought under the control of

any one possessed of the requisite occult know-
ledge. To this end the adept had recourse to

magic, and his usual method was to bring the
given substance under the influence of other
forces, likewise of a magical, non-material kind.

One of these was the spoken word, especially in

rhythmical form. It was a Roman belief that the
farmer might by a magic spell transfer his neigh-
bour's corn to his own fields, and accordingly the
XII Tables impose a penalty upon any one ' qui
fruges excantassit ' (Bruns-Gradenwitz, Fontes iuris

Bomani', 1909, p. 30). Here we have the origin of

the magic formula (see art. Magic). A like virtue

was supposed to reside in the human action ; thus,

a woollen thread in which knots have been tied

will cure disease (Pliny, HN xxviii. 48). Here we
have a typical example of the magic action (see

art. Magic). The practice was to treat some
amorphous material m such a way as to give it

a form resembling a particular object or person

;

for, according to primitive belief, the original and
its artificial semblance were identical, so that the
one could be made by magic to suffer and to act in

the same way as the other.

The magical virtues of the substances referred

to were brought into requisition with a view to

acquiring all that was deemed desirable—such
things as wealth, beauty, riches, power, and love.

If a man still lacked these gifts, he tried to force

the hand of fortune, either negatively, by driving
away existent evils (expulsive magic) ; or posi-

tively, by conjuring to himself the goods he
lacked (beneficent magic). If, on the other hand,
the objects of general desire were already his, the
magically endowed substances became serviceable

as a means of saving these from diminution. In
the latter case the function of the substances in

question was not so much to obtain benefit as
to avert such evils as might threaten the pos-

sessor (prophylactic magic by means of amulets).
Amongst these evils those due to the magical
operations of one's fellow-men were special objects
of dread. For, of course, a man may desire not
only to benefit himself, but also to injure those
who stand in his way, and may therefore seek to
bring disease or death upon them. It was, in fact,

against such maleficent magic that amulets were
mainly used.
While such potent substances were used as

nmulets in various kinds of magic, it should be
observed that no particular substance had its

action limited to one single category of the occult

art. On the contrary, most of the available sub-

stances were endowed with a many-sided efficacy.

That which dislodged an existent evO would also

act prophylactically against an apprehended evil

;

purslain, for instance, not only removed pain in

the uvula, but could be used as an amulet to

prevent headache (Pliny, HN xx. 215), while a
substance which was efficacious in maleficent
magic would also undo the mischief worked

thereby (cf . in the ' Greek ' section of this article

the formula 4 rpwaas Kal Idaerai ; also O. Jahn,
' tj ber den Aberglauben des bosen Blicks bei den
Alten,' Ber. d. sacks. Ges. d. Wiss., 1855, p. 61);
and that which warded ofi' disaster would also

bring prosperity, as, e.g., the mora fish, which
both prevented premature birth and attracted
gold (Pliny, HN xxxii. 6, ix. 80). Hence, when
we come to treat of the various substances era-

ployed, we shall be unable to draw a rigid line

Between ' charm ' and ' amulet.' If we speak
more of amulets than of charms, that is because,
as the liability to misfortune and danger was
universal, negative (or prophylactic) magic was
resorted to by nearly every one, while relatively
few advanced to the practice of positive (or bene-
ficent) magic.
We appear to be well informed regarding the

substances to which the Romans ascribed magical
powers and which they used for magical purposes.
A vast number of such objects, particularly of
amulets, have been found in Italy (cf. (iius.

Bellucci, Amuleti ital. ant. e contemp., Perugia,
1900, and H feticismo primitivo in Italia, Perugia,
1907), and they are frequently referred to by
ancient authors, e.g., by writers in prose such as
Pliny [HN) and the Scnptores rei rusticae, and by
physicians like Marcellus Empiricus, while poets
of the time of Augustus and his successors furnish
numerous descriptions of magical proceedings.
Only a very few of these discoveries and refer-

ences, however, give any indication as to whether
the superstitions attaching to the articles con-
cerned were indigenous to the Roman people, or
whether they were imported from exotic modes of

thought. Again and again Rome felt the powerful
influence of foreign civilizations ; the neighbouring
nations (especially the Etruscans), the Greeks, and
eventually the peoples of the Orient, successively
transmitted certain elements of their magic to
Latium ; and Roman writers speak of this im-
ported magic just as if it were a native product.
Thus VirgU (Eclog. viii. 80) tells of a love-spell

performed with wax ; but this is simply taken
from Theocritus (ii. 28). Accordingly it is in

most cases impossible to decide whether a par-
ticular charm was a thing of immemorial practice
amongst the Romans, or a later importation. It

is probable that primitive forms of all the prin-

cipal varieties of magic were to be found in
Latium from the outset, and that these subse-
quently coalesced with more highly developed
types of foreign origin. In any case, this later

stage of Roman magic is all we have to proceed
upon ; and, moreover, it is permeated by the
leaven of Greek ma^ic to such a degree that it

seems hardly more than a mere offshoot thereof.

To Roman magic accordingly applies almost every-
thing that has been said in the ' Greek ' section of
this article. In what follows we give only such
selected instances as are shown by some par-
ticular feature to have taken firm root in Rome,
or, at all events, to have been practised by Romans.
These instances are but few, and, few as they are,

not always certain.

As an example of beneficent magic we have
some information regarding a kind of rain-charm,
performed by means of the lapis manalis ( Festus,
ed. Miiller, p. 128). We have a more precise
knowledge of the love-spell (O. Hirsehfeld, De
incantamentis atque devinctionibus amatoriis apud
Graecos Bomanosque, Konigsberg, 1863 ; R. Dedo,
De antiguorum superstitione amatoria, Greifs-
wald, 1904 ; L. Fahz, ' De poetarum Romanorum
doctrina magica,' Beligionsgeschichtliche Vers,

und Vorarb. vol. ii. pt. iii. [1904]). But the
Roman accounts of the actual charms emploj'ed
are almost entirely dependent upon Greek sources.
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Moreover, the love-spell is not a genuine example
of beneficent magic. In order to arouse love in

one who was meanwhile indifl'erent, he was sub-

jected to internal pains till such time as he yielded

to the wishes of the person in whose name the
spell was cast. The torment thus involved in the
love-spell seems rather to place the latter in the
category of maleficent magic. An evidence of its

being practised in Rome is found in the word
venerium, ' poison,' which is connected with the
name Venus (F. Skutsch, De nominibus latinis

su^xi -no ope formatis, Breslau, 1890, p. 9), and
originally meant 'love-potion.' It was of such a
(piXrpov that LucuUns is said to have died (Plutarch,
LucuUus, xliii.).

The simplest form of maleficent magic was the
evil eye (S. Seligmann, Der base Blick und Ver-
wandtes, Berlin, 1910). Even without accessories

this could work injury to health and property
(Daremberg-Saglio, s. v. ' Malocchio ' ; Pauly-
Wissowa, s.v. ' Fascinum '). Tacitus, Annal. ii.

69, dealing with the death of Germanicus, is the
classical passage for a more elaborate malignant
spell performed with all the requisite materials :

' Reperiebantur Bolo ac parietibus erutae humanorum cor-
porum reliquiae, carmina et devotiones et nomen Gennanici
plumbeis tabulis insculptum, semusti cineres ac tabo obtiti

aliaque maleiicia, quia creditur animas numinibus infernis

eacrari.'

The principal appliances of this kind of magic
were the well-known tabellae plumbeae, and such
tablets, inscribed with menaces directed against
all that the object of the spell counted dear, have
been discovered in large numbers (A. Audollent,
Defixionum tabellae quotquot innotuerunt, Paris,

1904). Even this practice, however, was not
native to the soil, but was borrowed from the
Greeks as late as the Ist cent. B.C. {Rhein. Mus.
Iv. [1900] p. 271).

In cases where a man was suffering harm in

person or property, he resorted to exorcism as a
means of expelling the injurious thing. In most
instances the evil took the form of a disease, and
it was no uncommon thing to attack it by magical
remedies. This was, in fact, the function of medi-
cina popularis (see art. Disease and Medicine),
regarding which we are specially well informed
by Pliny (EN; cf. e.g. xxviii. 47 fl'.). We are
not sure, indeed, whether or not Pliny availed
himself of Greek sources, but we find a reference

to a native remedy in Cato, de Agri Cult. 160,

where it is said that a dislocation can be cured
by binding upon the injured place a reed that has
been blessed with a magic formula.
As the unknown perils to which a man was

exposed were manifold, he did not wait till the
blow had actually fallen, but sought to safeguard
himself beforehand by making use of such articles

as had a recognized protective virtue ; and in this

way the object utilized in the practice of exorcism
became an amulet. The prevalence of this form
of magic amongst the Romans is reflected in the
number of terms signifying 'amulet' found in

their language from the very infancy of their
literature. One of these is fascinum, connected
either with Latin /ari, 'to cast a spell,' or with
Gr. jSdo-rai/os (A. Walde, Etymol. Worterb., p. 209).

The derivatives oifascinum, viz. fascinare (Catull.
vii. 12: 'mala fascinare lingua'), a,ndi fascinatio
(Pliny, HN xxviii. 35 :

' [saliva] fascinationes re-

percutimus
'

; xxviii. 101 ;
' [hyaenae] frontis eoriura

tascinationibus resistere '), snow that at one time
the word meant ' a malignant spell ' ; and, as a
matter of fact, it was in the main applied to the
baneful action of the evil eye (Virgil, Eclog. iii.

103 : ' oculus mihi fascinat agnos ' ; cf. Jahn, op.

cit. p. 70 ff.). The actual fascinum was nearly
always an amulet, and in most cases took the
figure of the phallus, which, it was believed,

would by its very impropriety avert the evil eye,
or even render it innocuous by the beneficent influ-

ence of the reproductive pnnciple. A fascinum
hung round the neck was worn as an amulet by
boys (Plautus, Miles, 1398 f. :

' quasi puero in

collo pendeant crepundia ') ; and when the con-
queror made his triumphal entry into the capital
—the occasion on which he might well dread the
malign glance of envy

—

a,fascinum was tied to hia

chariot (Pliny, HN xxviii. 39). The soil of Italy
has also yielded numerous fascina in stone and
metal, which may have been either worn upon
the person, or built into tombs, houses, city-walls,

etc., as a means of protection (Jahn, op. cit. p.

73 S". ). In the same sense was used the word
muttonium (derived from mutto), which also means
'phallus' (Usener, Gotternamen, 1896, p. 327) : the
scholia render it by irioi or irpo§a.(rKa.vi.ov (Corp.
Gloss, hat. ii. 131, iii. 351). The word scaevola

likewise, according to F. Marx (Lucilii rel. i. p.

xliv—a reference suggested to the writer by L.

Deubner), seems originally to have denoted an
amulet in the form of a phallus.

The child's crepundia, however, embraced more
than the phallus. The word crepundia comes
from crepere, 'to rattle' (Walde, op. cit. p. 150),

and was originally applied to the small metal
rattle which served not only to amuse the child,

but also to protect him from demonic influence, as
it was supposed that evil spirits were afraid of

the jingling of metals, especially of bronze (A. B.
Cook, JESxxii. [1902] p. 14 If.); gold and silver,

however, were also efficacious. Plautus {Eudens,
1156 ff.) enumerates the crepundia of a girl as

follows : a golden sword, a silver knife, two hands
clasped together, and a miniature pig (the ma-
terial of the last two is not specified) ; finally

(1171), 'bulla aurea est, pater quam dedit mi
natali die.' The statue of a boy in the Vatican
Museum (Daremberg-Saglio, fig. 301) shows upon
the shoulder a strap embossed with a whole series

of such prophylactic figures, while an ornament
of similar character is preserved in Vienna [ib,

fig. 2066). The idea of warding ofl" evil, in fact,

came to be so closely associated with crepundia
that the word was at length used to denote, not a
child's rattle only, but an amulet of any kind
(Apuleius, Apologia, 56).

The origin of many of thesependants is probably
to be sought in Greece and Etruria. Plautus, in

the passage quoted above, is translating from a
Greek comedy, while the bulla mentioned by him
is regarded by all investigators as Etruscan (see

artt. in Daremberg-Saglio and Pauly-Wissowa).
The word itself is Latin, and means 'water-
bubble' (bullire, 'to boil up'), and then any
object of like form (Isidore, Origines, xix. 3, II).

In most cases the bullae used as amulets were of

gold ; many of them took the form of a heart—as

the seat of life—or of the moon, to which great
magical virtue was ascribed (Pauly-Wissowa, i.

39 f., s.v. ' Aberglaube'). The usual form, how-
ever, was that of a bubble or convex disk, and
there was perhaps some mental association between
such a golden bulla and the sun as the source of

life. Bullae of this kind were worn by Etruscan
youths (Daremberg-Saglio, fig. 892), women (ib.

fig. 893), and demons (Archdol. Zeitung, 1846,

plate 47, at the foot), on a strap round the neck,

as also by the Etruscan kings (Festus, ed. Miiller,

p. 322). In all probability, therefore, the Roman
practice was borrowed from the Etruscans. The
general himself wore the golden bulla on the day
of a triumph (Macrobius, Satumal. i. 6, 9), but
with this exception it was worn mainly by boys
of distinguished birth (Festus, p. 36), those of

humbler origin having to be content with a make-
shift (' lorum in collo,' Macrob. i. 6, 14), whUe the
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bulla of a girl is but seldom referred to (cf. the

fassage quoted above, Plautus, liudens, 1171).

t may well be the case that the simple leather

strap (lorum) of the humbler ranks was at one
time universally worn by the Roman youth, and
that it was afterwards discarded by the higher
classes for the golden bulla of the Etruscans.
Juvenal {Sat. v. 164) contrasts the ' Etruscum
aurum ' with the ' nodus tantum et signum de
paupere loro ' ; for the significance of this ' knot

'

cf. P. Wolters, ' Faden und Knoten als Amulett'
{ABW yiii. [1905], Beiheft, p. 19). Children were

E
resented with these amulets on the day of their

irth (Plautus, loc. cit.), and wore them during
the tender years in which they were unable to

guard themselves against the evil eye and kindred
perils. On reaching the age of puberty they
dedicated the bulla to the Lares (Persius, v. 31).

From the specimens discovered we learn that in

most cases the bulla was composed of two convex
disks of gold, which could be fastened closely to-

gether by means of the overlapping hooks on
their edges (Daremberg-Saglio, fig. 895). In the
hollow space thus formed the Romans used to

keep things ' quae crederent adversus invidiam
valentissima ' (Macrob. 1. 6, 9), as instances of

which Marcellus Empiricus (viii. 50) mentions the
ejyes of a green lizard. A bulla discovered in

the grave of a soldier at Aquileia (Heydemann,
Mitt, aus d. Antikensammlungen in Ober- u. Mittel-
Italien, 1879, p. 27, cited by Pauly-Wissowa) was
found to contain hair : it was a popular supersti-

tion among the ancients that hair was a protection
against head wounds (Pliny, UN xxviii. 41). It

would appear that the various articles that might
be deposited in the bullae were grouped under the
general terra praebia—a word which, according to
Varro (de Ling. Lat. vii. § 107), had been already
used by Naevius. Varro himself derives its mean-
ing ' a praebendo ut sit tutus, quod sint remedia
in collo pueris,' and Festus (p. 238) speaks of

praebia composed of dirt taken from the folds in
the robe of a certain temple-statue.
The most familiar and most comprehensive term

of this class was amuletum (see artt. in Daremberg-
Saglio and Pauly-Wissowa). The word is of un-
certain etymology, being either an early adapta-
tion—possibly from the Etruscan—or else a genuine
Latin form in -eto (cf. Walde, op. cit. p. 27) ; on
the latter alternative it is probably derived from
amulum, and would thus mean 'food of coarse
meal' (Glotta, ii. [1910] 219 ff.). There is no
available evidence, however, for its usage in this

sense ; in every known instance it answers to
^uXafcT))pioj'. It is nevertheless quite possible that
«, word which primarily meant 'strengthening,
farinaceous food should at length come to signify
'a protection against evil.' Of a dish prepared
with meal, Pliny (HN xxv. 128) says :

' iis qui
cotidie gustent earn, nulla nocitura mala medi-
camenta tradunt.'
Charms and amulets could indeed be made of

any kind of material (Hubert, art. 'Magie,' in
Daremberg-Saglio, p. 13) possessed of some out-
standing quality beneath which supernatural virtue
might conceivably lurk. The conceptions which
suggested the association of abnormal powers and
magical effects with particular substances have
been discussed in the ' Greek ' section of this article,

and need not again be entered upon here. Among
terrestrial things—the sun and the moon have
been dealt with above (p. 'i&2}')^plants and animals
were specially regarded as the media of magical
power. Sometimes the particular object was used
as a whole, sometimes a definite portion thereof
was taken ; and in the latter case the part was
supposed to have special influence just because
it was a part, or else to contain a portion of the

power pervading the whole. The available records
of vegetable and animal substances employed in

this way would of themselves easily fill a lexicon
;

a beginning has been made by E. Riess (art.
' Aberglauhe' in Pauly-Wissowa, i. cols. 51-83).
The few typical instances given loelow will suffice

to show that the Romans likewise shared in the
superstitions regarding them.
With reference to plants used as amulets, it

seems unlikely that there was any importation
in cases where the magical influence is associated
with their names—a phenomenon by no means
infrequent (Apuleius, Apologia, 35)—and where
this association holds good only in Latin. Pliny
(HN xxvii. 131 ; cf. R. Heim, ' Incantamenta
magica graeca latina,' in Jahrb. f. Philol. Sunpl.
xix. 478, no. 49) informs us that the plant called
reseda, growing at Ariminum, will expel all kinds
of inflammation if invoked with the formula
'Reseda morbos reseda,' where the name of the
plant is also the imperative of resedare. Many
of the examples given by writers di Re Bustica,
again, have a genuinely Italian flavour ; e.g. an
oak log (' robusta materia,' Varro, i. 38. 3

;

Columella, ii. 15. 6) hidden in a dung-heap is a
protection against serpents. Breaking one's fast

upon cabbage is recommended by Cato (de Agri
Cult. 156) as a cure for intoxication, while Varro
advises that at the beginning of autumn the figure

of a grape-cluster should be placed in the vineyard
as a defence against bad weather (Pliny, HN
xviii. 294). In a comedy of Titinius one of the
characters declares that strings of garlic ward off

witches—a saying that points to a popular super-
stition of ancient Italy (Scaen. Bom. poes. Fragm.

,

ed. 0. Ribbeck [1897-8], ii. 188). The torches used
in marriage processions at Rome had to be of
hawthorn (Festus, p. 245; E. Samter, Familienfeste
der Griechen u. Bbmer [1901], p. 16), while Ovid
(Fasti, vi. 129) refers to the same shrub as a
prophylactic. Likewise, the custom of touching
the threshold and door-post with a sprig of the
strawberry plant (arbutus) as a means of driving
away witches (Ovid, Fasti, vi. 155) is regarded by
W. Mannhardt (Baumkultus, Berlin, 1875, p. 299)
as indigenous to Rome.

Similarly with regard to animals, popular ety-
mologies sometimes enable us to recognize certain

Practices as of native Roman origin ; thus, it was
elieved that the ashes (carlo) of three crabs that

had been burned alive would counteract carbun-
culus, a disease of plants (Pliny, HN xviii. 293

;

Riess, op. cit. col. 74). Other instances connected
with animals are given by prose authors as ob-
served among the practices of their age. Pliny
tells us that the snouts of wolves were fixed upon
the door as a means of guarding against veneficia
(HN xxviii. 157) ; Palladius (i. 35 ; cf. Apuleius,
Metamorphoseon, iii. 23) says that owls with out-

stretched wings were nailed to the house as a
protection from haU ; and, again (i. 35, ad Jin.),

that the skull of a mare or she-ass was placed in
gardens to ensure fertility. Varro (de Be Bust. ii.

9. 6) adopts from Saserna the suggestion that dogs
may be made faithful if they be given a boiled
frog to eat. In order to avoid being struck by
lightning, the Emperor Augustus always carried
the skin of a seal (Suetonius, Augustus, 90).

Magical virtues were in like manner ascribed to
certain parts of the human body. We have already
spoken of the fascinum ; a similar purpose was
served by a representation of the female vulva,
effected either by means of a gesture (Ovid, Fasti,
v. 433), or by a drawing (Jahn, op. cit. p. 79 f.).

An invalid that Vespasian touched with his foot
was restored to health (Tacitus, Hist. iv. 81).

The hand, too, had peculiar efficacy ; it could ward
off evil from what it grasped (Persius, iL 35), but
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could also cause death (Biicheler, Carm. lat. epigr.

ii. [1897] no. 987 ; O. Welnreich, ' Antike HeOungs-
wunder,' in Kel.-gesch. Vers, und Vorarb. vol. viii.

Et.
i. p. 58 f.). Even the nail-parings of one who

ad rever were used as a means of magically
transferring the disease to another (Pliny, EN
xxviii. 86). Analogous properties were attributed

to the various secretions of the human body. The
spittle was regarded as a preventive ; a Roman
spat upon his breast when praising himself, in

order to avert the jealousy of the gods ; and,
when engaged in the operation of magical healing,

he sought to ward off hostile influences by the
same action (Pliny, RN xxviii. 36 ; cf. Varro,
de Re Biist. i. 2, 27 ; A. Abt, ' Die Apologie des
Apuleius,' in Rel.-gesch. Vers, und Vorarb., vol. iv.

pt. ii. p. 261).

Stones and metals were likewise used as amulets,
though but seldom in their natural state. In most
cases the selected stone was subjected to special

preparation ; it was inscribed with some magically
potent figure, or with a form of words, and in this

way efficacy was given to the stone, and durability

to the spell. Belief in the virtue of particular

stones was a relatively late growth in Rome, and
was probably of foreign origin. The oldest sur-

viving ' stone-books ' are Greek, e.g. the Lithika
ascribed to Orpheus (Abel, Orphica [1885], 109 ff.),

and the sources used by Pliny in this connexion
are likewise non-Roman (cf. ' Damigeron ' in

Pauly-Wissowa). Stones thus carved and in-

scribed give us the so-called ' Abraxas gems ' (cf.

' Abrasax ' in Pauly-Wissowa ; A. Furtwangler,
Die antiken Gemmen, 1900, plate xlviii.), which
were worn in all kinds of jewellery, and especially
rings. The practice of making boys wear an amber
bead as an amulet was also brought from abroad
(Pliny, SN xxxvii. 50).

With regard to metals, again, we have seen that
bronze was supposed to have the power of driving
away evil spirits. The Italian museums contain
numerous objects exemplifying the practice of
using bronze for prophylactic purposes (cf. e.g.

Bellucci, Amuleti, p. 11, nos. 10, 11, 'pesce m
bronzo ' ; p. 12, no. 14, ' fallo in bronzo ' ; no. 15,

'vulva in bronzo'—all from the Iron Age). The
use of silver and gold for the same purposes has
already been referred to. These metals were
brought to Italy at a relatively early period, and
the Roman superstitions associated with them
may therefore be fairly ancient. A thin plate
of either substance was made an amulet by
having engraved upon it a prophylactic text (M.
Siebourg, ' Ein gnostisches Goldamulet aus Gellep,'
Bonner Jahrb. ciii. [1898] 134 ff.). Iron also could
ward off evil spirits (Virgil, Aen. vi. 260 ; cf. E.
Norden's ed. [1903], p. ^1). An iron nail was
driven into the ground at the place where an
epileptic had fallen, the idea being that the demon
of epilepsy was thereby riveted to the spot (Pliny,
Siv xxviii, 63). An iron naU also served to add
efficacy to the dejixiones inscribed upon leaden
tablets (see above) ; to pierce with a naU the
tablet containing the name of one's adversary Avas

to impale the adversary in person. Nails used in
this way, however, were sometimes formed of other
metals ; a well-known example is the bronze nail
which, with its inscription, warded off the wild
dogs of Domna Artemix (Archdol. Jahrb., Ergan-
zungsheft, vi. [1905] 43).

The stone and metal figures used as talismans
were in most cases representations of the deities
that preserve men from calamity. Sulla carried
in all his battles a golden miniature of Apollo
which had been brought from Delphi (Plutarch,
Sulla, xxix. ). A kindred phenomenon is the
respect subsequently accorded to the figure of
Alexander the Great (Script. Hist. Aug. ' xxx

Tyr.' xiv. 4), which was worn in rings and all

sorts of ornaments. Magic virtues were ascribed
also to the characteristic symbols of the gods

;

thus, on a prophylactic clay slab found in Naples
(Jahn, op. cit. plate v. no. 3, p. 52), we recognize,
among other objects, the kerykeion of Mercury,
the trident of Neptune, the club of Hercules, ths
bolt of Juppiter, the lyre of ApoUo, the bow of
Artemis, and the tongs of Vulcan. Pictures of

grotesque and horrible appearance were also used
by the Romans, as were the Gorgoneia by the
Greeks, for the purpose of keeping impending
evils at bay (Bonner Jahrbiicher, cxviii. [1909] 257).

A stone head with the tongue thrust out was found
beside a tower in a Roman fort in Hungary

( Osterr.

Jahreshefte, vii., 1903, Beiblatt, p. 116, fig. 36
[communicated by L. Deubner]).
The method adopted for appropriating the

magical qualities of the various substances was
not always the same. Vegetable materials were
often taken inwardly as food ; thus, the stinging
nettle, used as cibus religiosus ( Pliny, UN xxi. 93),
gave a whole year's immunity from disease. Or
the substance could communicate its beneficent
quality by being rubbed into the object for which
protection was sought. Hence the bride rubbed
the door-posts with wolf's fat (Pliny, HN xxviii.

142). In some cases it was enough merely to
touch the object, as with the arbutus (see above),
but the usual course was to bring the protective
material into permanent connexion with the thing
to be protected, so that the virtue of the former
might flow continuously into the latter. This
end was best secured by binding the prophylactic
to the object, and accordingly the amulet was in
later times called alligatura (Filastr. Div. Her.
21. 3). The simplest method was to carry it by a
string round the neck, as was the case with the
bulla. In local ailments the specific was bandaged
to the affected part (Cato, de Agri Cult. cap. 160

:

' ad luxum aut ad fracturam alliga '). When once
the remedial substance had done its work, it

was probably dedicated to the gods ; the bulla,

as we have seen, was given to the Lares, while
the ' remedia quae oorporibus aegrorum adnexa
fuerant' were taken to the temple of Febris
(Valerius Maximus, ii. 5, 6). But most amulets
were worn throughout life, and were not removed
even at death, as is shown by numerous ' finds ' in

tombs.
Moreover, not only human beings, but animals

as well, were safeguarded or healed by means of

these pendants. The phalerae worn by horses
closely resemble the crepundia of children (cf.

Rich, Ulustr. Wbrterbuch d. rbm. Altertiimer,

1862, s.v. ' Phalerae '). Cattle were similarly pro-

vided with clay figures within which a living

shrew-mouse had been immured (Columella, vi.

17). As already indicated, even inanimate things,

such as gates, houses, gardens, tombs, and city-

walls, were protected by amulets. Amulets for

the house, in particular, have been found in great
profusion ;

pavements with figures

—

e.g. of magic-
ally potent animals—designed to arrest the eye (P.

BienKowski, ' Malocchio, Eranos Vindobonensis,

p. 285 ff. ; cf. the ' Greek ' section of this art. ), or
inscriptions (Biicheler, Carm,. lat. epigr., no. 26 :

'[Felicitas] hie habitat; nil intret mali'). Such
inscriptions were regarded as specially effective

against fire (Pltny, HN xxviii. 20; Festus, p. 18).

Here, too, figure and writing were brought into

immediate contact with the object they were
meant to protect, being either imprinted upon or

inserted into the wall, and thus becoming a com-
ponent part thereof.

Belief in charms and amulets did not expire in

Rome with the ancient period. It remained active

even after Italy was Christianized (cf. the ait.
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' Amulette ' in Schiele, Rel. in Gesch. u. Gegenwart,
i. [1908] 454 ff., and in DACL, i. [1904] 1784 ff.);

it was vigorous in the Middle Ages (J. Burck-
hardt, Die Cultur der Renaissance in Italien, ii.°

[1878] 279 ff.), and survives to-day with scarcely

diminished force (Bellucci, Amuleti ; Gins. Pitre,

Bibliot. delle tradiz. popol. siziliane, Palermo, 1875,

vols, xvii., xix. ; Th. Trede, Das Heidentum in der

rom. Kirche, 1891, iv. ' Amulette,' p. 475, ' Zauber,'

p. 498).
LiTKRATDRB.—The more important works have been cited

above, and under the ' Greek ' section of this article.

R. WiJNSCH.
CHARMS AND AMULETS (Slavic). -In

no other quarter of Europe has magic, in all the
various forms assumed by it from the dawn of

history to the present day, exercised so great a
sway as in the Balto-Slavic countries. In this

article, however, the writer proposes to confine the
inquiry almost entirely to Kussia, partly because
he is more conversant with this narrower area, and
partly because it may be taken for granted that
the conditions prevailing there extend also to the
other Slavic countries and to the Baltic districts

as well.

In connexion with Bussia, a phenomenon that
strikes us at once is the large variety of equivalents
provided by the language for the word ' magician

'

—terms which, so far as their etymology can be
definitely traced, afford a suggestive glimpse into

the magician's mode of procedure. Thus we find

that he is the 'maker,' i.e. the one who performs
the magic actions ; or he is the ' speaker,' who
mutters the incantation ; or, again, the ' knower,'
the man who is learned in the magic rites.

To the first category belongs the Russ. (properly Old Bulg.)
carodeji, 'magician,' from caray 'ma^c,' and aejatiy 'to make.'
Originally the root cara^ corresponding precisely to Old Iran.

cdrdt 'means,* 'remedy,' signifies simply 'making,' being cog-
nate with Skr. kfrtoti, ' he makes,' and kxtya, ' action,* ' magic

'

(of. art. Aryan Religion, vol. ii. p. 40). The same idea underlies
the term potv6rniku, ' magician * (now obsolete in this sense),

connected with potv&my, ' magical,* potvdrstvo and potv6ry
(plu.), ' magic * ; and all are derived from Russ. tvoriU, ' to
make* (cf. Ital. /attura; O. Fr. fditure, ' witchcraft,' from
Med. Lat. factura; O, Norse, gomingar (plu.), 'magic,' from
gdra, 'to do).' The 'roeaker,* 'babbler,* is denoted by Russ.
volchvH and volHbnikUy 'magician,* from O. Slav, vlusnati,
'balbutire.' To these we may add the dialectical Russ. forms,
idchaH, 'magician,' from O. Slav, baju, bajati^ cognate with
Gr. «^7}iLLt, Lat. /an ; obajdnnikUy obajdTiScikUy ' ma^cian,' from
obdjatl, ' to chatter,' and obavniku (in the Domostroj i), probably
»1bo connected therewith. Finally, the ' knowers ' are designated
vedunu (obsolete), from vedati^ ' to know,* and znachdri^ from
ZTiatiy with the same meaning. No definite explanation has as
yet been provided for O. Russ. kucUsnika (cf. kudisu, ' the
masked one,' hudesd, 'magic,' 'witchcraft,' 'Christmas,' etc.);

or koldunii, which in all probability is not, as was stated in art.

AaTAN Religion, vol. ii. p. 45, a native Russian word, but rather
an importation from the Finnish. In the Karelian dialect, at
all events, this term is in common use (Georgievsldj, Russian-
Karelian Dictionary, St. Petersburg, 190S, p. 53); and the
Karelians, be it remembered, have from time immemorial been
recognized in Russia as adepts in the occult art. Thus, for

instance, when the Grand Prince Ivanovic took as his second
wife the young Glinska, he resorted to certain Karelians for such
magical expedients as would enable him to have offspring.

We shall find occasion below to refer to other
Kussian terms for ' magician. ' All those already
mentioned have, of course, their respective femi-
nine forms (e.g. carodejka, vedima,, znachdrka) ; and
in Russia, indeed, as elsewhere, women, especially
when old, were and still are believed to be specially
versed in aU manner of magic. During the 17tn
cent., for example, certain women belonging to

Moscow gained so great a reputation in the art
that their names have not yet been forgotten. It is

worthy of note that the Russian magicians formed
themselves into special gilds {cechi), by means of

which the peculiar methods of the craft were handed
on from one generation to another.
The aifns of magic are of two kinds. Those who

practise the art may intend thereby to secure some
advantage either for themselves or others ; or,

1 i.e. ' The Book of Household Management,' composed in the
reign of Ivan tv.

VOL. III.—30

again, they may seek to work iniury upon others.

Under the former class will fall the special case

where recourse is had to magic as affording protec-

tion against the magical practices of one's enemies,
such hostile machinations being called in Russian
ptirca, 'enchantment,' from pdrtiti, 'to damage.'
The means used by the adept in furtherance of his

designs may be things or actions or words. It is

certainly impossible to regard these three categories
as furnishing an exact classification of the extra-
ordinary variety of available accessories, as in actual
practice any single species seldom occurs alone, but
is in most cases combined with one or both of the
others ; and, in particular, the selected things or
actions sometimes acquire their potency only after

an incantation or spell (zagovdrU, nagovdrU, from
govoriti, ' to speak ') has been uttered over them.
Nevertheless, we must so far avail ourselves of the
triple division indicated, if for no other purpose
than to introduce some degree of order into the
huge mass of material. Some consideration must
also be given to the question whether, amid this

jungle of delusion and absurdity, there may not be
places where the presence of rational, or at least

intelligible, elements is to be seen.

(1) Amongst the things manipulated for magical
purposes, mention ought, first of all, to be made
of plants and plant-substances. We find, indeed,

a distinct order of magicians bearing the name
zeUjSciki or zelejnihi (in the Domostroj), from
zUije, 'herb,' 'plant.' These were regarded as

experts in herbs and roots. Every member of the
order had his own ' plant-book ' (trdvnikU, from
travd, 'plant,' 'herb'), which was bequeathed to

his successor. Such trdvniki may still be found in

Russian villages, though very rarely ; for it is be-

lieved that, if copies of them are made, the plants
named in them will lose their efficacy. They are
also exposed to other dangers (see below). They
are handed down as precious heirlooms from one
generation to another. These books give, first of

all, the native name of the plant ; then a descrip-

tion—frequently very precise ; then the locality

where it may be found ; and, finally, its medicinal
properties. They often contain observations of this

kind :
' it is good in cases where a person has be-

come insane, or has been imbecile from childhood ;

steam yourself with it and drink the juice, and you
shall be well' (cf. Kulikovskij, Dictionary of the

Dialect of Olonetz [Russ.], St. Petersburg, 1898, p.

121). Many of these plants and their virtues

have become known to us from the statements of

a Siberian magician who was commanded by the
Czar Alexej Michailovic to send an account of

them to the authorities. Throughout Russia the
Eve of St. John's is recognized as the peculiarly

appropriate time for picking or digging such lierbs.

This holds good, above all, of the fern or brake

—

Russ. pdporotu, a word which, representing the
Indo-Germanic name (cf. Gr. irrepU, O. Gall, ratis,

from *pratis, Lith. papdrtis, etc.), indicates the
ancient repute of the plant. It was believed to be
specially effective in the breaking of locks and the
unearthing of treasure.

While the employment of vegetable substances
for magical purposes may have some basis of reason
in the gradually discovered remedial properties of

plants, we look in vain for any such ostensible

ground of rationality in the innumerable other
things used in the operations of the magician

—

water and fire, bones and belemnites, stones and
bears' claws, dead men's hands and winding-sheets,
etc., although in another aspect, as will be explained
more fully below, these things, too, may in some
cases show a certain rational connexion with facts.

Latterly, an outstanding significance was attached
by the adept to certain objects which existed only
in the sphere of imagination, such as serpents'
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homs, the 'eagle stone' (a stone alleged to have
been found in an eagle's nest), and the fabled horn

of the unicorn. It is recorded that in 1655 the

Czar Alexej Michailovic purchased three of these

horns for a sum of 10,000 roubles.

To give effect to the virtues of the various objects

named, the substances themselves—so far as they
could in some form or another be eaten or drunk

—

were administered to the sicli person by the magi-
cian, incantations being in most cases recited during
the process. They were likewise freely used as

ointments, in the mixing of which the most pre-

posterous substances were employed— ' turpentine,

naphtha, arsenic, human blood, milk of women and
animals, honey, dewdrops, sulphur, pitch, hops ' (as

g'ven in an old MS in the Kumjanzow Museum),
esides these magical articles, roots and slips of

paper inscribed with magic formulae were often
worn as amulets, the usual name of which (as in

O. Russ. ) is nAuzU, from navjazdti, ' to attach

'

{nduznikU, ' wizard,' nduziti, ' to practise witch-
craft ' ; O. Russ. nauzotvortcit, ' amulet-maker

'

= magician).' Similarly, letters in which are
written the Greek names of the various fevers

are often worn as amulets, meant either to heal
or to guard. Fevers, like most other diseases, are
regarded as evil spirits—as the twelve daughters
of Herod, virgins with dishevelled hair, whose
supreme lord is the besU trjaSca (besil, 'devil,'

O. Russ. tresica, 'fever'). A connexion of the
closest kind, extending even to the names, exists

between the amulet {nduzit) and the knot {uzelH),

which is used as a means of ' binding ' one's enemy
or his hostile actions. An ancient spell runs thus :

'Five knots will I tie for every unfriendly and unfaithful
Bhooter {etreli^cu)—on the guns, on the bows, on every weapon
of war. O knots, shut against the shooter all highways and
bywaj'S, close up the guns, put all the bows out of order, string
together all weapons of war ; in my knots let there be a mighty
virtue.'

(2) Passing now from things to actions, we would
note at the outset one of the principal adjuncts of
the pdrca (see above), viz. the ' evil eye ' of envy
and malice (Russ. sglazu or prizdrU ; Gr. (i09aX^6s

vovripds ; Goth, augd unsH ; cf. Mk 7^'). By means
of the evil eye—as also of the evil formula (urdkit)

—it is possible to bring upon people, especially
children, who are peculiarly susceptible to its influ-

ence, all manner of diseases, and in particular the
symptoms of epilepsy (klikiiSestvo, from kUkati,
' to scream ') and hiccup (ikdta). It will hardly be
denied that the dread of the evil eye has a partial
justification m observed fact. In the circle of our
own acquaintance, for instance, we may be able to
recall some individual the very cast of whose eye
makes us ill at ease in his presence (cf . S. Seligmann,
Der bose Blick und Verwandtes, Berlin, 1910).

Another proceeding that was greatly dreaded was
the 'secret bestowal (»oc?me<i?) of objects fraught
with occult dangers. In 1598 the Russians pledged
their oath to the Czar Boris

—

'that neither in eating nor in drinking, neither in their clothing
nor in anything else, would they attempt to devise evil [against
him] ; that they would not send to him any of their people
hearing sorcery or noisome roots ; that they would not hire
wizards or witches ; that they would not efface his foot-
prints with any magical design ; that they would not by
means of magic send any evil upon him by the wind ' (see
below), etc. In particular, all admission to the Imperial stables
was forbidden, so that no evil-disposed person should place
noxious herbs or roots in the Emperor's saddle, bridle, belt,
gloves,' etc. We thus see that the Czars of that period had no
less cause for apprehension than their successors in our own
times.

I Cf. the Germ, renderings of amutetum given in F. Kluge,
Elymolog. Worterlmch der deutschen Sprache', Strassburg, 1909,
8.V, 'Aniulett': 'Artzney so man ann Hals henckt,' and
'Anhitngsel.' According to B. Wunsch, Glotta, 1910, ii. 219 £f.

ainuletum is not derived from amoliri, * to drive away,' but
from Gr. afxvAof, 'starch-flour,' which, if taken as food, was
believed to have magical effects ; cf. the Roman section of this
art., p. 403'i. The Lith. term is seitai^ Le. 'amulets and sus-
pended things that have been consecrated by a Seitone ' (on this
word cf. art. Aryan Rbliqion, vol. ii. p. M).

A further method of inflicting evil upon any one
was that just mentioned in the oath given to the
Czar Boris, viz. ' conveyance by wind ' (nasylka po
vetru). Sorcerers, being lords of weather and wind,
are called ' cloud - dispellers ' {oblako - progonniki)
and ' cloud-preservers ' (oblako-chraniteliniki). For
a sorcerer, therefore, invested with such power, it

was a simple matter, hj means of a magic word,
to make the wind veer in any desired direction, to
throw dust into the air, and cause the wind to
carry the dust to any person he chose, so that the
victim ' might become crooked, wrinkled, be blown
asunder and desiccated.

'

There is another large group of magic actions
which become intelligible only in the light of the
facts adduced in the art. Aryan Religion, vol. ii.

?. 40, regarding the nature of magic in general.
t was explained there that the magic action, in its

genuine form, has its roots in symbolism. To put
the matter concretely : an action is performed which
in some way suggests the real object of desire, and
is thus supposed to help towards its attainment.
This fundamental characteristic of all magic mani-
fests itself very prominently in the extraordinary
operations of the Russian sorcerer and sorceress.

When a person goes to law, he must take from a
birch-tree a trembling twig (? pereperU, otherwise
pirepelU) and say :

' As this twig trembles, so may
my adversary at law and his tongue tremble.'
When a woman feels that she is being neglected
by her husband, the sorceress gives her a root,

which must be placed upon a mirror with the
words :

' As I look into this glass and do not tire

of seeing myself, so let such an one never grow
tired of seemg me.' When a merchant has diffi-

culty in selling his goods, the sorceress oasts a spell

upon a piece of honey, and says :
' As the bees of

the hiveC. jarosja) swarm around [this honey], so
let purchasers flock to this merchant because of
his wares.' The merchant must then smear him-
self with the honey.

(3) The same symbolism—but transferred from
the realm of action to that of speech—pervades
the third category of Russian magic distinguished
above, viz. the class of magic fortnulce. This is,

without doubt, the most interesting group of the
phenomena under consideration. The magic for-

mula, resting upon a perfectly intelligible belief in

the determining, sootning, and even healing power
of human speech (cf. art. Aryan RELIGION, vol. ii.

p. 40), developed in Russia into an altogether unique
species of popular poetry, to the study of which the
scholars of that country have long devoted their
attention. Our knowledge of these magic formulae
is derived from oral and written tradition. At
present, it is true, both sources of supply show a
tendency to languish. By reason of the multipli-

cation of schools and the growing dissemination of

the knowledge of written and printed characters

—

once, in village life, the monopoly of the adept—it

is now difiSoult for the inquirer to find a person
who wUl condescend, even for money, to unfold the
treasure of magic formulae stored in his memory

;

and the difficulty is augmented by the belief that
the formula loses its virtue when communicated to

another. Chap-books (tctrddki] containing such
incantations, notes of charms, etc., like the plant-

books (trdvniki) already referred to, must formerly
have had a wide circulation in Russia, while they
are now gradually being brought to light in manu-
scripts—^dating in some cases from the 17th cent.

—rescued from the dust of archives and libraries.

Of written memorials of this kind, however, there
has recently appeared in village life a dangerous
enemy, viz. the inclination of the peasantry to

turn every available piece of paper into cigdrki

(cigarettes).

In what foUows, the reader will find a few speci
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mens of magic formulfie dra^vn from a collection

recently pumiahed by N. N. Vinogradov in the

Zivaja Starina (see the Literature at end of art.).

The selection has been guided mainly by the desire

to present such examples as exhibit the com-
parxson which here takes the place of the symbolic
magic action.

(1) An incantation used as a love-charm (Vinogradov, 1907,

no. 54) :
* I, the servant o( God, Vaeilius, will rise up, bleaaing

myself; I will walk, crossing- myself, out of the room by the
djor, and out of the forecourt hy the gate, across the square
before the gate, through the wicket in the fence ; I will go out
into the open country ; in the open country is the blue sea, in

the blue sea lies a white stone, beside this white stone stands a
withered tree, and by this withered tree stands a wiLliered man :

he hacks the withered tree and lays it on the fire. As soon and
as swiftly as the withered tree flames up in the Are, so soon and
so swiftly may the heart of the handmaiden of God [so and so]

flame up for the servant of God [so and so], etc. ... Of all my
words may the key be in the sea, the look in my mouth,—I shut,

I bar to all eternity. Amen.*
(2) Incantation for extinguishing love {ib. 1907, no. 82) :

' I,

the servant of God [name], will rise without blessing myself; I

will walk without crossing myself, out of the room, not by the
door, out of the forecourt, not by the gate ; I will go into the
open country, to the blue sea ; I will stand upon the beam at

the ground flat ; I will glance, I will gaze towards the north ; in

the north lies an island of ice ; on the island of ice stands acabin
of ice, in the cabin of ice are walla of ice, a floor of ice, a roof of

ice, doors of ice^ windows of ice, window-glass of ice, a stove of

ice, a table of ice, a seat of ice, a bedstead of ice, bed-clothes

of ice, and there sits the emperor of ice himself. In fchis cabin
of ice, on this stove of ice, sits a Polish cat, sits an over-sea dog

;

they sit vrith their backs turned towards each other. When the
Polish cat and the over-sea dog turn their noses towards each
other, they tussle and bite each other till blood flows. So may
the servant of God [name] and the handmaid of God [name]
nag and bite each other till they have blue marks and bloody
wounds, etc. Amen.' The person must repeat this thrice,

spitting each time.

(3) Incantatimi against fleas, bugs, beetles, and other insects

{lb. 1908, no. 70) :
' Fleas, bugs, beetles, and all such creatures,

behold, I come to you as a guest ; my body, as bones ; my blood,

as pitch ; eat moss, but not me. My word is sure. Key. Lock.
Amen, Amen, Amen.'

(4) Incantation upon gun and powder (ib. 1908, no.i 46):
* Adam comes upon the street. In his hands he carries a cudgel.
Powder—dung t Shot^dust. Mingo [Lat.]upon him ; he shall

not kill me, but he shall not escape from before my shot. Now
and ever, and to all eternity. Amen.'

(5) Conclusion of an incantation designed to turn a maiden
against a youth (ib. 1908, noa. 73, 74): 'According to this in-

cantation, let a person take a forked twig, break it in two, and,
burning one piece, hide the other in the earth, with the words

:

"As those two pieces do not grow together, and will not again
come together, so may the servant of God [name] and the hand-
maid of God [name] not come together or meet each other to all

eternity,'"

(6) Incantation against bleeding (ib. 1908, no. 76) : * I will

rise up, blessing myself ; I will go, crossing myself, into the open
country, upon the blue sea. In the open country, upon the blue
sea, is a blue atone, and upon it a brown horse ; on the horse
sits an old man ; he holds m his hand a golden needle, a silken
thread ; he sews, sews up the wound, stanches the blood, takes
away gout and rheumatics, wards off evil eyes and enchantment
(prizory, prikosy) from the servant of God [name]. Thou, O
blood, stop, flow not, and do not drop from the servant of God
[name]. To all eternity. Amen.' This must be repeated thrice,

and a needle drawn thrice round the wound. Then the needle
is thrown into the river or well.

Even these few examples of Russian incantations
will serve to show that we are here in touch with
some of the very oldest elements of magic, and,
at the same time, with some accretions of later

growth, and probably not of Russian origin at all.

The frequent reference to Biblical persons and
occurrences, or to the mysterious stone latyH, the
marvellous island of Buian, etc., which cannot be
brought into direct relation with the Russian
people, seems rather to bespeak a foreign, and in

the main an Eastern, source of influence. It does
not fall within the scope of this article, however,
to enter upon this aspect of our subject, which, be
it remarked, re-emer^es in various ways in the
fields of the popular legendary poetry of Russia,
i.e. the hylini. Suffice it meanwhile to draw atten-

tion to a recent Avork by V. J. Mansikka, tJber

russiscke Zauberformeln, etc. {see the Lit.), which
puts the reader in possession of the latest informa-
tion on the wider questions referred to.

The practice of magic, as carried on by means of

objects, actions, and words, pervades every phase

of ancient Russian life. A suggestive inventory of

the magic devices to be guarded against by the

devout Christian when he is sick is given in the

Domostroj (16th cent.), ch. xxiii. (* How the good
Christian should cure himself of disease and all

ailments'). It was a rooted conviction of the

popular mind that all things are possible to the
proper employment of occult power. Certain sec-

tions of life were supposed to be peculiarly open
to the influence of jsdrca, as for instance— oesides

health of body and mind—the day of one's mar-
riage. On that day the presence of the koldunU
was simply indispensable, while the dru&lca also

—the master of ceremonies for the time—must
needs be an expert in all the arts of magic (cf.

P. V. Sejn, Th& Great Hussian in his Songs,
Rites, Customs, Superstitions, Tales, and Legends
[Russian], 2 vols., St. Petersburg, 1898, 1900). The
**ame phenomena meet us everywhere : charm and
counter-charm, sorcery pitted against sorcery. In
ancient Russia, as we learn, the rivalry of magi-
cians often resulted in actual pitched battles.

The special form of occult art which is concerned
with the divination of the future need not be dealt

with here, as it has already been discussed with
some fullness in the article Aryan Religion,
vol. ii. p. 54 f., with special reference to the Baltic

peoples.
LiTEaATURE.—N. Kostomarov, 'Sketch of the Domestic Life

and Customs of the Great Russians in the 16th and I7th Cen-
turies,' ch. 21 (Beliefs), in SovreTnennik, vol. Ixxxiii. p. 529 fl.

[Russian]; N. N. Vinogradov, 'Spells and Blessings,' In

Appendixes tQ the Zivaja Starina (1907, 1908) fRussian] ; V. J.
Mansikka, uber i-v^sische Zauberformeln mit Beriicksichtigung

der Blut- u. Verrenkungesegen (Helsingfors, 1909) ; on pp.
vii-ix of the last-named work will he found an extensive list of

EuBsifln works dealing with the subject.

CHARMS AND AMULETS (Tibetan).—
Charms are very extensively, almost universally,

used in Tibet, owing to the Intensely superstitious

character of the people and their inveterate ani-

mistic beliefs, ni their hard struggle for life

amidst some of the fiercest and most awe-inspiring
environments in the world, the Tibetans see in the

storms of hail, and in the floods and avalanches
which wreck their homes and scanty crops and vex
them with disaster, the work of malignant spirits

infesting the air and water and locality. They
attribute to these spirits also all other misfortunes

—accidents, disease, and untimely death. They
are ever haunted by the fear of harm from those
unseen evil agencies, and to ward it off they seek
protection in charms, especially those supplied to

them by their Buddhist priests. Indeed, the chief

attraction which Buddhism possesses for the popu-
lace is the mastery which it is supposed to afford

votaries over the evil spirits and devils which beset

them on all sides. In this way it happens that the
charms in use in Tibet are mostly borrowed from
Indian Buddhism, and incorporate largely, as the
present writer has shown {Buddhism of Tibet, p.

404), ancient Vedic ritual of the nature of sympa-
thetic magic. This the Tibetans seized on eagerly,

and have preserved, as it presents so much in com-
mon with their own native animistic beliefs.

These ancient Vedic charms, with their prepara-

tory incantations, readily lent themselves to be
adapted by the later Buddhists, who, by an exten-

sion of Buddha's nihilistic idealism, taught that,

where nothing really exists and aU is the product
of illusion, the name of a thing, spoken or written,

is to be regarded as being as real as the thing itself.

A charm thus may be m the form of an uttered,

or even unuttered, incantation with cabalistic ges-

tures ; or, aa is much more common, a concrete
objective one containing inscribed charmed sen-

tences or letters. The written charms are pre-

pared in cabalistic fashion, with special enchanted
material, according to set prescriptions. Thus, foi
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the charm against weapons, the directions are as
follows

:

With the blood of a wounded omn draw the annexed mono-
gram [this Is an ancient Sanskrit character, and seems to read
akam—possibly, in the opinion of the present writer, intended
to express onomatopoetically the hum of a spear or a sling-

stone], and insert it in the centre of the diagram entitled * the
Assembly of Lamas* hearts.* The sheet should then be folded

and wrapped in a piece of red silk, and tied up with string and
worn around the neck or on ao unexposed pornon of tbs breast
Immediately next the skin, and never be removed.

Again, for kitchen cooking smells offensive to the
house-gods

:

With the blood ot a hybrid bull-calf write the monogram GAU
[=*cow'], insert it in the print, and fold up in a piece ot hedge-
hog-skin. [This last may be compared with the Western Aryan
myth of the Greek heartb-god Vulcan whose mother Hera as lo
is represented as a cow.]

In others, the charmed Sanskrit sentence or for-

ia\x\3,(mantra) is extracted from the later Mahayana
Buddhist scriptures of the Yoga and Tantrik era
(c. A.D. 500 onwards), and consists of apocryphal
sayings in corrupt Sanskrit ascribed to Buddha

—

often an unintelligible jargon of exclamations and
incantations like the 'Fe-fo-fum' of the nursery
tales. Such sentences or formulae are termed
dhdranl, as they are supposed to ' hold ' magical
power. Sometimes a single letter only is used, in

which case it is the ' germ,' or blja, of the mantra.
These letters or sentences are usually inserted in a
diagram or yantra, which frequently ia inscribed
with the orthodox ' Buddhist Creed.'
The more indigenous charms usually contain

Chinese astrological and geomantic signs and
symbols ; for misfortune is ascribed also to un-
favourable planetary influences. In these, as well
as in those imported from India, if they are to be
worn on the person, an important part of the pro-

tection depends on the manner in which the folded

charm is tied up into a packet with many^-coloured
threads in geometrical patterns. This is done ac-

cording to the rites of the pre-Buddhist religion,

the Bon.
Thus prepared, the charm is worn on the person

or affixed to the house, or to a dangerous rock, or
is tied on bridges or cairns at the top of passes, or
on bushes by the river's edge, or is hoisted on tail

flags. For wearing on the person, if for under the
dress, the packet is stitched up in a case of cloth
and covered with flannel, to be hung from the neck,
or it may be worn as a sash or attached to the upper
arm ; and several diflerent kinds may be fastened
together. When worn outside the dress, charms
are usually carried in a metallic amulet box.
The amulet box, termed gau, may be of copper,

silver, or gold, according to the wealth of the
wearer. It is in two pieces, a front and back
hinged together by one or two wooden plugs at

the two sides. The size averages about 2 inches
square and about | of an inch deep ; but some are
much larger. The commonest shape is somewhat
oblong, with an acuminate tip to its arched top,

which may possibly be intended to represent the
form of a leaf of the Bo-tree (Ficus religiosa). It

is usually embossed with the '8 lucky symbols'
(asta-mahgalam) or other signs. Others are ovoid,
and many are inlaid with turquoise. Several are
glazed in front to expose the features of the central
image, which most of them contain.
The contents of the amulet box are varied. The

objects which are put in are supposed to be such
as are dreaded by evil spirits. They are : (1) the
charmed sentence as a magical spell, tied with
thread as above described. (2) Miniature images
of the chief Buddhist deities and saints, usually
as clay medallions or arched plaques, occasionally
of metal. The favourite image is Amitabha
Buddha, the god of the Western paradise, and his

son Avalokita of the Om mahi spell, and supposed
to be incarnate in the Dalai Lama ; also Avalokita's
consort Tara, the queen of heaven : less frequently

the patron saints Padmasambhava and Tsongk'apa,
and the demoniacal protectors of Buddhism, the
king -devils, varying according to the sect, e.g.

Vajrabhairava, etc. ; Buddha him=elf is seldom
carried. These images are wrapped in bits of silk

or other cloth, leaving the face uncovered. (3)

Sacred symbols, some of the 8 lucky emblems,
etc. (4) Relics of holy lamas, shreds of robes,

hair, and naU-parings, as fetishes. (5) Grains of

consecrated barley, pills, and cake from altars.

(6) Earth and small pebbles from holy sites. (7)

Incense and musk. These amulet cases are worn
by nearly every individual in Tibet. Most com-
monly they are suspended from the neck, often
more than one, and sometimes they are so large that
they form small breastplates. Laymen may have
four or five strung on a sash which buckles over
the shoulder. Smaller ones are occasionally fixed
as an ornament on the top-knot of the hair. The
people rest their faith implicitly on the efficacy of

these charms, and may be seen to fondle them
afiectionately. The talismans are to them both
mascots and fetishes.

LiTEEATTOB.—S. W. Bushell, JRAS.VSSa, p. 436 ft. ; A.
Csoma Korosi, JRASBe ix. 906 ; W. W. Rockhill, Notee an
the Ethnology of Tibet, Washington, 1896 ; E. Schlagintweit,
Buddhism in Tibet, Leipzig, 1863, Eng. tr. 1881, p. 174 fl.

;

L. A. Waddell, Lhasa ana its Mysteries, London, 1004, pp.
8, 173f., 268, 471, The Buddhism oj Tibet, London, 1896, pp.
387-419, 570-672, and 'Ancient Indian Oharms, from the
Tibetan,* in JAI xxiv. 4L L. A. WaDDELL.

CHARMS AND AMULETS (Vedio). —
Current English usage, restricting ' amulet ' to the
meaning of a talisman attached to the human
body, although probably based in part on a false

etymology (cf. Pauly-Wissowa, Encyc. i. 1984), is

of service in the study of Vedic magic, because the
use of such amulets is there so frequent that the
ideas connected with them must have presented
themselves to the mind of a Vedic Hindu as i

separate group. The designation of this group
was mani, a word exactly equivalent in meaning to
' amulet ' as defined above, except for the fact that
it is also employed in the broader sense of ' orna-

ment.' Etymologically rnani is connected with
Latin monile, ' necklace,' and in the parent word
we may see the designation of the neck-ornaments
of the pre-historic period, which were undoubtedly
intended for magic rather than for ornamental
purposes (cf. Schrader, Eeallex. der indogerman.
Altertumskunde,l901,s.v. 'Schmuck'). Asynonjon
for mani is pratisara, which in the Atharvan
literature, however, always designates the amulet
that turns the spells of a sorcerer against himself,

in accordance with its etymology, ' going against,'
' counter-magic.'

i. Sources.—The use of amulets is not confined
to the Atharva ; but, as the fullest picture of the
Indian use of such charms is contained in the
works of that school, it seems best to present first

the practices of the Atharvan priests, and after-

wards supplement this treatment by the statements
from other sources.

I. Amulets in the Atharva-Veda.—The Atharva-
Veda Samhita itself comprises a number of hymns
which more or less avowedly betray the fact that

they were intended to accompany operations in

which amulets were the chief factor. Such are

especially the hymns that contain invocations of

amulets or praises of them (i. 29, ii. 4, 11, iii. 5, 9,

iv. 10, viii. 5, 7, x. 6, xix. 28, 30, 31, 33, 36, 46).

In other cases iucidental statements reveal the
same fact (i. 35. 1 :

' The gold which the kindly
Dak§ayanas bound on Satanika, that do I bind on
thee, that thou mayest have long life, lustre,

strength, long life of a hundred autumns '). In
ii. 9. 1 we have the invocation of a being made of

ten trees (daiavrksa), which is manifestly an
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amnlet. ii. 27 is the invocation of a plant, bnt tlie

third stanza shows one method of its use by say-

ing, ' Indra placed thee upon his arm in order to

overthrow the Asuraa.' Other examples are iv. 9,

V. 28, vi. 81, xi. 4. 26, xix. 26, 32, 34, 35. The
ritual literature, in its description of the cere-

monies at which these hymns are employed, in-

variably bears out these indications, and pre-

scribes, besides, similar practices in connexion
with i. 1, 2, 3, 9, 22, 34, ii. 3, 7, 8, 9, 11, 27, iii. 6, 7,

21, 22, iv. 37, v. 1. 7, 13. 11, 23. 1, vi. 4, 11, 15, 38,

39, 43, 72, 85, 90, 91, 101, 142, vii. 6, 43, 58, 76, 82,

viii 2, X. 6, xix. 27, 29, 37, 44, 45. In most of

these cases the internal evidence of the hymns, by
their resemblance to those of the previous classes,

supports the ritualistic tradition.

(a) Theory of the efficacy of the amulet.—Upon
this point we are but oadly informed, as the ritual

texts merely state the material of which the
amulet is to be made, the occasion on which it is

to be used, and the hymn with which it is to be
fastened on ; while the hymns are much more con-
cerned in their vague rodomontades with the
wonders which the amulet will achieve than with
the method by which it will effect them. The
crudest view is perhaps that the amulet contains
a being of supernatural power who works on
behalf of its possessor. According to Oldenberg
(Religion des Veda, 1894, p. 514), this view in all

its crudeness is not found in the Veda. Nor is this

gainsaid by the fact that the Atharvan frequently
speaks of the amulet itself as if it were a living

thing. So in iv. 10. 7, in praising an amulet of

pearl : • The bone of the gods turned into pearl

;

that, animated, dwells in the waters ' ; in xix. 34. 1

:

• Thou art an Ahgiras ' (a semi-divine being) ; and
in the same hymn it is said that the gods thrice

begot the amulet, with which is to be compared
the 'god-bom' amulet of x. 6. 31. In xix. 33, deva
(god) is applied to the amulet as an epithet ; cf.

xix. 34. 6, vi. 142. 2, and note that in viii. 2. 28, an
amulet is styled ' the body of Agni.' In two hymns
it is spoken of as a man, as a hero {vira) :

' This
attacking talisman, (itself) a man, is fastened upon
the man ... as a man it advances against sorceries

and destroys them ' (viii. 5. 1-2, cf. iii. 5. 8). Note
also that it has a thousand eyes with which it is

invoked watchfully to destroy enemies (xix. 35. 3),

or two horns (xix. 36. 2), with which it pierces
demons. It dwells in the house like a guest, and
its actions are compared with those of a seer
(viii. 5. 8), or of Indra (x. 3. 11, xix. 28. 3). Fre-
quently it is directly invoked to accomplish the
desired object, thus xix. 28 and 29 are made up of

verses of the type :
' O darbha-grass, pierce my

rivals, pierce my foemen, pierce all my enemies,

Eierce tnem that hate me, O amulet '—the changes
eing rung on ' cut,' ' split,' ' crush,' ' grind,' ' bum,'

' slay,' and other unpleasant imperatives ; cf . also

ii. 11. Such passages, however, must not be taken
too seriously. In reality they are nothing but a
result of the readiness to see life in everything,
combined with the Atharvan tendency to elevate
in the most extravagant fashion the various por-

tions of its ritualistic apparatus (for similar
tendencies, cf. Bloomfield, The Atharva-Veda,
1897, p. 87).

In a soberer vein the Atharvan looks upon an
amulet as a weapon or an instrument in the hands
of the sorcerer, rsi, or god ; cf. i. 29 ; ii. 4. 4

;

iv. 10. 2, 3 ; viii.' 5. 3, 5, 6 ; x. 3. 2, 6. 9, 12, 13

;

or as an armour for its wearer, cf. viii. 5. 7, 10,

14. In this sense may be understood the state-

ments that it will protect on all sides (ii. 4. 2), or

from straits or the missiles of the gods and Asuras
(iv. 10. 5) ; that it will beat off sorceries (viii. 5)

;

that it will ward off or protect from various
dangers (x. 3. 4ff.); and even the frequent state-

ment that it win prolong life may in part beloog
to the same category.
These metaphors, however, are the expression)!

of a more advanced stage of belief. The primitive
idea on which the use of amulets was based is that
all qualities can be transferred by contact—an
undue generalization from certain familiar facts of

experience—combined with the further principle
of magic that the part may be substituted for the
whole, or the symbol for the thing symbolized.
This idea may still be seen governing the choice of
the material of which amulets are made (cf. below),
and is clearly expressed in viii. 5. 11-12: 'Thou
art the highest of plants, as it were a bull among
moving creatures, a tiger as it were among wild
beasts. He in truth becomes a tiger, likewise a
lion, and also an nprooter of enemies who wears
this amulet.'
The Vedic practices, however, have advanced

beyond thia simplest form of belief. This advance
is shown in the attributing to the amulet of

secondary effects in addition to that which, on
the above principle, it was primarily intended to

produce. This is due to the fact that one blessing
frequently implies another ; so, e.g. , an amulet that
bestows long life must guard its wearer from
diseases and demons, from the charms of hostile

sorcerers, and from the attacks of human enemies,
and thus bestow the prosperity without which long
life would be unendurable. Another evidence is

the complicated structure of some amulets (cf.

below), due partly to the wish to secure several

objects at the same time, and partly to the effort

to take every chance for success. Finally, and
most important, is the effort to reinforce by
ceremony and spell the effect which the amulet
was originally supposed to produce by natural
means. Every investiture with an amulet in-

volved an elaborate religions, or at least quasi-

religious, ceremony (cf. below), and the hymns
themselves show the same tendency by frequently
ascribing to the amulets a superhuman origin, or by
recounting the wonderful achievements which the
gods accomplished with them. The extreme of such
tales may oe seen in x. 6. 6-22 ; but viii. 5 also

furnishes abundant Ulustration ; cf. also i. 29, 36,

ii. 27, iii. 5, vi. 81. 3, xix. 30, 34, 35. Note also

how the hymns mingle prayers to different deities

with invocation and laudations of the amulets, or in

some cases, e.g. vii. 6, 82, are apparently nothing
but prayers. In short, we have not merely sym-
pathetic magic, but magic in the guise of religion.

(6) The tying on of the amulet.—-ihis in itself is a
ceremony of some elaboration. From the general
rules (paribhasas) of the Kauiika Sutra, 7. 15-21,

we learn that the amulet is first steeped for three
days in a mixture of curds and honey, an oblation
of ghi {djya) is next made by the priest whUe
reciting the required hymn, and, while the person
who has the ceremony performed (karayitf) stands
behind him and touches him with blades of darbha-
grass, the leavings of the oblation are put upon the
amulet, and the amulet is blessed witn the hymn,
the karayitf standing as before. The priest then
ties the amulet upon the karayitf (generally upon
his neck, in one case upon his finger, while bracelets

and earrings also serve as amulets), and gives him
the curds and honey to eat.

The elaborateness of the ceremony is greatly increased, if witb
Caland we understand that the whole performance is to be
included in that of the New and Full Moon sacrifice. To this

view a certain support is given by the precept that the steeping
of the amulet shall begin on the thirteenth day of the half

month, but it leads to doubtful consequences (if strictly

applied), inasmuch as it is difficult to understand how the
kdrayitr could in cases of pressing need wait for the change
of the moon. The question, however, involves other magic
practices, and accordingly will be discussed under Magic.

Frequently the tyin^ on of an amulet is but one
of a series of magic rites (cf. Kau^ika, 11. 19-20

;
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13. 46 ; 25. 6, 10 ; 26. 16, 43 ; 27. 5, 29 ; 28. 20 ; 29.

14 ; 35. 10 ; 38. 20-21 j 39. 1 ; 43. 1, 16 ; 48. 3, 24), or

it enters into a ceremony of a more strictly religious

nature, e.g. at the medhajanana, a ceremony to

produce wisdom (10. 2); at the namakarana, naming
of a chUd (58. 15) ; at the upanayana, initiation of

a youth into the Brahmanical community (58. 8)

;

at the wedding ceremony (76. 8) ; and at the
makaidnti, a ceremony to avert evil portended by
prodigies, a different amulet being prescribed in

the 19th section of the Santikalpa for each of its

thirty forms.
(c) Materials employed and objects to he gained.—

(1) The vegetable kingdom furnishes the greater
portion of the amulets, and these produce a wide
variety of effects. The symbolism intended often
remains obscure, especially when, as is sometimes
the case, it is impossible to identify the plant.

To obtain long life are employed amulets of the
pitadaru-tt&e,Pinus deodora (Kau^. 58. 15; Sant.
19), or of rice and barley (Sant. 19). For the closely
allied wish of prosperity we find in use amulets of
parna-wood, Butea frondosa (Kau^. 19. 22), a tree
of peculiar sanctity, to which the myths ascribe a
heavenly origin ; of talaSa-yiooA (Kau^. 19. 26), an
unknown plant which perhaps owes its auspicious
properties simply to the assonance of its name
ynm palaia, a synonym of parna (the hymn vi. 15
points rather to the subjection of enemies than
to the attainment of prosperity which the ritual
states is the purpose) ; of barley (Kau^. 19. 27) ; of
the sraktya-tiee, Clerodendrum phlomoides ; of the
varaTvz-tiee, Cratceva Boxburghii ; and of the
hhadira-iTee, Acacia catechu (19. 22). The last

three trees are employed largely on account of
their names, which are connected by popular ety-
mology with the roots var, ' to ward off,' and khad,
' to chew,' while sraktya as an epithet of an amulet
would mean both ' made from the sraktya-tree

'

and 'bristling.' Victor Henry's suggestion that
the latter was the primary meaning, and that
the amulet was shaded like a six-pointed star, is

most attractive. "Whether Kau^. 11. 19; 52. 20
means an amulet made of two kj-snala-heineB
(Abrus precatorius, Linn.) or their weight in gold
is doubtful ; the hymns and commentators both
favour the latter alternative.

Against diseases in general are employed ; in
Kaus. 26. 37, a ^ararea-amulet (Darila limits the
purpose to the cure of consumption, but both
the hymn and KeSava indicate a wider scope) ; in

28. 20, an amulet of barley ; in 26. 40, an amulet
made of chips from ten different kinds of holy
trees, glued together and wrapped with gold wire

;

cf. also 13. 5, where the same amulet bestows
lustre. More interesting are the amulets employed
for the cure of particular diseases : in 25. 6, for the
cure of excessive discharges, the head of a stalk of
murlia-ieed, Saccharum munja, with a string de-
rived, according to the commentators, from the
same plant ; in 25. 10, for constipation or retention
of urme, substances promoting micturition (the
commentators cite as examples gall-nuts or
camphor) ; in 26. 43, for the cure of hereditary
disease, ksetriya, one sews together in the skin of
a freshly-slain animal powder of a plant supposed
to destroy the ksetriya, brown barley with white
stalks, blossoms of sesame, mud, and mud from an
ant-hill, and binds it on the patient ; in 32. 13,
three pieces of fallen bark of the i»rirea-tree,

Andropogon muri/:atus, form one of the amulets for
the cure oijayanya, syphUis (?) ; in 29. 14, the alabu-
plant, Lagenaria vulgaris, is employed against
the poison of serpents. According to Ke^ava, on
29. 20, a root of reed grass (Capparis aphylla, Rox-
burgh) is employed as an amulet against worms
in a child ; the KauAika itself, however, speaks
only of an oblation of this substance.

Against disease conceived as due to possession
by demons is employed, in Kaui. 27. 5, the amulet
of splinters from ten holy trees ; in 26. 35, a barley
amulet is employed in case of danger from (disease-
producing) demons, curses, or the evil eye—at least
such is the interpretation given by the commenta-
tors (cf. Bloomfield, p. 285) to the word mantrokta
'mentioned in the hymn'; but the word 'barley'
does not occur in the hymn, and the Santikalpa
sees in sahasrakanda, ' having a thousand shoots,'
of stanza 3 the most characteristic designation of
the plant. Demons are slain in Kau^. 42. 23 with
an amulet of the jarigida-tvee (Terminalia arjuna),
the string of which must be of hemp ; and in 43. 1,

with an amulet of the aralu -tiee (Colosanthes
indica), the thread must be reddish ; in 35. 20, they
are kept from a pregnant woman by means of
white and yellow mustard. Sorcery is repelled in
39. 1 with the sraiiya-amulet, and in 48. 24 by a
iarcAAa-amulet, the commentators disagreeing as
to whether this is of bone or paia^a-wood. An
amulet of the last-named wood is prescribed in
43. 16 when a person is believed to be plagued by
the presence in his house-fire of kravyad agni, the
flesh - devouring Agni of the funeral fire. For
triumph over human enemies is ordained in 48. 3,

with transparent symbolism, an amulet made from
an aivattha-tTee {Ficus religiosa) that grows upon a
khadira-tiee {Acacia catechu); for success in deoate,
the root of the patd-pla,nt (Clypea hemandifolia) is

employed in 38. 20.

At the wedding ceremony (76. 8) the bride^oom
ties on his little finger an amulet of liquorice to
make himself agreeable to the bride ; the string
must be coloured red with lac, and the knot made
on the inside of the hand. An amulet of darbha-
grass is employed in 36. 32, according to Kesava,
in order to appease the wrath of a woman, and in
40. 16 to promote virility an amulet of arfej-wood
(Calatropis gigantea) with a thread derived from
the same tree.

To this list of substances from the vegetable
kingdom, the Santikalpa adds amulets of udum-
bara-wood (Ficus glomerafa), of the a;'a^?^^j-plant
{Odina pinnata), and perhaps of the ^a<a«ari-plant
(Asparagus racemosus).

(2) The animal kingdom is not nearly so well
represented. We have already met the use of the
skm of a freshly-slain animal as the covering for
mud, and certain plants in a charm for the cure of
ksetriya (Kaui. 26. 43, where Caland is of the
opinion that the plants constitute a separate
amulet) ; the same amulet without the plants
serves in 32. 6 to cure the poison of serpents,
scorpions, and insects. Ksetriya is also attacked
(27. 29) by an amulet consisting of the horn of an
antelope, the efficacy of which depends upon the
pun between visarui, ' horn,' and vi syati, ' he
loosens.' For the cure of jaundice and related
diseases, Kau^. 26. 16 employs an amulet made of
the part of the hide of a red bull which was pierced
by a peg when it was spread out for a seat, the
desire of the operator being to fasten upon the
patient a healthy redness. Most characteristic is

the amulet employed (10. 2) at the medhajanana
(ceremony to produce wisdom) ; it is constructed
with evident symbolism from the tongues of three
birds—the parrot, a certain species of crow (sdrika),

and a lark (kria). Long life is sought (13. 1-3)

with an amulet of ivory and elephant's hair
wrapped with gold wire ; or, instead (13. 4), the
amulet may consist of hairs from the navel of a
sndtaka, a lion, a tiger, a goat, a ram, a steer, and
a king, all pasted together and wrapped with gold
wire. The same purpose is efi'ected in 58. 9 by
means of a pearl sliell. An amulet of the skin of
a black antelope, fastened on with hairs from its

taU, is employed in 40. 17 to promote virility, and
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one made from the wool of a male animal wrapped
round pieces of Prosopis spicigera and Ficus reli-

qiosa is supposed (36. 10) to secure the birth of a
male child. There is also the possibility men-
tioned above that the t&rchha-&Tamest is of bone.

(3) Objects from the mineral kingdom are only
rarely used in their natural condition. The
employment of mud has already been mentioned,
as has also the possibility that the weight in

gold of two krsnala-hi.vriea is intended, not the
berries themselves ; likewise the fact that gold
wire was employed to bind various substances
together. Apart from these instances there
occurs only the triple amulet of Athar. Ved.
v. 28, probably identical with the unconquerable
(astfta) amulet of xix. 46, consisting of three pieces

of gold, three of silver, and three of iron, em-
ployed to obtain long life in Kau^. 58. 10, and for

a variety of purposes in the Santikalpa.

(4) Finally, tnere may be classed together a
number of amulets made from manufactured
objects, or in which the shape given to the
material is significant. To secure victory for a
king, the amulet is made (Kau^. 16. 29) from the
felloe of a chariot wheel encased in iron, lead,

copper, silver, or red copper, the centre of the case
being of gold. Salve is employed as an amulet
(58. 8) to secure long life. A spear-point furnishes

(31. 7) an amulet against various sharp pains
ascribed to the missiles of Rudra ; and jayanya
(syphilis?) is healed in 32. 11 by tying on part of a
lute by means of one of its strings, the instrument
taking the place of the woman who played it, and
the treatment being on homoeopathic principles.

In 23. 10 one who is about to divide an inherited
estate ties on a bowstring as an amulet. In 35. 1

1

a bracelet is employed to ensure conception, but
whether it is put on in the usual fashion, or tied

around the neck as amulets usually are, is not
clear. The Santikalpa 19 employs gold earrings,

put on in the usual method, at the aqneyi ianti.

I.e. when there is danger of fire, or for one who
desires all blessings. An amulet in the shape of a
ship ensures a safe voyage (Kau^. 52. 11). The
head of an axe, or an amulet in the shape of an
axe, and made oi joalaia-wood., iron, red copper, or

gold is employed in 46. 2-3 to restore an unjustly
slandered man to honour. Prosperity is secured
in 19. 23 by an amulet consisting of four pieces

of khadira-y/ood, each made in the shape of a
plough and put upon the string in a peculiar
fashion.

2. Amulets in other branches of Vedic litera-

ture.—In passages in which there is simply an allu-

sion to a mani, it is frequently impossible to deter-

mine whether an amulet or an ornament, a jewel,

is meant ; but for the period in question the two
ideas must have been at least nearly synon5Tnous.
So in Rig-Veda, i. 33. 8 (the only occurrence of the
word in the Rig-Veda), Indra is said to have van-
quished the Dasyus ' adorned with golden manis,'
I.e. in spite of the magical assistance of their

amulets. Compare the taking away of ornaments
or amulets from the Asuras accomplished by cer-

tain methods of sacrificial technique in Aitareya
Brahmana, 4. 6, and note that the night-walking
demons of Hiranyake^in {Gfhya Sutras [HGS.], 2.

3. 7), and the demon of disesise {ib. 2. 7. 2) wore
ornaments, undoubtedly of magic power. Other
passages that may be cited are Vajasaneyi Samhita,
24. 3, 30. 7 ; Paiichavirii^a Brahmana, 20. 16. 6

;

Satapatha Brahmana, 12. 3. 4. 2 ; Chhandogya
Upanisad, 6. 1. 5 ; but in pratisara of Sat. Brah.
5. 2. 4. 20, 7. 4. 1. 33, the present writer can see no
allusion to an amulet, the word having the more
general sense of ' counter-charm.'
A clear example, however, is found in Vaj. Sam.

34. 50-52, the hymn for the putting on of the

golden daksSyana B.mn]et, elaborated in Athar. Ved.
1. 35, and recurring in li'ig-Yedei Khildni, 10. 128 ; cf

.

Viij. Sarfa. 19. 80. An amulet is mentioned in the
anubhunamakd mantrdh (Taittiriya Saiiihita, 7. 3.

14. 1). At the aivainedha (horse sacrifice), Katyft-

yana (Srauta Sutra, 20. 5. 16) directs that each of
three wives of the king shall weave securely into

the mane and tail of the horse a hundred and one
golden amulets, which Sat. Brah. 13. 2. 6. 8 inter-

prets as symbolical of the king and the hundred
years of life he wishes to attain.

In the Grhya Sutras [GS.], the practice, as was
to be expected, is better represented, though still

without reaching the prominence attained in the
Atharva. Differences are observable between the
different SOtras, but appear to rest more upon
different degrees of minuteness in reporting de-

tails, than upon actual differences in the prevEUence
of the practices.

In tlie widest sense of the word the different
parts of the costume of the brahmachdrin, espe-
cially his girdle and cord, may be considered as
amulets ; at any rate they are "handled in accord-
ance with such magic potency. The verses with
which, in HGS. 1. 4. 2, the new garment is put on
the pupU at his initiation, are comparable in tone
to a charm of the Atharvan to secure long life.

The staff, too, must be carefully guarded, and in

particular no person must be allowed to come
between it and its bearer ; and when the girdle

is worn out a ceremony is necessary before it can
be replaced. That golden ornaments have a magic
power (an idea already alluded to) is shown by
the formula employed at the wedding ceremony
(GobhUaGS.[GGS.]2. 2. -14 ; Khadira GS. 1. 3. 27 ;

Mantra Brahmana, 1. 1. 8; cf. 1. 3. 8-11, 'Aus-
picious ornaments this woman wears ') ; and by
the direction that a woman must wear them at the
times when she is peculiarly exposed to the attacks
of demons, thus during the three nights after her
wedding (HGS. 1. 23. 10), and after her courses
{ib. 1. 24. 8)—times when for the same reason
chastity is prescribed. In line with this is the
wearing of gold ornaments at the simantonnaya
(the parting of the hair of a pregnant woman to

secure easy child-birth), prescribed by HGS. 2. 1.

3, and permitted by Sankliayana GS. [SGS.] 1. 22.

17 ; and the direction, in GGS. 2. 10. 7, HGS. 1. 1. 7,

to deck the youth with golden ornaments before his

initiation, religious ceremonies being of a peculiar
magical and ipso faeto dangerous potency. Com-
pare also the tying on of an ornament with the
formula prescribed in Manava GS. 1. 9. 24, as
part of the argrAya - ceremony (reception of a
guest).

In addition to these, there are a number of more
special cases. At the wedding ceremony the bride-

groom gives to the bride a porcupine quill and a
string twisted of three threads ; her relatives tie

on her a red and black woollen or linen cord with
three gems, and the bridegroom madhuka-QovieTS
(word-symbolism) ; cf. SGS. 1. 12. 6, 8, 9. Accord-
ing to the same Sutra (1. 22. 8-10), the father at the
simantonnaya ties to the mother's neck, with a
string twisted from three threads, three unripe
fruits of an udumbara-trse ; cf. Paraskara GS. 1.

15. 6 ; GGS. 2. 7. 4, and the similar proceedings at
the pwmsavana (ceremony to secure the birth of a
male child), MGS. 1. 16. At the jqtakarman,
(ceremony on the birth of a child) SGS. 1. 24.

11-14 directs that a piece of gold be bound with a
hemp string to the child's right hand. There it

remains during the time of the mother's impurity,
after which it is given to the Brahman, or may be
retained by the father. The intention is evidently
to furnish the child with a means of defence
against the demons supposed to be hovering about
the mother at that time.
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^he samavartana (the ceremony at the close

^^is study, when the pupil is about to leave his

teacher's house) various amulets are employed.
The use of earrings is clearly attested ; jewellery,

gold, or an amulet made of a perforated piece of

sandal wood or badari-wooi overlaid with gold is

used, or an amulet of this wood in conjunction
with another amulet of gol^ ; cf. for details Akva,-

layana GS. 3. 8. 10, 21 ; SGS. 3. 1. 7 ; PGS. 2. 6.

24, 26 ; HGS. 1. 10. 6-11. 3 ; Apastamblya GS. 5.

12. Sir.; MGS. 1. 2. 14. FinaOy, GGS. 3. 8. 6,

directs that after the prsdtaka the saorificer and
his family should tie on amulets of lac together
with all sorts of herbs ; and Ap. GS. 3. 9. 5-7,
has a ceremony of a highly magic flavour, in which
a wife binds to her hands the root of a pdtd-
plant (Clypea hemandifolia) in such a way that
her husband cannot see it and then embraces him,
her purpose being to make him subject to her.

The unpublished Baudhayana GS. is said to make
frequent mention of amulets.
Among later texts the Adbhuta Brahmana, 2. 6,

includes in its list of portents the breaking of an
amulet. The Samavidhana Brahmana also pre-
scribes a number of amulets, and the method of
their application is a complicated series of cere-

monies, practically identical in all cases, which
constitute a technique as characteristic of this

school as the ceremonies previously described are
of the Atharvan. The performer fasts for three
days, selected in such a way that the beginning of
the ceremony itself shall fall on an auspicious day.
He then gathers the material required, and on the
same day makes of it a triple amulet, brings it to
the fire, and makes an offering without a mantra

;

he then lays the amulet down near the fire and
makes a thousand, or at least one hundred, oblations
accompanied by the singing of a specified sdman.
He then wears the amulet on his neck or head,
and regularly sings a specified sdman.
The materials thus employed and the purposes

accomplished are : bilva-wood to drive away de-
mons (Svidh. 2. 2. 2) ; the fuel must be from a tree
that was struck by lightning, and the butter for
the oblations from a white cow with a calf of the
same colour ; Andropogon aciculatus and Sarpa-
sugandhd (' snake - perfume ') to guard agamst
snakes (2. 3. 3) ; white blooming Solanum to guard
against danger from weapons (2. 3. 4) ; white
blooming Calatropis gigantea ; according to the
sdTnan employed its wearer will be rich in food,
will have food everywhere, will not die of thirst,

wUl not die in water, will not have leprosy, or will
not die of poison (2. 3. 5-10) ; violet-roots for suc-
cess in debate (2. 7. 12) ; the first McJare^a-branch to
get a hundred slaves (2. 8. 5) ; a ring of copper,
silver, gold, or iron, to repel sorcery ; in this
case the ring must be worn on the right hand, and
there is no prescription of a silent offering or the
singing of the sdman afterwards (3. 5. 7). In one
case the proceeding is somewhat elaborated. If

the children of one's wife die young, the amulet is

made from the sheaths of the buds of the Ficus
indica. The amulet is treated as before, but the
wife wears it in her girdle until she (shortly) bears
a son, when it is put on his neck. The leavings
of the butter of the oblations have been saved, are
given to the child to eat, and are rubbed each day
on all the openings of his body, the supply being
renewed when necessary. The consequence is that
the boy lives to be a hundred years old without
suffering from the infirmities of old age (2. 2. 1).

ii. History of the amulet in India.—The
material collected is sufBeient to show that the
wearing of amulets, a pre-historic custom, was
practised familiarly and without disapproval among
the adherents of all Vedic schools. How far their
use is brought to the front, how far it is passed

over in silence, depend chiefly upon the character
and purpose of a text. Works dealing with the
ritual of the great Srauta - sacrifices naturaJly
make but rare and incidental mention of them

;

hence to infer from the silence of the Rig-Veda
that amulets were unknown at the time of the
composition of its hymns would be to shut one's
eyes to the one-sided nature of that collection.

In the humbler Gfhya - sacrifices amulets come
more to the front, in spite of the fact that these,

too, have lost much of their popular nature in
coming under priestly control. Fmally, as was to
be expected, it is in the Atharva, that great docu-
ment of the popular side of religion, whose aim is

to secure the immediate fulfilment of each and
every want, that we find the most abundant em-
ployment of amulets. Already in the hymns of
the Atharvan we find the fundamental ideas con-
nected with the amulet fully developed. Whether
the ritual familiar to the authors of the hymns
was identical with that known to us from tha
Kausika we cannot fully determine (cf. MAGIC).
But at the most we have between the Atharvan
Samhita and the Kausika only new applications
of old ideas, and perhaps an increasing complexity
of ritual technique. It is a noteworthy fact that,

in spite of the centuries between them, the Santi-
kalpa in its manipulation of amulets is upon essen-

tially the same basis as the Kausika, thus showing
the steadfastness of the tradition of the rituti

when once established.

LrTBRATUBB.—There is no connected treatment of the subject,
but incidental mention of it is made in the works on Vedic
religion (wh. Bee), and especially in the works on the Atharva-
Veda. Of. also Masic [Vedic].

G. M. BoLLlNa.

CHARTISM.—I. Demands of the Chartists.—
The Chartist movement played the most important
part in working-class annals between 1837 and 1842,
and it did not finally leave the stage until 1848.

Political reform was the direct object of the move-
ment, but it was social in its origin and in its ulti-

mate aims. The National Charter, drafted by
Francis Place from materials supplied by William
Lovett, embodied in the form of a bill the demand
of its supporters. The six main points, none of
them novel, were : (1) adult male suffrage, (2) vote
by ballot, (3) annual parliaments, (4) abolition of

the property qualification for members of the House
of Cfommons, (5) payment of members, and (6) equal
electoral districts.

2. Orig^in in economic conditions of the time.

—

Driving power for agitation was found in the eco-

nomic conditions of the time, which occasioned
among the working classes a sullen discontent with
their Tot. Wide-spread commercial and industrial
depression marked the period 1837-42, in which are
recorded two of the leanest harvests of the century,
and a severe financial crisis. A vast amount of

speculation in railways, mines, canals, and joint-

stock banks, together with an unchecked expansion
of credit, had characterized the prosperous years
1833-36. The bad harvest of 1837, causing a large
export of gold in payment for imported wheat,
combined with calls for gold from America and
the Continent, shook the unwieldy credit super-

structure, and precipitated a crisis which almost
ruined the Bank of England, and forced seventy-
three joint-stock banks to stop payment. Para-
lysis of enterprise naturally followed the crash,

and the stagnation of business resulted in a large

amount of unemployment. In those days antici-

pation of demand in the ever-widening market for

which Great Britain produced was almost impos-
sible. Convulsive fluctuations in commerce were
common, and, while this ebb and flow of trade
made the lot of the worker unstable, ' The huge
demon of Mechanism smokes and thunders . . .
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at every change of shape oversetting whole multi-

tudes of workmen . . . hurling them asunder, this

way and that ... so that the wisest no longer

knows his whereabout ' (Carlyle, ' Chartism,' in

vol. iv. of Miscellaneous Essays, 1872 ed. p. 130).

Adam Smith's statement, that man is of all kinds
of baggage the most difficult to transport, and that

labour is of all commodities the most immobile,
was eminently true of this period. Lack of power
to change not only geographical position but also

occupation, was a root-cause of much of the suffer-

ing of the time. The quality of adaptability, upon
which modem thinkers lay emphasis, was rare.

Custom bound men in fetters, and hindered their

re-absorption into new callings. Moreover, there

was a supreme lack of organization in the labour
market. The Poor Law of 1834 was an added
grievance. Underlying this Act was the principle

of deterrence, that the position of those relieved

should be less eligible than that of the lowest class

of independent labourers, and that the reality of

the distress of each applicant for relief should be
proved by the workhouse test. ' Heretical and
damnable as a whole truth,' says Carlyle of the
principle of the new Poor Law, ' it is orthodox and
laudable as a half-tiufh' (ib. p. 121). It was too

much to expect that the operative classes should
realize how necessary a drastic reform had been.
Irish agricultural distress accentuated the evils of

the time, by flooding the English casual labour
market with men accustomed to a low standard of

life ; and a heavy corn duty, founded upon the
obsolete maxim that ' England should live of her
own,' made even bread scarce. Chartism was in

part the expression of working-class dissatisfaction

with these conditions.

3. Connexion between Chartism and Owenite
Communism.—The wide-spread belief in political

reform as a remedy for all social ills secured a large

number of adherents for the Charter, but Robert
Owen's gospel of social regeneration was perhaps
equally responsible for the Chartist movement.
Owen had preached the ' New Moral World,' and
had enlisted the Trade Unions and other labour
forces of the country to bring it about. It was to
have been a kind of Communism. When practical

steps were taken, however, failure succeeded failure.

The general strike could not be carried out. It was
then generally believed that the only possible engine
wherewith to introduce the new moral world was
the Goverament. But the working classes had little

control over the Government ; hence the demand
for the reforms tabulated in the six points of the
Charter to give them this control. Their thoughts
naturally turned to political agitation after the
Reform movement of the early 'Thirties.' Inter-

mixed with the idealism of Owen's system were
certain economic beliefs, such as the right of the
manual worker to the whole produce of labour,
which was popularly expressed in the following
lines

:

' Wages should form the price of goods.
Yea, wages should be all

;

Then we who work to make the goods
Should justly have them all.

But if the price be made of rent.
Tithes, taxes, proiits all,

Then we who work to make the goods
Shall have—just none at all.'

Generally speaking, however, the Chartist leaders
had no clear conception of what they wanted ulti-

mately. Most were feeling their way to some new
industrial organization ; they were ' humanitarians,
educationalists, moralists, socialists, dreamers after
a new heaven and earth.'

4. Organization and tactics of the Chartists.

—

The years 1836-39 saw the formation of the Work-
ing Men's Association of London (in 1836), the
Birmingham Political Union, and the Unions of

the North. The first was moderate and educa-
tional in its aims ; the others spent much of their

energies in denouncing machinery and the Poor
Law. In 1838, O'Connell, the Radical member,
moved an amendment to the Address, expressing a
desire for further political reform—a desire echoed
by all classes who had been disappointed in 1832.

Lord John Russell's declaration against any further
political change, supported by Sir Robert Peel on
behalf of the Opposition, brought into line the
organizations mentioned above. A National Con-
vention was then formed to secure the adoption
of the measures embodied in the Charter. Charter
Unions sprang up, especially in the North, with
amazing rapidity. Such masses of men had never
rallied round any cause since the days of the
' Grand National ' Trade Union. Among the
leaders of the movement were Lovett, Feargus
O'Connor, Bronterre O'Brien, Hetherington, Cob-
bett, and Vincent. Numerous papers came into
existence for propaganda work : Hetherington's
London Dispatch, the moral force organ, repre-

sentative of the London Working Men's Associa-
tion ; O'Connor's Northern Star, tne physical force

organ, representative of the spirit of the Northern
Unions ; Bronterre O'Brien's Operative ; Cobbett's
Champion ; and others. The method of monster
demonstrations was used with ettect in the great
industrial centres, notably in Glasgow, Newcastle,
and Manchester. Dissension among the leaders

—

eventually a continual source of weakness to the
movement—soon broke out. The chief subject in

dispute was the nature of the means to be employed
for the attainment of the common object. Lovett,
supported by the Working Men's Association, was
in favour of moral suasion only ; O'Connor, with
the Northern Unions, was in favour of menaces
and, if necessary, physical force. The Convention
decided to submit the following five methods to

the Branch Unions for consideration : (1) a run on
the banks for gold, (2) abstinence from all excisable
liquors, (3) exclusive dealing, (4) arming, and (5)

universal cessation of labour (the general strike).

No agreement was reached ; but the repressive
Government policy of 1839-42, seen in the long
list of prosecutions for sedition, tended to throw
the movement into the hands of O'Connor and the
extremists. Violent strikes and rioting fill the
records of those three years, beginning with the
Welsh rising in 1839, and culminating in the Lan-
cashire and Midland strikes of 1842, which almost
became political rebellions.

5. Later course of the movement and its decline.
—From 1842 Chartism steadily lost its importance.
The improvement in economic conditions turned
the working classes to objects more directly fruit-

ful. The Co-operative movement sprang up anew,
and Trade Unions with limited trade programmes
won back the allegiance of the operatives. Indus-
trial diplomacy and associated effort, aimed at im-
mediate practical ends, gradually took the place of

a class movement inspired by vague social aspira-
tions. In 1848, events in Paris seemed to revive
for a brief period the waning power of Chartism

;

but the failure of the monster meeting of 10th
April, and the exposure of exaggeration as regards
the numbers of the Chartists and their earnestness,
combined with lack of political talent among its

leaders, soon brought the agitation to an end.
Two points only need to be noted in the years
1842-48. The one is O'Connor's land bubble, or,

under its formal title, the National Chartist Co-
operative Land Society, founded in 1843. O'Connor,
or the ' Pauper's Bailiff,' as he called himself, ran this

scheme in competition with the Charter as a means
of social regeneration. His plan involved, among
other things, placing town-bred men upon estates

almost wholly bought with borrowed capital, and
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trusting to their uniform success to pay oflF interest

and wipe out the debt. So futile a proposal de-

ceived few, but it undermined O'Connor's influence.

The other point to note is the vain struggle of the
leaders in 1844-45 against the growing ascendancy
of Cobden and Bright over worKing-class opinion.

Viewed as an episode in the history of the demo-
cracy, the Chartist movement shows an enlarge-

ment of the social aspirations of the working
classes, but no progress in the methods adopted to

achieve their ends. ' Made respectable by sincerity,

devotion, and even heroism, in the rank and file,' it

was, as it has been perhaps too severely urged, ' dis-

graced by the fustian of its orators and the political

and economic quackery of its pretentious and incom-
petent leaders (Webb, History of Trade Unionism,
1894, p. 158).

Literature.—Carlyle,' CAar(mn 2, London, 1842; William
Lovett, Life and Struggles, l<ondon, 1876 ; R. G. Gammage,
Eist. of the Chartist Movement, Newcastle-on-Tyne, 1894 ; The
Northern Star ; Hansard's Parliamentary Debates, 1832 ; His-

torical Review, Oct. 1889 ; Graham Wallas, Life of Frannt
Place, London, 1898.

S. J. Chapman and R. B. Forrester.

CHASA (Bengali chash, Hindi chas, 'tillage').

—The chief cultivating caste of Orissa in the
province of Bengal, to which, with a few emigrants
into the Central Provinces, they are practically all

confined. At the Census of 1901 they numbered
870,527. They are by religion orthodox Hindus,
but they betray their non-Aryan origin by occa-
sionally resorting to the old rite of burying instead
of cremating the dead ; and, to mark this lapse
from the observances of Hinduism, their Brahmans
are not received on equal terms by castes which
follow the same occupation, like the Khandait and
Karan. Most of them belong to the Vaisnava
sect.

LiTERATDRB.—Rislej, Fribes andCastea ofBengal, 1891, L 192.1

W. Crooke.
CHASIDIM.—See Hasid^eans.

CHASTITY.
Introductory (A. E. Crawley), p. 474.
Babylonian.—See 'Semitic'
Buddhist (T. W. Rhys Davids), p. 490.

Chinese (W. G. Walshe), p. 490.

Christian (A. J. Maclean), p. 491.

Egyptian.—See 'Semitic'
Greek (I. F. Burns), p. 494.

CHASTITY (Introductory).—It is only within
recent years—practically the last forty— that scien-

tific attention nas been brought to bear upon the
subject of the nature and evolution ef the sexual
impulse in man. McLennan's study of Primitive
Marriage (1865) marked an epoch in anthropo-
logical research, and the step then taken was the
first indirect move towards a psychology of sex.

Darwin's study of sexual selection directed atten-

tion to the biological aspects of the subject. Many
converging lines of anthropological study have since

made contribution ; in particular, the close inquiry
into the origin and evolution of the institution of

marriage. Direct attacks upon the problem soon
began. Psychologists and clinical students have
made careful investigations into the phenomena
of normal and abnormal sexual life among the
civilized populations of the present day. Investiga-

tions have also been carried on among some of the
uncivilized races still available for study. The
result, considering the natural difficulties of the
subject and the short space of time since investiga-

tion began, is remarkable. Though we are still

far from definite knowledge on many points of

importance, and though practical application of

what is known is as yet impossible, we have
reached a fairly clear understanding of some
main aspects, and are able to formulate some
probable principles.

The close connexion of the subject of sex with
religion, both in social evolution and in individual
psychology, renders the study of chastity an ex-

tremely important chapter in the past and future
sociology of the race. Such an investigation

brings us down to the biological foundations of

individual and social life and morality. Roughly
speaking, the sexual impulse is a psychical over-

growth from the nutritive, corresponding to it as
physiological reproduction corresponds to physio-
logical nutrition. Cliastity, both as practice and
as principle, is a biological and psychological
moment, in phylogeny and ontogeny, of profound
significance. In order to appreciate that signifi-

cance in connexion with the evolution of religion,

it is necessary (1) to investigate the various causes

Hebrew.—See ' Semitic'
Jewish.—See ' Semitic'
Muslim (Th. W. Juynboll), p. 495.

Roman (J. B. Carter), p. 496.

Semitic (T. G. Pinches), p. 497.

Slavic (O. Schrader), p. 501.

Teutonic (O. Schrader), p. 499.

and conditions—biolo^cal, economic, and psycho-
logical—which have produced, generally, what is

known as sexual morality, and, in particular, have
elevated the regulation or control of the more or

less reflex action of the reproductive centres into a
religious virtue, a social ideal, and an individual

duty ; and (2) to trace the distribution of the
habit of chastity, and the historical curve of

its development, of course without prejudice to the
question whether this or that opinion which has
been held is physiologically sound.
The roots of civilized popular opinion, of theo-

logical, ethical, and ecclesiastical enactment, upon
the q^uestions of sexual life and habit are deep in

primitive soil. But the popular and theological

ideas which spring from this have been moulded
by external conditions, continually, but slowly,

changing with the evolution of society. At the
same time there has been a decided evolution of

the sexual impulse itself.

We merely note, without discussing, the connexion between
the religious and the sexual impulse. This does not appear till

puberty. Both impulses may be regarded as psychic * irradia.

tions,' which in adolescence tend to merge into one another,
and to be confused. But there seems to be no reason for re-

garding the religious impulse of adolescence as a specialization

of the sexual. 1 We know little about the religious impulse of

primitive man ; probably it was as slightly developed as the
other.

That the sexual impulse is relatively weak among
savages, as compared with civilized peoples, is

proved by the difficulty often shown in attaining

sexual excitement—a difficulty which frequently

has to be overcome by the indirect erethism of

saturnalian proceedings ; it is proved also by the
savage's relative lack of jealousy, which is corre-

lated with the excessive system of checks upon
intercourse, which generally prevail? ; and, lastly,

by the undeveloped condition of the organs them-
selves.^
Havelock Ellis, who has brought out the point, notes that,

while ' among the higher races in India the sexual instinct is

very developed, and sexual intercourse has been cultivated as

an art, perhaps more elaborately than anywhere else—here,
however, we are far removed from primitive conditions

—

1 Starbuck, Psychology of Religum, 1899, p. 401 ff.; Vallon and
Marie, in Archives de Neurologic, n. iii. [1897] 184 f.

2 Ploss-BartelB, Das WeOf, 1902, i. 212 a.
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farther to the east, as among the Camhodians, strict chastity

eeeniB to prevail ; and If we cross the Himalayas to the north,
we find ourselves among wild people to whom sexual licence la

unknown.'
Even the neLTess is by no means ver>' amorous. 'She is

lather cold, and indifferent to the refinements of love.'i The
notion that the negro race is peculiarly prone to sexual indulg-
ence seems to be due portly to the expansive temperament of

the race, and to the sexual character of many festivals—a fact

which indicates the need of artificial excitement. Of the
Malaysian races careful investigation has shown that the sexual
impulse is 'only developed to a slight extent; they are not
sensual. . . . The women also are not ardent.'^ Sexual desire

it said to be very moderate among the Andamanese. A high
authority states that the North American race * is less salacious
than either the negro or white race.' 'Several of the virtues,

and among them chastity, were more faithfully practised by
the Indian race before the invasion from the East than these
same virtues are practised by the white race of the present
day." 8 Another high authority, L. H. Morgan, had previously
come to the same conclusion.

Such facts point to a relatively low development
of nervous energy in the sexual centres—a condi-

tion correlated with the hardships of existence and
the difficulty of obtaining food of good quality and
regularly supplied. It may be conjectured that
the establishment of cereal agriculture marked
an upward step. In the struggle for existence a
strong and well-developed sexual instinct has
obviously an important survival value, and the
higher races are undoubtedly to be credited with
its possession.

The history of chastity is concerned with the
various changes that occur between these two
stages : of savage life where the sexual impulse
Is but slightly developed, and of high culture
where it is relatively strong. The savage may
De said to possess a * natural chastity,' but this

IS not to be denied to the normal civilized man.
In both cases there is the same physiological law
of rhythm. The facta of this rhythm are parallel

with that of nutrition ; satisfaction is followed by
a reaction during which the impulse and its organs,
as it were, enjoy rest and recuperation ; gradually
the secretions are built up again, until at the top
of the curve detumescence follows like an explosion
of gathered forces. Moll and Havelock Ellis have
worked out the mechanism of the sexual impulse
into a process of tumescence and detumescence.
Natural chastity is the psychical concomitant of

the detumescent period ; its first moment is the
strong reactipn which follows the explosion. This
is the basis of proverbs such as mnne animal post
coitum tristSj and should be the starting-point of
all investigations into the psychology of sexual
asceticism. In its various shades of meaning the
virtue of chastity, whether it be that of the faithful
wife, or the virginity of the immature or of the
unmarried, or the temporary continence of warrior
or medicine-man, or the more permanent attempts
(sometimes becoming perversions) of priestly sub-
jects—in all these applications its origin is the
same, though cloaked and shrouded by varying
conditions of life and culture, and by the shadows
of superstition and mythological ethics.

Thus, when applied to the normal uncontami-
nated savage, such statements as that this tribe
is licentious, and that is chaste, are meaningless
unless we know the details, and, in particular,
the external conditions. The old travellers' tales

of savage lust and licentiousness are as far from
the truth as philosophical encomiums of savage
morality and paradisaical innocence. Other things
being equal, the savage regards the satisfaction of
the sexual instinct exactly as he regards the satis-

faction of hunger and thirst.* The only control,
apart fiom artificial laws and customs, is physio-
logical, and this he unconsciously obeys. Conae-

1 Havelock Ellis, Studies in the Psychology of Sex. 1897-1900,
lU. 218 f.

2 H. V. Stevens, ZEiv. 180 f., quoted by ElUs, I.e.

8 A. B. Holder, ATner. Joum. of Obstetrics, xxvi. 1, quoted by
Ellis.

* See Biedel, De sluik- en kroesharige Rassen, 1886, passim.

quently, there is nothing * vicious ' about hia

sexual habits. If he has no laeal of chastity,

neither has he any perversion to unchastity. The
terms as yet have no application in his life.

* It is not difficult to account for the belief, widely spread
during the nineteenth century, in the unbridled licentiousness
of savages. In the first place, the doctrine of evolution In-

evitably created a prejudice in favour of such a view. It wofl

assumed that moaesty, chastity, and restraint were the fine

and ultimate flowers of moral development ; therefore at the
beginnings of civilization we must needs expect to find the
opposite of these things. Apart, however, from any mere
prejudice of this kind, a superficial observation of the actual
facts necessarily led to much misunderstanding. Just as the
nakedness of many savage peoples led to the belief that they
were lacking in modesty ... so the absence of our European
rules of sexual behaviour among savages led to the conclusion
that they were abandoned to debauchery. The wide-spread
custom of lending the wife under certain circumstances wae
especially regarded as indicating gross licentiousness. More-
over, even when intercourse was found to be free before mar-
riage, scarcely any investigator sought to ascertain what
amount of sexual intercourse this freedom involved. . . .

Again, it often happened that no clear distinction was made
between peoples contaminated by association with civilization,

and peoples not so contaminated. For instance, when pro-
stitution ia attributed to a savage people, we must almost
invariably suppose either that a mistake has been made, or that
the people in question have been degraded by intercourse with
white peoples, for among unsi^oilt savages no custom that
can properly be called prostitution prevails. ... It has been
seriously maintained that the chastity of savages, so far as It

exists at all, is due to European civilization. . . . There is

ample evidence from various parts of the world to show that
this is by no means the rule. And, indeed, it may be said

—

with no disregard of the energy and sincerity of missionary
efforts—that it could not be so. A new system of beliefs and
practices, however excellent it may be in itself, can never pos-

sess the same stringent and unquestionable force as the system
in which an individual and his ancestors have always lived, and
which they have never doubted the Talidity of. . . . This
dangerously unsettling process has been applied by missionariea
on a wholesale scale to races which in some respects are often
little more than children. When, therefore, we are considering
the chastity of savages, we must not take into account those
peoples which have been brought into close contact witii

Europeans. '1

Westermarck collected evidence (on which Ellis

founds in the above summary) to show that * the
wantonness of savages' is often due to contact
with Europeans ; for instance, among the Eskimos,
Indians of California, British Columbia, Vancouver
and Queen Charlotte Islands, in Patagonia, Sand-
wich Islands, Ponap6, Tana, Samoa, Tahiti, Aus-
tralia, and Madagascar.^ He also concludes that
* irregular connexions between the sexes have on
the whole exhibited a tendency to increase along
with the progress of civilization.'^ The analogy
of domestic animals bears this out.

* In our domestic animals generally, which live under what
may be called civilized conditions, the sexual system and the
sexual needs are more developed than in the wild species most
closely related to them.''* 'The organs which in the feral state
are continually exercised In a severe struggle for existence, do
not under domestication compete so closely with one another
for the less needed nutriment. Hence organs, like the repro-
ductive glands, which are not so directly implicated in sell-

preservation, are able to avail themselves of more food. '6

Heape suggests that the great reproductive power and sexual
proclivities of rata and mice are 'due to the advantages derived
from their intimate relations with the luxuries of civilization.

He also concludes that ' it would seem highly probable that the
reproductive power of man has increased with civilization,

Precisely as it may be increased in the lower animals by
omesticatioH ; that the effect of a regular supply of good

food, together with all the other stimulating; factors available

and exercised in modern civilized communities, has resulted in
such great activity of the generative organs, and so great on
increase in the supply of the reproductive elements, that con-
ception in the healthy human female may be said to be possible

almost at any time during the reproductive period. '8

Sexual periodicity forms a natural foundation
for the development, by emphasis, of the resting

period into an absolute abstinence and of the
functional into an orgiastic explosion. This em-
phasized rhythm is analogous to the phenomena of

rut. ' We are almost compelled,' says Wester-
marck, * to assume that the pairing time of our

1 H. Ellis, op. cit. 207 fl.

2 Westermarck, Hist, ofHum. Marr.^, 1901, p. 66 fl.

8 lb. 69 f. •» Ellis, op. cit. 220.

Adlerz, Biolog. Centralblatt, iv. (1902).

6 W. Heape, ' The Sexual Season of Mammals,* in Quart.
Joum. of Microscopical Science, xliv. (1900) 12, 39.
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earliest hnman or semi-human ancestors was re-

stricted to a certain season of the year.'' The
Indians of California ' have their rutting seasons
as regularly as have the deer, the elk, the antelope,

or any other animals.'- Westermarck concludes
that the fact of ' the sexual instinct increasing at
the end of spring, or rather at the beginning of
summer,' was not due either to abundance or lack
of food, or to an increase of the sun's heat, and
must therefore be regarded as a survival factor,

the result of natural selection.' Saturnalia and
orgiastic festivals, which form so conspicuous a
feature of savage life, are not to be considered
survivals of a primitive pairing season. Survivals
of this kind must involve physiological necessity.
They coincide with periods of plenty, and are, in
their lowest terms, expressions of the natural im-
pulse towards merry-making and nervous ebullition
generally. In the circumstances the ' primitive
burst ' is inevitably an occasion for a general ex-
plosion of the sexual centres. Thus we have a
cultural, as well as a physiological, rhythm of
periodicity. The difficulty experienced by the
savage in attaining tumescence, except under
specially stimulating circumstances, is overcome by
these so-called orgies, which also frequently have
the secondary (and, often, the primary) intention
of magical processes for the promotion of the fer-

tility of the crops. The Marquesans are instanced
by Foley to show the difficulty of erethism except
at special seasons*—a case which is typical of the
savage generally. The manifestations of the im-
pulse, when they do appear, are excessive, just as
the irradiation during the rest of the function is

deficient.
' It is largely the occurrence of these violent occasional out-

bursts of the sexual instinct—during which the organic impulse
to tumescence becomes so powerful that external stimuli are no
longer necessary—that has led to the belief in the peculiar
strength of the impulse in savages.' 5

Man's later development owes as much to these
' bursts ' as to the periods of natural chastity ; the
one process was exercise of the function, with all

its psychical ramifications, the other was control.
The service rendered by artificial chastity to
civilization is to strengthen the function by self-

control ; this is the biological view of the matter,
the premiss being that high development of such a
function is of the greatest survival value.
The way in which custom, variously originating,

comes across the natural sexual life, may be illus-

trated bjf sketching the latter where it still occurs.
This, with not more than two exceptions, which
themselves are not absolute, is found only among
the unmarried. It is not universal even in this
secluded sphere—a fact which shows that marriage-
law soon extends its range to the ante-nuptial
period.

In British Central Africa, ' before a girl is become a woman
(that is to eay, before she is able to conceive) it is a matter of
absolute indifference what she does, and scarcely any girl
remains a virgin after about five years of age.'8 Among the
Congo tribes sexual indulgence in children is not checked.7
No disgrace is attached by Kafirs to intercourse by the un-
married.s In the Marshall Islands intercourse is free until
marriage.9 Maori girls * as a general rule had great licence in
the way of lovers. I don't think the young woman knew when
she 2005 a virgin, for she had love-affairs with the boys from her
cradle. . . . When she married it became very different ; she was
then tapu to her husband.' 10 Boys and girls among the Cheremiss
have complete freedom of intercourse." In Indonesia this
freedom is very marked, and begins at the earliest age possible
before puberty. 12 Among the Nagas 'chastity begins with

1 Westermarck, op. eit. 28.
2 Johnston, in Schoolcraft, iv. 224 ; a Powers, Tribesof Cali-

fornia, 1877, p. 206.
3 0p.cti.3fi. <BS/lP,Nov. 6, 1879. 6 Ellis, op. ci(. 213.
fl Johnston, British Central Africa, 1897, p. 405.
7 Torday and Joyce, JAl xxxvi. 285 ff.

8 Maclean, Compendium of Kafir Laws, 1838, p. 63.
S^Ffllf xiv. 416£E.
10 Tregear, JAI xix. 101 fl.

U Smimov, Les PopulationsJinnoises, 1898, p. 337.
'» Riedel, pp. 41, 67, 370, aaa passim.

marriage.' 1 Other cases are the Philippines and the Hovae.'
The Yakuts see nothing wrong in such Ucence, provided that
no one suffers material loss by it.3

This, of course, is the point of origin for customs
of repression leading to chastity ; three types of
this are more or less universal, viz. loss of virginity
in purchasable daughters, infringement of the hus-
band's proprietary rights in a wife, and the ' injury,'
more or less mysterious, in its origin and content,
resulting from intercourse between members of the
same family-circle—mother and son, brother and
sister. Before passing to the habits of chastity
imposed in these and related circumstances, it la

worth remark that among people like the Indo-
nesians, where free intercourse is allowed to chUdren
before conception is possible, masturbation, so
prevalent in moralized civilization, is conspicuous
by its absence.
Chastity after puberty but before marriage is,

on the whole, more prevalent in the lower races
than in modem civilization, for reasons which we
shall shortly discuss. But chastity (if the term be
applicable to immaturity ) before puberty, and there-
fore before conception is possible, seems to be practi-

cally unknown among savage and barbarian peoples,

except where infant betrothal and marriage have
been introduced. Intercourse at this age, possible

as it is, and biologically natural, is apparently
regarded as innocent 'play' of the sexual in-

stinct.

Thus, among the Yalave of Madagascar, children have inter-

course at a very early age, and their parents encourage this and
take a pleasure in watching them.4 Such precocious connexion
has been noted among the Indonesians, the Maoris, and the
Bahuana of the Congo.o It is said that among the first named
it is not uncommon for brothers and sisters to have intercourse
at five or six years of age.s In New Caledonia girls lose their
virginity in playing about at a very early age.7 In certain
South Australian tribes it is said that girls are accustomed to
intercourse from their eighth year.8 On Talmit, one of the
Marshall Islands, the practice be^ns ' with the first stirrings of
nature before menstruation.' 9 Similar accounts are given of the
Nubians, Masai, and Nandi,!^ and of British Central Africa
generally. * There is scarce a girl who remains a virgin after
about five years of age.' i^ Much the same is the case with the
Basutos aud Baronga, the Bambala, the tribes of the Lower
Congo, and the Mande of Bonduku.12

Sexual control, exerted by the society, com-
mences with the establishment of puberty. Here
a difficulty presents itself. Why was such control
ever instituted ? It could not have originated from
any notion of the harmfulness of exercising the
sexual function when near or at its complete de-

velopment, for experience of this kind is incon-
ceivable in a primitive state of society, and super-
stitions on the subject are necessarily results, not
originally causes, of such control. It might be
supposed that, the possibility of conception being
now introduced, it was necessary to make rules for

adolescents so as to prevent promiscuous births.

But there is strong evidence to the effect that, when
such rules were instituted, the knowledge that
sexual intercourse is necessary for conception had
not been attained. The Central Australians, who
have such rules, do not connect the phenomena of

intercourse and pregnancy. Nor can we eliminate
from their original institution the sexual point of

view. To some extent they are concerned >vith the
' making ' of young men and their admission to the
ranks of the adult, but sexual maturity is the
mark and sign of this elevation. Another aspect

1 Revue CoUm. Internet, v. 491.
2 De Morga, Philippine Islands, etc., tr. 1868, p. 303 ; Sibree,

JAI ix. 43.

3 Sumner, JAI xxxL 96.

4 Sibree, JAI Ix. 39 ; Ploss, op. cit. i. 301.
f-JAI xxxvi. 285 a. 6 Ploss, I.e.

7 lb. i. 309. 8 lb. i. 392.
9 Kohler, ZVRW xiv. 417 (quoted by Hartland, Prim. Pater-

nity, 1909, ii. 262).
10 Ploss, op. cit. i. 399 ; Bagge, JAI xxxiv. 169 ; Johnston,

Uganda, 1902, ii. 824 ; Hollis,|M(Maf, 1905, p. xvi, Nandi, 1909,

pp. 16, 68.
" Johnston, Brit. Cent. Africa, 408 (quoted by Hartland).
12 Hartland, ii. 267 fl.
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of these initiatory rites is education, including
education in sexual matters. The fact that this

is more complete and efficient in savage than in

civilized societies does not necessarily involve the
assumption that education was the primary object,

any more than it involves degeneracy in the
educational ideals of to-day. Yet we cannot doubt
that the instinct, strongly developed in the savage
parent, for the nurture of the young, which is the
natural complement of the long childhood of the
human individual, was soon extended even to this

kind of instruction.

The possibility remains that the control over the
sexual life of the pubescent youth of the community
originated directly from the adult men, who wished
to safeguard their own privileges as 'husbands.'
A considerable portion of the moral law has had a
similar origin in adult privilege, and not a few of

the moral emotions and habits, such as unselfish-

ness, have been learnt in the same way. The
balance of evidence is against the view that the
original or primitive marital state was promiscuity.
The suggestion we have made coincides with such
evidence. It also involves the assumption

—

a
priori probable—that, at the remote period of the
institution of this control, sexual capacity was
coincident with the establishment of puberty.
Biologically this was to be expected. Accordingly
we must conclude that sexual intercourse before
puberty was originally a physical impossibility.
Precocious intercourse must then be ascribed to a
development of the reproductive function due to

improved conditions of life. In this connexion it is

a significant fact that the Australian evidence as
to premature coition is very doubtful, and applies
only to the Southern tribes, which have ijeen

longest in contact with Europeans. Of its occur-
rence in the more isolated tribes there is no
mention. Lastly, there is reason to suppose that
the Australians represent a lower culture than the
peoples, cited above, among whom it is prevalent.

' Ae regards savage and barbarous races of men, among whom
the relations of the sexes under normal conditions take the form
of marriage, nearly every individual strives to get married as
eoon as he or she reaches the age of puberty.' ^

This statement of Westermarck may be received
as embodying a general rule, with the proviso that
the older males regulate the 'striving,' and that
this ' striving ' is usually confined to the male sex.

Normally it is difficult for a young male to get
married at once, and when he does succeed his
first bride is rarely a young female. The old men
exercise a monopoly in the matter of youthful
brides. That puberty is originally regarded as the
commencement of sexual capacity, as such, and at
first without any idea of its being the commence-
ment in the female of the chUd-bearing state, is

shown by cases where the later development
of precocious capacity is either ignored or for-

bidden. Observation would soon prove that child-
bearing could not occur before maturity. Thus
we find rules established to reinforce the original
coincidence of puberty and capacity.

In the Pelew Islands sexual intercourse seems to be forbidden
to girls until after the first menstruation.2 A similar rule ia

found in Cambodia.8 The Australian evidence seems to show
that pre-pubertal intercourse did not exist.^ The ceremonial
perforation of the hymen common among the Central tribes is

clearly a preparation for the sexual functions. Circumcision
no doubt has a similar origin. Where the numerical pro-
portions of the sexes are balanced, as among the Central Aus-
tralians, such preparation of the female is coincident with
allotment as a wife. It is thus both a puberty and a marriage
ceremony. The general facts of puberty-customa show an
artificial emphasizing of the sexual rhj-thm of rest and ex-
plosion. The Australian or South African boy during liis

initiation is, it goes without saying, chaste both by compulsion
and b3' choice. So is it with girls. But the educative factor

1 Westermarck, op. cit. 134.
2 Senfft, quoted by Hartland, op. cit. ii. 177.
3 Aymonier, Cochinchine fran^aise, vi. [1880] 193
* Howitt. Native Tribes, 1904, p. 260 f.

comes in at the end of the initiation, to coincide with the
natural result of the period of rest of function. Immediately
after circumcision a Oeramese boy must have intercourse with
a girl.l In certain Central African tribes both boys and girls

after initiation must as soon as possible have intercourse, the
belief being that, if they do not, they will die.^ Narrinyeri
boys after the preliminary rites had complete licence.8 After
the seclusion of a Kafir girl at puberty she is allowed to oo-

habit with any one during the festivities which follow ; Kafir
boys after being circumcised may have connexion with any
unmarried females they can persuade.* Similar practices are
found on the Senegal and Congo.o As for theoretical educa-
tion, Swahlli girls at puberty are Instructed in sexual know-
ledge ; Apache girls in the duties of married life. 8 In Hal-
maliera, boys are brought into a large shed in which are two
tables, one for the men and one for the women, who must be
separated while eating. An old man now rubs a piece of wood,
which makes water red, into a vessel of water, Imitating by his
movements the act of coitus. This pantomime is gone through
for each boy, whose name ia called out by the ofhciator. The
red water represents the blood which results from the per-
foration of the hymen. Then the faces and bodies of the boys
are smeared with the red water, after which they go into the
woods, and are supposed to promote their health by taking
the sun.7 In Ceram theory and practice are combined thus :

the old woman who instructs the girls takes a leaf, which she
solemnly perforates with her finger, by way of representing the
perforation of the h^men. After the ceremony, the girl haa
full liberty of intercourse with men ; in some villages the old
men take the privilege to themselvea.S It is important to
observe that such intercourse is, as among Africans and Axia-

tralians, a duty, rather than a privilege, of the newly initiated.

We now pass to a consideration of the preva-
lence and origin of post-pubertal and pre-nuptial
chastity. Numerical and economic conditions
necessarily render this interval between puberty
and marriage the rule rather than the exception.
Even where such conditions need not be regarded
as imperative, the monopolizing instincts of the
older men impose difficulties on immediate mar-
riage. This may be regarded as the ultimate
social or artificial reason both for the postpone-
ment of marriage and for the concomitant imposi-
tion of chastity during the interval.

In this connexion the theory of J. J. Atkinson
may be cited. He suggests that the first step
towards the regulation of the intercourse of the
sexes, and therefore of marriage, was due to the
jealousy of the old male, who was the autocrat of

the small family group in some anthropoid genus.
In order to secure his rights over all the females
of the group, including his daughters, he expelled
his sons when they arrived at puberty. Hence
the law against incest between brothers and
sisters, mothers and sons. The suggestion has the
advantage of tracing to one common origin the
inception of the family, of marriage-legislation,
and of sexual morality generally. The prohibition
of such unions, though a limitation of sexual free-

dom, hardly, however, comes under the category
of chastity. Yet the origin of the law against
incest is in some way, or at some stage, closely
connected, as will be seen later, with general
limitations of sexual freedom. One difficulty

about this connexion, as also about Atkinson's
hypothesis, is this—If the ' primal law ' forbid-

ding intercourse between brothers and sisters was
inspired by proprietary or sexual jealousy on the
part of the paterfamilias, why is it that in savage
races, as we know them, adultery with a wife or
allotted woman, when condemned, is condemned
as an offence against property rather than as
against morality or religion, while incest excites
religious horror as a presumptuous infraction of a
supematuraUy moral fiat ? This, for instance, is

the case in Fiji, where the distinction is well
marked. The mere fact of the greater antiquity

1 Riedel, op. cit. 139.
2 D. MacdonaJd, Africana, 1882, i. 126.

3 Howitt, JAI xii. 37.
* J. Macdonald, JAI xx. 117, 118 ; Maclean, Compendium,

pp. 98, 101.
6 W. Reade, Savage Africa, 1863, p. 461, JAI xxii. 100.
6 PIoss, Das Weii'', ii. 437 ; Featherman, Races of Mankind.

1881 ft., iii. 190.
7 Riedel, in ZE xvil. 81 1.

8 Riedel, De sluik- en kroeshange Rassen, 138.
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of this prohibition cannot be brought forward in

explanation, as it implies the equal antiquity of a
jealous protection of the original wife or wives.

If we supposed that the patriarch was in the habit
of casting off an old >vife as soon as he had an
adult daughter, the supposition goes too far ; this

kind of luxurious uxorial habit is not safely to be
ascribed to savages, much less to a semi-nuraan
species. Nor, though there are some indications

of a prolonged survival of the habit of father-

daughter incest, can we ascribe the religious in-

tensity of the law against brother-sister incest

entirely to such ferocity of the instinct for a
youthful bride, not to mention any instinct for

filial intercourse, without further evidence of their

existence, prevalence, and strength.
Atkinson's hypothesis, however, hardly over-

Btat?j' the control which may be exercised in early
communities by the old over the young. The
superimposing of various emotional reactions from
such control will concern us later. Here we may
illustrate the way in which pre-nuptial chastity
shows itself as a social fact, or rather desideratum.
The sexual morality of youth among the Tasmanians was of

a high standard. ' The young men and lads moved early from
the eamp in the morning so as not to interfere with female
movements in rising. Unmarried men never wandered in the
bush with women ; if meeting a party of the other sex, native
politeness required that they turned and went another way.'i
In Australia we find that among the Lower Darling natives,
' laws were strict, especially those regarding young men and
young women. It was almost death to a young lad or man
who had sexual intercourse till married.' 2 The laws of New
South Wales were also strict: 'no conversation is allowed
between the single men and the girls or the married women.
. . . Infractions of these and other laws were visited either by
punishment by any aggrieved member of the tribe, or by the
delinquent having to purge himself of his crime bv standing up
protected simply by his shield or a waddy, while five or six
warriors threw from a comparatively short distance several
spears at him.'s In Western Victoria ' illegitimacy is rare, and
is looked upon with such abhorrence that the mother is always
severely beaten by her relatives, and sometimes put to death
and burned. . . . The father of the child is also punished
with the greatest severity, and occasionally killed.' • In the
Central tribes no man may go near the erlukwirra (women's
camp); and nowoman may approach the ungunja (men's camp).5

In Nias both seducer and seduced were put to death.6
Among certain of the Sea Dayaks an unmarried girl with child
was ' offensive to the superior powers.' The guilty lovers were
fined.'' Pxe-nuptial intercourse was forbidden by the Hill
Dayaks.s In some parts of the Philippines chastity was
honoured, ' not only among the women but also among the
young girls, and is protected by very severe laws.' 8 New
Guinea girls are chaste.10 In Melanesia * there was by no
means that Insensibility in regard to female virtue with which
the natives are so commonly charged.' n In Fiji boys were not
allowed to approach women until they were eighteen years of
age.i^ In Samoa chiefs' daughters at least prided themselves
on their chastity, while intercourse with men of their own
Eeople was forbidden to ordinary girls. IS The women of the
oyalty Island Uea were * strictly chaste before marriage, and

faithful wives afterwards.' 1* Among the Leh-tas of Burma the
unmarried of each sex sleep in separate dormitories, and, * when
they may have occasion to pass each other, avert their gaze, so
that they may not see each other's faces.' 15 In Cambodia girls

are carefully secluded ;
' the stringency of custom prevents the

intercourse of the young. Accordingly the rflle of village Don
Juan is scarcely possible.' 16 The humble Veddas of Ceylon
and the Andaman Islanders valued chastity in the unmarried
woman. 1'^ The Bodos and Dhimals of India value chastity in

married and unmarried men and women alike,i^ Both Oircas-

1 Bonwick, Daily Life, etc. of Tasmanians, 1870, pp. II, 69.
2 Holden, Folklore of the South Australian Aborigines,

p. 19.

3 Brough Smyth, Aborigines of Victoria, 1878, ii. 818.
* Dawson, Australian Aborigines, 1881, pp. 28, 33.

6 Spencer-Gillen «, pp. 178, 487.
6 Wilken, in Bijdragen tot de Taal- Land- en VolkenJcunde, V.

iv. 444.
' St. John, Forests of the Far East, 1863, i. 63.
8 Low, Sarawak, 1843, pp. 247, 300.
9 Kotzebue, Voyage of Discovery, 1821, iii. 66 ; Blumentritt,

Ethnographie der Phiiippinen, 1882, p. 27.
1" Earl, Papuans, 1863, p. 81 ; Finsch, New Guinea, 1865,

pp. 77, 82.
11 Codrington, Melavssians, 1891, p. 236.
12 Erskine, Islands of the Western Pacific, 1863, p. 266.
15 Turner, Nineteen Years, 1861, p. 184 ; Wilken, I.e. ii. 138.
" Erskine, p. 341. 15 Fytche, Burma, 1878, i. 848.
16 Aymonier, 191, 198.
>' Nevill, in Taprobanian, i. 178 ; JAI xii. 344.
u Hodgson, MiscellanewK Essays, 1880, L 128.

eians and South Slavonians sold or panished severely erring
daughters. Among the latter the girl's father had the right of
slaymg the seducer, i The seducer among the Tungus waa
forced to purchase the girl or to submit to corporal chastise-
ment.2 The Turks of Central Asia have been said to be ignor-
ant of fallen virtue in their unmarried girls.3 The Thiinketa
make the seducer pay the girl's parents a heavy compensation.'
Among the Aleuts ' unmarried females who gave birth to ille-

gitiraate children were to be killed for shame, and hidden.'*
Egede reported : * During fifteen years that I lived in Green-
land I did not hear of more than two or three young women
who were gotten with child unmarried ; because it is reckoned
the greatest of infamies.' 6 The women of the Mandans, Nez
Percys, and Apaches are said to have been remarkably chaste,
and seduction was regarded with reprobation. 7 Similar ac-
counts have been received of the Paraguay, Fatagonian, British
Columbia, Vancouver, and Queen Charlotte Indians.^
West African tribes punish seduction.9 Among the Kafirs

the father of a girl seduced may demand payment if she be-
comes pregnant ; seduction alone involves a heavy fine among
the Gaika8.10 Chastity of girls and to some extent of boys was
highly regarded by the Basutos and the Bakwains.n "The
Baziba are reported to punish pre-nuptial amours, if a child
is born, by fiinging the man and the woman into Lake Victoria. 12

The Bakoki banished the erring woman from home, and fined her
seducer.is The Beni-Amerand Mareaput him to death, together
with the woman and her child. 14 The Beni-Mzab impose upon
the man banishment and a flne.is The pimishment for seduction
among the Takue is the same as for murder.is Mother and
child are put to death by the Kabyles.i'

The large majority of savage and barbarous
peoples show particular care in separating the un-
married in the matter of sleeping-quarters. A
constant source of this precaution is the horror of
brother-sister incest. Many peoples have developed
a system of dormitories for the unmarried men

;

some few employ them for the unmarried women
also. '8

Westennarck, on whose collections the above list

is based, rather understates the case when he says

:

' Yet, however commonly chastity is disregarded In the savage
world, we must not suppose that such disregard is anything
like a universal characteristic of the lower races.' 19

Ignoring those peoples who allow pre-pubertal
intercourse, and eliminating those witi whom
pre-nuptial intercourse is a preliminary to marriage,
the seducer marrying the girl if she prove with
child, and those who allow, in the latter connexion,
a more or less free trial of mates, the balance is in
favour of the conclusion that the majority of
savage and barbarous peoples emphasize pre-nuptial
chastity as an ideal, and attempt, with more or
less success, to impose it in practice. The first

efBcient cause seems to be the monopolizing and
jealous attitude of the older men. Secondary
reasons seem to be the economic disturbance
produced by childbirth, when no bread-winner for

the new family has been formally appointed. To
allow preliminary intercourse, with the proviso
that marriage shall follow if a child is born, was a
dangerous concession. Later, when fathers and
brothers found that daughters and sisters possessed
exchange-value, seductionwas still moreemphasized
as a tort against property, on the assumption,
chiefly, that virginity in a bride, no less than
absence of encumbrances in the form of children,

was an important asset. Pre-nuptial chastity in
1 Elemm, AUg. Culturgesch., 1843-62, It. 26 ; Krauss,

Sitte u. Brauch der Siidslaven, 1886, p. 197 £t.

2 Georgi, Russia, 1780-83, iii. 84.

s VambiSry, Das Tiirkenvolk, 1886, p. 240.
4 Petroff, Alaska, 1884, p. 177. 5 lb. 166.
6 Egede, Greenland, 1818, p. 141.

7 Catlin, N. Amer. Indians^, 1842, i. 121 ; Schoolcraft, v.

664 ; Bancroft, i. 614 ; Hearne, Northern Ocean, 1796, p. 311.
8 Dobrizhoffer, Abipones, 1822, ii. 163 ; Musters, The Pata-

ganians, 1871, p. 197 ; Lord, Vancouver Island, 1866, ii. 233

;

Woldt, Jacobsen's Reise, 1884, p. 28.

9 W. Beade, Savage Africa, p. 261 ; Forbes, Dalunney, 1849-

60, i. 26.
10 Maclean, 64, 112.
11 Casalis, Bassoutos, 1869, p. 267 ; Livingstone, Missionary

Travels, 1857, p. 613.
12 Cunningham, Uganda, 1905, p. 290. IS lb. 102.
w Munzinger, Ostafr. Studien", 1883, p. 322.
15 Chavanne, Die Sahara, 1879, p. 316.
16 Munzinger, 208.
1' Hanoteau-Letourneux, La Kabylie, 1873, ii. 148, 187.
18 See Crawley, TAe Mystic Rose, 1902, p. 219.

19 Westermarck, Moral Ideas, 1908, ii. 424.
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women thus comes to coincide for its principle with
the * chastity ' or fidelitjr of the wife.

Before discussing this latter form of chastity,

we may sketch the influence of the preference for

virginity. Chastity j^er ^e, as a jewel of price, *is

not understood. An unmarried girl is expected
to be chaste because virginity possesses a market-
able value, and were she to be unchaste her parents

would receive little and perhaps no head-money
for her.*^ This account is typical of such cases.

Westermarck traces such proprietary emotion
further back to a psychical or rather biological

origin.

'If marriage, aa I am inclined to suppose, Is based on an
instinct derived from some ape-like progenitor, it would from
the beginning be regarded as the natural form of sexual inter-

course in the human race, whilst other more transitory con-

nexions would appear abnormal and consequently be dis-

approved of. I am not certain whether some feeling of this

sort, however vague, is not still very general in the race. But
it has been more or less, or almost totally, suppressed by social

conditions which make it in most cases impossible for men to

marry at the first outbreak of the sexual passion. We have
thus to seek for some other explanation of the severe censure
passed on pre-nuptial connexions.' This, he concludes, is

chiefly due to the preference which a man gives to a virgin

bride.* ' Such a preference Isa fact of very common occurrence.' 2

The proprietary emotion which insists on chastity

in a daughter or sister is thus a reaction to the
biological preferenceof the bridegroom for virginity.

Such preference is proved for the Ahts, Chippewas,
Thlinkets, Chicchimecs, Nicaraguans, and Aztecs,
Samoa/ parts of New Guinea and Indonesia, the
Rendile of East Africa, the Sudan, Somalis, Togos,
West Africa, Ondongas, Herero, Bayaka, Beni-
Amer, Samoyeds, Chuwashes, Chulims, Circassia,

Hebrews, and, not to mention higher cultures,

Persia, and China.*
This preference, according to Westermarck, 'partly springs

from a feeling akin to jealousy towards women who have had
previous connexions with other men, partly from the warm
response a man expects from a woman whose appetites he is

the first to gratify, and largely from an instinctive appreciation
of female coyness. Each sex is attracted by the distinctive

characteristics of the opposite sex, and coyness is a female
quality. In mankind, as among other mammals, the female
requires to be courted, often endeavouring for a long time to
escape from the male. Not only in civilized countries may
courtship mean a prolonged making of love to the woman.
Mariner's words with reference to the women of Tonga hold
true of a great many, if not all, savage and barbarous races of

men. " It must not be supposed," he says, " that these women
are always easily won ; the greatest attentions and most fervent
solicitations are sometimes requisite, even though there be no
other lover in the way." The marriage ceremonies of many
peoples bear testimony to the same fact. . . . Where marriage
is the customary form of sexual intercourse, pre-nuptial in-

continence in a woman, as suggesting lack of coyness and
modesty, is therefore apt to disgrace her. At the same time
it is a djsgrace to, and consequently an offence against, her
family, especially where the ties of kinship are strong.'
* Marriage by purchase has thus raised the standard of "fem^e
chastity, and also, to some extent, checked the incontinence of
the men.'

6

But, as showing how natural modesty may
produce natural chastity, the Veddas may be
cited. Among these low savages, girls are not
purchased, yet they are protected * with the keenest
sense of honour.' ^ Here we may infer the presence
of what may be called natural female chastity,
coinciding with parental recognition of a right to

1 A. B. Ellis, Tshi-speaking Peoples, 1887, p. 286.
2 Westermarck, Moral Ideas, ii. 434 f.

8 Sproat, Savage Life, 1868, p. 95 ; Keating, Expedition, 1825,
ii. 169 f. ; PetrofE, 177; Squier, Trans. Am. Etkn. Soc. iii. 1,

127 ; Bancroft, i. 632 ; Acosta, Indies, ii. 370, ed. 1880 ; Turner,
Samoa, 1884, p. 96.

4 Wilken, in Bijdragen, iv. 446 f. ; Bink, in BSAP xi. 397;
Chanler, Through Jungle and Desert, 1896, p. 317 ; de Lauture,
Die Afrikanische Wiiste, 1867, p. 192 ; Waitz, AnthropoL,
1859-72, ii. 522, 113 ; Grade, in Avs alien Welttheilen, xx. 5

;

Reade, Savage Africa, 46 ; Steinmetz, Rechtsverhdltnisse, 1903,

p. 330ff. ; Kohler, in ZVRW xiv. 304, 309; Torday and Joyce,
JAl xxxvi. 45, 51 ; Kahle, in Zeitschr. des Vereins, xi. 442
(quoted by Hartland); Munzinger, 319 fl. ; Vamb6ry, 461;
Georgi, 232 ; Klemm, iv. 26 ; Deuteronomy, ch. 22 ; Polak, Die
Persten, 1865, i. 213 ; Gray, China, 1878, i. 209,

8 Westermarck, Moral Ideas, ii. 436 ff.

' Nevill, in Taprobanian, i. 178.

immunity. We thus reach back to the ultimate
biological fact, which holds good throughout the
animal, and perhaps the whole organic, world, that
the female period of sexual rest requires far more
stimulus for its passage into tumescence than does
the male. Hence the production, by means of

sexual selection, of the stimulating colours and
sounds possessed by the male, and exercised for

the purpose of rousing and exciting the female.
This ditlerence is recognized in a crude unconscious
way by the more or less universal imposition of
greater penalties for unchastity upon the females,
* One paw for men and another for women' is a
position based on biological laws, though it has
resulted in cruelty towards the female sex,

Westermarck urges that ' to anybody who duly
reflects upon the matter it is clear that the seducer
does a wrong to the woman also ; but I find no
indication that this idea occurs at all to the savage
mind.'*
Yet the idea is certainly latent, however far

short of it are savage views.
'Thus,' continues Westermarck, ' the men, by demanding that

the women whom thej' marry shall be virgins, indirectly give
rise to the demand that they themselves shall abstain from
certain forms of incontinence.' The seducer is no less guilty
than the seduced, though * his act is judged from a more limited
point of view. It is chiefly, if not exclusively, regarded as an
offence against the parents or family of the girl; chastity J3er

se is hardly required of savage men.'

Not until a late stage of culture waa the offspring

considered.
' In judging of matters relating to sexual morality, men have

generally made little use of their reason, and been guilty of

much thoughtless cruelty. Although marriage has come into
existence solely for the sake of the offspring, it rarely happens
that in sexual relations much unselfish thought is bestowed
upon unborn individuals. Legal provisions in favour of illegiti-

mate children have made men somewhat more careful, for their
own sake, but they have also nourished the idea that the
responsibility of fatherhood may be bought off by the small
sum the man has to pay for the support of his natural child.

Custom or law may exempt him even from this duty. We are
told that in Tahiti the father might kill a bastard child, but
that, if he suffered it to live, he was eo ipso considered to be
married to its mother. This custom, it would seem, is hardly
more inhuman than the famous law according to which **la

recherche de la patemit6 est interdite."'2

Aquinas held fornication to be a mortal sin,

because it ' tends to the hurt of the life of the child
who is to be bom of such intercourse,' or because
* it is contrary to the good of the ofTspring.' ^

' But this tender care for the welfare of illegitimate children
seems strange when we consider the manner in which such
children have been treated by the Roman Catholic Church
herself. It is obvious that the extreme horror of fornication
which is expressed in the Christian doctrine is in the main a
result of the same ascetic principle which declared celibacy
superior to marriag:e, and tolerated marriage only because it

could not be suppressed. ' *

We shall refer later to principles of asceticism.

It may here be noted, in connexion with Christian
ideas, that in the stories of supernatural birth,

which Hartland has shown to be of world-wide
distribution, the virginity of the mother is often
emphasized. This is an indirect result of ignorance
of the fact that pregnancy can be caused only by
sexual intercourse. To this ignorance must be
attributed the therapeutic practices, the puberty
and marriage rites whose object is fecundation,
together with
'the prohibitions at puberty and on other occasions, for the
purpose of avoiding irregular fecundation ; and, lastly, with the
positive beliefs current among various peoples as to the fecunda-
tion of certain of the lower animals and even of women by other
than the natural means.'**

When brought into connexion with the regulation
of female chastity proceeding from masculine
monopoly and jealousy, and later from commercial
interest, this idealization of virginity became an
important lever. Thus, the biological passivity ol

woman, in itself a natural chastity, the evolutionary
purpose of which was to ensure the acceptance of

1 Westermarck, op. cit ii. 437.
2 lb. 438 f. 3 Summa, ii. 2 164.
4 Westermarck, op. cit. ii. 439.
5 Hartland, Prim^ Paternity, i. 31, 154.
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a forceful and healthy male on the one hand/ and
the complete production of tumescence in the

female, a long-circuiting process due to the more
complex sexual mechanism of that sex, on the

other, was emphasized from several associated

points of view. Lastly, as culture becomes more
refined, the complex of ideas centring in female
chastity is increased hy the close association,

original but enhanced by improved conditions,
•between the sexual impulse and a sentiment of affection

which laats long after the gratification of the bodily desire. We
find the germ of this feeling in the abhorrence with which
prostitution is regarded by savage tribes who have no objection
to ordinary sexual intercourse previous to marriage, and in the
distinction which among ourselves is drawn between the

f)rostitute and the woman who 3'ields to temptation because she
oves. To indulge in mere sexual pleasure, unaccompanied by
higher feelings, appears brutal aud disgusting in the case of a
man, and still more so is the case of a woman. After all, love
is generally only an episode in a man's life, whereas for a woman
it 18 the whole of her life. '2

An important factor must not be omitted here,

namely, the parental impulse, which, as culture
advances, binds husband and wife together in a
tie, not merely parental, but mutually loyal aud
chaste. As the Latins put it, children are the
' pledges ' of wifely chastity.

Returning to early stages, we notice that the
causes to which chastity may be traced
•are frequently checked by circumstances operating in an
opposite direction. Thus the preference which a man is

naturally disposed to give to a virgin bride may be overcome
by his desire for offspring, inducing him to marry a woman who
has proved capable of gratifying this desire. It may also be
ineffective for the simple reason that no virgin bride is to be
found. Nothing has more generally prevented chastity from
being recognized as a duty than social conditions promoting
licentious habits. Even in savage society, where almost every
man and every woman marry, and most of them marry early in

life, there are always a great number of unmarried people of

both sexes above the age of puberty ; and, generally speaking,
the number of the unmarried increases along with the progress
of civUization. This state of things easily leads to incontinence
in men and women ; and, where such incontinence becomes
habitual, it can hardly incur much censure. Again, where the
general standard of female chastity is high, the standard of
male chastity may nevertheless be the lowest possible. This is

the case where there is a class of women who can no longer be
dishonoured, because they have already been dishonoured,
whose virtue is of no value either to themselves or their families,

because they have lost their virtue, and who make incontinence
their livelihood. Prostitution, being a safeguard of female
Chastity, has facilitated the enforcement of the rule which en-

joins it as a duty, but at the same time it has increased the
Inequality of obligations imposed on men and women. It has
begun to exercise this influence already at the lower stages of

tulture.'3

The problem presented to early races by economic
conditions and oy emotional prejudice, later races
have been content to solve by prostitution. This
is as far as solution has gone at the present day,
imless we add the relative condonation of incon-

tinence in unmarried men, and the complementary
severity of condemnation of incontinence in

unmarried women (a mere continuation of un-
necessary injustice), and the indirect encourage-
ment of masturbation and similar habits.

Lastly, with regard to precocious sexuality, a
certain ideal seems to be unconsciously aimed at.

This is the prolongation of the period of growth,
the extension of the youth of the race. It has
analogical confirmation in the generalization that
the longer the youth of a species the higher is its

organization. A statistical examination of the
relation between enforced retardation of the sexual
life and general giowth is desirable. In this con-
nexion there is a significant difference between the
lower and the higher races : though up to puberty
the savage child is as intelligent as the European,
subsee^uently he ' nms to seed,' or rather ' to sex.' *

The difference may be concerned with the higher
opportunities enjoyed by European youth for

developing the associational centres of the brain
at a critical period.

1 See H. Ellis, op. cit. iii. 27.
2 Westermarck, op. cit. ii. 439 f.

SIb.UOi.
* Dudley Kidd, Savage Childhood, 1906, p. ix.

Chastity in the wife is merely fidelity to the
husband. Though there is no reason for supposing
any absence of the strong feeling of connubial or

sexual jealousy in the earliest men, such as would

five countenance to an age of promiscuity in

uman marital history, yet, as Hartland has
shown, the rise of father-right and the supersession
of mother-right are to be traced to the operation,

not of a recognition of paternity, but of the proprie-

tary instinct or jealous sense of ownership in the
husband—a sense often not easily separable from
mere sexual jealousy, the early prevalence of which
has been pointed out by Westermarck.
Examination of the lower races shows an in-

teresting gradation in the strength of the social

indignation vented upon sexual ' irregularity.' It

is strongest against incest between brother and
sister—a real ' horror,' which is extended by
association to tribal brothers and sisters, often

unrelated. It is stUl strong, but has lost its super-
natural content, against pre-nuptial intercourse
without the consent of father or brother, where it

is a legal-moral emotion ; it is least strong against
adultery, and perhaps, though often ferocious in

its expression (a re-inforcement of the Law of

Battle), may be regarded as purely legal or pro-

prietary. This gradation has maintained itself to

some extent in civilization, in spite of attempts on
the part of religions like Christianity to assign the
strongest religious condemnation to adultery, and
in spite of the gradual loss of any special emotion
against incest, the loss of emotion being in pro-

portion as the offence, though not altogether un-
known, becomes less heard of. The practices, so

common in early races, of lending the wife to a
guest as a mark of hospitality, and of exchanging
wives as a mark of confidence, neighbourliness,

and social solidarity, are not survivals. They are

simply expressions of the feeling of ownership.
They serve to show how it is that religious in-

dignation is rarely found against adultery, any
more than against theft In general.

Jealousy, as conducing to wifely chastity, is a
constant factor. Originally sexual, it is overlaid

in early culture by the sense of ownership, and in

the higher by the sense of honour. Its operation
has been shown for the following peoples: Fue-
gians, Australians, Veddas, Aleuts, Thlinkets,

Kutchin, Haidas, Tacullis, Crees, Californiana,

Moquis, Creeks, Arawaks, Peruvians, Botocudos,
Coroados, Sandwich Islanders, Nukahivans, Tahi-
tians, New Caledonians, Maoris, Pelew Islanders,

Sumatrans, Indonesians, Samoyeds, Tatars, Ko-
riaks,. Beni-Mzab, Africans.' The laws against

adultery and every analogical consideration con-

tinue to render such lists incomplete, and to assure

us that such jealousy is universal in man, and has,

with rare exceptions, as the Todas and Central
Australians, always heen so.

Fused with the sense of ownership— ' the sense

of ownership has been the seed-plot of jealousy

'

"

—it is attested of such peoples as the Bahuana,
Mayumbe, and the coast tribes of West Africa

generally, the Shire Highlands, the Dinkas,
Bullams, Bagoes and Timmanegs, Wayaos and
Manganja, the Elema district of New Guinea,
Marshall Islands, Fiji, Melanesia, Indonesia,

Eskimos, Malagasy, Maoris, American Indians

—

to select only cases of particular interest.* Laws
against adultery * are smiilarly found all over the

world ; there are, as in the other aspects of the

subject, curious exceptions. Conjugal fidelity

frequently depends on the wife's or the husband a

will.^ If the husband aOows her to cohabit vrith.

1 Westermarck, Bum. Mart.' 117-122.
2 Hartland, Prim. Paternity, ii. 102.

3 Hartland, op. cit., ch. vi. 4 Westermarck, MI\\. 449.

5 See Westermarck, Hum. Marr.^ 130 ff. ; Hartland, op. cit,

ii. 206 f.
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another man, her 'chastity' is intact. On the

other hand, fidelity in the husband is far less

generally found or insisted upon. There are,

again, interesting exceptions. Christianity pressed
the view that no distinction should be nuide be-

tween wife and husband. Yet in actual European
practice the old prejudice, that adultery on the part

of the husband is more venial than on the part
of the wife, still subsists. The reasons for this

one-sided view of marital chastity are simple.
* Adultery is regarded as an illegitimate appropria-
tion of the exclusive claims which the husband has
acquired by the purchase of his wife, as an offence
against property.' ' Manu puts it that ' seed must
not be sown by any man on that which belongs to

another.' ^ Further, the prevalence of the rule of

chastity in widows shows how strong is the sense
of ownership in the husband. Apart from general
rules of chastity among mourners, the rule as
affecting widows is obviously derived from the
jealousy of proprietorship. In several races the
widow has to die with her lord ; more frequently
she is forbidden to marry again, or untU after a

certain interval.
widows remained single in Peru, and among the old Aryans.

The ' bare mention of a second marriage for a Hindu woman
would be considered the greatest insult

' ; and, if she married
again, * she would be hunted out of society, and no decent per-
son would venture at any time to have the slightest intercourse
with her.' 8 * In Greece and Rome a widow's re-raarriage was
regarded as an insult to her former husband ; and so it is still

regarded amon^ the Southern Slavs.** Similar reports have
been made of the natives of Rotumah, the Marquesans, Tatars,
Iroquois, and Arabs.s Chickasa widows were forbidden to be
unchaste for three years, on pain of incurring the penalties of
adultery ; Creek widows were similarly placed for four years.6
' As a faithful minister does not serve two lords, neither may a
faithful woman marry asecond husband, 'is theChinesedictum.'?
The early Christians regarded second marriages by either sex as
a *kind of fornication' or a 'specious adultery.'^ Savages,
lastly, hold that the soul of the wronged husband can return and
punish the unfaithful wife.

A last mode of wifely chastity is that presented
by one of the earliest of legal fictions—child-

marriage [q.v. ). It is an obvious method of obtain-
ing a safe option, and is practised fairly generally,
if we include infant-betrothal, over the world.

Hitherto we have observed two main sources of
the practice and theory of chastity, the first being
the physiological process following upon detumes-
cence and preceding tumescence, the second being
proprietary sexual jealousy. It is clear that in the
first we have the possibilities of a natural chastity,
in the second the possibilities of an artificial, conven-
tional chastity. In the first, again, is to be found
the primary and permanent source of chastity

;

whether the second is to be styled in any sense
primary is mainly a verbal question. There is no
doubt that traditional sexual morality has a two-
fold foundation—proprietary jealousy, and a com-
plex of emotions developing from the complex
physiological and psychological processes which
make up natural chastity.

' Our sexual morality,' says Ellis, * is thus, in reality, a bastard
bom of the union of proi)erty-morality with primitive ascetic
morality.' 'The economic element has given it a kind of
stability.'

8

The effects of jealousy, thus crystallizing into
marriage-law and a tradition of conventional
chastity, the complement of that law, supply a
notable example of sexual selection. Further con-
sideration of psycho-physical origins must be post-
poned till we have discussed the magical and
religious uses and theories of chastity.

In the majority of these, throughout the lower
1 Westermarck, Moral Ideas^ ii. 449.
2 Laivs of Manu, ix. 42.

8 Garcilasso de la Vega, Peru, ed. 1800-1801, i. 305 ; Schrader,
Aryan Peoples, 1890, p. 391 ; Dubois, Hindu Manners^, 1906,
p. 132 (quoted by Westermarck).

4 Westermarck, Moral Ideas, ii. 451.
5 Hum. Marr." 127. 6 lb. 128.
7 De Groot, Religious System, 1892 ff., ii. 1. 745.
8 Gibbon, ii. 187 (ed. 1886) ; Leoky2, 1866, ii 326.
8 H. Ellis, op. cit. vi. 374.
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culture, the end is secondary, derived, or diverted.
Chastity is employed not as a natural self-control
and regulation of the sexual impulse, but for a
variety of ulterior objects. In the higher culture
there also appeal's the idea ot cliastity as a good in
itself. The theory of these secondary uses is

multifarious ; the same result is sometimes due to
one, sometimes to another, given reason. These
reasons, mythological as they are, sometimes get
to the psychological root of the matter, but, as a
rule, have only a fanciful connexion with the end
proposed. Yet to a remarkable degree, at least in
primitive sociology, these uses, whatever their
popular explanations, harmonize with biological
facts, and the value of the explanations consists in
having assisted (secondarily, as expressive of prac-
tices otherwise originating) the plastic nervous
organism of man towards self-control, intelligent
living, and general individual and social efficiency.

When either practice or explanation is carried on
into unsuitable conditions, or is pressed too far by
priestly exploitation or social inertia, the conven-
tional chastity involved disintegrates. This process
becomes continuous, leading, after many experi-
ments, slowly but surely, to a scientific develop-
ment of that primal natural chastity with whiwi
man's sexual history began.
The social psychology of uncivilized peoples re-

gards continence, temporary chastity aa hoc, as a
sort of universal condition and infallible nostrum for
all important undertakings and critical junctures.

In Noessa Laut it is believed that invulnerability in war
results from sexual abstinence.l The Kei Islanders practise
continence before war, and those who remain at home have to
remain continent during its progress.2 The Malays follow the
same rule ; it is believed that the bullets of those who break it

lose their power. Similarly they have a seven-days* tabu of
continence during the fishiug season. 8 In Sarawak it is held
that incontinence on the part of wives, while the men are
collecting camphor, causes the camphor to be spoilt.* The
Halmaherese practise continence during war, believing that
connexion with women is enervating.^ Continence is imposed
on those at home also by the Motumotu of New Guinea,
during war, hunting, fishing, or travelling.6 The Dakota who
wishes to succeed in any enterprise purifies himself by fasting,
bathing, and continence. He also tries to induce a vision.

The process is particularly stringent when the enterprise is

war. A young man's weapons may on no account be touched
by a woman.7 The Seminoles held that ' to sleep with
women enervates and renders them unfit for warriors ; men
therefore but seldom have their wives in the apartments
where they lodge.' 8 In New Caledonia continence is 'meri-
torious'; it is strictly observed on all solemn occasions, especi-
ally durinjj war.8 The Fijians practised a sort of Theban
comradeship-in-arms, and abstinence from women was a rule
of warriors.io Celibacy for warriors was instituted by Tchaka
among the Zulus, upon an already existing custom of contin-
ence." The Maoris were ' tabued an inch thick ' during war

;

continence was a part of the deposit.^^ Similarly the warriors
of Israel were 'consecrated,' and therefore chaste. ^8 'Rie
practice was used by the Arabs, and was not obsolete in the
second century of Islam.i* The manslayer is generally isolated
by tabu. After taking a head, the Dayak may have no inter-

course with women. 15 Among the Pelewans, Marquesans, and
Natchez, the warrior who has slain a foe must not approach his
wife for three or ten days, or six months.16 After the cere-
monial eating of human flesh, this rule is observed for a year by
the Kwakiutl of British CoIumbia.i7

1 Tijdschri/t Nederlandsch Ifldie, v. 2. 607.
2 Riedel, op. cit. 223.
8 Skeat, Malay Magic, 1900, pp. 624, 316.

4 Hose, in Frazer, 6£'^ i. 29.

6 Riedel, in ZE xvii. 69.

6 Chalmers, in JAI xxvii. 327.
7 J. O. Dorsey, in 11 RBBW 436, 444 ; Adair, Amer. Indiana,

1776, p. 161.
8 M'Gillivray, in Schoolcraft, v. 271.
8 A. Featherman, op. cit. ii. 92.

10 Williams, Fiji, ed. 1870, i. 45.
11 Shooter, Kafirs of Natal, 1857, p. 47.

12 Tregear, in JAI xix. 110 ; E. F. Maning, Old Hew ZeaXaixA,

London, 1863, pp. 96, 114.
13 1 S 216, 2 S ll""- ; W. R. Smith, Rel. Sem.^ 454 f. ; J. G.

Frazer, GE^ i. 328.
14 W. K. Smith, I.e.

15 Tromp, in Bijd. Nederlandsch Indie, xxxvii. 74.

18 Kubary, Die socialen Einrichtungen der Pelauer, 1885, p.

131 ; Langsdorfl, Reise um die Welt, 1803-7, 1. 114 ; Charlevoix,
Hist, de la Nouvelle France, 1744, vi. 186.

17 Boas, U.S. Nat. 3tuseum (1896), 637.
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Cases have already been noted of the curious, but lo^cal,

notion that the continence of friends and relatives has merit
and efficiency. Thus the Chitom6 of the Congo raaiies his

Judicial circuit. During^ this all married people are obliged to

le continent. The penalty for transgression is death. * The
belief is that by such continence they preserve the life of their

common father.' i The women of Babar abstain from eating and
intercourse while the men are at war.2 Malagasy women must
be chaste, or their men will be wounded,^ Both the wife and
sister of the Aleut are required to be chaste during the absence
of the man.-l In East Africa it is believed that the unfaithful-

ness of the wife, while the man is hunting elephants, gives the
quarry power over him.^
Equally instructive as to the incidence of secondary reasons is

the case of the Australian and Hebrew warrior whose continence
was connected with fear ' lest the enemy should obtain the refuse

of their persons, and thus be enabled to work their destruction by
magic' ^ A variety of ori^n must be admitted for the contin-
ence of mourning. In ancient India, China, British Columbia,
North America generally, and Indonesia, the rule applies to
relatives, widow or widower, and to those who have handled
the corpse. 7 In such examples the biological analogy between
nutrition and reproduction is reasserted, and we constantly find

a close connexion in both theory and practice between abstin-
ence from intercourse and abstinence from food. ' Fasting,'
said St. Chrysostom (S Thess.), 'is the beginning of chastity.'
* Through love of eating,' said Tertullian (de Jejun.\ * love of
impurity finds passage.'

The physiological purpose of temporaiy control

here suggested, namely, the production of func-

tional vigour, is well illustrated by numerous
practices in reference to the growth of vegetation,
where the principle of sympathetic influence is, of

course, involved. Yet the virtues of self-control in

the suljject himself are at times equally involved.

For instance, in Yucatan the manufacturers of the new idols

had to fast and preserve their continence during the process.s

During the planting of cotton the Mayas abstained from salt,

pepper, and stimulants, and did not sleep with their wives ; and
m all tlieir agriculture the principle was followed, in order that
the night before sowing or planting they might * indulge their
passions' to the fullest extent. Officials were appointed to
perform the sexual process at the moment when the seeds
were placed in the ground.^ Frazer gives many examples of
this sympathetic coitus and this sympathetic chastity. 10 It is

reported that the Nicaraguans, 'from the moment, that they
sowed the maize till the time that they reaped it, lived
chastely, keeping apart from their wives. To-day it is said
that the Kekchiz do the same for five days before sowing
maize, the Lanquineros and Oajaboneros for thirteen days.'"
In Melanesia and New Guinea the same practice is followed
while the yams are being trained, or to produce a good
crop of bananas.l2 In the Motu tribe a chief man becomes
helaga, and lives apart from his wife, eating only certain kinds
of food.33 Also in New Guinea and in the Torres Straits,

chastity is observed while the turtles are coupling ; in the latter

case it is believed that if unmarried persons are incontinent
no turtle will be caught, as on the approach of a canoe the male
turtle will separate from the female and the pair will dive in

different directions. l"* Similarly illicit love is commonly sup-
posed to spoil the fertility of Nature. 15 In Loango, Indonesia
(Sumatra, Borneo, Halmahera, Ceram), and among the Karens
this belief is held, with, no doubt, the obvious corollary. 16

Frazer suggests that the rule of continence, which is still im-
posed on strict Catholics during Lent, ' was in its origin in-

tended, not so much to commemorate the sufferings of a dying
God, as to foster the growth of the seed, which in the bleak
days of early spring the husbandman commits, with anxious
care and misgiving, to the bosom of the naked earth.' i"^ He
concludes that, 'if rude man identifies himself, in a manner,
with Nature ; if he fails to distinguish the impulses and pro-
cesses in himself from the methods which Nature adopts to
ensure the reproduction of plants and animals, he may jump to
one of two conclusions. Either he may infer that by yielding
to his appetite he will thereby assist in the multiplication of
plants and animals ; or he may imagine that the vigour which
he refuses to expend in reproducing his own kind will form as it

were a store of energy whereby other creatures, whether vege-
table or animal, will somehow benefit in propagating their
species.' If the savage ' resists on occasion the sexual instinct,

it is from no high idealism, no ethereal aspiration after moral

1 Labat, Afrique occidentale. 1728, i. 254 ; W. Reade, op. cit.

362.
2 Riedel, op. cit. 311.
3 De Flacourt, Hiet. de la Grande lie de Madagascar, 1661,

p. 97.

* Petroff, op. cit. p. 156.
» Reichard, Deutsch-Osta/rika, 1892, p. 427.
« Frazer, eB2 i. 32S.
1 Oldenberg, Rel. des Veda, 1894, pp. 678, 690 ; de Groot, il. i.

609; Adair, Ainer. Indians, p. 186; Tout, in JAI xxxv. 139;
Teit, in Amer. Mus. i. 331 ; Riedel, op. cit. 94.

8 Bancroft, ii. 690. 9 lb. ii. 719f., iii. 607.
10 Frazer, G£2 ii. 205-209. " lb. ii. 210.
12 Chalmers, Pioneering in New Guinea, 1887, p. 181.
13 lb. 1» Haddon, in JAI xix. 467, 397.
15 Frazer, GB^ ii. 211 ff. 16 lb. 17 lb. ii. 214.

purity, but for the sake of some ulterior yet perfectly definite
and concrete object, to gain which he is prepared to sacrifice

the immediate gratification of his senses. . . . Perhaps the self-

restraint which these and the like laeliefs, vain and false as they
are, have imposed on mankind, has not been without its utility

in bracing and strengthening the breed.' 1

To this account may be added the suggestion
that such beliefs are the outcome of biological pro-
cesses, and that, like them, they have a rhythmical
opposition. The suggestion is borne out by the
remarkable phenomena of saturnalian proceedings,
so fiequently an accompaniment of lirst-fruit or
New Year celebrations. In these a period of con-
tinence precedes a culminating period of indulgence
and debauchery.2 The swing of impulse is here, so

to say, a social concentration of the rhythm of

natural chastity, which keeps the balance between
control and expenditure, between retraction and
detumescence.
The iDrinciple of this conservation of energy was,

we said, applied all round the sphere of iniportant
procedure in early society. Thus the Kedskin
medicine-man prepares for his professional visits

by continence, just as the warrior similarly pre-

pares for war.3 A variety of ends naturally in-

duces a variety of reasons alleged, and in many
cases it would be idle to question the reason
given, or to trace it to any one source. For, as
mythological science develops, any practice may be
based on reasons which may be merely associa-

tional. Here convention has its opportunity.
Thus, chastity seems in many cases to be practised
for fear of infecting the partner with some parti-

cular virus. For example, those who have touched
a corpse may have no intercourse with others.''

In other cases it implies the principle that suffering
or self-mortiiication is gratifying to supernatural
beings. It may appease their anger, or excite

their compassion.' When this point is reached,
the way is clear for a complete theory of the
absolute merit of chastity in and for itself. This
theory has, however, as foundation, the very
opposite notion to that of mortification, namely,
the notion of the impurity or sinfulness of the
sexual act. The origins of this notion will be con-
sidered later. Meanwhile we may observe that
even in low cultures chastity per se at times is

honoured. Thus, the people of Gilgit celebrate the
ceremony of Seelo-ai-Thali, ' the seat of chastity,'

in which extraordinary honours are paid to old
women who have been chaste all their lives. It

does not appear whether the chastity is marital or
virginal. As at Dunmow, candidates are examined.
The woman is placed on a stone, and an official

addresses the judge on the case. The judge is a
white she-goat. This gives the verdict ; if it

touches the seat of the candidate, she is declared
to have been perpetually chaste. If the goat
bleats and walks away, the candidate is rejected.*

The Tahitians, again, held that, if a man refrained
from all connexion with women for some months
before his death, he would pass immediately into
bliss without any purification.'

The difficulty of finding a reason for certain mis-
cellaneous applications of chastity is not lessened

by appealing to the ' danger ' with which the
savage invests the sexual act, or to the ' magical

'

powers of it. We require to know why it is

' magical,' and hoio the magic works. The difli-

culty, again, of investigating this question is in-

creased by the vagueness of savage ideas on the
subject. Yet, however vague they may be, they
must have an origin which comes under the law of

probability, and they must be ultimately based on
1 Frazer, GB^ ii. 216 f.

2 See, for example, cases cited in GB^ ii. 331.
3 Adair, 125. •* Westermarck, Moral Ideas, ii. 306.
5 lb. 367 f., 362; Tromp, in Bijd.Nederl. Indie, v. 4, 32 (Dayaks),
6 G. Muhammad, in jRASBe I. vii. 102.
" J. Cook, Voyage to Pacijlc, 1784, ii. 164.
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physiological phenomena. For the root of all

human ideas, false or true, on the subject of sex,

is, like that of the sexual impulse itself, the repro-

ductive procesa.

The Masai, when making poison, isolates himself
very strictly ; in particular, he must sleep alone.
• The motive,' as Frazer points out, ' which induces
the Masai poison-maker to keep aloof from his

fellows is not any regard for them ; far from it,

what he fears is not that the poison would hurt
them, but that they would hurt the poison.' This
'is the avowed belief of the Masai.' They also

enjoin strict continence on the persons who brew
honey-wine.

* A man and a woman are chosen to brew the honey-wine, and
it is considered essential that both of them should be chaste for

two days before they beg-in to brew and for the whole of the six

days that the brewing lasts. A hut is set apart for them, and
they occupy it till the wine is ready for drinlting' ; but they are
strictly forbidden to sleep together. . . . The Mas.ai think that,

if the couple were to break the rule of continence while the
wine is brewing, not only would the wine be undrinkable, but
the bees which made the honey would fly away.' Frazer adds :

* The savage attributes to the relations of the sexes with each
other a certain mysterious influence, a magical virtue, which
the civilized man has long ceased to associate with such pro-

cesses, and which he finds it hard even in imagination to com-
prehend.' We must, he insists, allow for 'the element of

superstition' in, for instance, marriage-customs. Some of such
superstitions, 'incomprehensible though they may be to us,

probably lie at the root of many customs which we still strictly

observe without being able to assign any valid reason for doing
so.'i

The case here discussed is typical. The mytho-
logy of social habit and religion is full of such
notions, but the precise clue to the notion is gene-
rally lacking. The Masai can say what would
happen in the event of unchastity, but cannot
inform us, for he does not himself know, how or

why. Yet, though such mythology is interesting,

it is not the most important part of sociology, nor
does it give us the actual or biological reasons for

a practice. It only gives us the savage's vague
mental reaction to a process which was instituted

without his volition, and still more without his

consciousness. It is legitimate to use the term
' instinct ' of the habits which result from the
correlation of structure and function, and we may
therefore with more advantage speak of an instinct

for chastity in such cases as the above, as we un-
doubtedly must in cases of natural chastity gene-
rally, wiiere there is no ulterior end. The savage
is not chaste, even for a special purpose, because
the act of sex is ' mysterious ' or ' magical ' ; he is

chaste by an unreasoned instinct, which he ex-

plains as best he may, or not at all. That ignor-

ance is the heart of the ' mystery.' It is only by
taking into account this vagueness of mental
realization that we can explain the saltation from
animal-man, homo atalus, to superstitious man ;

nor can we otherwise explain the attitude of

riiomme moyen sensuel in civilization to questions
like that of chastity. For his attitude is as
unreasonable as that of the Masai ; the only
' mystery ' about the object of his attention is his

ignorance. The term ' mystery,' if applied at all,

should be reserved for the unknowableuess of

ultimate facts.

Still less can we make the step from any primi-
tive conception of ' magical virtue ' or ' super-

natural danger' to the Mazdsean or Christian

theory of the 'sinfulness' of the sexual act, as a
motive for chastity. Such a step is an illegitimate

process. Still less again can we pass therefrom to

the conception that such acts are ' impure,' as dis-

tinguished from the so-called ' uncleanness ' of the
tabu state.

The whole question involves the scientific aspect

of chastity, no less than its religious application.

The latter now falls to be considered before further

discussion is held. In primitive society, chastity
I Frazer, Totemism and Exogamy, 1910, ii. 411.

forms part of the rules of isolation known as tabu ;

it is tlius enjoined on solemn occasions and at
critical junctures. Among the Dayaks ' personal
tabu' is fasting and chastity. By this they think
they disarm the evil spirits, wlio compassionate
the humility and self-denial exhibited by the de-
privation.' Whatever the origin of such practices,

the transition from them to chastity as a condi-
tion of ritual and worship is obvious and direct.
In Central America, candidates for the order of

Tecuhtli observed, during initiation, both fasting
and continence.* It may be taken as a universal
rule that chastity is enforced upon adolescents
during 'initiation' at puberty.' Ihat this control
is generally followed by intercourse shows not only
that sexual education is one main purpose of these
ceremonies, but that the rhythm of natural chastity
—control as preparatory for exercise of function

—

is the deep-seated biological origin of pubertal
ritual.* The young Brahman, when he became in

the ordinary course of his education a student of

the Veda, took a vow of chastity."

Passing to relations with the supernatural world,
we find continence to be a part of the ceremonial
purity necessary for such spiritual intercourse. A
typical case is supplied by Mazdseism. The ^eat
business of life, according to Zarathushtra, is to

avoid 'impurity,' by which is implied a physical
state, the principle being that everything which
goes out of the body is defiling.' In Islam strict

continence is required on tlie pilgrimage to Mecca.'
Similarly it was required of tne Hebrew congrega-
tion during the theophany at Sinai,' and before
entering the Temple.'^ Ancient India, Egypt, and
Greece enforced tlie rule that the worshipper must
abstain from women during and before worship.'"
In Christianity, continence was required as a pre-
paration for both Baptism and the Eucharist."
It was further enjoined
' that no married persons should participate in any of the
great festivals of the Cliurch if the night before they had lain

together; and in the 'Vision' of Alberic, dating from the
twelfth century, a special place of torture, consisting of a lak«
of mingled lead, pitch, and resin. Is represented as existing in

hell for the punishment of married people who have had inter-

course on Sundays, church festivals, or fast-days. They ab-
stained from the marriage-bed at other times also, when they
were disposed more freely to give themselves to prayer. Newly
married couples were admonished to practise continence during
the wedding day and the night following, out of reverence for

the sacrament; and in some instances their abstinence lasted
even for two or three days.' '2

In support of the view that ' holiness is a delicate

quality which is easily destroyed if anything
polluting is brought into contact with the holy
object or person,' Westermarok brings forward
some important data from the life of the modern
Moors. They believe that,
' if anybody who is sexually unclean enters a granary, the
grain will lose its haraka, or holiness.' But the holiness reacts
quite mechanically against pollution, to the destruction or

discomfort of the polluted individual. All Moors are convinced
that any one who in a state of sexual uncleanness would dare to
visit a saint's tomb would be struck by the saint ; but the
Arabs of Dukkaia, in Southern Morocco, also believe that if an
unclean person rides a horse some accident will happen to him
on account of the baraka with which the horse is endowed.'
Again, 'an act generally regarded as sacred would, if performed
by an unclean individual, lack that magic efficacy which would
otherwise be ascribed to it. . . . The Moors say that a sciibe is

afraid of evil spirits only when he is sexually unclean, because
then his reciting of pass.iges of the Koran—the most powerful
weapon against such spirits—would be of no avail.' '•*

Similarly lamblichus states that ' the gods do
not hear him who invokes them if he is impure

1 Tromp, I.e. v. 4, 32. 2 Bancroft, ii. 197.
s Crawley, 2'he Mystic Rose, 296 ff. ^ lb. 307 fl.

6 G. Buhler, SBE ii. 8.

6 Darmesteter, SBE iv. Ixxii ff.

7 W. R. Smith, Rel. Sem.'^ 464, 481 ;
Qur'an, ii. 193.

8 Ex 1915, Rel. Sem.2 455. 9 Lv 1631-S3.

10 Oldenberg, op. cit. 411 ; Herod, ii. 64; Wachsmuth, Belleji,
Alterllmmikunde'^, 1846, ii. 660.

11 Westermarck, op. cit. ii. 417.
12 lb. 417, with authorities.
13/6. 417 f.
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from venereal connexions. '
' Tertullian recommends

temporary abstinence as a means of adding efficacy

to prayer.^ Illicit love is frequently supposed to

injure the growth of crops ; sexual relations were
supposed by the Efatese to be ' defiling,' and to

destroy the 'sacredness' of 'sacred men.'' The
Chibchas, and other peoples, held that the most
acceptable sacrifice was a virgin who had had no
intercourse with women.'' Throughout folklore

runs the idea that second-sight, and the vision of

the supernatural, are especially, if not solely, the
privilege of the virgin. Here may be noted also

the practice of continence, analogous to and con-

temporary with that of fasting, as a means of

inducing spiritual hallucination. Westermarck
favours the explanation that pollution destroys
holiness, but religious chastity is already more
than half artificial ; and, though we may trace it

now to one, now to another, original source, and
though in some cases its alleged reason is diflerent

from that given in others, we must regard it as a
complex and self-subsisting institution, supported
by inertia and by its general harmony with the
social psychology of its environment. We cer-

tainly cannot pin it down to one definite pattern
of origination.

The analogy between ' initiation ' of youth at
puberty and ' initiation ' of priests is little more
than verbal. Though religious prostitution has
often been an institution, and priestesses, for

instance, have practised physical chastity for the

Eurpose of intercourse with the god, or abstention
:om secular in favour of priestly unions, and

though, again, the feeling of control and power
produced by continence plays its part in the pro-

duction of spiritual insight, as in adolescence it is

connected with ideal aspirations no less than with
physical vigour,—we cannot assign generally the
same reasons for chastity as a natural concomitant
of puberty and for chastity as an artificial rule of

the priesthood.

The ancient medicine-man more or less invariably submits to
continence as a condition of his novitiate. The Marquesan
candidate for the priesthood had to be chaste for some years
beforehand.6 The skaga of the Haidas recognizes his vocation
by a tendency to dream and to see visions. He undergoes a
severe training ; eats little food, but many herbs, especially
moneses ; and refrains from sexual intercourse. At the end his

mind is more or less deranged, but his social influence is

secured.6 Among the Tshi-peopies, candidates, whether men
or women, are trained for two or three years ;

' during this
period of retirement and study, the novices must keep their
bodies pure, and refrain from all commerce with the other
sex.''
Curiously enough, we often find, as if to confuse entirely all

attempts at single-key explanation, cases where marital chastity
only is required. The candidate for the shaman's office among
the Huichols is required to be previously faithful to his wife for
five years.8 The hi^h priest of the Hebrews was required to be
* chaste.* He married, but was forbidden to marry a harlot, a
profane woman, or a divorced wife, or even a widow. * Un-
chastity ' in his daughter was punished by burning, for she had
' profaned ' her father.9 The ' dairy priest' of the "Todas lives a
celibate life, while among the neighbouring Kotas he is married,
but at the great festival of Kamatardya he may have no inter-
course for fear of pollution. 10 The priests of ancient Mexico,
during the whole of their service, were maritally chaste ; they
even affected so much modesty and reserve that, when they
met a woman, they fixed their eyes on the ground that they
might not see her. Any incontinence amongst the priests was
severely punished. The priest who, at Teohuacan, was con-
victed of having violated his chastity, was delivered up by the
priests to the people, who at night killed him by the bastinado.

n

Burning or stoning was the penalty for incontinence by the un-
married priests of Nicaragua.l2 The same rule and penalty were

1 de Mysteriis, iv. 11.
3 Tert. de Exhortatitme Castitatis, 10,
s D. Macdonald, Oceania, 1889, p. 181. * Waitz, iv. 363.
6 Mathias G***, lies Marquises, 1843, p. 62.
8 Dawson, Geol. Survey of Canada, 1878, p. 122.
' A. B. Ellis, Tshi-speaking Peoples, 1887, p. 120.
9 0. Lumholtz, Unknown Mexico, 1903, ii. 236.
9 tv 21'- "• 9.

10 Rivers, The Todas, 1906, pp. 80, 99 ; Thurston, Madras
Museum, i. 193.
" Olavigero, Hist, of Mexico, 178V, L 274 (Eng. tr.).
IS Bancroft, iii. 496, 499.

observed in the case of Zapotec priests and the Mexican nuns.
The Yucatecs had virgins dedicated to the service of Fire ; those
who violated their vow of chastity were shot to death with
arrows. The priests of Tilantongo had their food prepared by
women devoted to chastity. The pontiff of Yopaa, who was
almost a rival of the Zapotec king, had to be ' a shining light of
chastity * to the priests under him. Yet on one or two days in

the year he became ceremonially drunk, and cohabited with the
most beautiful of the virgins of the temple.l In ancient Ana-
tolia the married priests during their * course ' separated from
their wive3.2

We have already overstepped the artificial line

between temporaiy continence and perpetual
abstinence in those dedicated to supernatural
relations. That natural chastity (namely, the
regulation of the sexual life by bringing both
continence and expression under the will, and by
emphasizing the former in proportion to the ex-

plosive nature of the latter) should be elevated

into an art, however crudely and irrationally, ia

not surprising when once the differentiation of

social functions has begun. Nor, again, can we
wonder that it was most widely undertaken by,
and has lasted longest among, the class which first

showed a sensitive reaction to psycho-physical

states—the professors of magic and religion. When
once started as a habit in such a class, a variety of

influences inevitably tended to convert such chastity

into asexuality, and normal continence into ab-

normal abstinence. As Rohleder points out, strict

abstinence is a physiological impossibility, and
therefore has never existed except in the worst
cases of anjesthesia, since it

* must involve abstinence, not merely from sexual intercourse,

but from auto-erotic manifestations, from masturbation, from
homosexual acta, from all sexually perverse practices. It must
further involve a permanentabstention from indulgence in erotic

imaginations and voluptuous reverie. '8

This very fact has, in a sense, made the attempt
more enticing, and has produced phenomena which,
as is clear from the history of chastity and celibacy

in Christianity, constitute at once the tragedy and
the romance of the ' spiritual life.' Ignorance of

sexual physiology, and in particular of the slow
and wide process of irradiation involved by tumes-
cence, has also contributed in every age to conceal

the hopelessness of the attempt to set up an asexual

life. I?ut, as was noted, the step towards making
continence ad hoc a perpetual abstinence, an
asexual institution, was inevitable. A host of

sentiments combined to render abstinence, or

celibacy, or other varieties of the institution, aa

meritorious in their sphere as female chastity was
in a sphere so widely diflerent in character and in

origin. When chastity thus becomes a virtue, it

has lost its meaning ; it is no longer an extension,

but a perversion of itself. In the one case, of

women, it is not chastity, but either pre-nuptial

virginity or marital fidelity that is honoured under
the term ; in the other case, of religious persons, it

is, in the married, a combination of attempted
anaesthesia and of marital fidelity ; in the celibate,

an attempted anaesthesia and abstinence, marked
either by lapses or perversions—in particular,

erotic imaginings diverted to supernatural re-

lations.

Westermarck has reviewed the occurrence of

priestly continence as an institution and a pro-

fessional virtue. To sketch the history of priestly

celibacy, or the phenomena of the sexual life of

monks and nuns, is impossible here. Some com-
parative examples and a brief discussion of the
Christian institution may suffice for the iUustratioQ

of the idea of chastity. Professional abstinence

has never been more ferociously exploited than in

the ancient civilizations of Central America. Some
cases have already been adduced.

1 Bancroft, ii. 204 f., iii. 435, 473, ii. 148.
2 Kamsay, Cities and Bishoprics of Phrygia, 189iS-97, i. 136 ».,

160 t.

8 Ztschr. fur Sexualmissenschaft, Nov. 1908, quoted by H.
Ellis, op. cit. rl. 196.



CHASTITY (Introductory) 485

The temple-wornen of Mexico were puniBhed for unchastity

with death.i The hiph prieat of Ichcatlan, if he broke hia vow,
was cut in pieces, and the limbs handed to hie successor as a
visible warning.2 In Bogota and Guatemala the priests were
celibate,3 The Virpins of the Sun in Peru were devoted to hfe-

long * chastity ' and seclusion. I^ay women also at times took a
vow of 'chastity '

; they were held in great veneration for their

chastity and purity, and, as a mark of worship and resiiect, they
were called OcUo, which was a name held sacred in their

'idolatry.' Failure to preserve the vow involved the punishment
of being; burned at the stake or cast into 'the lake of lions.'*

The Sun-god was regarded as the husband of the virgins in his

Ber\'ice. They were of necessity daughters of the Inca ; for,

• though they imagined that the Sun had children, they con-
sidered that they ought not to be bastards, with mixed divine

and human blood. So the virgins were of necessity legitimate

and of the blood royal, which was the same as being of the

family of the Sun.* Thus did the Peruvians solve the problem
of incarnation by birth. The violator of a Virgin of the Sun was
executed in the same way as a violator of an Inca's daughter.^
Permanent continence was necessary for the Thlinket shaman,
it he was to maintain his efficiency. In Paraguay and Patagonia
we hear respectively of celibate wizards and virgin witches. The
p^ardian of the sacred pipe of the Blackfeet had to be chaste and
fast periodically.

6

Virgin priestesses were in high honour among
the Guanches of the Canary Islands, and the
ancient Persians, Greeks, and Romans.
The first named, the Magades, or Harimagades, were under

the direction of the high priest ; others, whose chief duty was
the baptism of newborn children, were allowed to resign their

office and marry.7 The virgin priestesses of Persia were devoted
to the service of the Sun.8 Scattered over Greece were shrines
ministered at by virgins, such as that to Hera at jEgium ; the
priestesses who chanted the oracles at Delphi and Argos were
virgins ; many priests were eunuchs ; the hierophant and other
ministers of Demeter were celibates, and bathed in hemlock-
juice to mortify desire.^

Numa was said to have instituted the order of Vestal Virgins.

They remained unmarried for thirty years. Burial alive was the
penalty for breaking the vow of chastity. Few retired after the
thirty years.^o The Vestal Virgins were distinguished by extra-

ordinary influence and personal dignity ; they supply the classi-

cal example of womanly merit when separated artificially from
her biological function. 'They were treated with marks of

respect usually accorded to royalty ; thus on the streets they
were preceded by a lictor, and the highest magistrates made way
for them ; they sometimes enjoyed the exceptional privilege of

riding in a carriage ; at public games a place of honour was
assigned to them ; and after death they, like the Imperators,
were allowed to be buried within the city walls "because they
were above the laws." Again, they enjoyed the royal privilege

of mere}' ; for, if they met a criminal on the way to execution,
his life was spared. '11 Yet, after Frazer's investigation, it seems
that their virginity is of accidental origin. The chief's daughter
among the Damaras who keeps up the *holy fire' is a savage
parallel ; that she remained unmarried is not stated. * The
perpetual fire' in an early village 'would be most likely to be
maintained in the chief's house, and the persons who would most
naturally look after it would be the chief's wife or daughters.' 12

Lafitau speaks of ' vestal virgins ' among the
Iroquois. ^^ In ancient Ireland and Lithuania there
seem to have been holy fires tended by virgins.^*

In Yucatan virgin priestesses tended the fire in

the temple. ^^

No race has shown such sexual sensibility and
knowledge of the science and art of love as the
Hindus. Though we hear little or nothing of

female virginity, marital chastity on the part of

wives has been enjoined and honoured from im-
memorial times ; while both natural chastity and
sacerdotal, whether marital or celibate, has been
a regular phenomenon. Yet marriage has been
contmuously upheld and honoured. Social and
individual differentiation explains the fact that
Hindu religion has no inconsistency between prac-

1 Clavigero, i. 275 f. ; Bancroft, iii, 435.
2 Clavigero, 1. 274.
8 Westermarck, op. cit. ii. 406 ; Bancroft, iii. 489.
4 G. de la Vega, Comm. i. 291, 305.
B Ih. i. 292, 300.
8 Westermarck, op. cit. ii. 406 ; Warren, Minnesota Hist. Soc.

V 68.
7 St, Vincent, Les Isles Fortunies, 1803, p. 96 f.

8 Westermarck, op. cit. ii. 407.
8 Miiller, Das sexuelle Leben der alien Kulturvolker, 1867,

p. 44 ff. ; Wachsmuth, op. cit. ii 560 ; Pausanias, 11. xxiv. 1

;

Strabo, xrv. i. 23 ; Tert. op. cit. 13.
10 Plutarch, Numa, x. 7 ff. ; Dionys. Halic. Antiqq. Rom. ii,

64 fT., 67.
11 Frazer, JPh xiv. 155. 12 Ih. 162.
13 Mceurs des sauvages amiriquains, 1724, i. 173.
!•* Camden, Britannia, 1694, p. 747 ; Bastian, Der Mensch in

der Gesch., 1860, iii. 215.
15 Bancroft, iii. 473.

tice and precept, witli regard either to the status
of women or to the vocation of male celibacy. The
commencement of this, as we have seen, may he in

theancient rule of continence during the Brahman's
study of the Veda, and its original explanation is

more clear than usual, and doubtless to be found
in an extension of natural chastity to appropriate
individuals.^
Thus Maim says :

' Let not a Brahman who desires manly
strength behold his wife setting off her eyes with collyrium, or
anointing herself with oil, or when she is in d^habiUe or bring-
ing forth a child,' And again: 'Let him not see a woman
naked.' 2 in the Bower MS we read that, 'counsellinp with
reference to acquisition of health and strength, the blessed
Atr6ya said : "Caution in diet is of threefold, but abstinence
from sexual intercourse is of fourfold value." ' ^ The Sannyati
had and has a rule never to look at a woman.*
Monastic celibacy developed in Buddhism. The mother of

Buddha was extremely * pure ' ; she had no other son ; her
conception was supernatural. 6 Sensuality is inconsistent with
wisdom and holiness; 'a wise man should avoid married life,

as if it were a burning pit of live coals.' ' From contact comes
sensation, from thirst clinging ; by ceasing from that the soul
is delivered from all sinful existence,' ' Buddha's Church is a
Church of monks and nuns. "Very straitened," it is said, **ia

life in the home, a state of impurity ; freedom is in leaving the
home." ' There is an eightfold abstinence for the laity, includ-
ing avoidance of 'unchastity.'^ The monk is forbidden carnal
intercourse. * The monk who lowers himself to touch a woman's
person with corrupt thoughts, while he clasps her hand or clasps
her hair or touches one part or another of her body, the Order
inflicts on him degradation.' ? The present ordination vow is to
abstain from all sexual intercourse as long as life shall last.8

The Jains enforced the rule to abstain from all sexual relations
' either with gods, or men, or animals ; not to discuss topics
relatin^r to women ; not to contemplate the forms of women. '9

There is, however, a compromise in the form of an oatfa of
conjugal fidelity instead of an oath of abstinence. 10 Some
lamas may marry, but these are less holy than the celibates.

Tibetan nuns are in all cases continent.n In Chinese Buddhism
and Taoism the celibacy of priests is observed.12 The Chinese
are peculiarly free from conventional restraints upon the sexual
life, yet they honour chastity in both sexes. Lust is condemned

;

' of the myriad vices, lust is the worst. 'I8

In a race of a very diflerent character, the West
Africans, proverbially sensual, the virgin priestess

is peculiarly influential, and the celibate priest is

not unknown.
In Lower Guinea we are told of a priest-king who was not

even allowed to touch a woman. 1* Among the Tshi- and Ewe-
peoples there are priestesses who are forbidden to marry. Of
the former it is observed that ' a priestess belongs to the god
she serves, and therefore cannot become the property of a man,
as would be the case if she married one.* The latter are
regarded as the wives of the god, but their chief function is

religious prostitution. The best-looking girls are selected

;

they remain novices for three years, 'learning the chants and
dances peculiar to the worship of the gods, and prostituting^

themselves to the priests and the inmates of the male semi-
naries ; and at the termination of their novitiate they become
public prostitutes.' 15

When we come to civilization, we generally find,

at least among the Christian peoples of the West,
an ambiguous attitude towards chastity. This is

chiefly the result of the loss of two primitive
complementary habits—a loss which is due to the
increase of intelligence on the one hand, and the
diffusion of the element-s of society, on the other.

These habits are, first, the unconscious exercise of

control for definite ends. This is very pronounced
among savages, and
' the special virtues of savagery—hardness, endurance, and
bravery—are intimately connected with the cultivation of

1 For chastity among the earliest Brahmans, see Oldenberg.
Reunion des Veda, 271, 411 ff., 417, 429 ff., 468, 588.

2 Manu (ed. Buhler), iv. 44, 53.

3 Hoernle. The Bower MS, 1893-97, ii. 142.
* Dubois (ed. Beauchamp), p. 533.
5 R. Davids. Buddhism, 1881, p. 148,

6 Monier-Williams, Buddhism^ 1889, p. 88; Oldenberg, Buddha^
1882, p. 381 ff.

7 Oldenberg, 373 f.

8 Kern, Manual of Indian Buddhism, 1896, p. 79.

9 Hopkins, Religions of India, 1896, p. 294.

10 Buhler, The Indian Sect of the Jainas, 1903, p. 1*^

11 Wilson, Abode of Snow, 1876, p. 213.
12 Westermarck, op. cit. ii, 409.
13 Williams, The Middle Kingdom, 1888, ii, 193 ; Smith,

Proverbs of the Chinese, 1888, p. 256.
1-1 Bastian, Die deutsche Expedition an der Loango-Eustet

1874-75, i. 287 f.

15 A, B. Ellis, Tshi-speaking Peoples, 121, Ewe-speaking
Peoples, 1890, p. 140 ff.
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chastity and asceticism. It is true that Bavag:e3 seldom have
any ideal of chastity in the degraded modern sense, as a state

of permanent abstinence from sexual relationship having a

merit of its own apart from any use. They esteem chastity for

its values, magical or real, as a method of self-control which
contributes towards the attainment of important ends. The
ability to bear pain and restraint is nearly always a main
element in the initiation of youths at puberty. The custom of re-

fraining from sexual intercourse before expeditions of war and
hunting, and other serious concerns involving great muscular
and mental strain, whatever the motives assigned, is a sagacious
method of economizing energy. The extremely wide-spread
habit of avoiding intercourse during pregnancy and suckling,

again, is an admirable precaution in sexual hygiene the observ-
ance of which it is extremely difficult to obtain in civilization.

Savages, also, are perfectly well aware how valuable sexual
continence is in combination with fasting and solitude, to

acquire the aptitude for abnormal spiritual powers.'

i

Such loss, whether temporary or permanent,
seems to be an inevitable concomitant of the
passage from a more to a less * natural ' mode of

existence. The complementary loss is that of the
tabus and magical forms which served as a theo-

retical ground for natural chastity. Ellis quotes
from an Auckland newspaper the remarks of an
old Maori who stated that the decline of his race
was entirely due to the loss of the ancient religious

faith in the tabu ;

' for in the olden time our tapu ramified the whole social

system. The head, the hair, spots where apparitions appeared,
places which the tokungas proclaimed as sacred, we have for-

gotten and discarded. Who nowadays thinks of the sacredness
of the head ? See, when the kettle boils, the young man jumps
up, whips the cap oflf his head, and uses it for a kettle-holder.

Who nowadays but looks on with indifference when the barber
of the village, if he be near the fire, shakes the loose hair off his

cloth into it, and the joke and the laughter goes on as if no
sacred operation had just been concluded. Food is consumed on
places which in bygone days it dared not even be carried over.'

2

Sexual tabus undoubtedly were the expression

of an instinctive biological sense of the sacredness
of the sexual impulse. This sense is inevitably

lost in the commencement of civilization, and the
problem, now just beginning to be realized, is how
to reinstate it. Scientific enlightenment is the new
ground for this sense ; the difficulty, however, is

to overcome social inertia. In Christendom, two
thousand years have passed in an ambiguous, un-
reasoned, and in the worst sense superstitious,

attitude towards the sexual life. Westermarck
finds that * irregular connexions between the sexes
have on the whole exhibited a tendency to increase

along with the progress of civilization
*

; and
Gibbon had already noted that, 'although the
progress of civilization has undoubtedly contributed
to assuage the fiercer passions of human nature, it

seems to have been less favourable to the virtue of

chastity.' This long process of 'marking time'
seems, however, to be sociologically nonnal. In
such periods of transition the form of society is

first settled, on lines coincident with industrial and
economic necessity, then the religious question
comes to be considered, last of all the problem of

sex. Men are in no hurry to solve the question
which more than any other involves the future
prosperity of the race. In the meantime the
practical question of sexual life is a hand to mouth
aft'air, when it is not given over to false ideals

or degraded values. Westermarck and Havelock
Ellis have discussed this transition period in the
history of chastity, which commenced with
Christianity, and is now showing signs of comple-
tion. The latter remarks that
* the main difference in the social function of chastity, as we
pass from savagery to higher stages of culture, seems to be that
it ceases to exist as a general hygienic measure or a general
ceremonial observance, and for the most part becomes confined
to special philosophic or religious sects, which cultivate it to an
extreme degree in a more or less professional way. This state
of things is well illustrated by the Roman Empire during the
early centuries of the Christian era. Christianity itself was at
first one of these sects enamoured of the ideal of chastity ; but
by its superior vitality it replaced all the others, and finally

imposed its ideals, though by no means its primitive practices,
on European society generally.'

3

1 H. Ellis, Psychology of Sex, vi. 145.
2 Ih. 147. 8 lb. IBl.

Christianity was, on the one hand, heir of the
Hebrew tradition, in which there is a frank recogni-

tion of sexual impulses, and a reverence for them,
combined with ideas of ceremonial pollution as the
result of intercourse—a typically savage attitude.

But it rejected this, though accepting the Old
Testament, its embodiment. Instead it chose an
attitude like that of the Essenes or the Essene
attitude itself. On the other hand, it was instinct

with a fierce reaction against ^agan indulgence.

By a very curious irony, its decision to war against
sexuality involved it in a perpetual relation with
sex ; it was, as Ellis puts it, obsessed by the idea of

sex. This attitude cannot altogether be separated
from pruriency, but at its highest moments it was
much more than that, and, as Ellis was the first

to point out, it forms an entirely new element of

progress in the evolution of sexual ideas. Thus,
' chastity manifested itself in primitive Christianity in two
different, though not necessarily opposed^ waj'S. On the one
hand, it took a stern and practical form in vigorous men and
women, who, after being brought up in a society permitting a
high degree of sexual indulgence, suddenly found themselves
convinced of the sin of such indulgence. The battle with the
society they had been born into, and with their own old

impulses and habits, became so sf.vere that they often found
themselves compelled to retire from the world altogether.

Thus it was that the parched solitudes of Egypt were peopled
with hermits largely occupied with the problem of subduing
their own flesh. Their pre-occupation, and indeed the pre-

occupation of much early Christian literature, with sexual
matters, may be said to be vastly greater than was the case
with the pagan society they had left. . . . This is the aspect of

early Christian asceticism most often emphasized. But there
is another aspect which may be less familiar, but has been by
no means less important. Primitive Christian chastity was on
one side a strenuous discipline. On another side it was a

romance, and this indeed was its most specially Christian

side, for athletic asceticism has been associated with the most
various religious and philosophic beliefs. If, indeed, it had not
possessed the charm of a new sensation, of a delicious freedom,
of an unknown adventure, it would never have conquered the
European world.'

l

This twofold attitude may now be sketched.

The main idea on which Christian asceticism rests

may be put thus, in Westermarck's words :

* The gratification of every worldly desire is sinful ; the flesh

should be the abject slave of the spirit intent upon unearthly
things. Man was created for a life in spiritual communion with
God, but he yielded to the seduction of evil demons, who availed

themselves o*f the sensuous side of his nature to draw him away
from the contemplation of the divine and lead him to the
earthly. Moral goodness, therefore, consists in renouncing all

sensuous pleasures, in separating from the world, in living

solely after the spirit, in imitating the perfection and purity of

God. The contrast between good and evD is the contrast
between God and the world, and the conception of the world
includes not only the objects of bodily appetites, but all human
institutions, as well as science and art. And still more than any
theoreticaJ doctrine, the personal example of Christ led to the
glorification of spiritual joy and bodily suffering.'

2

Again, Christianity, in this perverted view of it,

may be described as a religion
* which regarded every gratification of the sexual impulse with
suspicion, and incontinence as the gravest sin. In its early

days the Church showed little respect for women, but its horror

of sensuality was immense.' 'While looking with suspicion

even on the life-long union of one man with one woman, the

Church pronounced all other forms of sexual intercourse to be
mortal sins. In its Penitentials, sins o^ unchastity were the
favourite topic ; and its horror of them finds an echo in the

secular legislation of the first Christian emperors. Panders
were condemned to have molten load poured down their

throats. In the case of forcible seduction, both the man and
woman, if she consented to the act, were put to death. Even
the innocent offspring' of illicit intercourse were punished for

their parents' sins, with ignominy and loss of certain rights

which belonged to other, more respectable, members of the

Church and the State. Persons of different sex who were not

united in wedlock were forbidden by the Church to kiss each

other ; nay, the sexual desire itself, though unaccompanied by
any external act, was regarded as sinful in the unmarried. In

this standard of purity no difference o Isex was recognized, the

same obligations being imposed upon man and woman. '3

'The theological conception of "lust" or libido, as sin^

followed logically the early Christian conception of the " flesh,"

and became inevitable as soon as that conception was firmlj'

established. Not only, indeed, had early Christian ideals a

degrading influence on the estimation of sexual desire per se,

but they tended to depreciate generally the dignity of the

1 11). 161.
2 Westermarck, Moral Ideas, ii. S61 f.

S lb. 392, 431 f. (quoting authorities).
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sexual reiatioimhip. If a man made sexual advances to a

woman outside marriage, and thua brought her within the

despised circle of "lust," he was injuring her because he was
impairing her religious and moral value. (. , . An ambiguous
improvement on the view . . . among primitive peoples, that

the sexual act involves indignity to a woman or depreciation of

her only in so far as she is the properbj' of another person who
is the really injured party.) The only way he could repair the

damage done was by paying her mone^', or by entering into a
forced, and therefore, probably unfortunate, marriage with her.

That is to say, that sexual relationships were, by the ecclesias-

tical traditions, placed on a pecuniary basis, on the same level

as prostitution. By its well-meant intentions to supjjort the
theological morality which had developed on an ascetic basis,

the Church was thus really undermining even that form of

sexual relationship which it sanctiiled.'^

Early Cliristianity (see CHASTITY [Christian])

censured re-raarriage by either sex ; it was a
species of fornication, or a 'specious adultery.*

'It was looked upon as a manifest sign of incon-

tinence, and also as inconsistent with the doctrine

that marriage is an emblem of the union of Christ

with the Church.' 2 Again, the severity of the
earlier European laws against adultery * was closely

connected with Christianity's abhorrence of all

kinds of irregular sexual intercourse.'^ Yet it

made no distinction between husband and wife.^

The Essenes rejected 'pleasure as an evil, but esteem con-

tinence and the conquest over our passions to be virtue. They
neglect wedlock.' ^ St Paul said :

' He that giveth his virgin in

marriage doeth well ; but he that giveth her not in marriage
doeth better.' *It is good (or a man not to touch a woman.
Nevertheless, to avoid fornication, let each man have his own
wife, and let each woman have her own husband.' As for the
unmarried and widows 'it is better to marry than to burn. '6

Woman, says Tertullian, is the gate of Hell. 'Inter faeces et

urinam nascimur ' is Augustine's famous epigram. He had, it

is true, no ascetic contempt for sex, and indeed asserts that in

Paradise, if sin had not entered, * sexual conjugation would
have been under the control of the will without any sexual
desire. There would not have been any words which could be
called obscene, but all that might be said of these members
would have been as pure as what is said of the other parts of

the body.' 7 Yet he held very strongly the theory of original

sin. It is the fact that sin is hereditary, and that sin has its

roecial symbol in the organs of generation, that makes sex a

snaraeful thing. It is sin that brings them into connexion vrith

lust The ar^ment seems to be circular, but Augustine's
influence earned his opinion. With more fanaticism, St.

Bernard speaks of man as ' nothing else than fetid sperm, a sack
of dung, the food of worms. . . . You have never seen a viler

dunghill. '8

Whatever the influence of the Christian tradi-

tion or the Christian environment, the fact remains
that not only chastity, but virginity, became the
radiant ideal. Jesus, John the Baptist, St. Paul,

and others, were virgins. Virginity worked
miracles ; by it Miriam crossed the sea, and
Thecla was spared from the lions. It is a spring
flower, exhaling immortality from its petals.^

Cyprian speaks of those women whose husband
is Christ. The Vir^n Mary similarly had dedi-

cated herself as a virgin to God.^*' Virgins were
known to have committed suicide to prevent the
loss of their virginity. Such an act admitted some
to canonization. Jerome argued in favour of such
suicide ; Augustine concludes that these suicides

are worthy of compassion, but declares that there
was no necessity for the act, since * chastity is a
virtue of the mind which is not lost by the body
being in captivity to the will of another.^^ As for

married life, the procreation of children is the only
reason for the sexual act ; no desire further than
what is thereto necessary is allowed.^^

Here the romantic aspect of Christian chastity,

which Ellis has worked out, and of which he has
shown the evolutionary importance, has to be con-

sidered. The possibility of this romance may even
be seen in athletic asceticism. Jerome writes to

1 Ellis, op. cit. vi. 179 (.

2 Westermarck, ii. 451, quoting Tertullian and Athenagoras.
3 lb. 450. * lb. 464. 8 Jos. BJ II. viii. 2.

6 1 Co 7lf. 9. 38
; cf. Rev 144, Mt 1913.

7 de Civ. Dei, xiv. 23. 8 Medit. Piissimce, iii.

^ Clem. Rom. Ep. i. ad Virgines, 6 ; Ambrosius, Ep. Ixiii. 84 ;

Methodius, Conviv. decern virginum, vii. 1.

!*> de Habitu Virginum, 4, 22 ; Psextdo-Mattkeio, 8.
11 Jerome, Cotji. in Jonam, i. 12 ; Aug. de Civ. Dei, i. 16-
12 Athenagoras, Legatio pro Christianie, 33.

the virgin Eustochium {Ep. xxii. §7) about his

struggles for abHtinence :

' Oh, how many times when in the desert, in that vast soli-

tude which, burnt up by the heat of the eun, o£fera but »
horrible dwelling to monks, I imagined myself among the
delights of Rome 1 I was alone, for my soul was full of bitter-

ness. My limbs were covered by a wretched sack, and my skin
was as black as an Ethiopian's. Every day I wept and groaned,
and, if I was unwillingly overcome by sleep, my lean body hiy
on the bare earth. I say nothing of my food and drink, for in

the desert even invalids have no drink but cold water, and
cooked food Is regarded as a luxury. Well, I, who out of fear

of hell had condemned myself to this prison, companion o(

scorpions and wild beasts, often seemed in imagination among
bands of girls. JVIy face was pale with fasting and my mind
within my frigid body was burning with desire ; the flres of lust

would still flare up in a body that already seemed to be dead.
Then, deprived of all help, I threw myself at the feet of Jesne,
washing them with my tears and drying them with my hair,

subjugating my rebellious flesh by long fasts. I remember that
more than once I passed the night uttering cries and striking
my breast until God sent me peace.'

He also refers in the same letter to the practice
in which the main stream of the romance of

chastity had its source—that, namely, of Chris-
tians who ' share the same room, often even the
same bed, and call us suspicious if we draw any
conclusions.' ^ Chrysostom discusses it as a normal
practice, but, quite rightly, as a new departure.

' Our fathers,' he says, ' only knew two forma of sexual
intimacy, marriage and fornication. Now a third form has
appeared : men introduce young girls into their houses and
keep them there permanently, respecting their virginity. What
is the reason? It seems to me that life in common with a
woman is sweet, even outside conjugal union and fleshly

commerce. That ia ray feeling ; and perhaps it is not my feel-

ing alone ; it may also be that of these men. They would not
hold their honour so cheap nor give rise to such scandals if thie

pleasure were not violent and tyrannical. . . . That there
should really be a pleasure in this which produces a love more
ardent than conjugal union may surprise you at first. But
when I give you the proofs you will agree that it is so.* The
absence of restraint to desire in marriage, he continues, often
leads to speedy disgust, and even, apart from this, sexual
intercourse, pregnancy, delivery, lactation, the bringing up of
children, and all the pains and anxieties that accompany these
things soon destroy youth and dull the point of pleasure. The
virgin is free from these burdens. She retains her vigour and
youthfulness, and even at the age of forty may rival the young
mobile girl. ' A double ardour thus burns in the heart of him
who lives with her, and the gratification of desire never ex-
tinguishes the bright flame which ever continues to increase in

strength.' Chrysostom describes minutely all the little cares
and attentions which the modern girls of his time required, and
which these men delighted to expend on their virginal sweet-
hearts whether in public or in private. Thus it was that the
Christians 'rejected the grosser forms of sexual indulgence, but
in doing so they entered with a more delicate ardour into the
more refined forms of sexual intimacy. They cultivated a
relationship of brothers and sisters to each other ; they kissed
one another; at one time, in the spiritual orgy of baptism,
they were not ashamed to adopt complete nakedness.' 2 * This
new refinement of tender chastity' may truly be said to have
come ' as a delicious discovery to the early Christians, who had
resolutely thrust away the licentiousness of the pagan world.'

8

No less true, however, is it that the development in itself was
as anti-social as, and in its practical negation of parenthood more
anti-social than, even the homosexuality of the Greeks.

Again, this new Christian chastity 'flourished exuberantly
and unchecked * in one form :

' it conquered literature. The
most charming, and, we may be sure, the most popular litera-

ture of the early Church lay in the innumerable romances of

erotic chastity . . . which are embodied to-day in the Acta
Sanctorum.' * Early Christian literature abounds in the stories

of lovers who had indeed preserved their chastity, and had yet
discovered the most exquisite secrets of love. '4 Ellis refers

particularly to the legend of Thecla, ' The Bride and Bridegroom
of Judea,'in Judas Thomas' Acts, 'The Virgin of Antioch' of

St. Ambrose, the history of ' Achilleus and Nereus,' ' Mydonia
and Karish,' and 'Two Lovers of Auvergne,' told by Gregory of
Tours. See art. Aqapetae.

The freshness of this unique form of love waned
in the Middle Ages. Chivalry alone preserved
something of a similar ideal. * Aucassin et NicO'
lettei' Ellis remarks, * was the death-knell of the
primitive Christian romance of chastity. It was
the discovery that the chaste refinements of delicacy

and devotion were possible within the strictly

normal sphere of sexual love.'^ He assigns two
main causes for this decay.

' The submergence of the old pagan world, with its practice,

and, to some extent, ideal of sexual indulgence, removed the

1 Ellis, op. cU. vi. 151 f., 166.
3 lb. 155. 4 lb. 166.

S/fc. 1531.
6 lb. 161.
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foil which had given grace and delicacy to the tender freedom

of the young Christians. In the second place, the austerities

which the early Christians had gladly practised tor the sake of

their soul's health, were robbed of their charm and spontaneity

by being made a formal part of codes of punishment for sin,

first in the Penitentials and afterwards at the discretion of

confessors.'*

Here there intervenes the Teutonic element.
* The ideal of Christian chastity was no longer largely the

possession of refined people who bad been rendered immune to

pagan licence by being brought up in its midst, and even them-
selves steeped in it. It was clearly from the first a serious

matter for the violent North Africans to maintain the ideal of

chastity ; and, when Christianity spread to Northern Europe, it

seemed almost a hopeless task to acclimatize its ideals among
the wild Germans. '2

Henceforward the ideals of the Church were
imposed as compulsory celibacy on priests, and
' chastity ' fell into a barbarous regression, which
the Renaissance and Reformation only tempered
by preserving in law the proprietary rights of

married men, and fostering a conventional
residuum of ideas of chastity for the unmarried.
It is to be noted that it is only by an error that
the primitive Teutons have been credited with pre-

nupfial chastity. They had no prostitution, and
observed marital chastity in women, but chastity
before marriage was not required.
'The institution of clerical celibacy,* says Westerraarck,

' lowered the estimation of virtue by promoting vice. During
the Middle Ages unchastity was regarded as an object of

ridicule rather than censure, and in the comic literature of

that period the clergy are universally represented as the great
corrupters of domestic virtue. Whether the tenet of chastity
laid down by the code of Chivalry was taken more seriously

may be fairly doubted. A knight, it was said, should be
abstinent and chaste ; he should love only the virtues, talents,

and graces of his lady ; and love was defined as the "chaste
union of two hearts by virtue wrought." . . . We have reason
to believe that the amours in which he indulged with her were
of a far less delicate kind.' 3 The lady was, as a rule, required
to be a married woman.

Here, in a sense, is an attempt, like some we have
noted, to divorce love from the biological accom-
paniments of it. Another form, more like the
early Christian and the Greek, was that celebrated
by Dante and his congeners—life-long devotion
without any intimacy. What remained of these
developments up to modern dayswas male gallantry,
and the love interest of the novel and the play.

The attitude of the chief peoples of to-day
towards chastity may be now glanced at. It is,

and the fact is significant, fairly simple and extra-
ordinarily identical.

In Islam 'chastity,' that is, abstinence from
intercourse, is the essential duty of woman,
married or unmarried. Nothing more is required
as an explanation than the position of Muham-
madan women. ' For unmarried men, on the other
hand, " chastity " is by Muhammadans at most
looked upon as an ideal, almost out of reach.'

^

Yet there is more incontinence in Christian
countries than in Islam,^ while the Muhammadan
attitude is less ambiguous. As always, they assert
the sanctity of sex no less than the sanctity of

physical cleanliness. ' They are prepared to carry
the functions of sex into the future life.'

'

In India, not only is asceticism practised by
certain individuals, but
' sexual love has been sanctified and divinized to a greater
extent than in any other part of the world.* ' It seems never to
have entered into the heads of the Hindu legislators that any-
thing natural could be offensively obscene, a singularity which
pervades all their writings, but is no proof of the depravity of
their morals.* ' Love in India, both as regards theory and
practice, possesses an importance which it is impossible for us
even to conceive.'

7

The details of generation have for ages found a
place in Hindu religious ritual. Yet, and here

1 Ellis, op. cit. vi. 161.
2 Schrader, Reallexikon, art. 'Keuechheit.*
3 Westermarck, op. cit, ii. 432. 4 lb. 428.
6 * Viator ' in Fortnightly Review, Dec 1908, quoted by Ellis,

op. cit. vi. 164.
6 Ellis, vi. 129.

''Ellis, I.e., quoting Sir W. Jones, Wmrbs, a 811, and R.
Schmidt, Beitrdge zur Ind. Erotik, 1902, p. 2.

again owing to the status of women, ' sexual im-
purity is scarcely considered a sin in the men, but
in females nothing is held more execrable or

abominable.'' Very simUar is the attitude of

China and Japan.
In Modern Western civilization there is a great

variety of minor differences, but the main facta

are the same. Property-morality is employed to

sanction wifely ' chastity
'

; the English law of

divorce still shows the preponderance in favour of

the male sex. Among the unmarried, male incon-

tinence is winked at by the world, but female in-

continence is reprobated. Prostitution flourishes,

while it is calculated that at least 50 per cent of

the sexual intercourse that occurs in Western
nations is outside the bonds of wedlock. Economic
considerations have much to do with this, but the
whole problem is an extensive one, and cannot be
more than alluded to here. As for the minor
differences, the European has added, whether
through the influence of the Christian tradition or

because of a psychical character, ' the vice of

hypocrisy, which apparently was little known in

sexual matters by pagan antiquity,'' and is also

little known by the other great races of the present

day. The Churches do not help to solve the
problem by preaching total abstinence and en-

couraging scientific ignorance ; their attitude is

part of the conventional sexual morality of the

time. They can aid in the scientific rehabilitation

of a natural chastity only by joining hands with
science. Western science to-day has begun this

work by a thorough study of the sexual impulse,

and important pioneering has been effected in the
education of the intelligent upon these subjects

and in the development of eugenic research.

Some consideration of biological reasons for the
various phenomena of chastity which have been
reviewed may finally be given in connexion with
the question how far the psychic nature of the
modern type of humanity is likely to be affected

by the multiple tradition, or whether this exists

merely as an atmosphere which is inert and un-

used for life-processes, the latter being only such
as are adapted to the present environment.

Chastity, as it is now defined, may be said to

exist only among savages in a natural state, who
allow pre-nuptial intercourse. Its origin is purely
biological. Tabu is merely an emotional and legal

irradiation from it. The exercise of control at

puberty has been noted. During menstruation,
pregnancy, and suckling, the savage also observes
continence.' During the last condition it is pos-

sible that the separation is physically beneficial

to mother and child ; during the first, union is

attended, except towards the end of the period,

with discomfort to the woman. During the time
of suckling, it is a wise provision to prevent another
conception too soon for the health of the child at
the mother's breast, and there seems to be a con-
nexion between premature "weaning and renewal
of intercourse. It is significant that certain peoples

recognize this application of continence so clearly

that at a suitable date after birth the man and
wife are re-married.'' Of equal biological import-
ance is the continence observed by primitive peoples

immediately prior to marriage and after engage-
ment, and more particularly for some time after

marriage itself.

Thus, among the aborigines of Victoria, the pair were
sequestered for two months, sleeping on opposite sides of

the fire.^ Amongst the Narrinyeri it was ' a point of decency
for the couple not to sleep close to each other for the first two
or three nights ; on the third or fourth night the man and hie

1 Westermarck, op, cit. ii. 428 (quoting authorities).
a lb, 434.
s See Crawley, Mystic Rose, pp. 64, 200 ; Westermarck, Hum.

Marr,s 483, ^foral Ideas, i. 399, ii. 388, 391.
* Crawley, op, cit. 432 f. 5 Featherman, op. cit, ii. lie.
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wife sleep together under the same ru^'.' l In South Celebes
all intimacy ia forbidden during the wedding-night.s In Achin
they do not come together for seven nights.^ In Endeh and
the Babar Islands the same rule is observed.-* Similarly among
the Dayaks, Madurese, and Sundanese.^ Among the Wufurs
consummation takes place on the fifth day ; on the first night

the couple are set back to back ; and this is repeated each
night. Each morning when the man departs, it is forbidden
them to look at one another, *a sign of her maiden shame.'

6

Nutkas and Thlinkets may not consummate marriage till after

ten da3's and four weeks respectively.'' In Eg.^'pt it is customary
for husbands to deny themselves their conjugal rights during
the first week after marriage with a virgin bride.'' The bride

and groom among the Aztecs were continent for four days, the

Mazatecs for fifteen, the Otomis for twenty or thirty.^

Such customs are undoubtedly to be ultimately
explained as Ellis explains them. The long process

of irradiation of the complex nervous mechanism,
which is necessary for tumescence and for the

proper performance of the sexual act, needs delay
and many preliminaries. The sexual act is not
one to be executed by muscular force alone. Hence
the phenomena of courtship itself.

' The need for delay and considerate skill is far greater when,
as among ourselves, a woman's marriage is delayed long past

the establishment of puberty to a period when it is more diffi-

cult to break down the psychic and, perhaps, even physical

barriers of personality.' lo

The need is increased also in proportion to the
higher development of the sexual impulse in civili-

zation. One great component of that impulse is

female modesty." In seeking for an answer to the
question, Why has sexual intercourse between un-
married people, if both parties consent, come to be
regarded as wrong? Westermarck refers to the
growth of ' affection' and to the instinct for seclu-

sion during the satisfaction of sexual as, in primi-

tive times, of other needs, such as hunger and
thirst. Add to these considerations, the nervous
tone and control produced by a natural chastity,

and there are already grounds for a scientific and
religious recognition and regulation of a sexual
life which is in relation to biological facts.

Two contingent sources of chastity are good
examples of inertia, producing the same result

from different directions. The former is biologi-

cally real, the second conventional. Continence
originates, in the individual, with the instinct of

physical isolation which is emphasized at the com-
mencement of adolescence. This instinct amounts
to a virginal inertia, which forms a barrier difficult

to break down. Hence the first loss of chastity is

equivalent to a complete psychic change in the
organism. This inertia is encouraged for the sake
of physical growth. When such psychic diathesis

becomes morbid, it coincides with what W. James
terms an 'anti-sexual instinct'—the instinct of

personal isolation, the actual repulsiveness to us
of the idea of intimate contact with most of the
persons we meet, especially those of our own sex,

and in illustration of which he instances the un-
pleasant sensation felt on taking a seat still warm
by contact with another.'^ Adolescent inertia is

also linked to the desire for self-control, in which
the important factor is the feeling of power and
the sense of freedom. In the male the psychic
result of the sexual act, a depression proportionate
to the explosive force of the detumescent process,

constitutes the opposite pole to this feeling of

power. Omne animal post coitum triste pro-
verbializes the phenomenon, and there are clear

traces of its action in producing ideals of chastity.

1 Curr, The Australian Race, 1886-7, ii. 246.
2 Matthes, Bthnologie Zuid-E'Ubes, 1876, p. 36.

3 Kruijt, Atjeh en de Atjehers, Leyden, 1876, p. 193.
4 Tijdschr. Ind. TaaU Land- en Volkenkunde, xxiv. 525

;

Eiedel, op. cit. 351.
' Perelaer, Elhnog. Beach, der Dajaks, 1870, p. 53 ; Veth, Java,

1884, i. 366 ; Eitter, Java, 1872, p. 29.
6 Van Hasselt, ZE viii. 181 B. 7 Bancroft, i. 198, 111.
8 Lane, Modem Egyptians, ii. 273.
9 Bancroft, ii. 268, 261, 670. W Ellis, op. cit. vi. 647.
11 See Westermarck, Moral Ideas, ii. 435.
12 W. James, Principles of Psychology, 1891, ii. 347.

Some of these have been cited above. Loss of

semen is universally regarded as loss of strength,
and the male organs as the seat of strength.' These
ideas again coincide with the popular notion that
woman is physically weak, and that therefore

intercourse with her produces weakness in the
male. But, when these ideas reach as far as this,

they are already becoming conventionalized. Even
at an earlier stage they may pass from biological

fact to conventional theory, for ' your boasted
purity is only immaturity.' In this connexion is

to be noted the sense of melancholy which is

normally periodic in adolescence, and seems to
arise from vascular congestion. It is encouraged
by abstinence, and forms the foundation of the
sense of sin, as is shown by the phenomena of
conversion. If we add the fact that pain and
austerity are a stimulant of energy, we practically
complete the list of physiological factors which
develop rules of chastity in the individual and in

the race. On the other hand, the conventional
factor which more than others has had an influ-

ence in civilization is not essentially physiological.

It is rather a detail of degeneration. In their

fierce reaction against pagan luxury the early
Christians developed a cult of personal uncleanli-

ness. They denounced the bath as the Puritans
at a later date denounced the theatre.
Paula used to say :

' The purity of the body and its garments
means the impurity of the soul.'i^ ' Since the coming of Chris-
tianity,' Ellis remarks, 'the cult of the skin, and even its

hygiene, have never again attained the same general and un-
questioned exaltation. The Church killed the bath.'^ 'The
tone of the Middle Ages,' says Frederic Harrison (Meaning
of Hist., 1906, p. 248), 'in the matter of dirt was a form of

mental disease.'

But in this later and more general extension,
very similar as it is to the state of things among
the masses of Europe to-day, economic considera-
tions overlaid the Christian tradition. The same
result was fostered by ideals on the one hand and
necessary practice on the other. However that
may be, the fact remains that it is only in modem
civilization that the juxtaposition of the genital
and excretory zones has acted as a general influ-

ence in favour of chastity. Primitive ' nnclean-
ness ' was a very different thing, though the same
term is used. Inertia of this kind is a measure
both of scientific ignorance and of physical unre-
finement, or rather of hygienic degeneration, as
obscenity is of the same results psychically.

The question of the origin of the ' horror ' of

sexual facts, in so far as it is a vera causa, which
is not certain, and not a conventional artifact, is

difficult. However originating,—and it is possible
that it may have nothing to do with any primitive
mystic awe or sense of supernatural danger, but
rather that it is a morbid psychosis analogous to
jealousy on the one hand and disgust on the other,

—it seems to be absent from savage psychology,
and in civilization to be a mark of neurosis. As a
source of chastity, its conventional exploitation is

confined to priestly psedagogy.
Certain suggestions that have been made ex-

planatory of this and similar psychic phenomena
in chastity call for mention, though, in so far as
they have ground in fact, this is but part of the
mythology of the subject. For instance, the primi-
tive tabu against menstrual blood cannot legiti-

mately be elevated into a cause either of marriage
prohibitions or of continent habits. It may be
true that the Zulus believe that ' if a man touch a
woman at menstruation his bones become soft,

and in future he cannot take part in warfare or
any other manly exercise '

j
* but, as shown above,

the deep-seated reason of such tabu is biological.

The suggested instinctive feeling against inter

course between members of the same family or
1 See Crawley, Mystic Rose, 188. 2 Jerome, Ep. cviii. g 20.
» Ellis, op. cit. iv. 31. 4 Macdonald, JAI xx. 119.
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household, which Westermarck held to be a pos-

sible cause of the idea that sexual matters are
' impure,' does not, if it exists, go deeply enough
into the psychology of the individual. It is proved
that such phenomena are merely negative.'

In the past history of chastity it is evident that,

as will always be the case, every factor concerned
in the whole system of the sexual impulse has had
its place and influence. The two chief factors,

Eroprietary morality and adolescent inertia, have,
owever, now reached the parting of the ways.

That is to say, the former is yielding to the
scientific analysis of the sexual life of man, and
can no longer be maintained as a ground of natural
chastity. In the Middle Ages the knightly hus-
band took with him on his travels the key of his

wife's ' girdle of chastity
'

; in a scientific age ' the
real problem of chastity lies not in multiplying
laws, but largely in women's knowledge of the
dangers of sex and the cultivation of their sense
of responsibility.'^ Mutatis mutandis, the state-

ment applies to adolescent chastity. This is one
of the educational problems of the future, in which
science and religion may well co-operate. Economic
considerations are the permanent previous condi-
tion to be reckoned with : popular sentiment will

follow the lead of social refinement and scientific

conclusion.

LiTEEATDRE.—W. R. Smith, Rel. Sem.^ (1894) ; Frazer, GB2
(1900), Totemism and Exogamy (1910); Crawley, 'Sexual
Taboo ' (JAI xxiv. [1895J), Mi/stic Rose (1902) ; A. Lang
and J. J. Atkinson, Social Origins and Primal Law (1 903)

;

Havelock Ellis, Studies in the Psychology of Sex (6 vols.,

1897-1910); H. C. Lea, Hist, of Sacerdotal Celibacy (2 vols.,

1884); E. Westermarck, Hist, of Hum. Marriage^ (1901),
Origin and Development of the 31<n-al Ideas (2 vols., 1906-1908)

;

E. S. Hartland, Primitive Paternity (2 vols., 1909); O.
Schrader, Reallex., 1901 (art. 'Keuschheit'); Iwan Bloch,
The Sexual Life of our Time (Eng. tr. 1909) ; Caufeynon, La
Ceinture de chasteti (1904) ; A. Moll, Libido Sexualis (2 vols.,

1898^, Die kontrdre Sexualempflndung 3 (iSQOi) H. Northcote,
Christianity and Sex Problems (1906) ; Freude and Rohleder,
in Zeil-schrift filr Sexualwissenschaft (in progress) ; A. Post,
6rU7idriss der ethnolog, Jurisprudenz (1894-95).

A. E. Ceawley.
CHASTITY (Buddhist).—Buddhist ideas as to

the relation of the sexes may best he treated under
two heads : according as they apply to the ordinary
Buddhist layman, or to a member of the Buddhist
Order. The rules for the latter will be found in art.

Celibacy (Buddhist). The rules for the layman
are laid down very simply and broadly in several
parts of the Canon, Avith the stress placed on purity
in general rather than on any particular detail.

For instance, in the Sigalovdda Suttanta (a dia-
logue on elementary ethical precepts to be followed
by laymen), Sigala is seen by the Buddha wor-
shipping the various quarters of the heavens with
streaming hair and uplifted hands. The teacher
points out to him a better way, in which the six
quarters worthy of worship are not the physical
quarters of the heavens, but parents, teachers,
husband (or wife), friends, dependents, and spiritual
masters (Bhiksus and Brahmans). Under the third
bead we have the following paragraph :

' In five ways should the wife, who is the west quarter, be
cherished by her husband—by respect, by courtesy, by being
faithfiU to her, by recognizing her authority, by providing for
her wants. And in five ways the wife takes thought for her
husband—she orders the household aright, is hospitable to
kinsfolk and friends, is a chaste wife, is a thrifty housekeeper,
and is diligent in all there is to do.'

The same tractate warns young men against
riotous living of all kinds—drunkenness, gambling,
and unchastity. There is no older document in
Indian religious literature devoted to the inculca-
tion of ethical precepts for laymen. In the Iti-
vuttaka, Buddha is represented as declaring that
'the life of chastity is not lived for the purpose of
deceiving or prating to mankind, nor for the sake

1 Westermarck, Hum. ilarr.'-i 1.55.

- Moll, Kontrare Sexualempjindung, 1899, p. 692.

of the advantage of a reputation for gain and one's
own affairs ; but . . . this life of chastity is lived,

O monks, for the purpose of Insight and Thorough
Knowledge ' (§ 36) ; while ' by mutual reliance, O
monks, a life of chastity is lived for the sake of
crossing the Flood (of earthly longings), and for

the sake of properly making an end of Misery'
(§ 107). He who, after taking the vow of chastity,
breaks it, and he who thus causes another to fall,

sutt'ers ' in the realm of punishment and in perdi-
tion '

(§ 48) ; yet the same treatise seems to imply
that (undue) craving for chastity is, like all other
forms of clinging to conditions of earthly existence,
essentially evil (§ 54 f

.
). There is very little ethics

in the previous books of ritual, poetry, or exegesis,
or even in the theosophy of the Upanisads ; and
the level of the mythology and ritual is as low in

India as elsewhere, in matters of chastity. But
it would be a great mistake to suppose tiiat the
Buddhist movement introduced any great revolu-
tion in this respect. The people, in the 6th cent.

B.C., had already built up for themselves, quite
independently of religion, a social code regarding
sexual relations. All that Buddhism did was to

adopt the highest ideal current among the clans,

and to give to it additional clearness and emphasis.
It was this ideal that it carried with it wherever
it was introduced. It thus threw its influence on
the side of a strict monogamy in marriage, in favour
of chastity for both sexes before and after mar-
riage, and against early marriages. On the whole,
it has had a fair success. The percentage of ille-

gitimate births is low in those countries where the
influence of early Buddhism has been greatest, and
its canonical literature is chaste througliout. Some
of the later literature, from the 6th cent. A.D. on-
wards, especially in Bengal, Nepal, and Tibet, is

very much the reverse. See art. Tantea.
LiTERATUHE.—R. C Childers, 'The Whole Duty of the

Buddhist Layman,' in CR, 1876; Rhys Davids, Buddhism^,
1907, ch. V. p. 209; P. Grimblot, Sept Suttas pdlis, Paris, 1876,
p. 311 ff. ; lii-viUtaka, or Sayings of Buddha, tr. J. H. More
(New York, 190S), pp. 49, 62, 67 f., 126.

T. W. Khys Davids.
CHASTITY (Chinese).—Chastity in females is

regarded by the Chinese as a virtue of prime im-
portance ; and the national standards, both ideal

and actual, would be considered admirable even in
Christian countries. A woman is supposed to
marry only once, the alliance of a widow with a
second husband being considered inadvisable, if

not indeed inadmissible. When a married woman
refuses to accept a second consort after the death
of her husband, or a young virgin who has been
robbed of her fianc6 by a similar catastrophe
decides upon a life of celibacy, a petition is some-
times addressed to the Emperor, asking for per-
mission to erect a,pai-low, or monumental gateway,
with a view to perpetuating the memory of the
chaste widow or maiden, as an example to posterity.
In some parts of the country veritable ' forests ' of

these ornamental structures may be found, some
of them magnificent specimens of the mason's art
One might be led to conclude from this fact that
chastity is a virtue rare among Chinese women,
since so high a value is placed upon the exhibition
of it in seemingly isolated cases ; but it should be
borne in mind tliat the great majority of instances
are not commemorated in this special way, on
account of the great expense involved. No argu-
ment can therefore be advanced on these grounds
as to the comparative rarity of this virtue among
Chinese women.
The extraordinary care nominally taken to main-

tain the segregation of the sexes might seem to
indicate a low scale of morality in China, as, e.g.,

the rules laid down in the ' Record of Rites,' which
deprecate the hanging of male and female garments
on the same rack, and the using of the same face-
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towel or hair-eomb by personf of opposite sex ; or

which declare it inexpedient that a man should
know the personal name of a woman who is not a
relation, and that a father should sit in the same
room with his daughter, or brothers share a place

at table with a sister above the age of 7 years. It

is necessary, however, to remember that such pre-

cautions may be suggested by the peculiar con-
ditions of the patriarchal system, which still

obtains in Chinese families, under the terms of

which a large number of people are often congre-
gated together within the walls of a Chinese ' com-
pound,' including children of dift'erent generations,
different parents, children of the same father but
different mothers, children of concubines, etc.—an
extraordinary medley of relationships—as well as
a numerous retinue of young servants and slave
children. And, as the female members of the
community seldom venture beyond the high walls
of the enclosure, and are strictly limited in the
range of their employments, with a temperament
which, whatever else may be said, is distinc-

tively Eastern, and with painful recollections of

the dark days of feudalism, and its many in-

vasions upon the sanctity of family life, it is little

wonder tliat such methods should be considered
advisable.

Chastity finds a place among the ' Four Studies
proper to Women,' of which the first is to be chaste
and docile ; and historical cases are frequent where
young girls elected to commit suicide rather than
run the risk of outi'age, or even the imputation of

unchastity. Had Flora Macdonald been a Chinese
heroine, she would have drowned herself in a well
after her interview with ' Bonnie Prince Charlie,'

as the young Ningpo girl did when the Prince
Shaok'ang, to whom she had given asylum, made
good his escape from the 'Golden Tatars. ' In the
city of Hangchow is a well into which hundreds of

Chinese girls threw themselves when the city was
threatened by the T'ai-ping rebels. Instances such
as these afford more reliable evidence as to the
high standard of chastity which undoubtedly exists

among women in China, than any deduction from
the methods which seem to reflect upon the female
character, and which are intended rather as in-

centives to virtue than preventives against vice.

The extreme modesty of the feminine attire (which,
by the way, is the only survival of the Chinese
costume, male garments being all based on Manchu
models, by command of the present foreign rulers
of China), the careful concealment of the lines of
the figure, etc., afford further confirmation of the
idea, which is borne out by personal knowledge of
Chinese homes and family histories. In some parts
of the country, the repugnance which is felt by
chaste young females against consorting with an
utter stranger, as the present marriage customs
necessitate, finds expression in the formation of
anti-matrimonial leagues, the members of which
bind themselves by solemn pledges to refrain from
entering the state of marriage ; and frequent
instances occur where suicide is resorted to rather
than break the vows thus assumed.
Whilst chastity in females is rigorously de-

manded, no similar standard obtains in the case of
males. Chastity finds no place among the ' Five
Constituents of Worth,' although Propriety in
Demeanour comes next in order to Benevolence
and Uprightness of Mind, and is followed by
Knowledge and Good Faith. It is not numbered
among the ' Six Courses of Conduct incumbent
upon Man,' or the ' Six Virtues '—Intelligence,
Humanity, Wisdom, Uprightness, Moderation, and
Benignity. Unchaste conduct does not disqualify
for public employment, although 'levity' is indi-

cated as a sufficient cause for dismissal. If the
Chinese oflScial is able to maintain the appearances

of outward decorum, his private conduct, and
especially his sexual relations, are not subjected
to very severe inquiry.
Convention permits the Chinese gentleman not

only to remarry as often as occasion serves, but
also to add a ' secondary wife ' to his household in

the event of failure to obtain male is.sue by his
proper wife ; the maintenance of a harem is, "how-
ever, regarded as unjustifiable and hardly respect-
able, though in the case of the Emperor a large
liberty is allowed.
Houses of ill-fame exist in the majority of cities,

but they are generally UDobtrusive in tneir char-
acter, and their existence is known only to habituis.
The inmates are recruited by kidnapping or pur-
chase from destitute parents ; very few of tliem
are willing votaries. The immorality which is

observable at Chinese treaty-ports would not be
tolerated in inland cities, though there may be
exceptions to this rule, for China is more nearly a
continent than a country, and local customs vary
considerably in different parts.

Infraction of the marriage bond on the part of

the wife is punished with the utmost rigour, the
injured husband being at liberty to put to death
both the erring wife and her paramour. The
legislation whicn is applied to breaches of chastity
in the case of unmarried persons is similar to that
of the OT, and that of Eastern nations generally,
being compounded for by marriage or fine.

LiTBRATDRE.—Dyer Ball, Tliivgs Chinese*, Shanghai, 1903.

W. Gilbert Walshe.
CHASTITY (Christian). — The Incarnation

threw a new light on purity ; the possibility of a
higher and purer life was revealed thereby, and
the moral law and practice of Christianity show in

consequence a great advance on those of previous
ages.

1. Nomenclature.—The word ' chaste ' is found
in the AV of 2 Co IP, Tit 2\ I P 3-, translating
d7>'6s

J
and 'chastity' in 2 Es 6^^ (which is not

extant in Greek). In the first case virgins are
spoken of, in the next two married women, in the
last Esdras himself. a7i'6!, ayvela, used in this

sense in 1 Ti 4" 5-' "', are translated ' pure,'
' purity ' ; but ayv6s, ayviis, ayvirrris, ayvifa, are used
in a more general sense of ' holy,' ' blameless,' or
' sincere ' (and derivatives), though often including
the idea of ' chaste,' in 2 Co 6« 7" 11' (some MSS),
Ph 1" (or P«) 48, Ja 3" 4^, 1 P l-\ 1 Jn Z\ The
Peshitta translates in these passages by dakhyd
or nakhpa (or their cognates), but the latter Syriac
word is the rendering of iTe/iv6s in 1 Ti 3", Tit 2',

etc. The Gr. KaSapds with its cognates, frequently
used in a physical or ceremonial sense, also con-
veys the idea of moral purity, and in Mt 5' appears
to have the special idea of ' chastity.' It will thus
be seen that the Greek words used all merge into
more general senses than that treated in this

article, and it is not always easy to detect the
exact shade of meaning that was in the mind of

the writer.

In the NT the opposite to ' chastity ' is expressed
in general ternis oy iKaSapaia and do-AYeia, which
are joined together in Gal 5" (see Lightfoot's note
there and at Col 3") and in Eph 4". But aKaSafxrla

is a very comprehensive word, including more than
TTopveia, /jLOLX^ta, etc. (see Eph 5^ aKad^ iraaa) ; while
d(r4\yeia denotes open and shameless immorality
defying public decency. It had originally meant
any outrageous conduct.

2. Teaching of NT.—We have now to ask what
' chastity ' meant in the teaching of our Lord and
His Apostles. To ascertain this we must examine
not only the records of their teaching, but also its

background, (a) The Jews' moral standard was
much higher than that of the heathen. The great
majority of Israelites took marriage almost as a



492 CHASTITY (Christian)

matter of course, as, indeed, do most Easterns now,
except in the case of persons specially devoted to

celibacy. Childlessness was deemed a reproach
(Gn 30^ etc.), and marriage was essentially holy.

A Nazirite's vow did not include abstinence from
the marriage bond, but had to do with the use
of wine and the growth of the hair (Nu 6'"*).

The Talmud says that ' any Jew who has not a
wife is no man '

( Yebamoth, 63a, quoted by Light-

foot, Col., ed. 1900, p. 377) ; it teaches that
marriage is an imperative duty. On the other
hand, even as late as the 2nQ cent., the Jews
indulged in polygamy ; they allowed a man to

have four or five wives at a time, alleging the
example of the patriarchs (Justin Martyr, Dial.

134). And the permission given by the less strict

Jewish teachers to a man to divorce his wife ' for

any cause,' though it does not seem to have worked
as much evil as amongst the heathen, was sub-
versive of true ideas of married chastity. It must
be added that the view of marriage here presented,

though the general one, was not shared by the
Essenes (on whom see below, § 3). But it is

clear that, iu the case of almost all Jews, chas-

tity and marriage were considered to go hand in

hand.
(6) Unlike the Jews, the heathen in Apostolic

times seem scarcely to have had any idea of chastity
at all. They punished adultery severely ; yet, by
allowing divorce at will both to men and to women,
they opened the door to flagrant immorality, prac-

tised though it was under the name of marriage.
Women used to change their husbands every year,

or oftener (Juvenal, Sat. vi. 224 if., ' eight husbands
in five autumns '). Fornication (especially for men)
and abominable sins were a matter of indifierence,

at any rate unless made a habitual practice. Horace
even advises the former, so that intrigues with
married women may be minimized (Sat. i. 2. 31 ff. ).

The want of a high public opinion on these ques-
tions was one of the greatest dilBculties that the
Apostles met with in building up Gentile Churches,
as we see from the constant warnings in St. Paul's
Epistles. And it affected social customs such as

eating in idol temples (1 Co lO'""-). Idol-worship
was intei'woven with immorality, and this explains
why (if the ordinary interpretation be correct) the
Apostles joined together ' pollutions of idols ' and
' fornication ' in Ac 15™-''', 21".

Our Lord taught a much higher law of chastity

than had yet been known. Yet it is clear that He
makes it to be consistent with the use of marriage.
He teaches, as the Pharisees did, the sacredneas of

wedlock, and graces with His presence the marriage
feast at Cana (Jn 2'*). He traces its institution to

the beginnings of man's existence, and declares

that man and wife are no more twain, but one flesh

(Mt 19"-). He forbids divorce, with, at most, the
one exception of vopvela (v.* and 5'"'). It is not to

our purpose here to consider the difficulties con-
nected with the exceptional case (see Plummer, Com.,

on St. Matthew, 1909, pp. 81, 259), but it is clear

that the Christian law has made marriage a far

more sacred and binding ordinance than it was
even to the Jews. Our Lord did not in so many
words forbid polygamy, but the prohibition follows
necessarily from the teaching just quoted. The
holiness of marriage is also insisted on by St. Paul,
who compares it with the union between Christ
and His Church (Eph S™'), and denounces as
heretics those who forbid to marry (1 Ti 4'). The
author of the Epistle to the Hebrews exhorts his

readers that marriage be had in honour among all

(He 13* RV). In teaching the holiness of marriage
and treating it as the normal condition, our Lord
and the N'l writers appear to show that for the
great majority of men chastity consists iu the
temperate use of the marriage bond. This comes

out clearly if with most modems we take rd iamai
(TKeSos in 1 Th 4* to refer to a man's wife.

'

Yet there is another form of Christian chastity.

Our Lord gives a distinct blessing to those who for

good motives give up marriage. This is probably
the way, at least in most cases, by which the
blessing of Lk 18^ to those who have ' left house,
... or wife, or children for the kingdom of God's
sake ' may be received (the best MSS of || Mt 19=«

Mk 10^" omit ' wife') ; for our Lord could not have
taught the duty of deserting a wife, though later

on it was held by many that it was lawful to do so

in order to enter the monastic state. This must
also certainly be the real meaning of Mt 19'-

(' which made themselves eunuchs for the kingdom
of heaven's sake'), a text quoted by Justin Martyr
apparently in this sense {Apol. i. 15 ; see below).

It is strange that Conybeare {MonuTnents 0/ Early Chris-
tUinity 2, 1896, p. 24) should take our Lord's saying literally, as
Origen did. To most of the Christians of the first age self-

mutilation was as abhorrent as it would be to us ; thus Clement
of Alexandria, who quotes Dt 23if-, calls it an ' impious custom

'

{Exhort, to the Heathen, § 2). From the story in Justin Martyr's
first Apology (§ 29) of the young man who desired leave of the
Roman governor to carry out the precept literally, so as to refute

charges of immorality made by the heathen against the Chris-
tians, but was refused permission, it appears that the better sort
of Romans had an equally great abhorrence of the custom.
Justin relates the story without expressing approval or dis-

approval ; but the impression derived from the passage is that
the contemporary Christians approved at least the zeal of the
young man, and were unwilling to censure it. That the custom
sometimes prevailed among the Christians, at any rate among
the heretics, appears from the denunciations of it in the 4th
and 5th centuries (Nicsea, can. 1 ; Second Syn. of Aries, in 5th
cent., can, 7; Apostolic Canons, ^2t.; Athanasius, >4j?o/. d€/u3a
sua, xxvi., Sist. Avian, ad man. xxviii, ; Socrates, HE ii, 26),

Tertullian (rfe 3Ionogam. in.) appears to explain the saying of our
Lord in Mb 191^^ as applying to the continent as well as to those
made eunuchs by nien or born so (' ipso Domino spadonibus
aperients regnum coelorum'); 'our Lord was a virgin (spado), the
Apostle [Paul] himself continent (et ipse castratxis).' This last

expression shows that Tertullian does not mean ' qui semetipsos
castraverunt propter regna coelorum ' literally ; he is referring

indirectly to the saying of our Lord and directly to Rev 3* (de

Res. Cam. 27),

The strongest commendation of unmarried chas-

tity in NT is that given by St. Paul, who, while
advising those who have not the gift of continency
{ovK iyKpaTevovrai.) to marry, prefers the unmarried
state 'for the present (iveaTw(Ta.v) distress' (1 Co
yi. 7-9. 26ff,

)_ jjg yfg^ fully persuaded of the nearness
of the Parousia ( 1 Th 4" etc. ), and this would make
it in his eyes unnecessary to continue the human
race. The interpretation of Rev. 14* is more
doubtful. The passage may be taken literally, as

praising virginity ; or, as Swete remarks {Com.

[1907] in loc), in accordance with the symbolical

character of the book it may be interpreted meta-
phorically, of any kind of chastity. We know
that in the Apostolic Age some did abstain from
marriage for the sake of religion, such as St. Paul
himself and Philip's daughters (Ac 2P). Tenipor-

ary abstinence by consent is commended by St. Paul
in 1 Co 7". But it is to be noticed, as in contrast

with later ages, that the NT writers nowhere speak
of marriage as an inferior state, incompatible with
the highest chastity.

Our Lord insists on purity in thought as well as

in deed :
' beati mundo corde ' (Mt 5*). And just

as the other commandments are to be kept in the

spirit as well as in the letter (5-'-'^ etc.), so the

prohibition of adultery includes that of evil

thoughts. ' Every one that looketh on a woman
to lust after her hath committed adultery with her

already in his heart ' (5^^*). There is, indeed, more
in this verse than the prohibition of evil thoughts,

Lyttelton, who has a good chapter on the passage

[Serm. on. the Mount, 1905, p. 157 ff.), explains it of

inflaming or exciting desire by looking. It must
be noticed that our Lord's warning can hardly

1 G, Milligan, who adheres to the other view, that o-kcvo? means
'body,' successfully shows from the papyri that KraaOai, may
mean ' possess ' (Com, [19U8] in loc); but the context seems to

point to the usual interpretation.
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include the ordinary and natural case of a man
'looking at' a woman with a desire to marry
her. It rather speaks of unlawful desire, as for a
married woman. In his later days, TertuUian
maintained that the text includes also the look-

ing at an unmarried woman by one desiring to

marry her, and that even first mamages (much
more second marriages) are akin to adultery (de

Exh. Cast. ix.).

3. The post-Apostolic Age.—A change of thought
appears soon after the death of the Apostles.
Marriage was still held to be holy, but gradually
it came to be believed that the unmarried state

was the only true, or at any rate the better, form
of chastity (see art. Celibacy).

Christian thought seems to have been largely

influenced in this matter by the Essenes, of whom
we read in Philo and Josephus. This sect of the

Jews, which is not mentioned by name in the NT,
consisted of self-denying men whose motives our
Lord seems by His silence to have commended,
though their teaching ditfered diametrically from
His own. They were fatalists (Jos. Ant. XIII.

v. 9), and did not join in the sacrifices of the other
Jews (ib. XVIII. i. 5) ; they were communistic in

their property, and were scattered over many
cities (ib., and BJ II. viii. 3) ; they neglected
wedlock without absolutely forbidding it, and
adopted other men's children (BJ, loc. cit.). One
sect of them, while otherwise agreeing with the
rest, yet did not avoid marriage ; but the great
majority of them, in strong opposition to the
Pharisees, taught that the only true chastity was
to be found in the unmarried state. They would
not admit converts to their society except after a
probation of three years, to see if they could
observe continence (6j II. viii. 7).

This teaching greatly influenced both orthodox
and heretical Christianity. Even Clement of Rome
uses ayv6i as equivalent to ' celibate,' and Ignatius
iyvda. as meaning ' celibacy ' (Clem. Rom. Ep. i. ad
Cor. 38 :

' He who is ayvb^ in the flesh, let him be so
and not boast, knowing that it is Another who has
bestowed his continence [iyKpi.Teu}.v'\ upon him

'

;

Ign. Polyc. 5 :
' If any one can abide ^i" ayvelq. for

the honour of the Lord's flesh, let him abide
without boasting ... if it be known beyond the
bishop, he is polluted'). And, while these two
writers do not press the celibate state as being
superior, yet the appropriation of ayvbs and a7i'e(a

to it is very significant. In view of the heathen
accusations of promiscuous immorality against the
Christians, the Apologists deal much with Chris-
tian chastity. Justin Martyr (Apol. i. 15), after
quoting our Lord's teaching on purity (cra4>pocriit>7j)

as given above (§ 2), says that many Christians,
men and women, who had been disciples from
childhood, remained virgins at the age of 60 or 70
years, while a countless number had been reformed
from their licentiousness (aKoXaa-la). In i. 29 he
says that Christians either married or lived con-
tinently.

The 2nd cent, saw the rise of various Christian
Encrafite sects, who taught that chastity could
be had only by refraining from marriage. Of
these Encratites (eyKparels, -rriTal, -Tirai), Tatian,
who had been Justin's pupil, became a leader
(Irenseus, Hoer. i. 28). The Marcionites were also
Encratite, and condemned marriage altogether
(Iren. loc. cit. ; Tert. adv. Marc. i. 29 : see, further,
art. ' Encratites' in DCS ii. 118). From this time
forward the ortliodox, though not embracing
Encratite teaching, and always holding the sacred-
ness of marriage, were imbued, to an increasing
and extravagant extent, \vith the idea that the
truest chastity was compatible only with the un-
married state, though there were some exceptions
(see below, § 5).

4. Relation of repeated marriage and chastity.

—

There is no shadow of taint on tlie re-niarriage of

a widow in St. Paul's teaching, provided that she
marry ' in the Lord,' i.e. take a Christian aa her
second husband (1 Co 7^"), though the Apostle
tliinks that a widow who does not marry again
will be happier. Hennas (Mand. iv. 4) uses similar

language with regard to a widower. He says :
' If

he marry, he does not sin. Keep therefore purity
(tt)!/ iiyvelav) and holiness (tt)v aenvlrrriTa.).' Thus he
uses ayvda of married as well as unmarried chastity.
But from a very early date ' digamy ' was intensely
disliked by all the stricter Christians. Tertullian
was its great opponent. In his earlier work, ad
Uxorem (i. 7), he had urged that it was undesir-
able ; in his Montanistic writings he held that it

was a violation of strict chastity, and was no other
than a species of fornication (' non aliud . . . quam
species stupri, ' rfe .ExA. Cast.\x.; seenhodeMonog.
passim). Peter was the only married Apostle, and
he was a monogamist (de Monog. viii.). Tertullian,
indeed, allows marriage, but only once ; he says
that ' we do not reject marriage, we only refrain
from it,' and that marriage is honourable (adv.

Marc. i. 29 ; see also de Monog. i.). But he regards
adultery and fornication as unpardonable sins

(de Pudic., passim). The supposed incompatibility
of re-marriage and chastity is found in the Church
Orders of the 4th and 5th centuries ; even the less

austere of these manuals show a great dislike of

digamy, while they hold third or fourth marriages
to be abominable. The Ethiopic Didascalia (early

5th cent. [?]) grudgingly allows a second marriage,
but says :

' A first marriage is pure before the
Lord, but they who marry a second time are trans-

gressors of the Law, . . . and they who raaiTy a third
time are not to be numbered with the flock of

Christ. But as to those who marry a fourth time,
their lasciviousness is yet more evident, and they
shall find reproach and dishonour,' § xii.). The
Apostolic Constitutiotis (iii. 2, c. A.D. 375) say much
the same thing. St. Basil says that trigamy was
no longer described as marriage at all, and that
digamists were subject to penance (Ep. canon, prim.
clxxxviii. 4). The common interpretation in the
4th cent, of the injunction in the Pastoral Epistles

that a ' bishop ' and ' deacon ' were to be ' husbands
of one wife ' was that the clergy must not have
married a second time, after the death of their first

wives, as we see from the Church Orders (see,

further, Maclean, Ancient Church Orders, 1910,

p. 90 ff".).

5. Reaction against over-strictness.—In the 4th
cent, there were among the orthodox two tend-
encies with regard to chastity. That of the
majority was in favour of the strict view

;
yet

there was a certain reaction, and the well-balanced
argument of the celebrated Paphnutius at the
Council of Nicsea (Socrates, HE i. U ; Sozomen,
HE i. 23), defending the intercourse of a man with
his lawful wife as chastity, and deprecating the
proposed canon enforcing separation from their

wives of the clergy who had married before
ordination, had very great influence. The Council
refused to pass the law. The Canons of Hippo-
lytus (xxvii. 242) and the Egyptian Church Order
(' Sahidic Eccles. Canons,' Ixii.) protest against the
idea that marriage hinders from prayer. Chris-

tians who are married, whether to a believing or to

a heathen partner, are not to refrain from prayer,

for 'marriage does not defile.' The CouncU held
at Gangra, the chief city of Paphlagonia, towards
the end of the 4th cent., has several canons directed
against the Eustathians, who condemned marriage.
It anathematizes those who despise wedlock as

unholy (can. 1), or who refuse to attend the public
ministrations of a married priest (can. 4), or who
live 'unmarried or in continence, avoiding marriage
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from contempt, and not because of the beauty and
holiness of virginity' (can. 9), or who, themselves
unmarried for the Lord's sake, boast themselves

over those who are married (can. 10), or women
who leave their husbands from an abhorrence of

the married state (can. 14), or men who forsake

their children for asceticism, and conversely chil-

dren who forsake their parents (can. 15 f.). The
Church Orders are more or less divided in the
matter of chastity and marriage in the case of the
clergy ; the Apostolic Church Order and the Testa-

ment of Our Lord, for example, take the stricter

line, while the Older Didascalia, the Apostolic Con-
stitutions and Canons, and the Ethiopia Didascalia
more or less strongly favour married bishops. It

may be noticed that the heretical Clementine
Homilies, now usually ascribed to the 4th cent.,

though formerly thought to be earlier, do the same
thing.

6. ' Castitas ' in later Latin.—It is significant

that thi.s word acquired the exclusive sense of

'celibacy.' It was not so in St. Ambrose's day.
He says (de Viduis, iv. 23) that there is a threefold

virtue of castitas—of marriage, of widowhood, and
of virginity. But before the Middle Ages the
word was ordinarily narrowed in its meaning.
And by the time of the Council of Trent it is

explicitly opposed to 'marriage.' The Council
speaks of people contracting matrimony who feel

that they have not the gift of ' castitas,' having
just before mentioned this as one of tlie vows of

tlie ' regulares ' (Sess. xxiv. can. 9). The three
monastic vows are ' obedientia, paupertas, castitas

'

(Sess. XXV. cap. 1).

7. In conclusion, it may be remarked that it is

quite unprofitable to discuss whether married or
unmarried chastity is in the abstract the greater
virtue, and whether celibacy is a higher life than
matrimony. There is no absolute standard in the
matter. One who has given up marriage for the
kingdom of heaven's sake may be leading a higher
life than one who marries ; or, especially if he be
lifted up with pride, he may be leading, as Ignatius
suggests, a lower life. All that we have to deter-

mine is whether for a given individual the one
state or the other tends to godliness.

Literature.—The literature has been given in the course of
the article. A. J. MaCLEAN.

CHASTITY (Greek).—That the Greeks held lax
ideas about chastity may be inferred from the fact

that sins against it were imputed even to their
gods. It is true that the conscience of a more
enlightened age was shocked at the grosser features
in their mythology, but there is little or no evidence
to show that, unless in the ascetic teachings of
Orphism, moral purity was ever regarded as an
essential element either of morality or of religion.
' It is hard,' says W. H. S. Jones (Greek Morality
in relation to Institutions, 1906, p. 118), 'to find

fjassages in pre-Christian Greek literature where
oose intercourse is looked upon as in itself a moral
offence.' The marriage bond was, indeed, to some
extent protected by religion,which forbade adultery,
so that the family stock might be kept pure, and
honours duly paid to the spirits of dead ancestors.
But beyond this point religion made no effort to
safeguard the purity of married life. And lastly,

as an influence adverse to chastity, may be noted
the conviction which prevailed among the Greeks
in historic times, though there were many excep-
tions to it, of the essential inferiority of women
(Jones, op. cit. ch. iii. )—a conviction which G. L.
Dickinson (The Greek View of Life^, 1907, p. 164)
describes as ' a cardinal point in the Greek view of
life,' It left no room for the romance, the idealism,
the chivalrous devotion which ennoble and protect
the marriage bond.

1. Loose sexual relations.—It is difficult to say
whether the Homeric age was better or worse as
regards sexual morality than those which followed.
That great laxity prevailed outside the family
circle is clear from the pages of Homer. Indeed,
concubinage was also frequent, at least among the
chiefs (Grote, Hist, of Greece, London, 1907, ii.

201). On the other hand, it is generally agreed
that private morals suH'ered a great and progressive
decline in the age following the Persian war. It

may have begun in the century before the war.
Philemon (comic poet, c. 330 B.C.) asserts that
Solon made regular provision for vice owing to the
difficulty of restraining youth. But this has been
seriously doubted (cf. Campbell, Relig. in Gr. Liter.,

1898, p. 236). In any case there is good reason to
accept the statement of Isocrates (c. 380 B.C.), that
a corruption of manners unknown in the time of
Solon and Cleisthenes prevailed at Athens in his
o^vn day (Areopag. 48). It is to be ascribed largely
to the closer contact with Eastern nations brought
about by the Persian war, and to a new speculative
tendency to set (picni over-against i-iyuos. Not long
after the war the worship of the Phoenician Astarte,
which directly sanctioned sexual licence, found a
home in the Piraeus. In the same century some
philosophers advocated a community of wives—

a

theory parodied by Aristophanes in the Ecclesia-
ZUS(B.

Manners seem to have grown still more corrupt
after the Peloponnesian war. In the later period
the commerce of married menwith hetcerw, formerly
disapproved, was bothcommon and lightly regarded,
as is clear from more than one passage in the in

Neceram of Demosthenes (or another writer of

the same age) (cf. esp. 1352, 1386). The cities

abounded in facilities for vice (Xen. Memor. II. ii.

4). Socrates and Plato, in spite of their high ideals,

exhibit a facile tolerance of the vices of their age.

The former does not scruple to visit, along with
some of his friends, the celebrated courtesan
Theodote, and to discourse with her about her
profession (Xen. Memor. III. xi.

)

; the lattei

permits, though reluctantly and with certain
qualifications, promiscuous intercourse to men and
women of ripe age (Bep. 461 B and C). How far

the Stoics encouraged impurity is a matter of some
doubt. The reader will find it discussed and the
original authorities cited by Zeller (The Stoics,

Epicureans, and Sceptics, Eng. tr., London, 1892,

p. 308 ff. ). Even if he rejects the worst imputations
against their teaching, he will probably be compelled
to admit that the early Stoics, at least, did not
regard lax sexual indulgence as in itself immoral.
As for the younger Stoics, they condemned ' most
explicitly any and every form of unohastity' (ib

p. 309).

2. PaLScpaa-rCa.—We have seen that the Greek
view of woman did not lend itself to romance.
But this did not mean, as G. L. Dickinson has
pointed out, that romance was absent from the
Greek view of life. Rather it found vent in

passionate friendship between men, which in Greece
was so common as to amount to an institution.

Its ideal was the education of a younger by an older

man, the cultivation of virtue and heroism, its

ardour, when at the best, ' that white heat of the
spirit before which and by which the flesh shrivels

into silence' (J. Harrison, Proleg. to Study of Gr.

iJe/., Cambridge, 1903, p. 638). But there is evidence

that from the earliest times the connexion was
often one of unnatural vice. In Homer TaidepacrTLa

is hinted at in the legend of Ganymedes (cf. G.
Murray, Rise of the Greek Epic, 1907, p. 116), and
is perhaps referred to by Mimnerraus (c. 630 B.C.).

'There can be no doubt," says W. H. S. Jones
(op. cit. p. 120), ' that the vice was continuously
present, and that, as far as our evidence goes, it
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aroused little, if any, moral disapprobation.' The
Spartans and Thebans even encouraged it on the

ground that it led to emulation in deeds of valour.

In the Xenophontic Symposium, Socrates ridicules

this idea, and enlarges on the evils of the practice ;

but the very discussion sliows the low standard of

purity among the Greeks. On the other hand, he
would use such friendships, purged of all base
elements, as aids in the acquisition of virtue.

Plato's view is very similar. Such passionate

friendships, he taught, give wings to the soul in

its pursuit of ideal beauty. Like Socrates, he con-

demns the vice, especially in the Laws, but with-

out a due sense of its enormity (Phcedrus, 256 B,

Rep. 403 B, Laws, 636 C). the subject is less

prominent in Aristotle, but he nowhere expressly

condemns the vice. The same is true of the early

Stoics and the Minor Socrates. Epicurus objects

to all sensual indulgence, not, however, because it

is evil in itself, but because it hinders drapa^ia

(Diog. Laert. x. 118, 131, 142).

3. vVe have been concerned with some of the
darker features of Greek life. But we must beware
of taking a one-sided view. We cannot doubt that
unnatural vice was at the least comparatively rare.

And, as regards personal purity generally, there

were probably many, outside as well as within the
ranks of the Orphic ascetics, who lived far above
the demands of a low national standard. Self-

control, moreover, was a typical Greek ideal.

Hence the Greek acknowledged as evil, if not im-
pure, at least immoderate indulgence. His view
IS reflected in the words of the aged Sophocles,

who, on being asked if he was still susceptible

of love, replied :
' Most gladlj' have I escaped

the thing of which you speak ; I feel as if I had
escaped from a mad and furious master' (Plato,

Bep. 329 B).

Lastly, home life, with its protective influence,

was dear to the Greeks, never more than when, in

the 4th cent., city-life was falling into decay.
Mutual affection might not be the usual cause of

marriage, but it must have been a very frequent
result, dvdpl 5i xal yvvaiKi, says Aristotle, (pMa
SoKet Kard ^iaiv Oirdpx^tv {Eth. 1162a).

Literature.—Besides the books mentioned above, the reader
may consult Daremberg^-Saglio, Diet, des antiqxtiUs grecques
el romaines, Paris, 1891 ff., s.i?, ' Meretrices ' ; Smith, Diet, of
Gr. and Rom. Antiq., London, 1890, s.v. 'Hetserie'; Beclcer,
Ckarikles, ed. Goll, 3 vols., Berlin, 1877-8, s.v. *Hetaren' i. 47,

ii. 85, iii. 179; s.v. 'Frauen,* iii. 308 ff.; s.v. Tratfiepao-Tta, ii.

262-285 (this last excursus is wanting in the Eng. tr., which
is otherwise not nearly so full as the German) ; Pauly, Real-
Encyclopddie, iii. 1282 and v. 1060 ff., Stuttgart, 1844, 1848;
Schoemann-Lipsius, Griech. Alterthiimer. Berlin, 1902, pp.
224, 508, 646ff. ; Hermann-Bliimner, Lehrbuch der griech.

Privatalt., Freiburg and Tiibingen, 1882, n. iii. 29 ; L. Schmidt,
Die Ethik der alten Griechen, Berlin, 1882, ii. 133 ff.

I. F. Burns.
CHASTITY (Muslim).—In several verses of the

Qur'an, chastity is recommended to followers of

Islam as one of the greatest virtues of a Muslim.
Happy will be the pure soul. ' Gardens of Eden
beneath which rivers flow . . . that is the reward
of him who keeps pure ' (xx. 78). A Muslim must
avoid all that might excite his evil desires ; he must
therefore cast down his looks (xxiv. 30). ' The
eyes, too, fornicate ' is a saying attributed to the
Prophet in Muslim tradition (cf. Mt 5^'). Women
must behave decorously in presence of men (see

Qur. xxiv. 31 :
' that they display not their [natural]

ornaments except what [usually or necessarily]

appeareth thereof, and let them throw their veils

over their bosoms and not show their ornaments
unless to their husbands or their fathers ' . . . and
other near relatives).

The Prophet was often annoyed by the indiscre-

tion of his visitors, who also behaved unbecomingly
to his wives. ' When ye ask them [viz. the Prophet s

wives] for an article, ask them from behind a

curtain ; that is purer for your hearts and for

theirs. It is not riglit for you to annoy the Prophet
of God.' The meaning of this verse of the Qur'an
(xxxiii. 53) is not that Muslim women must veil

their faces, as is sometimes supposed (cf. A. Sprenger,
Das Leben unci die Lehre des Muhammad, 1861-5,
iii. 77) i for the Prophet never prescribed that a
woman should conceal her face. Even in the later

Muslim law-books, in the chapter on prayer, the
'awra of a woman (that is, lier nakedness which
may not be uncovered) is delined only as her body,
her face and hands being expressly excepted (the
'aivra of a slave-girl and of a man is explained aa
that part of the body which is between the navel
and the knees). But in course of time the veiling
of the face became a general custom for women in

most Muslim countries,' and the majority of

Muslim lawyers judge that it is positively forbidden
for a man to look at the face or the hands of a
woman who is not his wife or one of his nearest
relatives (except when it may be absolutely
necessary, or when he wishes to marry her).

Women must therefore, according to their opinion,
conceal these parts of their body. Other lawyers,
however, reject this view, and assert that the face

and the hands of a woman are those parts of ' her
[natural] ornaments ' which ' necessarily appear,'
as said in the verse of the Qur'an cited above
(xxxiii. 53). There has never been complete agree-
ment on this subject amongst Muslim lawyers, and
in many countries Muslim women do not veil their

faces.

In the Qur'an the purity of chaste persons is often
called zakdt, a word which is evidently derived
from Aram, zekoth ('righteousness'). Similarly
zakl in the Qur'an means ' pure,' in the well-known
sense in which this word is often used in Aramaic
Christian literature (see Qur. xviii. 73: 'a pure
soul without [evil] desire ' ; and xix. 19 :

' Mary
will have a pure son ' [cf. also ii. 232, ix. 104, xxiv.

28, 30]). A chaste person is also called muhsan in

the Qur'an. This word means properly ' well-

guarded ' (originally a married woman or a married
person in general).

According to Qur. xxiv. 4, those who cast
imputations on chaste women (muhmnat) are
to be scourged with eighty stripes, and in the
law-books this punishment is declared applic-

able also to him who casts imputations on chaste
men.

If an unmarried man, who cannot pay the dowry
for a free woman, fears that he will not remain
chaste, he must, with the permission of her master,
marry a slave-girl and give her a dowry j but it is

better for him to be patient (see Qur. iv. 29-30,
xxiv. 33" ; cf. 33'' :

' compel not your slave-girls to
prostitution, if they desire to keep continent').

A Muslim may not marry his own female slaves,

but the law permits him to take them as concubines,
if they are Muslims. In this case the children are
freeborn, and they are even considered as the
legitimate ofl'spring of the master. On the other
hand, sexual intercourse between persons who do
not stand to one another in the relation of husband
and wife, or master and slave, is to be severely
punished, with scourging or stoning (see ADULTERY
[Muslim]).

Literature. — C. Snouck Hurgronje, 'Twee populaire
dwalingen verbeterd' (Bijdragen tot de Taal- Land- en Volken-
kunde van Nederlandsch-lndu'., xxxv. [1886] 365-377) ; E.
Sachau, Muham. Recht nach schafiitischer Lehre, Berlin, 1897,

pp. 6, 24-26, 810, 820-823 ; E. W. Lane, Manners and Customs
of the Modem Egyptians 5, London, 1860, ch. i. (* Dress ') ; L.
W. C. van den Berg, Fatli al-Qarib, La rivUation de I'omni-
pr4sent, Leyden, 1894, pp. 121, 447-461, 673-679, also Minhdj
a^'tdlibtn, Le guide des z^Us croyants, Batavia, 1882-4, i. 97, ii.

313-315, iii. 211-220. Th. W. JUYNBOLL.

1 The v«il was used alreadv in early times (see Gn 24^5 38"
Is SIS).
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CHASTITY (Roman).—In treating of chastity

among the Romans, we must distinguish between
the broader use of the word in its general ethical

bearings, and its narrower use in specific religious

connexions. There may have been a period when
these two uses had not been distinguished, but
such a period, if it ever existed, lies before the
beginning of our literary tradition.

1. General ethical use.—In the earliest period
the concept of chastity seems to have been the
avoidance of improper sexual relations, and im-
plicitly, therefore, the absolute avoidance of all

sexual relations if none of them was proper, e.g.

in the case of a virgin. It is only in the later and
artificial period that such a dispute could arise as

is mentioned in Seneca's Controversice (i. 2, 13),
' whether chastity is to be referred only to virginity

or to abstinence from all foul and obscene things.

'

But the most striking characteristic of the general
ethical concept of chastity, throughout the whole
of Roman history until the influence of Oriental
religions made itself felt, is the application of the
idea almost exclusively to women. Pliny [UN
xxiv. 59) expresses a general idea when he speaks
of ' matrons, the guardians of chastity ' ; and he
is only echoing the words of Cicero, who says {de

Leg. ii. 29), in speaking of Vesta :
' and virgins are

her priestesses, so that womankind might feel that
woman's nature supports all forms of chastity.'

With customary consistency the relations existing

on earth are transferred to Olympus, and the
phrase ' chaste ' is applied in the Roman poets
to a series of goddesses and heroines—^Amphi-
ti ite, Antiope, Ceres, Cybele, Diana, Fides, Juno,
Minerva, Proserpina, Pudicitia, Sibylla, Venus,
Vesta,—and to only three heroes—^neas, Bellero-

phontes, and (indirectly) Hippolytus (cf. Roscher's
Lexikon, Supplement :

' Epitheta Deorum apud
poetas Latinos').

The cults of Egypt and of the Orient—Isis and
Mithra—and the Christian religion introduced a
broader and more imperative ideal ; but even
here the majority of passages refer exclusively
to women. Even Ambrose's famous threefold
chastity (de Viduis, iv. 23)—that of virginity,

marriage, and widowhood—has practical applica-

tion to women only.

During tlie classical period the only exceptions
to these statements are in connexion with young
boys (e.g. Hor. Ep. ii. 1, 132 ; with the classic

example of Hippolytus [e.g. Seneca, Phcedra,
923]) ; and, curiously enough, with eunuchs (e.g.

Attis [Ovid, Fasti, iv. 224]). The exceptions,
therefore, merely enforce the rule, for they in-

clude those who had not yet arrived at man's
estate, or one who was endowed with a female
modesty, or those who had ceased to be men.
All other cases which seem to be exceptions to
the general rule are to be explained merely as
special religious uses (see below), or else as due
to the use of the word in the colourless general
sense of ' pure,' generally applied to pure hands in
connexion with financial matters. Thus Cicero
(Verr. II. i. 100) ironically calls Verres 'homo
castissimus,' and again in another place (Flacc. 68)
speaks of a man as ' castissimum ' and ' integerri-
mum.' Thus arose the phrase ' chaste poverty'
(e.g. SU. Ital. i. 609), with its implied contrast of
'wanton wealth'; and Vitruvius tells us (i. I, 7)
that an architect should be trustworthy and without
avarice, ' for no work can be accomplished truly
sine fide et castitate.'

2. Special religious connexion.—It is in the
realm of religion, however, that chastity comes
into prominence in ancient Roman life. It is all

the more interesting, therefore, that castitas,
unlike pudicitia, was never deified. Possibly this
may be explained by the fact that it was thought

of as a pre-condition of all participation in wor-
ship. One of the old sacral laws, preserved to us
in Cicero's de Legibus (ii. 19), reads as follows

:

'ad divos adeunto caste,' i.e. 'approach the gods
chastely

' ; and we scarcely need Nonius's defini-

tion castus^religiosus. Cicero himself (de Leg,
ii. 24) expounds the matter as follows :

' The law bids us approach the gods in chastity : that is to
ga}', with a chaste mind, for on the mind depend all things.
This does not, of course, preclude the chastity of the body ; but
we must understand the whole matter thus, that, since the
mind is much more important than the body, and yet we take
care that the body should be pure, so much the more must we
keep our minds pure. For the defilement of the body can be
removed by the sprinkling with water or by the passage of time,
but the stain of the mind never ceases, and cannot be washed
out by any rivers of water.'

Similarly Gellius (iv. 9. 9) tells us that temples
and shrines ought not to be approached rashly,
but with chastity and formality; and in another
passage (ii. 28. 2) he says of Roman religion in

general that ' the ancient Romans in establishing
religions and worshipping the immortal gods were
most chaste and most circumspect.' 'The exact
bearings of this requirement, that the worshipper
should be chaste, are not known to us, except for

certain Oriental and Egyptian cults (see next
col.), unless we are willing to accept at their
full value the words of the poet Tibullus (II. i.

11 ft'.) in describing the Ambarvalia :

' Let him be far from the altar, him to whom last night Venus
brought her joys. For the gods are pleased with chaste things.
Come with clean garments, and touch with clean bands the
running water.'

It is true that all the elegiac poets are under
strong Greek influence, but Tibullus seems almost
purely Roman in matters of religion.

As we might expect, however, it is in the priest-

hood of Vesta that the ideas of chastity are most
drastically emphasized ; in fact, to the moralists
of a later age the chief raison d'Ure of the Vestal
Virgins was that they stood as visible ensamples
of the chastity of woman. In a certain sense these
moralists were correct, for the element of chastity
was a characteristic feature of the cult of Vesta
from the earliest times. In its primitive phases,
however, this idea was instinctive, and belongs to
the realm of tabu, out of which it eventually rose

into the region of ethics. During the whole history
of Roman religion, popular interest in tlie Vestals
was centred in their occasional lapses from the vow
of chastity ; and, with that morbid injustice which
characterizes humanity in all periods, we hear
almost nothing of the hundreds of lives lived in

faithful devotion to the Virgin Goddess, but only
of those who failed, and of the penalties attaching
to their misdeeds. The theory upon which these
unfaithful virgins were supposed to be discovered
was that Vesta, angered, showed signs of her dis-

pleasure either by sending some plague among the
women of the community, or by abandoning her
temple, this latter act being equivalent to the
extinction of her fire. Thereupon the investiga-

tion began, and, when the guilty priestess was dis-

covered, summary punishment followed. She was
first beaten with rods, and then, as though she
were dead, carried on a bier, accompanied by her
weeping friends and relatives, to the Porta Collina,

to a place called the ' Campus Sceleratus,' where
she was led into a subterranean vault and buried
alive. Our authors are full of these stories (Dionys.

ii. 67, viii. 89, ix. 40 ; Liv. viii. 15, xxii. 57 ; Plin.

Ep. iv. 11 ; Serv. Mn. xi. 206 ; for a list of the
known cases of unchastity, cf. R. Brohm, De iure

virginum Vestalium, Thorn, 1835), varied occa-

sionally by the more cheerful recital of the few
cases where the priestess was accused falsely, and
Vesta herself rescued her by the performance of a
miracle.

Such, for example, is the story of the virgin Emilia, who waa
saved from death by the miraculous re-kindling of the sacred
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Bre on the hem of her linen garment (Vat. Max. I. i. 7) ; of the
virgin Claudia Quinta, who proved her chaatity by drawing the
ship of the Magna Mater up the Tiber, when all human power
had tailed to move it (Ovfd, Faiiti. Iv. 201-348 ; Suet. Tib. 2

;

Plin. BN vii. 86, 120 ; Aurel. Victor, Vir. III. 46 ; Lactant. ii.

7, 12 : and of., in general, Rapp in Roacher, s.v. * Kybele,' vol. ii.

p. 1867): or of the virgin Tuccia, who eatabliahed her innocence
by drawing water from the Tiber in a aieve and carrying it to
the temple of Veata (Val. Max. viii. 1. 5).

In the case of Vesta, the tabu of chastity soon
turned into an ethical concept, but in that of Juno
Sospita at Lanuvium the primitive idea seems to

have been retained into historical times. Once a
year a girl was chosen who offered a cake to the
temple snake. If the cake was accepted, it proved
the virginity of the girl, and augured well for the
year ; whereas, if the snake refused the cake, the
reverse was thought to be true (Prop. IV. viii. 3

;

yElian, An. Nat. xi. 16).

With the coming into Kome of Egyptian and
Oriental worships, chastity, either as a temporary
condition or as a permanent state, became an
essential pre-requisite of religion. There is a
touch of the Orient in the worship of Bacchus
(Dionysos) as early as the 2nd cent. B. C. , when the
worshippers were required to observe chastity for

ten days in advance of the three great festivals of

the year (Liv. xxxix. ix. 4). The same sort of

abstinence was probably required in the cult of

the Magna Mater, and certainly in that of Isis (cf.

Apul. Met. xi. 19 ; and the oft-repeated plaints of

the lover in elegiac poetry, when a Cynthia or a
Delia carried religious devotion to inconvenient
lengths). But it was in the religion of Mithra
that the requirement of chastity became more
than a mere ceremonial prescription, and entered
into the spiritual ideal of life. The details are
meagre, as in all things that concern Mithra, but
of the fact there can be no doubt, and no really

more cogent proof can be desired than the almost
jealous cry of Tertullian (de Prmscrip. Hcer. 40),

speaking of the religion of Mithra :
' habet et

virgines, habet et continentes.'

Literature.—There is no authoritative general treatment,
bat a quantity of raw material may be found in the Thesawms
Lifiguce Latirux under the words * Caste,' * Oastimonia,*
' Caatitaa,' ' CastUB ' ; and certain special phases of the subject
are treated by R. Brohm, De iure virginum Vestalium^ Thorn,
1835; by C. Paschal, Hermes, xxx. 648ff. = S(wdi di antichitd
e mtfoiosrio (Milan, 1896), p. 209 ft.; and by Wissowa in Pauly-
Wissowa, s.u. 'Ca8tu8,'iii. 1780.

Jesse Benedict Carter.
CHASTITY (Semit.-Egyptian).—I. That with

the Egyptians this virtue was more considered
than in other countries of the ancient East is

testified by Herodotus, who states (ii. 64) that
they were the first who made it a point of religion

not to lie with women in temples, or to enter
temples after being with women, without first

bathing. The same writer, speaking of the rape
of Helen (ii. 112 ff.), refers to the opinion of the
Egyptians that it was ' an unholy deed ' on the

Eart of Alexander to deceive the wife of his own
ost, and to carry off not only the woman, but a

large quantity of stolen property. Both the woman
and the property were therefore detained until
Menelaus should come to Egypt to seek them.
Another side of their character, however, is re-

vealed in the story of the robbery of Rhampsinitos'
treasury. In order to catch the thief who had
escaped, and who had afterwards carried off, by
stratagem, his brother's headless body, the Egyp-
tian ruler is stated to have caused his own daughter
to sit in a brothel, and, before having intercourse
with a man, to compel him to tell her the most
cunning and the most unholy thing which he had
ever done (Maspero, Contes pop. de I'Egypte anc.',

Paris, 1906, pp. 180-185). Whatever may be the
opinion concerning the truth of this story, it is

clear that the people of Egypt could not have had
a very high reputation for chastity, especially

VOL. III.—32

when it is taken into consideration that the woman
in this case was a king's daughter. The free

relations between the sexes must, from time to

time, have led to many undesirable and even
scandalous events, as is brought home to us by the
atory of Joseph and Potiphar^ wife (Gn 39'"), with
its remarkable parallel in the Egyptian story of

the Two Brothers (Petrie, Egyptian Tales, London,
1895, 2nd ser., pp. 36-86).

»

According to Erman (Life in Ancient Egypt,
p. 154), the social principles of the Egyptians were
almost as low as those of the nations of classical

antiquity. No reasonable being, he says, would
take offence at the naive cliaracters and emblematic
objects found on their monuments (though more
than one opinion is possible even as to this), but
there are certain obscene pictures drawn and
annotated by a caricaturist of the XXth dynasty
(Turin Pap. 145) which, it is shocking to think,
were found in a tomb. Moreover, an ancient
sacred book (Papyrus of Unas, 629) describes the
life of the deceased Pharaoh in bliss, and tells him
that in heaven he will ' at his pleasure take the
wives away from their husbands.' There were
plenty of women, moreover, who did not belong to
the ' good women ' (Turin, 47, 5)—women whose
husbands had left them, and who travelled about
the country. ' Beware of a woman from strange
parts, whose city is not known,' says one of the
sages of Egypt (Papyrus of Bulaq, i. 16. 13 ff.).

' When she comes, do not look at her, nor know
her. . . . The woman whose husband is far off

writes to thee every day. If no witness is near,

she stands up and spreads out her net—O ! fearful

crime to listen to her !
' Therefore he who is wise

avoids her, and takes to himself a wife in his

youth—first, because a man's own house is 'the
best thing '

; second, ' because she will present thee
with a son like thyself.' The moral condition of

the labouring classes (' the company of workmen')
was, as might well be expected, very low, and it

was a common crime to "assault strange women,'
But, amid all this, there must have been at all

times some exceedingly worthy people in Egypt

—

people as chaste as the best of other lands ; for

to this the life led by the better classes would
naturally tend.

2. Though the history of Judah, son of Jacob,
is now regarded as being largely or wholly
eponymous, the account of his relations with
Tamar (Gn 38'''^-) probably reflects sufficiently

well the manners and customs of that early period,

not only among the Hebrews, but also among
their Palestinian fellow-citizens. By assuming the
character of a g'&^CTAdA ('temple-prostitute'), and
sitting in the gate of Enaira, Tamar got Judah to

approach her. This story makes it clear that
chastity in Palestine, at least among the men, was
the exception rather than the rule.'' Looseness in

this respect was greatly fostered by the worship ot

Astarte, whose lascivious rites were performed
even within the precincts of her temple. In con-

nexion with the worship of this "oddess among the
Canaanites (which was a parallel to the worship of

Istar among the Babylonians), ritual prostitutes

of both sexes (qedeskim and qedeshoth) existed.

Male prostitutes (the ' dogs ' of Dt 23'*) were to be
found in Israel, but they seem to have been looked
upon with extreme disfavour. From Mic 1' it

would seem that, though the hire of a harlot could
not be accepted by the sanctuary, the money
gained by ritual prostitutes was intended for the
service of Jahweli (HDB v. 662|'). It may be
supposed, however, that this religiously exercised

1 D'Orbiney Papyrus, The transIatioD is by Grifiith (cf. als*

Maspero, op. cit. pp. 3-20).
2 The story of Joseph, in the next chapter, is in marked con-

trast to this narrative.
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form of unchaatity existed, and was looked upon
with favour, by a small section of the population

only. Among the Hebrews, bestiality (whether
male with male, or man or woman with animals)

wtui regarded not only as an abomination, but also

as a mortal ofienoe (Ex 22i», Lv 18== 20'"-), and the
man or the woman, as well as the beast, was
killed, that all memory of the disgrace might be
obliterated. It was a crime of the Canaanites, and
was probably exceedingly rare or non-existent
among the Israelites (see, further, BESTIALITY,
vol. ii. p. 535).

The very fact, however, that there were prosti-

tutes among the Jews shows that the people were
not so virtuous as they might have been. In later

days harlots seem to have been so numerous
that they had a market-place all to themselves
(Pesachim, fol. 113, col. 2). Certain shoemaker
Eabbis used to sit there and make shoes for them ;

but it is said of these worthy men that they would
not even raise their eyes to look at them. It is

recorded, however, that the education of women,
and especially their instruction in the Law, was
interdicted by the Rabbis, the result being that
the Jewish women of their time were exceedingly
ignorant. The absence of restraint which educa-
tion and religious instruction would have brought
about could not fail to react on the male popula-
tion ; hence the shortcomings, in certain cases, with
regard to that chastity which one naturally expects
in a religious man. The shoemaker Rabbis were
worthy of all praise ; but, unfortunately, they were
not all continent, for it is said that Abba Arika
(Rab), whenever he visited Dardeshir, used to ask
by proclamation whether any woman was willing
to be his wife during his stay there, as did also
Rab Nachman whenever he visited Shechan?iib.
These temporary marriages doubtless satisfied their
conscience, but cannot be regarded as testifying
to their desire for chastity ; on the contrary, they
enabled them to indulge their unchaste tendencies
in a manner which they considered legal. At the
time of the destruction of Jerusalem, adulterers
abounded to such an extent that Rabbi Johanan
discontinued the administration of the ' bitter
waters.' Regarding the rule of chastity as a hard
one to keep, he is stated to have said that a
bachelor residing in a city and abstaining from sin

was one of the three objects of proclamation by the
Holy One,' the others being a poor man who restores
lost property, and a rich man who tithes his pro-
duce unostentatiously.

3. Notwithstanding the bad reputation of the
Bslbylonians in the matter of chastity, there is no
need to regard them as having been worse than
their Semitic neighbours, and in some things they
may even have been better. From the omen-
tablets dealing with the approach of men to
women, it is clear that the Babylonians attached
no great degradation to such connexions on the
part of the man. The evil predicted in certain
cases, however, must have proved a deterrent, and
may therefore have promoted greater purity than
would otherwise have existed. Even in these
inscriptions (which treat of legal as well as Ulegal
intercourse), the sacredness of marriage is implied. ^

It is in the penalties of the laws of gammurabi,
however, that the true spirit of the Babylonians
with regard to unchastity is to be seen, ilere, as

1 A breach of chastity was regarded not only as a ' great
wickedness,' but also as a 'sin against God ' (6n 399); but leas
so, apparently, it not adulterous (of. Gn aOJ".)- Compare the
extracts from the Babylonian omen-tablet in next note.

2 ' If a man has forsaken his wife and another has taken her, he
(she) will bear the anger of (the) god.' 'It a man has forsaken
his wife, and taUen the wife of a living man, by the displeasure
of (the) god he will die.' ' It a man has forsaken his wife, and
taken the wife of a dead man, his name will not prosper.' (For
'forsaken' and 'taken,' 'divorced' and 'married' may be
substituted.)

in the contract-tablets of the period, the penalties
in the case of adultery on the part of tlie wife are
simply merciless, for it is enacted (§ 129) that she
is to be cast, together with her paramour, into the
river. The violation of a betrothed virgin was
punishable with death (§ 130). In addition to
this, the code says that even suspicion with regard
to a wife compelled her ' to plunge into the river

for her husband('s sake).' This was probably
of the nature of trial by ordeal, the river-god
being expected to save or to drown the woman,
according as she was innocent or guilty. Even
desertion did not justify a woman in unfaithful-
ness to her husband unless he had left her destitute.

Whether the earlier manners of the Babylonians
were more chaste than those of later times is

uncertain, but probably there was no great change.
The contracts of the later period seem to indicate
clearly that absolute chastity at the time of the
marriage of a maiden, as also absolute fidelity

afterwards, was exacted ; indeed, the formula used
was sufficiently precise :

' So and so, thy virgin
daughter (mdrat-ka batultu), give thou to so and
so, my son, in marriage.' One of the tablets

containing these words is dated in the reign of

Nabonidus (549 B.C.), and seems to prove that, at
that time at least, there was no obligation on the
part of the women of Babylon to yield themselves
as votaries of Mylitta in the neighbourhood of her
temple.
There existed in Babylonia, as in all the other

Semitic States, the usual order of temple-prosti-

tutes {qadesh and ^edeshah, Bab. qadiSw and
qadUtu, the latter being rendered in Sumerian by
the expression nu-gig, possibly meaning ' the not
unholy'). Other words for the fern, were iStaritu,
' votary of Istar,' and harimtu, a woman specially

attached to the service of the goddess. Chances
of marriage for those who had entered this despised
state were probably remote, but it seems sometimes
to have taken place (see Muss-Arnolt, Assyr. Diet.,

s.v. ' Qadiltutu' (
— qadiitutu), 'temple-prostitu-

tion ').

In view of the tablet—one among many—quoted
above, the question arises whether Herodotus'
statement (i. 199), that every woman in the country
had to sit down within the precincts of Aphrodite
once in her life, and have intercourse with a man
who was a stranger, is really correct. All classes,

he says, had to go there, even the richest, who
drove to the temple in covered carriages with
pairs of horses, and accompanied by a large
number of attendants. These women had a wreath
of cord about their heads, and sat in straight lines

with passages between, through which the visitors

to the temple might pass and make their choice.

A silver coin was thrown into the lap of the votary
chosen, whereupon she followed the man, who de-

manded her ' in the name of the goddess Mylitta,'

probably Istar-Zer-panttum, the goddess of births
(Birth [Assyr. -Bab.], vol. ii. p. 643''). According
to Herodotus, absolute continence on the part of

the woman followed this fulfilment of what was
regarded as a religious duty, for he adds, ' nor wiU
you be able thenceforth to give any gift so great
as to win her.' It was naturally the well-favoured
ones who were chosen first, as is indicated in the
Epistle of Jeremy (Bar 6"), where the women with
cords about them, sitting in the ways, and burning
bran for incense, are referred to. The breaking
of the cord was probably to typify their release

from their unchaste obligation. Though there

is no reference to the great Babylonian Nature-
goddess in tills verse, it may be supposed that the
same divinity is intended as that mentioned by
Herodotus.
With their laws to enforce chastity, there is but

little doubt tliat the Hebrews were first in the
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exercise of tliat virtue. Tlie Asayro-Babylonians
were, perhaps, not far behind them, whilst the
Egyptians came next, and the Canaanites last. It

is greatly to the credit of the Hebrews and the
Assyro-Babylonians that they were able, by their

laws, to repress to a certain extent the evils of

unchastity in countries where men's lusts were
stronger than in more temperate climes. Naturally
chastity was more demanded in women than in

men, who could always take refuge in purification
ceremonies to obtain freedom from the effects of

their unchaste acts and desires.'

LiTBRATURB.—A. Erman, Life in Ancient Egypt, London,
1894, p. 154 ; IIDB, artt. * Crimes and Punishments ' (Adultery,
Fornication), ' Marriat^e,' ' Religion of Israel ' (v. (102^) ; JE, art.
'Chastity'; P. I. Hershon, Genesis with a Tatint/dia Com-
mentary, London, 1833; see also Aduliicrt (Semitic) in vol. i.

P- 136. T. G. Pinches.

CHASTITY (Teutonic and Balto-Slavic).— I.

Teutonic.—Tacitus in his Germania speaks of
the chastity of the Germans in terms of high praise.
In the present article an attempt will be made to
examine his statements in the light of other in-

formation at our disposal, and at the same time to
depict the actual condition of sexual morality
found among the German tribes in the period
terminating approximately mth the introduction
of Christianity. It will be of advantage for our
purpose to draw a distinction between the case of
married persons and that of the unmarried.

I. The relations of men and women after
marriage. —The references of Tacitus are :

'Quamquam [i.e. although the dress of the German women
leaves a considerable part of the body bare) aevera illic matri-
monia, nee ullam inorum partem magis laudaveris. . . . Er§:o
septa pudicitia ag^nt . . . paucissima in tarn numerosa gente
adutteria, quorum poena praesens et maritis permissa. absciais
crinibus nudatam coram propinquis expellit domo maritus ac
per omnem vicura verbereagit. publicatae enim pudicitiae nulla
venia ; non forma, non aetate, non opibus maritum [i.e. another]
invenerit ' (Gen/i. 18 f.).

From other sources we learn that in almost all

theGermanic tribes the punishmentof the adulteress
was of the same or of similar character, and in

some cases even more severe. Thus, in reference
to the Saxons, St. Boniface (MonumentaMoguntina,
ed. JaffS, 1866, p. 172) writes

:

'Nam in antiqua Saxonia si virgo paternam domum cum
adulterio maculaverit, vel si mulier maritata, perdito foedere
matrimonii, adulterium perpetraverit, aliquando cogunt earn,
propria nianu per laqueum suspensam, vitam finire ; et super
bustum iUiuB, incensae et concrematae, corruptorem eius sus-
pendunt. Aliquando, congregato exercifcu femineo, fiagellatam
eam mulieres per pagos circuznquaque ducunt, virgis caedentes
et vestimenta eius abscidentes circa cingulum ; et cultellis suis
totum corpus eius secantes et pugnantes, minutis vulneribus
cruentatam et laceratam de villa ad villam raittunt, et occurrunt
semper novae flagellatrices zelo pudicitiae adductae usque ad eam
aut mortuara aut vix vivani derelinquunt ; ut ceterae timorem
adulterandi et luxuriandi habeant.'

According to Anglo-Saxon law (cf. R. Schmid,
Gesetze der Angelsachsen^, 1858, p. 301), the un-
faithful wife was condemned to lose nose and ears.

The Frisian code empowered the husband to flog

the offending wife publicly, or to put her to death
by hanging, burning, or with the sword (Miillenhoff,

Deutsche Altertumskunde, 1883-1900, iv. 309). By
the ancient Danish and Norse laws the husband
led the adulteress to the threshold, tore ofl' her
mantle, cut away the back of her lower garment,

1 In the Assyro-Babylonian system of writing, the characters
of a sexual nature were so disguised by the wedges which took
the place of the original lines, that they must have lost practi-
caHy all their suggestiveness from an exceedingly early date.
Unchaste figures, however, are found on the cylinder-seals
(generally with a religious htearing), and terra-cotta statuettes
of women holding their breasts are met with—some of them
images of Istar or votaries of Istar. Really unchaste literature
is rare, the most pronounced instance being the temptation of
Enbi-dn (Ea-bani) in the first tablet of the Gilgames series. This
wild man of the fields allows himself to be seduced by the charms
of the t^arimtu Sam^iat, and she takes him to live with Gil-

gameS at ' Erech of the enclosures,' which, besides being the
abode of the hero, was also the dwelling of IStar, goddess of
love, and her votaries (Jensen, KB vi. 125 ff,). For purification
in general, see art. Confession (Assyr.-Bab.).

and drove her in this condition from the homestead
{ib. 310). That the killing of a man who was
discovered in illicit relations with the wife of
another was held to be venial, i.e. that the act did
not provoke the blood-feud (Blood-Feud in vol. ii.

p. 724 If. ), is borne out by the Lex Visig. iii. 4, 4 :

' Si adulterum cum adultera maritus vel sponsus
Occident, pro homicida non teneatur.' We thus
see that among the Germanic tribes generally the
married woman who had proved unfaithful became
liable to the direst moral and corporal penalties.

Nevertheless the law of strict faithfulness might
in certain circumstances be relaxed. That the
wife might yield herself to another man in cases
where her husband allowed or expressly wished her
to do so is shown by extant traces of two curious
institutions of primitive society, well known to
students of the history of civilization, and repre-
sented also in the social life of ancient Germany.
These were the customs of ' vicarious procreation

'

(Zeugungshilfe), or giving one's wife temporarily to

another man in order to secure ofi'spring, and ' hos-
pitable prostitution ' [gastliclie Prostitution), i.e.

lending a wife to a guest. 1 1 is true that with regard
to the first of these, i.e. the case where the husband,
being sexually impotent, allowed another man,
usually a neighbour or a relative, to have access to

his wife, so that she might bear a child, we are
wholly dependent upon the relatively late testi-

mony of the German Bauermoeistiimer ('Peasant
Law ' ; cf. J. Grimm, Deutsche Bechtsaltertilmer,

1828, p. 443 If. ). That testimony, however, agrees
so largely with what we know of the practice

among other races, including those of kindred
descent with the Germans, as, for example, Indians,

Greeks, and Prussians (cf. 0. Schrader, Eeallexikon,
s.v. 'Zeugungshelfer'j, that even J. Grimm, who
takes a pleasure in seeking to remove every reproach
of grossness from the history of his people, admits
that most of what is given in the Bauernweistiimer
is very ancient' (op. cit. p. 444).

With regard to the custom of lending a wife (or

other female dependant) to a guest—which, not to

go beyond Europe, is found also among the Greeks
(cf. Hesychius, Lexicon, s.v. \aKuivi.Kiii Tpmov)—
Weinhold (Altnord. Leben, 1856, p. 447) writes :

' Everything was done to provide the guest with a sleeping-

place. In poorer households he shared the couch of his host
and hostess, and sometimes the former resigned to hira his own
place there ; or the gueat was shown to the daughter's bed.
Sxtch things are the vestiges of very ancient customs.' And again
(Deutsche Frauen, ii.2, 18S2, p. 199 f.) : 'In more remote times it

was the custom among the lower ranks for the guest to share
the bed of his host and hostess. The Rig.frnal and the Icelandic

Sagas yield unmistakable evidences of this practice, and even
as late as the beginning of the 16th cent, we find Thomas Murner
writing in his Geuchmat, Basel, 1519 (Geschworne Artt., Art. 8),

that " it is the custom also in the Netherlands that the host who
hasacherishedguest surrenders his wife to him in good faith."'

To the position of the wife in this respect a
marked contrast is offered by that of the husband.
As might be anticipated from the absence of all

legal regulations applicable to him, he was subject

to no restrictions in the matter, save only, of course,

where the wives of other men were concerned. If

he had sufficient means he might practise poly-

gamy. The language of Tacitus (Germ. 18 :
' nam

prope soli barbarorum singulis uxoribus contenti

sunt, exceptis admodum paucis, qui non libidine

sed ob nobilitatem plurimis nuptiis ambiuntur')
rather understates the facts. We know from other
sources that many of the German chiefs had several

wives (Miillenhotf, iv. 302), and in Sweden every
chief had at least two. The married man might
also possess concubines, selecting them mainly,
it may be supposed, from among the slave-girl»

taken in war.^
1 The primitive term for 'concubine' appears in the O.H.O.

kebisa and A.-S. cefes, ' concubine,' O.N. Kp/ier, ' slave ' (cf. F
Kluge, Etym. Worterb. der deutschen Sprache^. Strassburg
1910, s.v. ' Kebse'l
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The relation of men and women within the

state of marriage may therefore be defined as

follows : The husband obtains the wife by purchase.

It has long been recognized that the form of

marriage referred to by Tacitus ( Germ. 18 :
' dotem

non uxor marito, sed uxori maritus ofiert') was
neither more nor less than marriage by purchase
(cf. Miillenhoff, iv. 302). The woman thus becomes
the property (O. H.G. daz vitp) of the husband, who
guards against the slightest infringement of his

absolute prerogative with jealous ferocity, yet
cedes it to others when he thinks proper. He
himself lies under no obligations of marital faith-

fulness. Accordingly, he would regard the adultery
of his wife less as a moral defilement of her person
than as an encroachment upon his own proprietary
rights. Thus the laudatory references of Tacitus to

the supposed gifts of the bride to the bridegroom,
as also indeed to the Germanic marriage system
generally, find but little justification in the actual
facts.

2. The relations of men and women before
marriage.—With reference to the men, Caesar (de

Bell. Gall. vi. 21) writes thus:

*Vita omnia in venationibus atque in Btudiis rei militaria

conaistit ; ab parvulis labori ac duritiae student. Qui diutisairae

impuberea pemianserunt, maximam inter suos ferunt laudem :

hoc ali ataturam, ali vires nervoaque confimiari putant. Intra
annum vero vicesiraum feminae notitiara habuisae in turpissimia
habent rebus ; cuius rei nulla est occultatio, quod et promiscue
in fluminibus perluuntur et pellibus aut parvis renonum
tegimentis utuntur, magna corporis parte nuda.*

The last sentence strikes us as somewhat strange.
We naturally ask how an act of sexual intercourse
could subsequently be discovered from the man's
person, even were he quite naked, and, as this
question permits of no answer, we must assume
that CiEsar was thinking here rather of the resultant
pregnancy of the young woman, the signs of which
would become noticeable at an early stage, not
only on the occasions of promiscuous bathing, but
also in ordinary life, from the shortness of the skin-
capes and renones worn, as it thus appears, by
females as well as males ; such indications, more-
over, would lead also to the discovery of the man
involved. The statements of Csesar are otherwise
in substantial agreement with those of Tacitus
{Germ. 20 :

' Sera iuvenum venus eoque inexhausta
pubertas. Nee virgines festinantur ; eadem iuventa
similis proceritas : pares validaeque niiscentur ; ac
robora parentum liberi referunt '). It will hardly
be doubted, therefore, that the Germans— in

marked contrast to the Romans—held strong views
in favour of long-continued sexual abstinence [eon-

tinentia) on the part of youth. But, on the other
hand, it should be clearly understood that this
continencewaspractised on purely material grounds,
i.e. as a means of becoming physically robust (' hoc
ali staturam, ali vires nervosqueconfirmari putant').
Among this people, in fact, everythingwas regulated
by the desire of building up a race of warriors and
hunters ; and this accounts also for their abstinence
from strong drink :

' vinum ad se omnino importari
non sinunt, quod ea re ad laborem ferendura
reniolleseere homines atque eifeminari arbitrantur'
(Cass. iv. 2).

To some extent the self-restraint of the young
men implies that of the young women, but we have
little direct evidence on the point. The passage
already quoted from Tacitus {Germ. 19 :

' publicatae
enim pudicitiae nulla venia,' etc.) can apply, as the
context shows, only to the case of the married wife.
Our sole authority for the assertion that ' the virgin
who sullies her father's house mth unchastity ' was
liable to the same frightful penalties as the un-
faithful wife is St. Boniface in the passage quoted
above. We have seen, on the other hand, that
access to the daughter's bed was sometimes granted
to an honoured guest. But, on the whole, we may

infer that wives and daughters alike were compelled
by the ruthless severity of their lords and masters
to practise sexual abstinence—an abstinence which,
it IS true, on grounds already adduced, viz. the
customs of vicarious procreation and lending a wife
to a guest, we must take care not to identify with
chastity (castitas) in our sense of the word. Such
abstinence, nevertheless, even in the limited sense
of continentia, ofl'ers a strong contrast to the
moral practice of other ancient European peoples
—notably the Thracians, of whom Herod, (v. 6)

writes : tAs 5^ irapdipous oi 0u\d(7£roucrt, dXX' 4€}(ri

TOicrt ainal ^o^Xovrac ivSpdiri fii(ryea6aL, tcls 5^ yvvaiKiLt

ItrxypCis <pv\i.<Tffov<Ti..

The social life of the ancient Germans thus
exhibits a certain degree of sexual restraint, forced
upon the women by the iron-handed rule of their
masters, and fostered in the young men by the
general belief that premature indulgence saps the
qualities that tell in hunting and war. This
temperance in sexual matters, as an element in the
social life of various tribes, is specially noted also

by the Church Father SaJvian :
' Gotorum gens

perfida sed pudica est . . . Franci mendaces sed
hospitales, Saxones crudelitate efferi sed castitate

mirandi . . . remota est ab illis [Wandalis] omnibus
camis impuritas' (cf. Miillenhoff, iv. 301). But,
as has been said, we must guard against identify-

ing such objective temperance (continentia) with
the subjective conception of chastity (castitas), i.e.

a purity of life issuing from an inward motive,
moral or religious. It is obvious that Roman,
pagan, and Christian authorities have fallen into

this error. That chastity in the higher sense
cannot be attributed to the ancient Germans ia

shown not only by their customs of vicarious pro-

creation and lending a wife to a guest, but also by
features in their social life like the worship of the
god Fricco, as described by Adam of Bremen

:

(' Tertius est Fricco, paeem voluptatemque largiens

mortalibus, cuius etiam simulacra fingunt ingenti
priapo ; si nuptiae celebrandae sunt, [sacrificia

offerunt] Fricconi '), and by other traces of a regular
CTstem of phallus-worship among the northern
Germanic tribes (Vigfusson, Corp. Poet. Bor. 1883,

ii. 381 f.). It is, moreover, a fact worthy of note
that there is no pan-Teutonic term for ' chastity

'

;

on the contrary, the idea is represented in the
various ancient Teutonic dialects by different

words, e.g. Goth, swikns, A.-S. clcenlic, O.H.G.
chAski, all of which seem originally to have meant
' clean,' i.e. free from the defilement of sexual
intercourse (on these words, cf. S. Feist, Etym.
Worterb. d. gotischen Sprache, Halle, 1909 ; and
F. Kluge, op. cit.). It is quite possible that
the development of the idea of 'being clean'

to that of ' being chaste ' may have proceeded
upon the belief (3iat spirits and gods are to be
approached only by those who are free from sexual
pollution, and may thus go back even to the heathen
period, as was certainly the case with the Greeks
and the Romans (cf. E. Fehrle, Die kultische

Keuschheit im Altertum, Naumburg, 1908). In
the case of the Germanic religion, however, there

is no evidence to support the conjecture. On
the other hand, the conception of chastity as

a quality exalted by certain individuals, both men
and women, to the position of a principle of life

well-pleasing to the gods, appears at an early date
among the peoples bordering upon the Germans
to the south-east and the west, viz. the Thracians
and the Celts—in regions, that is to say, otherwise
noted for unchastity.' Of the Thracians, Strabo

(p. 296) writes : elcai 5^ rivas tuv Qp(}KGiv o! ^upli

yvvaiKbi t;i2tnv, oOs Krla-ras (cf. Old Ch. Slav.

cistu^ * clean ' ?) KaKelcrdat, dvtepwadal re Sid. rifiijv

1 For the Thracians, see Herodotus, loc. eit. ; for the Celts,

H. d'Arbois de Jubainville, La famille cettiqite (Paris, 1905).
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Kal iierhL iSelas fjji' ; while, with regard to the Celts,

Pomponius Mela (iii. 48) says that upon the island

of Sena in the Atlantic Ocean there lived nine
priestesses who were pledged to lifelong chastity.

The idea of chastity (castitas), however, probably
first gained a more adequate recognition in the
north of Europe, and among the Germans in

particular, through the influence of Christianity

—

that Christianity which, basing itself upon the
supposed Pauline doctrine that every act of sexual
intercourse, even in married life, is in essence a sin

against the Holy Ghost, never flagged in the task
of urging upon its converts—by spoken and written
word—the conception of chastity as an ethical

firinciple, and the practice of chastity as a rule of

ife. This side of our subject is further dealt
with at the end of the Balto-Slavic section of this

article (p. 502").

II. Balto-Slavic—In dealing with the Baltic

and Slavic peoples, we lack, unfortunately, the
witness of a writer like Tacitus, whose account
of the state of sexual morality among the ancient
Germans, if somewhat idealizing, yet presents us
with a body of coherent data which we have no
reason to call in question. With regard to the
Balto-Slavic tribes, on the other hand, we have
to fall back on an assortment of isolated references,

differing greatly in place and date of origin, and
quite incapable of furnishing a complete picture of

the sexual relations of these peoples, were it not
that here and there—especially in the case of the
Russians—they can be supplemented by features

met with in the common life of to-day, and in

many instances reflecting accurately the conditions

of ancient times.

We begin by quoting from the Chronicle of

Nestor (ed. Miklosich), cap. x., a description of

ancient Slavic customs in general :

'

*They had their customs and the law of their fathers and
their traditions ; each tribe had its own usages. The Poljans
[the Poles of that period, living in the district around Kiev] had
the quiet and gentle manners of their fathers, were modest
before their daughters-in-law and their sisters, their mothers
and parents, and showed great respect for their mothers-in-law
and brothers-in-law. They had a marriage (bracny) system.
The suitor did not go in person to his bride [to fetch, i.e. steal

her], but they led her to him in the evening, and in the morning
brought away what had been given for her. But the Drevljans
(' (orest-follt ') lived in brutish fashion ; they lived like wild
beasts ; they killed one another, ate unclean things, and had no
marriages {hraku), but abducted {umykachu uvody) the young
women.*

From this account we learn two things : (1) that
the ' field-folk ' or Poljans (Russ. p6le, 'field ') prac-

tised the regular form of marriage, i.e. marriage
by purchase (Russ. brakit), while the ' forest-folk

'

or Drevljans (Russ. direvo, ' tree ') obtained their
wives by capture ; (2) that the ' field-folk ' were
?uiet and gentle in their mode of life, the ' forest-

olk' savage and unchaste.' The striking dis-

similarity between the two groups in their sexual
practices, thus emphasized by the ancient chron-
icler, will repeatedly come under notice in our
further dealing with the Slavs.'

In proceeding to deal with our subject in detail,

we shall adopt the same order as was followed
above in treating of the ancient Germans.

I. The relations of men and women in married
life.—Precisely as among the Germans, so among
the peasant classes of Russia, public opinion
allowed—and, in fact, still allows—the injured
husband to wreak a fearful revenge upon the un-
faithful wife, and even to put her to death. In
the writings of Maxim Gorki there is a sketch
drawn from his own observation, entitled ' Vyvodil

'

1 Cf. Schlozer, Rtissische Annalen, 1802-9, i. 156 ff.

2 The distinction between marriage by purchase and marriage
by capture is fully discussed in the present writer's Sprachver-
gleickurty u. Urgetichichtet ii.s, 1906-7, p. 322 ff.

3 Cf . K, Rhamm, ' Der Verkehr d. Geschlechter unter d.
Slaven in aeiuen gegensatzlichen Erscbeinungen,' Globus^
txxxii. no. 7.

('leading forth'), which reads almost like a jiara-

phrase o! the statements quoted above (p. 499°)

from Tacitus and St. Boniface :

'

' In the village street,' writes Gorki, ' between the white
cabins of the pea.$ant8, a strange procession moves on amid
wild uproar. A crowd of people surges along—densely packed
and stow ; it rolls like a huge wave ; and in front of it staggers
a pony—a grotesquely unkempt pony—with its head sullenly
lowered. To the shaft of the cart a little woman, quite naketl,
and hardly more than a child, is tied by the hands with a
strinj;. Her gait is singular and strange—sideways ; her head,
with its thick, dishevelled, dark-red hair, is directed upwards,
and slightly bent back ; her eyes are wide open, and look to-

wards some distant point with a dull and vacant stare, in which
there is nothing human. . . . Her whole body is covered with
blue and red weals, both round and long ; her left breast,
rounded, virgin-like, is slit open, and blood is dripping from it.

. . . But upon the cart sits a stalwart peasant in a white shirt
and a black lamb-skin cap, from beneath which hangs a tuft of
reddish hair, falling over his brow. In one hand be holds the
reins, in the other the knout, with which he lashes in turn the
back of the horse and the body of the little woman, now so
lacerated as to have lost the semblance of humanity. . . . And
behind the cart and the woman tied thereto rolls the crowd in
masses—screaming, howling, whistling, laughing, yelling. Jeer-
ing. ... In this way do the men punish their wives for adultery

;

that is a picture from real life—the law of use and wont. I saw
it myself on the 15th of July 1891, in the village of Kandybovka,
in the government of Kherson [Little Russia].'

That so dire a punishment—resulting, it may be,

in death—is dictated, not by the husband's indigna-
tion over his wife's violation of the law of chastity,

but by his resentment at an injury done to his pro-

prietary rights in a purchased chattel,^ is shown
by the fact that, as all the evidence proves, the
custom of vicarious procreation—the temporary
cession of the wife to another man with a view to
oft'spring— prevailed among the Baltic tribes as

among tlie Teutons.
Cf. Aeneas Silvius, Script, rer. Fruss. iv. 237 : ' Matronae

nobiles publice concubinos habent permittentibus viris, quos
matrimonii adiutores (" auxiliaries of marriage ") vocant

' ; and
again (as quoted by J. Grimm, Deutsche Rechtsaitertilmer,
i. 608) ;

' apud Lituanos more patrio nuptas, quae nobiles quidem
essent, unos pluresve concubinos pro viri facultatibus domi
alere consuevisse, qui negligente marito onera matrimonii
subeant' : cf. also Hartknoch, AUes und neues Preussen oder
preussische BistoriCt l. ii. (Frankfurt and Leipzig, 1684),

p. 177.

On the other hand, so far as the present writer
is aware, no instance of the practice of lending a
wife to a guest has as yet come to light on Balto-
Slavic soil.

In contrast to the rigorously guarded position of

the married woman, there is evidence to show that
here also, as in the Teutonic area, the married man
was allowed perfect freedom in his sexual relations.

We have the strongest grounds for believing that
polygamy was the original practice of the Baltic and
blavic tribes (refs. in Schrader, Beallex. p. 634 f.,

and Sprachvergl. u. Urgesch. ii.' 342). A custom
of peculiarly Oriental character, stUl very common
in the districts to the east of the Carpathians, is

the snochacestvo{snochd, 'daughter-in-law'), i.e. the
licentious relations of the paterfamilias with the
young wives of his sons—a state of matters toler-

ated in silence by his own elderly wife.' That this

custom, which may easily be accounted for by the
circumstance that the augmented family still lived

together and that the father of the house had un-
limited authority, is of very ancient standing, is

shown by a reference in the work entitled De Bus-
soriim religione, ritibus nuptiarum, fun&rwm,
victu, vestitu, etc., et de Tartarorum religione ac
moi-ibus epistola ad D. Davidem Chytraeum recens

scripta, Speier, 1582, p. 243 :
' Viri autem qui ex

conjuge fato functa masculam subolem susceper-
unt, persaepe impuberi filio sponsam quaerunt, cum
qua tamen illi dormiunt et liberos procreant,' etc. ;

though it should be noted that the reference applies
1 Gorki's narrative will be found, e.g., in E. Bohme's Rztssi^che

Literatur (Sammlung Gbschen), i. 88 f.

2 In reference to marriage by purchase among f-he Baltic and
Slavic peoples, see O. Schrader, Reallexikon p. 109, and
Sprachvergl. w. Urgesch., loc. cit.

3 The subject is fully discussed in Schrader, Sprachvergl. v.

Urgetch. ii.3 369.
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only to widowers and the wives of sons still under
the age of puberty, being based, as it would seem,

upon inaccurate information.

In short, the present writer can discover no
essential difference among the Baltic, tlie Slavic,

and the Teutonic peoples with respect to their

ideas of married life. In sexual matters the hus-

band enjoys absolute liberty, while the wife is re-

strained from illicit relations with other men by
her fear of a savage retribution that may involve

death itself, although in certain circumstances—by
order or with consent of her husband—she may
surrender her person to another.

2. The relations of men and women before
marriage.—This aspect of our subject, in contrast
with the foregoing, presents unusual difficulties.

Amongst the Balto-Slavic peoples there is no
trace whatever of any such reasoned objection to

premature sexual indulgence as prevailed among
the Teutons. As a matter of fact, the contrary
would almost seem to be tme, if we may judge
from a statement of the Arabic writer Mas'udI (in

Wattenbach, Widzikind", Leipzig, 1891, p. 145)

:

' The women are chaste after marriage, but when
a young woman becomes enamoured of a man,
she goes to him and gratifies her passion. When
a man takes a maiden in maiTiage and finds that
she is a virgin, he says to her, "Had there been
anything good about you, some one would have
taken a fancy to you, and you would have chosen
a lover." And he sends her away, and will have
no more to do with her.'

This recalls what Herodotus says about the
Thracians, as quoted in the Teutonic section of

this article ; ana, if we compare the facts thus in-

dicated with the low state of sexual morality said

to prevail to-day in many parts of the Balto-
Slavic region, e.g. Croatia-Slavonia, as reported by
Rhamm (op. cit. p. 103 tf.), or certain governments
of Russia, where the village baths and spinning-
rooms are the scenes of almost incredible profligacy,

we might infer that the people of this quarter of

the globe have always been absolutely indifierent

as to whether a young woman about to marry was
a virgin or not. Such an inference, however, is

excluded by observances which point unmis-
takably to a higher appreciation of maidenly
continence (cf

.
, on this point, O. Schrader, Die Indo-

germanen, Leipzig, 1910, p. 84 ff.). Nevertheless,
even if we grant the presence of such a feature as
maidenly continence in a section at least of the
Slavic race, yet amid the conditions described,

with such practices as the public examination of

the bride's chemise, and the performance of the
first coitus before witnesses (both customs are
found also among the Germans), amid conditions,
too, in which, as is reported of the Lithuanians,
the young men, on the occasion of their marriage,
offer sacrifices to the god Pizius (Lith. pisti, ' coire

'

;

cf. also what is said above (p. SOO"") regarding the
Fricco of the Northern Teutons), we can hardly
speak of ' chastity ' in our sense of the term (cast-

itas). It would be altogether wrong, indeed, to

characterize such customs simply as obscene. They
should be regarded rather as an expression of a
certain naive sensuousness — a simple - minded
homage to the powers and organs of human pro-
creation. But for chastity in the modern sense
—that ethical reserve in word and action which
shrouds the sexual aspect of life—we shall seek in
vain amongst human beings at this stage of develop-
ment, whether they be Teutons or Slavs. It was
doubtless the Christian Church and its teachings
which first introduced the modern conception of

chastity to the Slavic, as to the Teutonic, race,

and it is in accordance with this view that the
ordinary Russian terms for ' chaste ' and ' chastity,'
viz. celomudry, celomudrennosti (properly ffuippo-

aiv-q), come from Church Slavic. The present writer

is inclined to doubt whether there is in Russian a
vernacular term for 'chastity' which would apply
to males as well as females. The expression used
for 'deflower' is celku lumdti, i.e. 'to break that
which is intact.'

When Christianity found its way into the North-
em countries of Europe, its teachers sought to

bring the entire sexual intercourse—in the married
and the unmarried alike—into line with the ideal

of absolute chastity ascribed to the Apostle Paul.

An indication of the extent to which such en-

deavours were pressed may be found in certain

Anglo-Saxon ordinances, one of which runs
thus :

' The layman who would enjoy the grace of

God must not come near his wife for sexual inter-

course on the nights of Sunday, or of feastdays, or

of Wednesday, or of Friday, or during the spring

fast, or in any period whatever when fasting is

enjoined.''
The same thing is found in Russia, and the

thoroughness with which the teachings of the
Church had become incorporated with the mind of

the people finds expression in a little incident nar-

rated by Gleb Uspensky in his Vlasti Zemii ('The
Might of the Soil ), Moscow, 1882 [a work of great
value for the history of civilization].

The wife of the parish priest has given birth to

a child on the Feast of the Epiphany, and the

women of the village find by calculation that

intercourse must have taken place on Maundy
Thursday during the Lenten fast. Whereupon a
rustic utters his thoughts about the priest in this

fashion :
' Aye, in his words he is a real apostle,

but in his conduct a mangy dog. Even a drunken
peasant would never let himself act so.' And
when he goes to greet the new-born child, he
cannot keep back the gibe : 'Well, Otce ("father ";

Eccl. Slav.), have you and your wife (matuika)
not made some mistake in the calendar ?

'

To the influence of the Church may likewise be
traced the observance of the 'Three Nights of

Tobias,' i.e. a period of three days after marriage,

during which the young pair abstain from inter-

course. This custom obtains in Germany, especi-

ally in Swabia ; there is no evidence to prove that

it ever existed in Russia, or among the Slavs gener-

ally, and we may connect its absence there with
the fact that the passage of Tobit which suggested

it is not found in the Greek text, and as given in

the Vulgate ( ' Tu autem, cum acceperis earn, in-

gressus cubiculum, per tres dies continens esto ah
ea, et nihil aliud nisi orationibus vacabis cum ea

'

[6"]) is manifestly an interpolation.^ We must
nevertheless take note of the fact that the observ-

ance of periods of abstinence was a \vide-spread

custom among Aryan and non-Aryan peoples alike,

and was perhaps based upon the superstitions and
magical ideas of a remote age.^

The sexual morality of both the Teutons and the

Slavs is a subject upon which much obscurity still

remains. As regards the Teutons, for instance,

how shall we explain the fact that, when the

Christian Church reached them, it did not find

everywhere a state of things similar to that

recorded by Caesar and Tacitus ? Was the change
a result of Roman influence ? Or did it arise from

the circumstance that, when the struggles arising

from the migration of tribes had ended, the chief

motive for the sexual temperance of the young men,
viz. the need of the qualities useful in war and

1 C(. F. Boeder, ' Die Familie bei den Angelsaohsen,' ic

L. Morsbach, Studien zur engl. Phil. ir. (1899) 132.

2Ct. O. Fritzsche, Exeg Bandb. z. d, Apokr. des A.T.
(Leipzig, 186S)ii. 90 f.

3 Cf. L. V. Schroder, Die Boehzeitsbrdtiche der Esten (Berlin,

1888), p. 192 a. ; E. Hermann, 'Beitrage z. d. indogerm. Hoch-
zeitsgebriiuchen," indot/crm. j'oTScA. xvii. [19041 383ff. ; F von
Eeilzenstein, ' EeuschheiUnachte," ZE xli. [1909] 6fi6.
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hunting, was taken away ? And why is that high
appreciation of virginity which we must ascriue

to the ancient Germans not to be found as a rule

among the rural population of Germany today,
which is marked, according to trustworthy autho-
rities, by frequent surrender of maidenly honour
before marriage, reminding us rather of the
Thracians spoken of by Herodotus than of the
Germani of Csesar and lacitus. Among the Slavs,

again, how are we to explain that contrast in

sexual morality already noted by Nestor ; or that
sexual modesty {stydlivosti) which is found side by
side with the frankest sensuality, more particularly

among the Southern Slavs.' A competent history

of the sexual morality of Northern Europe would
have to deal with all these questions, out, im-
portant as the subject is, no such work is as yet
available, and the present article offers no more
than fragmentary contributions to the under-
taking.

LiTBRATURB.—The literature bos been given in the course of
the article. O. SCHRADER.

CHEMOSH.—See Moabites.

CHEROKEES.—An important subdivision of

the Iroquoian branchof the Amerindsof N. America,
formerly dwelling in the mountainous country
formed by the southern portion of the Alleghany
range, but now resident partly upon their reserva-

tion in Indian Territory, and partly on the Qualla
reservation in Western North Carolina. They
number about 28,000, including many individuals
incorporated from other tribes. Their name is a
corruption of Tsdlagi, a term derived from the
Choctaw, signifying 'cave-people,' in allusion to
the character of the country from which they
originally came ; but they frequently describe
t\isvn&e\ves a.s Ani-yO,nwiya, 'Eeal People.' They
consist of seven clans—Wolf, Deer, Bird, Paint,
Ani-Sah§,ni, Ani-Ga-t^gewi, and Ani-Gl-lahi (the

names of the last three cannot be translated
with any degree of certainty). They possess

an alphabet of their own, which they use for the
composition of sacred formulae.

1. Type of religion.—The Cherokee religion is

a polytheistic form of zoolatry, or animal-worship,
which may possibly have had a totemic origin.

No great central figure, no creative cause, is evident
in this system. To the Cherokee the Land of

Spirits is merely a shadowy extension of the world
in which he dwells. He recognizes neither a
Paradise nor a place of punishment, neither a
Supreme Being nor a Spirit of Evil. 'The
Cherokees,' remarks Whipple, ' know nothing of

the Evil One and his domains, except what they
have learned from white men ' {Report on the

Indian Tribes, p. 35 [Pacific Railroad Documents]).
The tribal gods are neither good nor evil, and live

in Galu"lati, or the Upper World above the sky.

2. Sources of religious history.—The religious

formulse of the Cherokees have been for the most
part preserved in writing by the shamans, or priests,

of the tribe. They are written in the characters
invented by Sequoyah in 1821, and have been
collected with much pains and industry by the
officials of the United States Bureau of Ethnology.
They consist for the most part of medico-religious
formula; and charms to be used in all departments
of daily life, and are invaluable in view ot the light

they cast upon native rite and semi-religious
practice. With the Cherokees, as with the ancient
Egyptians, religion enters into every act of

existence. Notwithstanding that missionary
endeavour among the Cherokees has been strenuous
in character, and that the Gospels have been

1 Cf. K. Riiamm, ' Die geschlechtlichen Tabuverbote unljer d.
Siidslaven,' loc. cit. p. 189 fE.

printed in their own language and alphaljet, the
native religion still retains an exceptionally
strong hold upon the people.

3. Decentralization of religious power.—In the
majority of N. American Indian tribes the occult

knowledge which was the property of the shamans
was usually relegated to the keeping of various
secret societies, which in their methods of initia-

tion and general practice strongly resembled
the popular conception of modem Freemasonry.
That such was the custom with the Clierokees
there is no reason to doubt. But their early
adoption, in the third decade of last century, of a
civilized form of government put an end to any
such socio-religious organizations, and at the
present day the representatives of the native
priesthood work quite independently of one an-
other, sometimes even specializing in the cure of
certain diseases.
MacGowan states {American Historical Magazine, x. 139)

that from the most remote times the Cherokees have had one
family set apart for the priestly office. This was, when first

known to the whites, that of the Nicotani ; but its members
became so insolent and abused their sacred office so flagrantly
that with savage justice they were massacred to a man. The
statement that another family was appointed in their stead,
who to this day officiate in all religious rites (Brinton, Myths of
the New Worlds, 1896, p. 322), appears to have no foundation
in fact, as no such shamanistic caste is mentioned by Mooney
in his admirable work (see Lit. at end) on the sacred formulea
of the Cherokees.

4. Gods.—The gods of the Cherokees may be
divided into four classes: (I) animal gods, (2)

elemental gods, (3) inanimate gods, and (4) anthro-
pomorphic gods.

(1) The animal gods axe, no doubt, the remnants
of a totemic system, and are regarded as the
great original types of the classes they represent.
Among the most important of these are the
uktena, a mythical horned serpent of gigantic size,

the rattlesnake, terrapin, hawk, rabbit, squirrel,

and dog. There are also smaller bird- and insect-

deities, of which the spider is one of the move
important.
The spider is frequently adjured in the eacred formulae used

for the purpose of destroying life, as it is supposed that he
entangles the soul of his victim in the meshes of his web, or
tears it from the body of the devoted being, as he might from
that of a fly, dragging it away to the Land of Darkness.
Regarding the rattlesnake, the Cherokees relate that a ' prince

of the species once dwelt among the valleys of their original
mountain home. Obedient subjects guarded his domains, and
he was crowned with a gem of marvellous magical properties.
This precious stone was the envy of many warriors and shamans,
but those who attempted its capture were destroyed by the
poisoned fangs of its defenders. At last one adventurous
warrior, more ingenious than the rest, hit upon the idea of

donning a suit of leather, and by means of this device walked
unharmed through the files of serpent-warders and tore the
jewel from the head of the serpent-king. The people of his
nation preserved it with jealous care, and related its origin to
Captain Timberlake about the middle of the 18th century.1

The Creeks, Hurons, and Algonquians have a similar myth
regarding a horned or crowned serpent, in which it ia not
difficult to detect the thunderbolt or the lightning, the horn of
the heavenly serpent, for there is a serpent (water) in the
heavens as well as a water-serpent on earth. The Iroquois, of
whom the Cherokees are a branch, believed in a great horned
serpent rising out of a lake and preying upon the people until
a hero-god destroyed it with a thunderbolt (Morgan, League 0}
the Iroquois, Rochester, N.Y., 1854, p. 159). These are, indeed,
ail allegories, representing the atmospheric changes which
accompany the advancing seasons and the ripening harvests.
As the emblem of the fertilizing summer showers, the serpent
of lightning was the god of fruitfulness.

The rabbit-god also appears frequently in the Cherokee folk-

tales, and must be granted another than a totemic origin. In
these fables it appears as Manito VVabos, actually overcomes a
demi-god, and blows him to fragments, the pieces becoming
the bits of flint or chert which were formed in the mountainous
Cherokee country. In the traditions of the Algonquians and
Iroquois the great hare or rabbit, Manibozho or Michabo, con-
stantly re-appears. He is half-wizard, half-simpleton, in the
modernized versions of these tribes ; but as the patron and
founder of the Algonquian Tneda-worship he is a very
different character, being regarded as the creator of all

things, the inventor of picture - writing, the father and
guardian of the nation, and the ruler of the winds. He la

also a mighty hunter and culture-hero. In the autumn he

1 Henry Timberlake, Memoirs, p. 48.
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seeks his winter sleep. He resides in tlie east, and in the
formulre of the meda craft, when the winds are invoked to

the medicine-lodge, the east is summoned in his name.
In all this can be espied more than the myth of a mere
rabbit-god. The east is prominent in primitive mythology as

the source of the morning. The examination of the Algonquian
root wab, the groundwork of the name Wabos, proves that,

although it has the meaning of * rabbit,' it also implies * white,'

and that from it is derived the word for the east, the dawn, the
light. Wabos, then, is no mere rabbit-god, but the god of

light, of dawn, the dispeller of the darkness, as is the Algonquian
Michabo. The Iroquois have many Algonquian relationships,

and this myth would appear to be one of them.

(2) Elemental gods.—The principal elemental
deities are fire, water, and the sun, all of which
possess symbolical appellations. The sun is called
Une'lanuhi, ' the Apportioner,' and is worshipped
chiefly by the ' ball-players,' or actors in a rite

which wul be described later. Hunters worship
fire. Water is designated the ' Long Person,' and
no ceremony of any description is complete without
a prayer being first addressed to this deity. Wind,
storms, clouds, and frost are also frequently in-

voked. The separate worship of the sun and of

fire is remarkable, as among the majority of

American races what appears on the surface to

be sun-worship is usually found, upon closer ex-
amination, to be attributable to the worship of
fire. That this cannot be the case with the
Cherokees is plain, as they differentiate between
the two, and this discrimination rather sharply
separates their worship from the religious practice
of most other N. American tribes.

(.3) Inanimate gods.—In these we find undoubt-
edly a close analogy to fetishistic practice. The
principal of these inanimate deities is the Stone,
a pebble suspended by a string, prayed to by
the shamans in the hope of finding lost articles.

The Flint is also invoked when the shaman is

about to scarify the patient with a flint arrow-
head before rubbing on the medicine. The Flint
is an object of especial veneration in nearly all

American mythologies. Tohil, the god who gave
the Kiche of Guatemala fire by shaking his sandals,
is represented by a flint-stone, and they also pos-
sessed a myth which recounted how in the be-
ginning of things such a stone fell from heaven to
earth and broke into 1600 pieces, from each of
which sprang a god. These myths describe how
the worship of flints and stones arose. They were
emblems of the thunderbolts, the cause of fecund-
ating rains.

Plant-gods are not prominent in the Cherokee
pantheon, the principal one appearing to be the
ginseng {Aralia guinquefolia, Gr.), the so-called
'man-root,' also held in high estimation by the
Ojibwas as of Divine origin (see W. J. Hott'man,
'The Midewiwin of the Ojibwa,' 7 RBEW, 1891,

p. 241). In the formulae of the Cherokee shamans
it is addressed as the 'Great Man,' or the 'Little
Man,' although its correct designation in the
Cherokee language signifies 'mountain-climber.'

(4) Anthropomorphic gods.—The Cherokees pos-
sess quite a number of anthropomorphic deities
of more or less importance. Of these, Asgaya
Gigagei (Red Man) is perhaps the most frequently
invoked. He appears to be connected in some
manner ^vith the thunder, and would seem to be
androgynous, as in one of the formulte for rheu-
matism he is addressed both as ' Ked Man ' and as
' Red Woman,' his sex name to be applied to him
as the sex of the patient varies ; that is, if the
patient be a male, he must be addressed as ' Red
Woman,' whereas, if the sutt'erer be a woman, it

is necessary, to ensure a successful operation, to
address him as 'Red Man.' The facts that he is

described as bein^' of a red colour, and that the
Cherokees were originally a mountain people, seem
to point to the conclusion that he was a thunder-
god. Other thunder-gods of the American race,

the Con of the Peru\'ians for example, are de-

cribed as red in colour, and as dwelling in clouds
upon the mountain tops—their hue, of course,
denoting the lightning. The Chac, or rain (cloud)

gods of the Mayas were called 'the Red Ones,'
owing to their emanating from the clouds. A
portion of the feather-shield of Tlaloc, the Mexican
god of rain, was also of a red colour. In the
Cherokee colour-symbolism red is the colour of the
east, whence comes the sun.

Two other thunder-deities are also frequently
mentioned in the sacred formulEB. These are the
' Little Men,' or ' Thunder Boys,' whom we shall
find occasionally invoked when we treat of the
formulae themselves. The Peruvians believed the
thunderbolts to be the children of Apocatequil, a
thunder-god ; and in Peru twins were always re-

garded as sacred to the lightning, since they were
emblematic of the thunder and lightning t\vinfl,

Apocatequil and Piguerao. In these 'Thunder
Boys,' then, we have probably an analogous
mythical pair.

A hunter-god of giant proportions is Tsvl 'KalU,
or 'Slanting Eyes,' who lives in a great mountain
of the Blue Ridge range in N.W. Virginia, and
whose private property includes all the game in

the district. In this slant-eyed deity we may
perhaps descry a deer-god. Such a god was wor-
shipped by the Nicaraguans, who offered to it

clotted blood in a napkin.
Many prayers, songs, and excuses are made by

the savage hunter to the very animals he intends to

kill. But the Cherokee is nothing if not consistent
in the choice of the gods he selects to invoke on
special occasions. Thus, if illness is believed to

be caused by a fish, the heron, fish-hawk, or some
bird which lives upon fish is implored to seize the
evil-doer and devour it, so that relief may come
to the suft'erer. Should small birds torment the
vitals of the patient or othermse aflect his imagina-
tion, the sparrow-hawk is invoked to scatter them ;

and, when the rabbit is adjudged the author of

evil, the rabbit-hawk is requested to slay him.
Should even a small portion of the disease remain,
the services of the whirlwind are requisitioned by
the officiating shaman, who begs it to carry the
remnant to the hills, and there scatter it, so that
it shall never reappear. The warrior prays to the
Red War-club ere setting out on the war-path,
and he who expects to court danger in any ex-

pedition prays to the cloud to envelop him and
screen him from his enemies. The worship of

the Cherokees is therefore a pantheism, but it

is a pantheism in which the animal-gods are

paramount.
5. Spirits and other m3rthologicaI conceptions.

—Numerous spirits, ghosts, and minor gods of all

descriptions swell the Cherokee pantheon. Such are

Detsata, a Puck-like spirit, and the 'Little People,'

analogous to the faines of Europe. The animal
gods or spirits who dwell above are the great

prototypes of which the earthly brutes are but
the microcosms. They dwell at the four cardinal

points, each of which has a special name and
colour, which applies to everything in the same
connexion. Thus the east is the Sun Land, the
north the Cold Land, the west the Darkening
Land, and the south the Mountain Wahala, and
their respective colours are red, blue, black, and
white. The white and red spirits are usually re-

garded, when combined, as those from whom
emanate the blessings of peace and health ; the

red alone are invoked for success in any venture ;

the blue, to frustrate inimical persons or bring

trouble upon them ; and the black, to slay an
enemy. The most potent are the white and red,

and the final success of any undertaking is supposed

to rest with them.
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For example, in the formula used in the cure of rheumatism,
the Bhanian invokes the Red Dog in the Sun Land, addressing
him as Adawehi (one possessed of supernatural power), to
whom nothing is impossible, ' whose prey never escapes.' The
Red Dog, in response, is supposed to carry away a portion of

the disease, and the Blue Dog of the Cold Land is next invoked.
When he, too, has removed a part, the Black and White
Dogs are subsequently implored to do likewise. Finally, the
White Terrapin is requested to bear off the remainder of the
disease, after which the shaman declares that a cure has been
effected.

6. The shamans, or priests.—The sliamans, or
priests, as has been said, belong to no central
organization, as in the majority of North American
tribes, but practise singly. They are extremely
jealous of the ability of white physicians, and
resent their presence among the various Cherokee
tribes, asserting to the people that white man's
medicine is harmful to Indians. The belief of the
Cherokees and their ritual are in that stage of

religious evolution known as orenda, or magic in

which the medico-religious practice of the shamans
takes the place of actual ritual. The chief neces-
sity for religion, in fact, is found in the existence
of disease, and the principal office of religion is

its eradication. Disease and death the Cherokees
believe to be unnatural, and due to the evil influ-

ence of animal spirits, ghosts, and witches. The
shaman's office is therefore the invocation of the
benign influence to avert or to remove disease or
misfortune, or to bring down evil upon the heads of
any persons whom those who employ them desire
to harm.
The pay they receive for their offices is called

ugista'ti, probably derived from tsigiu, ' I take,'

or ' I eat.' Formerly this took the form of a deer-
skin or a pair of moccasins, but since the intro-

duction of civilized manufactures it may be a
piece of cloth, a garment of any sort, or a hand-
kerchief. They dislike the imputation that these
gifts are ' pay,' and assert that their presentation
is necessary to the consummation of a perfect
cure. So far as their explanation can be under-
stood, the cloth is said by them to be regarded as
an offering to the spirit which has brought about
the disease, to eflect the ransom of the afflicted

person, or to protect the hand of the shaman
whilst engaged in extracting the disease from the
body of the patient. They further assert that the
evil influence of the spirit enters into the cloth,

which must be sold or given away by the shaman,
else, when the amount of cloth he has collected
reaches the height of his head, he wUl die. No
evil results, however, are supposed to accrue to
the purchaser, but no member of the shaman's
family may accept these goods unless he give
something in exchange. However, if the reward
take the form of comestibles, the shaman may
consume them without fear, so long as they are
partaken of along with the other members of the
family. The reward to the shaman is always
freely made, and he is not supposed to make any
charge ; but, should he be engaged in other than
purely medical practice, a fixed rate of remunera-
tion exists for his payment. Should the shaman
be called in to a case which he diagnoses as a
certain complaint, and after a while traverse his
own diagnosis, he expects a separate fee at the
commencement of a new course of treatment.
A curious point of sharaanistic etiquette is that

neithei the husband nor the wife of a sick person
can send for the priest, but the call must proceed
from a blood relation of the patient. A case is

recorded where a woman complained that her hus-
band was very sick and required the treatment
of a shaman, but said that his family neglected
the matter, and that she dare not take the
initiative.

7. Medico-religious practice.— As has already
been pointed out, the principal part of the

Cherokee religion centres in medico-religious prac-
tice. The study of this pliase of religious magic is

exceptionally important, as illustrating very fully

a stage in the evolution of religious belief and
ritual. Before commenting further upon the exact
position of this phase as a link in the chain of

religious evolution, it will perhaps be well to

examine the native myth which recounts the
origin of disease, and tlie consequent institution
of curative medicine

:

The myth recounts that in the old days the members of the
brute creation were gifted with speech, and dwelt in amity with
the human race. The increase of humanity, however, crowded
the animals into the forests and desert places of the earth, and,
upon the invention of lethal weapons, man commenced the
wholesale slaughter of the beasts for the sake of their flesh and
skins, and trod upon the lesser animals with contempt. The
animals, driven to despair, resolved upon retributive measures.
The first to meet were the bears, headed by the old White Bear,
their chief. After several speakers had denounced mankind for

their bloodthirsty behaviour, war was unanimously decided
upon, and the nature of human weapons was discussed. It was
discovered that the bow and arrow were the principal human
weapons, and it was resolved to fashion a specimen to see if they
could not turn man's weapons against himself. A piece of wood
suitable for the purpose was procured, and one of the bears
sacrificed himself to provide them with gut for a bowstring.
After the bow was completed it was discovered that the
claws of the bears spoiled their shooting. One of the bears,
however, cut his claws, and succeeded in hitting the mark. But
the chief, the old White Bear, interposed with the remark that
claws were necessary to climb trees with, and that all would
have to starve were they to cut them off.

The next council was held by the deer, under their chief. Little

Deer. They resolved to inflict rheumatism upon every hunter
who should slay one of them unless he asked pardon in a suitable
manner. They gave notice of this decision to the nearest settle-

ment of Indians, and instructed them how to make propitiation
when forced by necessity to kill one of the deer folk. So, when
a deer is slain by the hunter, the Little Deer runs to the spot,
and, bending over the bloodstains, asks the spirit of the deer
if it has heard the prayer of the hunter for pardon. If the reply
be ' yes,' all is well, and the Little Deer departs ; but if the
answer be in the negative, he tracks the hunter until he enters
his cabin and strikes him with rheumatism, so that he becomes
a helpless cripple. Sometimes hunters who have not learned
the proper formula for pardon attempt to turn aside the Little
Deer from his pursuit by building a fire behind them in the
trail.

The fishes and reptiles then held a joint council, and arranged
to haunt those human beings who tonnented them, with hideous
dreams of serpents twining around them, and of eating fish

which had become decayed. These snake and fish dreams seem to
be of common occurrence among the Cherokees, and the services
of the shamans to banish them are in constant demand.

Lastly, the birds and insects, with the smaller anin>als,

gathered together for a similar purpose, the grubworm presid-
ing over the meeting. Each in turn expressed an opinion, and
the consensus was against mankind. They devised and named
various diseases.

When the plants, which were friendly to man, heard what had
been arranged by the atiimals, they determined to frustrate their
evil designs. Each tree, shrub, and herb, down even to the
grasses and mosses, agreed to furnish a remedy for some one of

the diseases nstmed. Thus did medicine come into being, and
thus the plants came to furnish the antidote to counteract the
evil wrought by the revengeful animals. When the shaman ia

in doubt as to what treatment to apply for the relief of a patient,
the spirit of the plant suggests to him a fitting remedy.

The idea of curing by means of plants probably
sprang from fetishistic practice. Some analogy or
likeness was traced between the plant and certain
of the sacred animals or spirits, according to the
process kno^vn as the Doctrine of Signatures. It

is a recognized principle in magic that things which
bear a resemblance to each other have an occult
eflect upon one another. Thus, the shaman mixes
with a draught to expel worms the red fleshy

stalks of chickweed, because they resemble worms,
and consequentlj" must possess some occult influence

upon worms themselves. This resemblance be-

tween substances is employed by practitioners of
savage magic all the world over, and instances
can be multiplied by the score (see Lang, ' Moly and
Mandragora,' Custom, and Myth^. 1893, p. 143). The
fetishistic employment of the chickweed in the
above-mentioned example is plain. In biliousness,

again, called dal&ni by the Cherokees, the most
apparent symptom is the yellow bile vomited by
the patient ; and, in order to effect a cure, plants
which possess a yellow stem or flower are employed
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in treatment. This system also extends to the

tabu which is part ot the prescription. Thus a
patient who suffers from scrofula must not eat the
nesh of a turkey, the dewlap of which resembles a
scrofulous eruption.

Faith plays an immense part in the practice of

savage medicine, and the rites and prayers of the
shamans are calculated to inspire confidence in the

Indian's breast, the effect thus produced probably-

conducing to his physical betterment. Many of

the plants used by the Cherokee shamans are of

absolutely no avail as drugs, and are employed
merely because of their ' sympathetic ' analogies

to the supposed cause of the complaint.
8. The medico-religious tabu.—If the condition

of the patient be serious, the shaman almost in-

variably places him under a tabu. This is nearly
always done for the purpose of removing liim from
direct or indirect contact with any woman in a
pregnant condition or suffering from recurrent
illness. The presence of such a woman is considered
to nullify the shaman's treatment, and all females
who do not belong to the family are refused
admittance. Men are also forbidden to enter,

because they may have come into contact with a
tabued woman. In a rheumatic formula the patient
is forbidden to touch a squirrel, dog, cat, mountain
trout, or a woman. Here we may trace the
totemic tabu.

9. Shamanistic medico - religious method. —
Baths, bleeding, and rubbing, accompanied by
magical formulae, enter largely into the methods
in use among the shamans for the expulsion of

evil spirits or of foreign bodies placed in the system
at their instigation. Bathing m a running stream,
or ' going to water,' as they term it, is one of their

most common medico-religious ceremonies, and is

performed upon many different occasions, as at the
commencement of a new moon, before eating new
food at the green-corn dance, before the medicine
dance, and before and after the ball-play. It is

also frequently brought into requisition in con-
nexion with the invocations for long life, the
counteraction of bad dreams or evil spells, and as
a part of regular treatment for many different
diseases. The details of the ceremony are exceed-
ingly elaborate, and vary with the occasion. The
shaman and the person who is to bathe are required
to fast from the previous evening, the bath taking
place at sunrise. The bather immerses his entire
body in the water either four or seven times, but
in some cases ritual is satisfied if the water is

Eoured over the head by the hand. Whilst the
ather is in the water, the shaman sits on the

bank, divining omens from the play of magic
beads between his thumb and finger, or from the
motions of fishes in the stream. The end of

autumn is considered the best period of the year in
which to perform this ceremony, as at that time
the fallen leaves from the trees float upon the
rivers, and are supposed to communicate to them
their medicinal virtues.

Bleeding is an operation usually performed
before taking part in the ball-play, or in cases of

rheumatic origin. In one of its forms it merely
consists in scratching the patient's skin and rub-
bing in the medicine to be applied, but in its most
drastic form it is performed with a small cupping-
horn, to which suction is applied. The shaman
usually pretends to find a small pebble or stick in
the blood drawn, which he declares to have been
placed in the patient's body by the evil spells of an
enemy. Scratching is a severe process, being per-
formed by a flint arrow-head or a rattlesnake's
tooth, in accordance with the mythologic theory

;

and in preparation for the ball-play a huge comb
having seven teeth is used, made from the sharp-
ened splinters of a turkey's leg bone. The

scratching is performed according to a particular
pattern, and is extremely painful.

In rubbing, the palm of the hand is used. In a
formula which treats of snake-bite it is recom-
mended to rub in a contrary direction to that in

which the snake coils itself, because ' this is just
the same as uncoiling it '—a remarkable instance
of sympathetic magic.
Blowing upon the body is often practised, this

being usually performed so that the shaman may
blow the shopzga cross on the patient.

10. Plant-g-athering ceremonies.—The cere-

monies used in connexion with gathering the
medicinal plants and herbs are legion. The
shaman is usually equipped for the search with
a quantity of red and white beads. He approaches
in a certain direction the plant to be culled, and
circles round it either one or four times, reciting

certain prayers during these revolutions. He then
plucks the plant out of the ground by the roots,

and places a bead in the hole, which he fills up with
loose earth. These beads are regarded as a com-
pensation to the earth for the plants thus reft from
her. In some cases it is considered essential by the
shaman to pass by the first three plants met until

he comes to the fourth, which he takes ; he is

then at liberty to return for the others. When a
tree is being stripped of its bark, the bark is always
taken from the east side of the tree ; and, when the
roots or branches are used, it is considered neces-

sary to pluck the one which runs out towards the
east, the reason being given that the sun's rays have
rendered the branch or root bitter and more power-
ful medicine. The roots, herb, and bark having
been gathered, the shaman ties them up in a small
bundle, and casts them into a running stream,
muttering appropriate invocations the while. If

the package floats, he considers it an omen of good
for the success of his prescription. But, should it

sink, he concludes that he has failed in some part
of his ritual, and commences the entire process

over again, from the culling of the necessary
plants onward. The preparation of the medicine,
its proper care and administration, have each a
ritual of its OAvn ; and so entrenched are the
shamans in the esteem of the Indians, because of

their exactness in the observance of these rules,

that impostors receive short shrift.

11. Colour symbolism.—In the shamanistic
system of the Cherokees, colour symbolism plays
a most important part. As already indicated,

this was connected chiefly with the four cardinal

points of the compass. Nearly all American
Indian tribes possess elaborate systems of colour

symbolism, which is generally expressed mth
reference to the points of the compass, personal

decoration and tatuing, etc. ; and in some in-

stances, in addition to the four horizontal points

or regions of the universe, three others were
sometimes recognized, which may be termed the
vertical points or regions, namely, the upper,

lower, and middle worlds. In some cases, as

among the Navaho, a separate colour scheme is

used for their heaven or celestial region, and
another for their under-ground world, the region

of death, danger, and witchcraft. In some in-

stances the colours of the cardinal points have been
used to denote something more than mere ideas of

locality, though these ideas may often have some
mental connexion with the idea of locality. Thus,
the elements as conceived in Indian philosophy

—

fire, wind, water, and earth—are often symbolized

by the colours of the cardinal points. As before

explained, the Cherokee deities corresponded in

colour to the characteristics imputed to them,
and were connected Avith other spirits of like

name but of different colours. Their symbolic
system, apart from their cardinal system (Mooney,
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'Sacred Formulas of the Cherokees, 7 BBEW, p.

342), is as follows :

East= red = success ; triunipli.

North = blue = defeat ; trouble.

West= black = death.

South = white = peace ; happiness.
Above= browu = unascertained, but propitious.

,, =yellow = about the same as blue.

Much diversity exists in the colour systems of the
various tribes, both as to the exact location and as

to the significanceof the colours, but black is usually
the symbol of death, while wliite and red signify

peace and war respectively. The Cherokees estab-

lished places of refuge as asylums for criminals, in

the manner of the Israelites, which they desig-

nated ' white towns ' ; and for sacrifices, animals
of this colour were most highly esteemed by them.

12. Ceremonial dances and games.—The
Cherokees possess, in common with other Indian
tribes, many ceremonial dances and games, but
several of these seem to dillerentiate their customs
sharply from those of other peoples. Thus, the
Medicine Dance and the Medicine-boiling Dance
were second in importance only to the Busk, or
Green-Corn Dance. The Medicine Dance is gener-
ally performed in connexion with other dances,
but tne Medicine-boilin" Dance, which possessed
much solemn ceremonial, has unfortunately been
discontinued for nearly twenty years. It took
place in the autumn, probably preceded the Green-
Corn Dance, and lasted for four days. The prin-

cipal ceremony in connexion with it was the
drinking of a powerful decoction of various herbs,
which acted as a strong purgative and emetic.

The usual fasting and bathing accompanied this

ceremony.
The Green-Corn Dance was an occasion upon

which all crimes and faults were solemnly forgiven
and forgotten, a season of tribal absolution. The
day upon which the ceremony was to commence
was determined by the chief in council. In settle-

ments of small importance it lasted for four days
only, but in the larger Indian villages it often
occupied twice that period.
On the first day the * square ' Id the middle of the village ifl

eprlDkled with white sand while the ' black drink ' is in pre-
paration. The official fire-maker kindles the new fire by
friction, the four logs for the fire being laid cross-wise with
reference to the cardinal points. A strong emetic ia then
drunk until the afternoon, and the day in finished with various
clan dances. On the second day, dancing recommences in the
morning. About midday the men approach the new fire,

rub the ashes on their chins, necks, and bellies, jump
head-foremost into the nearest river, and then return to the
square. The women are meanwhile busy with the prepara-
tion of new corn for the feast. Before the feast begins, the
men rub some of the maize between their hands, and then
on the face and tthest. On the third day the men sit in the
square all day. On the fourth day the women rise early
and procure some of the new fire, with which they kindle a
similarly constructed pile of logs upon their own hearths. They
then plunge into water, taste some salt, and dance the ' long
dance.' On the fifth day the four logs of the fire, which last

only four days, having been consumed, four other logs are
similarly arranged, and the fire is re-kindled, after which the
men drink the ' black drink.' On the sixth and seventh days
the men remain in the square, but on the eighth and last day
ceremonies of a very impressive nature are held. A herbal
mixture is used by the men to drink, to rub over their joints,

etc., after the shamans have blown into it through a small
reed. Another curious mixture, compounded of old corn-cobs
and pine-boughs mixed with water, and stirred by four girls
who have not reached puberty, ia also used by the men to rub
themselves with. Then two men bring tobacco to the chief's
house, and every one present receives a portion. Next the
chief and his counsellors walk four times round the burning
logs, and throw some of the tobacco into the fire each time
they face the east, and then stop whilst facing the west. They
afterwards take a cane with two white feathers fixed upon it,

and cast it into the river, jumping in after it, and emerging
with four stones picked from the bottom. With these they
cross themselves four times, each time throwing one of the
stones back into the water. The ceremony ends with the ' mad
dance,' which is performed after nightfall.

The Ball-Play is preceded by ceremonial dancing,
fasting, bleeding, anointing, and prayer, under
the direction of the shamans. It is played with

a small ball of deerskin stud'ed witli hair or moss,
and with one or two netted racquets, the rulea

being similar to those of lacro.sse or football. The
game, like the Mexican tlachtli, has probably a
religio-astronomical significance, as is evidenced by
the severe fasting and ritual which precede it.

13. The medico-religious formulse and their

ritual.—The medico-religious formuliE, which are
the basis of our knowledge of Cherokee belief and
ritual, are some six hundred in number, and were
obtained, on the Cherokee Reservation in North
Carolina, in 1887 and 1888, by officials of the U.S.
Bureau of Ethnology. They cover every subject
pertaining to the daily life of the Cherokees, includ-
ing medicine, hunting, fishing, love, war, etc., and
embody the entire religious ideas of the nation.
Some of the manuscripts are more than fifty years
old, and many are probably older, as can be ascer-
tained from the archaic type of the language em-
ployed. These fonnulse have been handed down
from a remote antiquity, until the invention of
the alphabet, as stated, enabled the shamans to

put them into writing ; and this circumstance has
given us an exposition of aboriginal religion which
could not be obtained from any other tribe in

North America, some of them possessing an
alphabet of their own, which they use for native
religious purposes. The language, the concep-
tion, and the execution of these formulas are all

genuinely aboriginal, and show not a trace of

white influence. Besides the formuliB obtained
from shamans, still or recently existing, there are
the Kandheta Ani-Tsdlagi EH, or ' Ancient
Cherokee Formulse,' which are of older origin. In
order to furnish the reader with a correct idea of
these formulae, we append a translation of one of

the most brief

:

To treat the black yellowness.
Listen I In the great lake the intruder reposes. Quickly he

has risen up there. Swiftly he has come, and stealthily put
himself (under the sick man). Listen 1 Ha I Now you two
have drawn near to hearken, there in the Sun Land you repose,
O Little Men, O great anidawehi I The intruder has risen up
there in the great lake. Quickly you two have lifted up the
intruder. His paths have laid themselves down toward the
direction whence he came. Let him never look back (towards
us). When he stops to rest at the four gaps, you will drive him
roughly along, ho-w he has plunged into the great lake from
which he came. There he is compelled to remain, never to
look back. Ua I tiiere let him rest.

(Directions.) This is to treat them when their breast swells.

Fire (coals) is not put down.

This formula appears to have been in use in

cases of acute biliousness. The Cherokee idea ia

that it is caused by revengeful animals, especially
by the terrapin and the turtle, the flesh of which
is undoubtedly bilious eating. The song given
above is sung whilst the shaman rubs the breast
and abdomen of the patient with an infusion of

wild cherry bark. The ' intruder ' is, of course, the
tiu-tle or other animal, the spirit of which has
caused the mischief by creeping into the body of

the man. The two Little Men of the Sun Land
are invoked to drive out the intruder. These are
probably the ' Thunder Boys ' mentioned above,
who come at the bidding of the shaman, drag the
intruder from the body of the patient, turn his

face towards the sunset, and drive him with many
blows to the lake whence he came. On the road
there are four mountain passes, where the disease

spirit attempts to rest, but he is unmercifully
hounded on by the two Little Men, who permit
him no breathing space, and finally force him into

the lake, from which he is not allowed even to look
back. The four gaps or mountain passes negoti-

ated by the disease spirit are symbolical of the
stages in the treatment of the patient. The direc-

tion that no fire is to be used means that the
shaman has warmed the decoction otherwise than
by introducing live coals into it.

The most important formulai are those used in
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the treatment of rheumatism. This disease, as

before stated, is supposed to be caused by the
spirit of the slain deer, or by the measuring-worm
{Caiharis), tlie movements of which resemble those

of a person crippled by rheumatism. To remove
rheumatism inflicted by Little Deer, the deer-god,

it is thought necessary to employ the agency of

some powerful animal spirit wnich is the natural
enemy of the deer—usually the dog or wolf.

The shaman thus invokes the Red (War) Dog, who
dwells in the Sun Land, in flattering terms, and
begs him to come to the assistance of the sick

man. This spirit is supposed to arrive, and carry
off with him a portion of the disease in his mouth.
The Blue, Black, and White Dogs of the otlier

lands situated at the remaining cardinal points
are also successively invoked, and, lastly, the White
Terrapin of Wahala is prayed to to remove what
the dogs have left. He is supposed to do so, and
tlie shaman declares that a cure has been accom-
plished. The ' Red Man ' is also frequently in-

voked in cases of rheumatism, the formula relating

to his assistance varying with the sex of the person
who is under treatment. The cat, dog, and squirrel

are tabued in rheumatism, as they sometimes as-

sume the cramped attitude of a rheumatic patient.

The formulae usually consist of four paragraphs,
four being the sacred number of the Cherokees.
Four blowings and four circuits in the rubbing
are also laid down as necessary. So many archaic
words run through the songs that even the shamans
have forgotten their meanings, and appear to re-

gard them as nonsense or merely magical ' patter.

'

But a careful philological analysis of these terms
has proved them to be genuinely archaic Cherokee
expressions. In the snake-bite formula it is curi-

ous to notice that the same instructions are given
as regards ritual as are used in a case of dreaming
of snake-bites. Great pains are taken not to

offend the rattlesnake in any way, as he is re-

garded by the Cherokees as one of their principal
deities. Thus the shaman, when repeating the
formula for snake-bite, never declares that the
rattlesnake has bitten the patient, but says that he
has been ' scratched by a brier.' In the same way,
when an eagle has been shot for a ceremonial
dance, it is announced that ' a snowbird has been
killed,' the purpose being to deceive the rattle-

snake or eagle spirits which might chance to over-

hear the remark. Likewise, if the shaman has
reason to believe that a powerful spirit has caused
the indisposition, he is very careful to throw as
much contempt as possible on the intruder, and
to convince it of his own superior magical power.
Not only do the spirits of the slaughtered game

attack men ; they also vent their revengeful spleen
upon his ottspring. Thus the Cherokees believe
that worms in young children are caused by the
spirits of birds killed by their fathers tracking
them home by the blood-drops on the leaves, and
casting their shadows upon the children. In the
treatment of such cases the child must not be
taken out of doors for four days, because, should a
bird chance to pass above it so that its shadow
would fall upon him, it would ' fan the disease

'

back into his body. For ' morning pains in the
teeth ' (neuralgia) the ' Red spider ' is invoked, as
it is thought that worms lodge in the gums, and
they are just what the 'Red spider' eats. The
Blue, Black, and White spiders are then adjured ;

and it is noticeable that the latter spirits dwell
above {6alil"lati), where no point of tne compass
is assigned to it. The dweller in the overhead
GaluHati may be red, white, or brown in colour.

In the formula it is white, the colour ordinarily
assigned to spirits dwelling in the South. In a
toothache formula the squirrel is prayed to to

take the tormenting worm and put it between the

forking limbs of a tree on ' the north side of the
mountain.' In the same formula tire is adjured
as 'the Ancient White.' The name refers to its

antiquity and life-giving properties, and to the
fact that when extinguished it is covered with a
coating of white ashes. In other formulfe, in

which the hunter draws omens from live coals,

fire is often addressed as ' the Ancient Red.

'

In some of the invocations the spirits of the air

are addressed collectively. For example, in a
formula for treating chills, the shaman sings to
the whirlwind, and ' to those who dwell on high ' ;

that is, to the spirits of mountain, air, forest, and
water. The invocation to the whirlwind is accom-
panied by blowing, in imitation of the spirit

adjured. In other diseases, the Black, Red, Blue,
and White Ravens are adjured to drag out the
seeds of the complaint, which will otherwise
evolve into a ghost or spirit within the body of
the patient. In fact, the entire process is analo-
gous to that of ' the casting out of devils,' so
familiar to students of Eastern lore.

14. Hunting- and love formulse.—Finally, the
Cherokees make use of invocations to the gods to
assist them in hunting and in love. The great
Kanati, the ' Great Terrestrial Hunter,' who for-

merly kept all the game shut up in his under-
ground cavern, but who now dwells above the sky,
is the god most frequently adjured by hunters.
He appears to be confounded in the formulae with
the raven, and may perhaps have been originally
a raven-totem. In all parts of America we find

the raven as a symbol of the clouds, associated
with the rains and the harvests (Brinton, Myths of
the New World, p. 249). In this respect we may
see a connexion between the raven and Kanati, as
rivers are addressed as Ela-Kanati, the name re-

ferring to the manner in which the tiny mountain
rivulets, originated by the great rains, search out,
hunt, and bring down the debris of the mountain
forests to the main stream. This river the hunter
is supposed to feed with blood washed from the
game. In like manner he feeds the fire, ' the
Ancient Red,' with a piece of meat cut from the
tongue of a slaughtered deer. In the morning the
bird-hunter recites an invocation to ' the Ancient
White' for success during the day. He then
shoots an arrow at random—probably an act of

placation to one or all of the cardinal points—and
utters a hissing sound intended to call up the
birds. The love formulse are usually addressed to
' the White Woman '—probably the moon—and
are generally uttered by the lover himself without
the assistance of a shaman ; and their purport is to

protect the newly-married wife from the arts of

seducers.

As offering a complete picture of savage life

and religious practice, the sacred formulae of the
Cherokees are unparalleled in comprehensiveness
and interest, and deserve even fuller examination
than has yet been given to them.

Literature.—W. Bartram, Travels, New York, 1776 ; Mac
Gowan, Amer. Historical Magazine, vol. x. ; J. Mooney,
'Myths of the Cherokees,' J9i;£BIK, 1900, 'Sacred Formulas
of the Cherokees,' 7 RBEW, 1S91 ; C. C. Royce, ' Cherokee
Nation,' S RBEW, 1887 ; H. Timberlake, Memoirs, London,
1765 ; A. W. Whipple, Report on the Indian Tribes, Washing-
ton, 1866. Lewis Spence.

CHERUB, CHERUBIM (Heb. an:?, pi. o-^n?,

D'j-i?).— I. Derivation.—The derivation of the term
is uncertain, but several conjectures may be re-

jected as lacking both evidence and probability.

Connexions have been suggested with a Syr. word
meaning 'strong' (Gesenius, s.v.), and with the

Egyp. xeref (Renouf, PSBA vi. [1884], 193). In the

latter case similarities in conception and function

may be traced, but the difi'erences also (see below)
are almost too wide to admit of a common origin
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of the names. Identification with the Assyr. adjec-
tive karHlm, ' mighty,' is strongly advocated by
Delitzsch (Assyr. HWB, p. 352), but the conception
is too specific to be carried back to so general a
term, in the absence of any certified particular-

izing factor. Lenorniant was the first to suggest
(Origincs de Vhistoire, 1880, i. 112, Eng. tr. p. 126 ;

see Schrader, COT i. 40) identification with the
Aasyr. kirHbu, a word alleged to occur on a talis-

man as a synonym for Mdu, the name for the steer-

god or winged bull with a human head, stationed
on guard at the gate of Assyr. temples and palaces.

But neither has the occurrence of the term been
verified [ZA, 1886, i. 68), nor is the comparison
exact enough to carry conviction. The grouping
of the figures and their functions are both distinct

;

and in the earliest Heb. tradition (Gn Z^) the gate-
way, an indispensable feature of the Assyr. scenery,
disappears, while 'the flame of a sword'—an almost
certain reference to lightning—is equally absent
from the Assyr. tradition. It is now reported that
the reading kirHbu rests upon a mistalce {KAT',
632, n. 5) ; and all that is permissible is to regard
the two traditions, not as derived the one from the
other, but as collateral and perhaps independent
developments of a tendency to construct composite
figures of various kinds as symbols of natural or

imagined processes, and to use them sometimes for

purely artistic purposes, and sometimes for the
expression of minor religious conceptions. The
closest comparison between Assyr. or Bab. and
Heb. usage in this matter is to be found at later

stages. The date was a valuable article of food in

Babylonia, and winged human figures are often re-

presented as fertilizing the palm with pollen (Tylor,
in PSBA xii. [1889-90] 383 ff., where an Egyp.
origin or suggestion is claimed for the practice).

Similarly, cherubim and palm-trees are associated
in the decorations of Solomon's Temple (1 K 6'^-*'')

and of Ezekiel's (Ezk 41'^'-), and it is more than
likely that some religious significance attached to

the combination. But imitation, direct or medi-
ated, with community of sentiment, is an ade-
quate explanation of the conditions, apart from
any attempt to force an intractable etymological
theory in the absence of any materials in the extant
documents.
Concerning another theory, at first apparently

full of promise, a similar conclusion will stand.
On the postulate of a Heb. or Syr. root, not used
in its assumed original meaning of ' tearing ' like a
bird of prey, or in the further sense of ' ploughing

'

or ' tearing up ' the soil, ypijifi is asserted to be a
loan-word of kindred derivation with nn^, and a
common origin is sought in the Pers. giriftan,
'to seize,' or in the Skr. grbh. But, apart from
technical objections, this is to overlook radical
differences of conception in the presence of simi-
larities of sound, and thus to exaggerate the im-
portance of phonetic values. The griffin and the
cherub are equally examples of the imagination,
which in almost all early races pictured composite
figures for the discharge of certain services in rela-

tion to the gods. But under the former any com-
bination was legitimate, and the object was to
incite alarm or caution by the representation of
power in a threatening form ; whereas, until
Ezekiel, the human element predominates in the
cherub and is rarely absent afterwards, and the
representation is meant to be that of an agent, or
rather of an attendant, with attractive rather than
repellent associations. Even in Gn 3" the alarm-
ing feature is mainly ' the flame of a sword,' while
the personage wielding it is at least neutral in

regard to the power of inspiring terror. Among
the neighbours of Israel, instances of the practice
may be seen on every hand. Lion-headed god-
desses, jackal-headed and hawk-headed gods, and

other abortions are familiar in Egyp. mythology ;

and a Phoen. marble relief in the Xouvre (BUB
i. 378), not satisfied with combining the body of a
leopard with the head of a man, adds the equip-
ment of wings springing out of either side of the
neck. Winged bulls or lions guarded the ap-
[iroaches to the Assyr. temples, and composite
figures occur even in primitive Hittite art (cf.

Furtwangler, in Roscher, vol. ii. art. ' Gryps '),

which probably served as an example, or at least

as an inspiration, to the artists of the other nations.
In Greece a many-headed dragon was believed to
guard the apples of the Hesperides ; mythological
fancy ran riot in the wanderings of lo (e.g. jEsch.
Prom. Vinct. 80511'.); and Herodotus (iii. 116, iv.

23, 27) not only reported on such monsters as one-
eyed men, but haa heard of four-footed birds that
watched over the treasures of the gods. The lion,

the goat, and the serpent contributed to the forma-
tion of the chimsera, which was killed by Bellerophon
(II. vi. 179, xvi. 328) ; and the idea, once reached,
of knitting together parts of known animals into
a composite creature to be used for diverse super-
human functions quickly spread, until it became
a practically universal intellectual device. Both
words, 3n3 and ypi^, are evidences of the practice ;

but they belong in origin to a stage of thought at
which the differentiation of function was on the
whole well marked, and the ditterences are suffi-

ciently great to discredit the theory of a common
etymological source. Nor is it likely that the
Hebrews would have adopted as a prominent
feature of ecclesiastical art a symbol that was
interwoven with the mythological speculations of

pagan nations. An origin for the conception, as
entertained in the religious traditions of Israel,

appears to be a necessitj', which is not met by the
exhibition of a partly similar tendency of thought
elsewhere amid relations that would not be con-
genial even in the groups represented bj the
Elohistic documents. The word is found in the
devotional as well as in the Levitical literature

;

and such was the exclusive quality of Hebrew re-

ligion, especially after the revelation to Abraham,
that the general prevalence of a mythological con-
ception outside Israel involves even the improba-
bility of its adoption within.

Several attempts have been made to explain the
word by an assumed transposition of letters, but
the suggestions are not convincing. If the position
of the first two letters is changed, the result is

3;i, ' a chariot ' (cf. Oehler, Theol. of OT, Eng. tr.

1882, i. 385) ; the idea may have been suggested
by Ps 18'°, Ezk 10°, but cannot be fitted easily into
the earlier, or the majority, of the references. By
reversal of the letters, the stem of yr\^ has been
identified with that of Tnj, or carried back to the
Assyr. kardbu (which is held by P. Haupt to be
itself a transposition of the Heb. inn), in the sense of

'to be propitious' or 'to bless' (SBOT, 'Numbers,'
1900, p. 46) ; but the obvious objections are that
the process is too artificial, and the deduction of a
special meaning from a general and unrelated term
is unexplained. Among the Jews of Babylonia
there was a disposition to resolve 3fi| into the
prefix D and I'll, and to relate the latter to the root
of «;?!, 'a youth of a suitable age to apprentice.'
Accordingly the term 'cherub' was interpreted as
' equivalent to a growing child' ; but the conclusion
did not stand after discussion, and the distinction

in Ezk 10" between the face of a cherub and the
face of a man was taken to mean that, while both
faces were those of adults, the one was smaller
than the other, the effects of reflexion in a large
and in a small mirror being sometimes quoted in

illustration (Chagigah, 136; cf. Streane's tr., 1891,

p. 73 f., and Jastrow, Diet, of Targumim, etc.,

1886-1903, S.V.). The discussion is evidently of
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no etymological value, though important as a
witness to the strength and generality of the

belief that the cherubic face was human.
Still another explanation was current among the

early Fathers, who probably derived it from Philo.

In his Vita Mos. (iii. 8) he takes the word as equi-

valent to iTrlyvuffis Kal iinaHiin} ttoXXi) (Man"ey, ii.

150), with some pretence of an etymological basis

for his view, but without the citation of any evi-

dence. Clement of Alexandria considers ai'trffTjo-is

to be the implication of the term, and appears to

be writing with some unexplained theory of deri-

vation in his mind : idi\ei. 5i rb 6vo/ia tCiv x^pov^i/J-

SriXoSp atffSrja-iv iroXXi)!' [Strom. V. 240). Didymus
of the same city prefers yvuxns and <T0(pla ; after

stating {Expos, in Fs. 79) that the cherubim are so

called &ir6 ttjs TrpotroOatjs avroU ffo^fas, he adds

;

ir\T}doi ycip yvtiiffcias ^pfj.7jv€iierai t6. x^pov^l^. An
alternative explanation among the Greeks is illus-

trated by Theodoret, who cites (Qumst. in Gn. iii.)

without demur a view which makes power the
fundamental notion in the word : x^po^iSi/i koX« TrSi/

t6 dwarbv' ovriiis X^76t, 6 Kad-^fxevos iirl Tuiv ^fpoujSi^,

ivrl ToB SvfaTws ^acriXeiuf. The Latins, on the
contrary, prefer the more general opinion, and
make the term a synonym for knowledge. Thus
Jerome writes {Com. in Is. lib. iii. cap. vi.), with
an interesting, if indefensible, distinction between
cherubim and seraphim :

' Qui sedes super cherubim
manifestare

; qui in nostra lingua interpretantur
scientiae multitudo. ... In cherubim ergo osten-
ditur Dominus ; in seraphim ex parte ostenditur,
ex parte celatur.' So Augustine (Enarrat. in Ps.
19P) :

' Cherubim sedes est gloriae Dei, et interpre-

tatur plenitudo scientiae ; ibi sedet Deus in pleni-

tudine scientise.' These Patristic interpretations
profess more or less distinctly to be based on an
etymological theory, and are not mere attempts to
substitute an easier notion for one more recondite.

Yet the assumed derivation is nowhere set forth
in detail ; and nowhere even are any particulars
given that can be tested. All that can be taken
as proved is that the cherubim were regarded as
symbols of certain Divine attributes, that of om-
niscience predominating ; but the origin of the
term and tne stages in the growth of the opinion
are left unexplained.

2. Cherubim in Scripture.—Cherubim appear in

Scripture in both the Prophetical and the Priestly
literature in association respectively (a) with primi-
tive traditions and early poetry, {b) with the equip-
ment and ornamentation of the Temple, and (c) with
apocalyptic expectations. In the latter cases, de-
tails are sometimes supplied which help to fill up
the conception of the original belief, and are better
understood as its survivals than as accretions made
at a later date.

(a) The earliest occurrence is in the story of the
garden of Eden, Gn 3" (J), where the cherubim
form part of the provision ' to keep the way of the
tree of life.' Imagination has added many par-
ticulars that do not appear in the narrative, such
as a gate at which were posted beings of a human
form, armed with drawn swords to resist any
attempt at entrance. The scenery is, in reality,

of a diiferent character altogether. The garden
is not conceived as a shut-in enclosure, surrounded
by impenetrable fences, but as an open paradise
with luxuriant gi-owth thinning off' into less fruitful
country. There is no gateway at which the guard
can be concentrated ; and ' the flame of a sword
which turned every way' is an evident allusion
to lightning, not wielded by the cherubim, but
an additional and associated defence. And if in
the cherubim a feature must be sought akin to
that of the lightning, the picture is one of a bank
of heavy thunder-clouds, lining the east of the
garden, and assuming threatening shapes to the

conscience-smitten onlooker, with flashes of light-

ning that barred approach, and in their possible
incidence anywhere along the eastern border effec-

tually kept the way.
Another identification of the cherubim with

cloud-shapes, and possibly with thunder-clouds,
is to be found in Ps 18'»'- (cf. 2 S 22'"-), where
' rode upon a cherub and did fly ' is parallel with
' flew swiftly upon the wings of the wind.' The
whole scene is that of a tempest followed by a
thunderstorm, in which God, Himself hidden in
the darkness of thick clouds, manifests His glory
with 'lightnings manifold' (Ps 18"), to the dis-

comfiture of the oppressors of His servant. The
cherub is the cloud upon which He sits—black,
with its ever-changing concave faces driven rapidly
forwards, and displacing one another in continual
movement, until the spot is reached upon which
God's arrows, 'hailstones and coals of fire,' are
discharged.

(i) From this conception of the cherubim as the
bearers or chariot of God, an easy transition, in-

volving little more than the substitution of the
idea of rest for that of movement, made them the
throne of God, upon which He sits when entering
into communication with man. In the Priestly
Code, as in the OT generally, the thought is re-

lated to the theocracy only, and cherubim are not
found in association with God's celestial throne
until the time of the Apocrypha ; for there is no
sufficient reason so to alter the text of Ps 22' as to

read an anachronism into the passage (cf. Cheyne,
Book of Psalms', 1888, ad loc). At the utmost,
a metaphor, ' Thou art enthroned upon the praises
of Israel as on earth upon the wings of the
cherubim,' is all that is required. In the Taber-
nacle the cherubim appear in two connexions.
Two small figures of solid or ' beaten ' gold stood
upon the golden slab of the mercy-seat (Ex 25'*'™- '"

37'"^, Nu 7^'). The mercy-seat itself was only two
cubits and a half, or approximately forty -four
inches, lon^. The figures consequently cannot
have been large, and were posed facing one an-
other, with their wings uplifted and meeting to-

gether so as to cover the mercy-seat, and to

constitute either a basis or throne on which the
glory of God appeared (so Oxf. Heb. Lex., s.v.), or
more probably a canopy over the Sacred Presence
(cf. Nu 7"*, where the voice comes ' from between
the two cherubim,' and the repeatedRVm ' dwelleth
between the cherubim ' for ' sitteth upon the cheru-
bim,' as in 1 S i* et al.), the cherubim being ^aewed
accordingly as the guard or retinue rather than as

the bearers of Jahweh. Similarly, 2 S 6"= 1 Ch 13",

2 K 19i»= Is 37'«, Ps SQi 99' are best interpreted as

reminiscences of the cherubim of the ark of the
covenant. As to their form, beyond the references

to faces and wings, no precise information is given ;

but the general impression conveyed by the narra-
tives is certainly that of a winged human figure,

with eyes cast down reverently towards the mercy-
seat, not out of curiosity or eagerness to understand,
but as the sacred spot where Jahweh appeared, and
whence He manifested His grace to the worshipper.
Everything is arranged to make that spot central

and to mark its sanctity ; and hence ' cherubim of

glory ' is rightly interpreted as cherubim minister-

ing at the glorious revelation of God (cf. Westcott
on He 9") on the propitiatory or mercy-seat.
The second use of cherubim in the Tabernacle

was to supply the model of figures that were woven
into the texture of the curtains (Ex 26' 36*), and of

the veil or hanging screen (Ex 26^' 36^^^) that separ-

ated ' between the holy place and the most holy.'

The object is not likely to have been protective, as

in the case of the tree of life, for the figures were
not confined to the place of entry into the inner
most sanctuary, but were rather a help to worship^
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reminding the people alike of the majesty of God
and of the mingled awe and expectation with
which He might be approached at the mercy-seat
or the altar. Hence again the figures, though not
of necessity exactly like those upon the mercy-seat,
must have been free from an}' features of grotesque-
ness or horror ; and the angelic or winged human
form best meets the conditions.

•» In Solomon's Temple similar uses of the figures
occur, but all on a larger scale. Two colossal

cherubim, carved out of olive wood and plated with
gold, stood in the adytum, or innermost sanctuary,
facing the door. Each was ten cubits (approxi-

mately 14 ft. 6 in.) high, and the extended wings
reached from side to side of the building, which
was a cube of twenty cubits, and met in the centre

(1 K e'^-^* 8«'-, 2 Ch 3'"-" 5"-, 1 Ch 28i«). Between
the figures and beneath the overspreading wings
was placed the ark of the covenant ; but whether
the smaller figures from the Tabernacle were re-

tained is not stated. There was room for them
;

and, if they had been still available, religious sen-

timent might have outweighed artistic considera-

tions and secured their admission. But the ark
had undergone such a variety of fortunes that not

> u^ <* only were some of its sacred contents lost (1 K 8'),

but the golden ornaments had probably disappeared
long before. The same figures, again, were adopted
as the principal feature in the decoration of the
Temple. Along with palm-trees and open flowers,

they were carved on the cedar panelling that lined

the inner walls, and on the doors of olive and
cypress wood (1 K 6=»- »=• =', 2 Ch 3'). Interchange-
ably with lions and oxen, each apparently enclosed
in a wreath, they were carved on the bases of the

a. portable lavers (1 K 728. as)
; and they were woven

into the veil of the adytum (2 Ch 3"). The signifi-

cance of the selection of this design is not evident.

Against the suggestion that the cherubim were
regarded as the guardians of the Temple and its

contents, lies the association with them of the
discordant figures of oxen and palm-trees. They
are rather to be viewed as attendants upon God
in His communications with men, as part of the
actual means by which He comes into contact wdth
man for judgment or blessing beyond the gracious
provision of food, and hence as signs and symbols
of His presence, silently appealing to the worship-
pers for the befitting awe, and inciting them to

reverent expectation.

^ (c) With Ezekiel the imagery becomes increas-

ingly complicated and difficult. Four cherubim
support the ' firmament,' on which the prophet sees
' the appearance of the likeness of a throne ' (Ezk
10'). Progress is effected by an obscure arrange-
ment of wheels, but the tempest and thunder-
storm (1*-'^ 11-2) g^rg gyjj p^ft of tho machinery.
As to the shape and appearance of the cherubim, the
prophet allows himself considerable licence. Each
had four wings—two stretched upwards to support
the platform of the throne, and two stretched
downwards, covering the creatures themselves
when at rest, and yet useful aids in mounting
(10'°), though not apparently in altering the direc-

tion of flight. Each also had four faces ; but the
traditions do not agree. In Ezk 10^^ the cherubim
are identified with the living creatures of 1'°. In
the one passage the four faces are those of a man,
a lion, an ox, and an eagle

; yet in 10''', which is

possibly a gloss, the faces are those of the cherub,
a man, a lion, and an eagle, where the distinction

between the cherubic and the human face appears
for the first time, and is best regarded as an inven-
tion of the glossator. Hettinger, however (de

Incestu, in loc), cites the passage in favour of the
view that 3113 means an ox, being derived from a
root m3, ' to plough,' in which case the difficulty

disappears. An early tradition {Chaa. 136) reports

that Ezekiel implored God to substitute the face

of a elicruh for that of an ox, that He might not
be continually reminded of Israel's idolatry and
defection in the wilderness. But the only satis-

factory inference from that tradition is that the
compilers of the Talmud had noticed an incon-
sistency between the two passages in Ezekiel. A
further confusion is introduced by the representa-
tion of 41""-, where only two faces are allowed.
On the whole, the form of the cherub must be
taken as human (1") ; and, whether the faces are
several or one, that of a man is never ab.sent. In
other respects the prophet appears to have allowed
himself much freedom of fancy ; and his symbolism,
where it is neither traditional nor peculiar to him-
self and artificial, is not without traces of Baby-
lonian influence. It will be seen that from his

time, even if he had not himself inherited an already
existent tendency, ditl'erent ways arose of conceiv-
ing the cherubim, both as to enhanced complexity
of form and as to function. Hitherto they had
been thought of mainly as agents by whom Jahweh
communicated or carried out His will upon earth ;

before long they were transferred to heaven, where
their functions merged into those of the higher
ranks of the angels, while the earlier differentiation

was lost. The seraphim of Is 6^'- are differently

employed, but are not without resemblance to

the cherubim of Ezekiel, and the qualities of both
are combined in the ' living creatures ' of Rev 4'"'

56. 11. 14 61-7 711 14s 157 194

This combination of functions is probably the key to the
interpretation of the obscure allusion in Ezk 2Hi-*- 16. There
can be no question that the text is cornipt, since it jields, as it

stands, no inteliigrible meaning. Homniel and others interpret
the 'cherub that covereth ' as equivalent to ' the cherub of the
Tabernacle,' on account of the presence of that figure on the
screens and curtains ; but it is clear from the context that the
prophet's allusions are based upon the traditions of Eden, and
not upon the Priestly description of the Tabernacle. Keil
acknowledges a primary reference to Paradise, but proceeds to
explain the passage on the assumption that the place of the
cherub in the sanctuary was in the prophet's thought. And
the explanation is itself hopeless, involving such confusions
as that ' the prince of Tyre is called an anointed cherub, because
he was a king even though he had not been anointed,' and that
he is addressed as a cherub, 'because as an anointed king he
covered or overshadowed a sanctuary, like the cherubim upon
tlie ark of the covenant." The best course is to fall back upon
the LXX, and with its aid to render the opening phrases of '281^

' Thou wast with the cherub, I set thee in the holy mountain of
God,' and the closing phrases of 2816 'The cherub cast thee
out of the midst of the stones of fire,' i.e. the flashing gems.
Thus the statement becomes that the prince of Tyre had been
greatly privileged, so much so that he may be said to have been
admi tted under cherubic protection into the garden of God, and
to have dwelt amidst its splendours in all the bravery of jewel-
besprinkled robes, but that all this high estate had been for-

feited through his pride ; he would be cast out by the guardian
cherub, and become a wonder and a warning to men (28'8). The
entire lesson rests upon the story of Eden, mto which a number
of particulars are introduced, such as the possibility of admission
into the garden and the magnificence of its contents, which are
not referred to in Genesis, and are not even in complete agree-
ment with the implications of the Biblical narrative. It haa
been suggested that, with a view to representing pictorially the
fall of the king of Tyre, the prophet availed himself of these
ampler details, which were current among the people in a variefc}'

of versions of the original story (cf. Driver, Gen,^ p. 61). Or it

may be that, in his own delight in symbolism, he felt at liberty

to add to the story—of which there are few signs of instability

within OT times, or even of the interest that would encourage
accretion—features of an entirely independent origin. Precious
stones and gold were used in abundance in the decoration of

temples in Tyre (cf. Herod, ii. 44) and in Babylon (Sayce, HP iiL

104 If.) ; and, what is a still closer parallel, the mythic tree of
Gilgaines glittered with them (cf. A, Jeremias, Izdiibar-Nimrod,
Leipzig, 18'.*1, p. 30). There would be plenty of material with
which "Ezekiel's luxuriant fancy could play, without postulating
the existence of a number of different versions of a story which
has left but slight traces upon early Jewish literature.

A third use is made by Ezekiel of the figure, in

a connexion in which a contrast between his Temple
and that of Solomon appears. He finds place for

no statue of a cherub, possibly because the ark had
disappeared long before, and was not reproduced
in the symbolism ; but he represents the inner walls
and the doors as carved with alternating palm-trees
and cherubim (Ezk 41'*"^' ^). Each cherub had
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two faces, looking opposite ways—that of a man
and that of a young lion. In all probability no
special significance attached to the design, which
was merely an imitation of what had become the
conventional decoration of a Jewish sanctuary,
with complications suggested by the more ornate
imagery of the prophet's own time. Similarly,

in the Temple of Herod there appear to have been
no cherubic statues, but, according to one authority
{Yoma, 54a), figures of cherubim were painted upon
the inner walls of some of the courts.

3. Cherubim in later literature.—In the Apocr.
proper the only allusion by name to cherubim is in

Sir 49*, from which nothing more can be inferred
than that the author had been impressed by the
description in Ezekiel. But the Pseudepigrapha,
particularly the Books of Enoch, mark a distinct
advance or change in the conception. Thus the
Ethiopic Enoch alters their character from the
media of God's revelation of Himself on earth to
that of a group of angels of the highest rank in
heaven, where they guard the celestial throne. In
the earliest section, of which the latest date is

170 B.C., three references occur. The ceiling of
the palace of God is described as ' like the patn of
the stars and lightnings, with fiery cherubim be-
tween in a transparent heaven' (14^', ed. Charles)

;

and the appearance of the throne was ' as hoar-
frost, its circuit was as a shining sun and the voices

of cherubim ' (14'*). In 20' Gabriel is represented as
' over Paradise and the serpents [SpAkovtcz : here prob-
ably the seraphim, see below] and the cherubim.'
In the Similitudes (61'°), amongst the host of God,
continually praising Him, are enumerated ' the
cherubim, seraphim, and 'ophannim ' (or ' wheels '

:

of. Ezk I'S; Weber, Jiid. Theol.^, 1897, pp. 168,

205, 269). A later addition to this section (71')

places the same three groups round about the
Divine palace, and adds :

' These are they who
sleep not and guard the throne of His glory. ' The
Slavonic Enoch, in its present form, is not earlier

than the beginning of the Christian era, and is

almost certainly Egypto-Judsean in its place of
origin, just as the Ethiopic Enoch is Palestinian.

It singles out the cherubim for some of the highest
angelic honours, but, with a little ambiguity, locates
them in both the sixth and the seventh heaven. In
the midst of the archangels 'are seven phoenixes
and seven cherubim and seven six-winged creatures,
being as one voice and singing with one voice ; and
it is not possible to describe their singing, and they
rejoice before the Lord at His footstool ' {Slav. Enoch,
19", ed. Morfill). That is the condition of things
in the sixth heaven. Enoch meets them also in

the seventh, where, he says, ' I saw a very great
light and all the fiery hosts of great archangels,
and incorporeal powers and lordships, and prin-

cipalities, and powers ; cherubim and serapnim,
thrones, and the watchfulness of many eyes ' {ib.

20'). Hence they are no longer conceived as sup-
plying the means by which God visits the earth
and carries out His purposes of grace or judgment
amongst men, but as in immediate attendance upon
Himself in heaven. The development takes places
similarly in the areas of Jewish and of Christian
thought. The ' living creatures ' of the Apocalypse,
representing, according to Swete (on Rev 4°), the
Divine immanence in Nature, are paralleled in the
almost contemporaneous Apoc. of Baruch, where
one of the visions described (51", ed. Charles) is

that of 'the beauty of the majesty of the living

creatures which are beneath the throne.' As resi-

dent in the sixth heaven, they are probably to be
classed among ' the angels of the presence ' (Is 63'

;

cf. Test. Levi, 3 ; Bk. of Jubilees, V'^^?, ed. Charles),
and as resident in the seventh, among the ' angels
of sanctification,' whose main function is praise,

or the ceaseless ascription to God of holiness and

glory. They are no longer the servants of God
for certain special purposes in regard to earth, but
are part of His permanent retinue within the
celestial court.

Jewish traditional exegesis adds little concerning
which there is general agreement, but preserves the
opinions of several exegetical authorities or groups
of authorities. There was a view, based probably
on Job 38', that the angels, including the cherubim,
were created on the first day, and were indeed the

.fir^t^things created; but the view ngyer~T?ecame
gen^J,. through tear of the inferenfc?thaFlEir5
cKSrubim assisted God at the work of creation.
A variety of opinions competed with it—that the
creation of the angels tooK place on the second,
the fifth, or even the seventh day. In regard to
rank, the cherubim, under their leader Kerubiel,
are placed in the third class of angels in some of
the Kabbalistic literature (cf. Jellinek, Auswahl
Kabb. Mystik, 1854, p. 3), though Maimonides
puts them in the ninth of the classes arranged in
ascending order. A midrash reports that, when
Pharaoh pursued Israel to the Ked Sea, Jahweh
took a cherub from the wheels of His throne and
flew to the spot, the action being explained by the
further statement that Jahweh inspects the worlds
while sitting on a cherub (Midr. Teh. xviii. 15).

Another midrash is significant, as indicating a
different conception of function as well as a view
of ordered gradation. According to Lev. E. 22,
' when a man sleeps, the body tells the soul what
has been done during the day ; the soul then reports

to the spirit, the spirit to the angel, the angel to

the cherub, and the cherub to the seraph, who
finally brings the record to Jahweh.' The Rab-
binical sources yield many other references to the
cherubim, mainly in relation to their conjectured
form and pose ; but the change from the primitive
tradition in regard to both function and localization

is generally maintained.
Although Philo derives from the cherubim the

title of one of his treatises, and elsewhere recurs
to the subject, the allegorical possibilities of the
conception are of surpassing interest to him, and
on its other phases he is comparatively silent. In
de Cherub, vii., he quotes with approval a cuiious
view that the figures upon the ark represented the
two hemispheres ; yet it is evident that his opinion
was unstable, for m Vita Mos. iiL 8 he expresses
confidence in the interpretation of the figures as
symbols of the creative and the royal authority of

God : iy^ 5k hv etiroifii 57J\oda6ai bi inrovotCjv rai
Trpetr/Sirrdras Kal dvorrdTOj Svo rou "'Ovtos dvvdfieis rfjv

T€ iroL7]TiKiiv Kal ^(KTiKiK'fiv. 'Ovofid^erai dk ij fikv

TTOLTirtKij Stjvafjui airroO de&s, Kad' ^v ^dijKe Kal iTroirqffC

Kal SiCKdiTHTiirc rSSe ri vdv ii di /SmriXiKi) Kipios, 5
tQv yevoiUvtav &px^^ Kal (Hff diK^ ^e^aius iTrt-Kparei

(Mang. ii. 150). By the time of Josephus, specula-

tion as to the form or function of the cherubim
appears to have almost entirely ceased, and they
were regarded as merely superhuman beings, in-

capable of exact dift'erentiation from other angels :

Tas Si xepou/3ers oideh oiroial rives ^aay elTreh> oiSi

elKdaai Sivarai. (Ant. VIII. iii. 3).

The probable origin and course of growth of

the conception, within at least the area of Jewish
thought, are evident. At the beginning may be
seen the tendency, inherent in Nature-worship, to

personify moving objects, and to invest them with
qualities implying hostility to man. The rounded
forms of a rolling bank of thunder-cloud wera
almost certain thus to attract the attention and
to excite the fears of observers, and in the outlines

of the broken masses imagination would discern a
variety of changeful shapes and countenances. A
place being found in this way for 'celestial genii'

(de Saulcy, Histoire de I'art jud., Paris, 1858,

p. 24) in the superhuman mechanism of the uni-



CHBYENNH 518

verse, folk-lore and mytholo^ would proceed to

develop the conception on various lines. Through
the pre-Christian era the cherubim are always
imagined in close association with Jahweh, at first

as the chief agents by whose service He comes into

contact with man, or secures the accomplishment
of His will in the crises of theocratic rule, and
afterwards as among the members of His retinue
nearest the throne. The distinctions gradually
weakened, and almost disappeared, until in popu-
lar fancy the cherubim were nearly merged in the
larger group of angels. But it is doubtful whether
this process was ever entirely completed ; and, if

it was for a time, no long period intervened before

traces of another distinction appeared, and the
cherubim were conceived as immediate attendants
upon God, while the angels proper were His mes-
sengers for the fulfilment of any service, however
remote.

4. Cherubim in art, hymnolog^y, and worship.
—These conclusions are on the whole confirmed
by later ideas, which both illustrate some of the
earlier beliefs, and in certain directions mark an
advance. The cherubim were still included among
angels, though the order set forth in the Pseud-
epigrapha is not maintained. In the work, for

instance, attributed wrongly to Dionysius the
Areopagite, the cherubim are placed second in the
first of three hierarchies, and are supposed to excel

especially in knowledge and the faculty of contem-
plation, ]ust as the seraphim excel in love. The
two groups are often associated in Christian art.

In primitive times a different tint was sometimes
used to indicate a difference which was not dis-

tinguishable in figure, the cherubim being coloured
blue and the seraphim red. In modern art the
seraphim generally appear as adults, the cherubim
as beautiful winged children, or as the winged
heads of children without body. The idea of

special excellence in knowledge has been lost in

favour of that of praise, guileless and unrestrained.
Similarly, in the hymnology and ritual of both the

Western and the Eastern Churches, the cherubim
appear as an example of praise, undiluted by any
dubious emotion. The Te Deum was composed,
according to an old story (cf. Hincmar, On Pre-
destination), by Ambrose and Augustine conjointly
on the day of the latter's baptism—more probably
by Nicetas of Remesiana (ef. Bum, Introd. to

Creeds, 1899, p. 259 ff.); and one of the phrases
in the original may be restored, 'Tibi cherubim
et seraphim incessabili uoce proclamant.' The
chief Eastern Churches also possess the so-called

'Cherubic hymn,' which Justinian is said to have
first ordered to be sung, and which in the arrange-
ment of the service immediately followed the dis

missal of the catechumens, and was intended to

prepare the minds of the worshippers for the sacra-

mental mysteries that were celebrated next. It

ran thus : o! tA x*P'"'/3iA' ^uirTHtuis dKovl^ovTit, KaX T<p

fwoTTOtt^ Tpt<£5t rhv rpurdyiov Ofivov ^dovres, rdffav ttj**

Pi(im,KT\v diroSd>iJ.e$a iiipifivav, <it rbv /3a<ri\^a tuv SKuv
i/iroSe^dfjLevoi. rah dyyeXLKaU dopdrus Sopvipepdfievop

TdleffiK. 'A\\i]\ovltL, The seraphim are not men-
tioned by name, but the allusion to the Trisagion
implies their identification in current thought with
the cherubim, and the recognition of the rendering
of praise as the characteristic function of the latter.

In the 21st Homily of Narsai, the founder of the
great Nestorian school of Nisibis, an apparent dis-

tinction is drawn again :
' Holy is the seraph, and

beauteous the cherub, and swift the watcher' (cf.

Connolly's version in TS vin. i. 48). But the first

and second adjectives are so general in sense as to

be changeable, and are nothing more than literary

embellisliments of a theme of which the transcend-
ent dignity of the officiating priest is the centre.
He is alleged to be superior to the cherubim and
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all the angels, whose praises, like the ministry of

the deacons, are a fit prelude and a fit sequel to

his mediation. Evidently the idea of the cherub
has lost the whole of its original and specific sense
and connexions, and has become a term for any
superhuman being who is conceived as occupied
with the praising of God.
LiTKRATURE.—^The standard Lexicons, Encyclopajdias (esp.

Ox/. Ueb. Lex.,BDB, i'fli, J£), and works on OT Theology (esp.

Smend, Schultz, and Dilhnunn) and on Bibl. Arch. etc. See, in

addition to works cited, C. F. Keil, Man. 0/ Bibl. Arch., Eng.
tr. 1887,1. 1 10-120 ,Riehm 2, 189S, 1. 267 ff. ; Benzinger, /ircArtot,

1894, p. 267 t. et al. ; Nowack, 1894, i. 38 I., 60 t. There is no
monograph of the Grst importance on the eubject ; but articles h)
the technical periodicals, such as Teloni in ZA v\. [18911 124 £F.,

and excursuses, as in Cheyne, Isaiah"^, 1881, ii., or Driver,
Oenesis^, 1909, p. 60(., are valuable.

R. W. Moss.
CHEYENNE.—The Cheyenne are a North

American Indian tribe of the Algonquian family,
consisting of two divisions : the Northern Chey-
enne, numbering about 1400, dwelling upon the
U.S. reservation set apart for them in Montana;
and the Southern Cheyenne, comprising about 1900,

resident upon their ancient lands in Western
Oklahoma, which have been allotted in severalty
by the Government, so that the Indians are now
United States subjects. The Cheyenne have for

generations been a nomadic tribe, living in skin-
covered lodges, and relying upon the products of

the chase for a livelihood, although originally they
appear to have been a semi-agricultural people.
Tliey practised both tree- and scaffold-burial, but
occasionally interred their dead. Of a haughty
and quarrelsome disposition, they were brave and
chivalrous in their attitude towards their women,
but practised polygamy. The entire tribe was
subservient to a council of 44 elective chiefs, 4 of
whom sat as a court of appeal with the right to

elect one of themselves as chief of the tribe.

The worship of the tribe centres in a set of four
' medicine ' arrows which the Cheyenne claim to
have possessed from the creation of the world.
These are of different colours, and are exposed to

the general view on two occasions only: (1) upon
the occasion of their annual exhibition—a function
which is accompanied by many rites ; and (2)

when a Cheyenne Indian has been slain by a
member of his own tribe, this ceremony being held
for the purpose of cleansing and purifying the
slayer from the stain of his tribesman s blood.

This set of arrows is still carefully preserved by
the Southern Cheyenne, the last recorded ceremony
in connexion with it taking place in 1904. At
these functions a delegation from the Northern
section of the tribe is invariably present. Those
priests or medicine-men whose duty it is to guard
the sacred arrows practise a further rite known as
' fixing ' the arrows, which concerns themselves
alone. That they are jealously guarded is proved
by the fact that women, white men, and half-

breeds are strictly forbidden to approach them.
These arrows are almost certainly relics of a

period when the Cheyenne worshipped a thunder-
god, or god of the wind. In American mythology
we find Quetzalcoatl, the Mexican god of wind,
armed with the flint arrow-head, representing the
thunderbolt ; and Mixcoatl, the tnunder-god of

the Chichimecs of Mexico, was represented as

carrying a bundle of arrows in his hand to signify

his possession of the thunderbolts. Among the
Zufii Indians, arrows are frequently attached to

fetishes, and certain Hopi priestly fraternities

fasten them to bandoliers as sacred ornaments.
In many tribes the ritual of worship to the four

winds, the rain-bringers, begins with the shooting
of four arrows to the four cardinal points.

The great tribal ceremony of the Cheyenne is

the S\in-dance, which they profess to have received

from the Sutaio, a small and cognate tribe incor-
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porated with them. This they have practised for

generations. It is a tribal recognition of the sun
—common to many Indian tribes of the plains—as

their elder brother. The performers move sunwise.
This ceremony is not, however, a mere development
of the dance, but rather the dance has become only
a part of its ritual. From the Sutaio they also

received the Butt'alo-head ceremony, which was
connected with the Sun-dance, but which has
been obsolete for a long time.
These rites, however, have been practically cast

into the shade, from a popular point of view,
though not superseded, oy the modem Ghost-
dance religion, which was adopted by the tribe in

1890. This dance is connected with the Messiah
doctrine, which originated among the Paviotso
Indians of Nevada in or about 1888, and gained a
rapid hold upon the various tribes from the
Missouri river to the Rocky Mountains. Its first

apologist was a young Paiiite Indian called
Wovoka, known to the whites as Jack WUson,
who had made for himself some reputation as a
medicine-man, and professed to have received a
gersonal revelation from the ' Great Spirit.' This,
e stated, consisted of an assurance that a new

phase of things was at hand, wherein the Indian
tribes would regain their territories and be reunited
to their dead friends. The preparation necessary
for such an event was to be found in the assiduous
practice of certain song and dance ceremonies
given to them by the 'prophet.' The men and
women of the tribe assembled, and, joining hands,
moved slowly round in a circle, facing towards the
centre, keeping time to a monotonous chant.
Many afterwards subjectod themselves to hypnotic
treatment, in which they declared themselves to
have been en rapport with their deceased tribes-

men. Among the Cheyenne the rite is designated
the ' Crow-dance

' ; and, whereas the other tribes
render it without instrumental music, they make
use of the drum as an accompaniment to the vocal
music. It has now, however, degenerated into a
function of a semi-social character, despite its

great popularity.
On the occasion of the Sun-dance, for which

ceremony the whole tribe was assembled, a circle
was formed by the various tribal divisions, formerly
seven, now probably eleven, in number ; but, as it

is more than seventy years since the entire tribe
camped together, the importance of the ceremony
has dwindled very considerably.

LiTKRATURK.—J. Clark, Indian Sign Language, Philad. 1886

;

Cuthbertson, in Smithgonian Report, 1850, 1861 ; Dorsey,
Field Columbian JUus. PubL, Antbrop. Ser. ix., noa. 1 and 2,
1906 ; Grinnell, * SociftI Origin of the Ciieyenne,' in Froc.
Intemat. Cong. A mericanisls, 1902, 1906 ; Lewis and Clarke,
Travels, London, 1842; Moonejr, 'Ghoat-Dance Religion,' llBBEW pt. ii., 1896, and 'Cheyenne,' in Hodge, Handbook a/
Amer. hidiana, i. (=££ SO, Washington, 1907) 260-267.

Lewis Spbnce.

CHIBCHAS (properly Muyscas or Mozcas).

—

One of the cultured peoples of South America,
whose domain comprised the Cundinamarca plateau
in the present State of Colombia, with the Eastern
Cordillera as far as the Sierra de Merida, and whose
now extinct stock lan^age was widely ditt'used
amongst the surrounding populations. Muysca,
with its variant Mozca, is the national name, and
means ' twenty,' or, by extension, ' man,' having
reference to their vigesimal system of counting by
all the linfiers and toes, which make 20= the com-
Elete man. Chibcha was the name applied to them
y their neighliours in scornful allusion to the

frequency of the palatal ch (as in church) in their
language ; and the recurrence of this sound was
itself largely due to the masc. and fem. suffixes
chha and fherlia, which were added to all nouns
where needed to mark gender.
On the advent of the whites (1538) there were

two factions contending for the supremacy, headed
respectively by the zippa and the zaque, that is,

rulers of the ' South ' and ' North,' the former with
his capital at Tunja, the latter at Bacata or Bogota,
the present name of Santa F6 de Bogoti, still the
capital of Colombia. It was mainly owing to these
feuds that the Conquistadores obtained such an
easy triumph, and found that the zaque was the
veritable El Dorado, of whom, even after this dis-

covery, the treasure-seekers still continued to go in

quest over half the continent.

The Chibchas, who have long been merged in the
general Hispano-American population of Spanish
speech, had made considerable progress in civiliza-

tion, as witnessed by their political organization,

by their social and religious institutions, and by
their skill in such arts as weaving, dyeing, pottery,

road- and bridge-making, mining, building, and
other crafts. They were even credited with a gold
currency, and in any case excelled in working the
precious metal, which was both east and wrought
into a great variety of fantastic ornaments, chiefly

frogs, snakes, and other animal forms displaying
much imagination and technical skill. 'Their

knowledge of astronomy rivalled that of the
Mayas, but was independently acquired, as shown
by the marked diii'erences between the Central
American and the Colombian calendric systems.
Thus the Chibchas had three distinct calendars

—

the rural of 12 to 13 moons, the ecclesiastic of 37
moons, and the civil of 20 moons, with a week of

only three days — the shortest on record (see

Calendar [Mexican and Mayan]).
All the aboriginal tribes had been fused in a

common social and political system, so that no
tribal groups of Muyscan stock are known, although
the empire was everywhere surrounded by savage
and even cannibal populations, which were, and stiU

are, broken into endless tribal fragments (Balbi,

Atlas ethnographique du globe. Pans, 1826, Table
xxix.). Several of these rude groups are classed

with the Muyscas, by some authorities, in a wide-
spread ' Chibcha family,' extending from the
Ecuador frontier through Colombia and Panama
into Costa Rica. Such are the Nutiharas, Tatabas,
Guacas, and Timebos of the Cauca Valley ; the
Paucuras, Petacays, Timbas, and Pastus about the
headwaters of the Rio Magdalena; the Artuacos
(Koggoba, Guarruika, and Bmtulcua) of the Sierra
Nevaida de Santa Marta ; and the Costa Rican
Borucas, Terrabas, Guatusos, Bribris, Cabicars,
Estrellas, Chinpds, Tucurriques, and Orosi.

Muyscan society was divided into a number of

exclusive castes, which presented striking analogies

to those of the Aryan Hindus. Thus, to the Brah-
mans corresponded the jeques, or priests, who were
at once magicians, medicine - men, judges, and
executioners. In accordance with the prevailing

matriarchal customs, they succeeded to their office

by inheritance through the female line, while the
Pontifex Maximus at the head of the hierarchy
was elected from two princely families, and lived

aloof from the public in a mysterious recess near
Suamoz (the present Sagamoso), in the district of

Iraca (Sogundomuho), which was set apart for his

exclusive use and maintenance. Before entering

on their functions, theJeq^les had to pass through
a severe novitiate of twelve years in a cuca
('seminary') under an aged priest, and on a frugal

diet which has been described as a continual fast.

To the Hindu K^atriyas answered the warriors,

who in peaceful times performed the duties of police

and tax-gatherers. "The Vaih/as and ,$«rfra*were re-

presented by the traders, craftsmen, and peasantry,

while a fifth class was formed by the conquered
\vild tribes differing in speech and other respects

from the Muyscas, and thus answering to the

pariahs and other outcasts of the Hindu con-
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querors. But all alike were subject to a rigid

eystera of civil and penal legislation, in which the
almost autocratic power of the zaque, zippa, and
uzaques ('sub-chiefs') was upheld by close alliance

with the priestly class. The king himself had, as

in Peru, gradually acquired a semi-divine char-

acter, as seen in his solemn processions from palace
to temple, which took three days to traverse a
distance of a few hundred yards. The title of El
Dorado applied to the zaque of Bogoti arose from
his custom on certain festivals of powdering him-
self all over with gold dust and plunging into

the neighbouring Lake Guatavita, thus offering

some of nis wealth to the national deity, Bochica.
Like the Aztec god Quetzalcoatl, Bochica was

traditionally a sage of white or fair complexion,
who arrived from the east and became the great
civilizer of the nation. After his death he received
divine honours, and came to be regarded, if not as

the supreme god of the universe, at least as the
recognized head of the Muyscan pantheon, in which
were included not only the heavenly bodies, but
also the personified forces of Nature and all con-

spicuous natural objects. Trees, rocks, mountains,
streams, and rapids were endowed with indwelling
siiirits to which altars were raised ; and to these
snrines were brought offerings of gold, gems, rich

fabrics, and at times even human victims. When
danger threatened, a child captured from the enemy
was sacrificed on a lofty summit, where the rocks
smeared with its blood were lit up by the first rays
of the rising sun. Each returning cycle of fifteen

years was also solemnized with a human victim,

always a youth from the eastern plains whence
Bochica had arrived on the plateau. We even read
that the Chibchas thought these sanguinary rites

the most pleasing to their gods. In all cases the sacri-

fices were made by the jeques, who must therefore

be regarded as true priests, though sometimes they
ofiBciated disguised as divinities, demons, or animals.
While, as already noted, Bochica, the deity of

the nobility, was later regarded as the Chibcha
culture-hero, onr oldest sources distinguish between
him and Chibchacum, as well as between Bochica
and Chimizapagua (also called Nempterequeteva
and Xue), the latter being the original culture-

deity from the east. Mankind was estranged from
obedience to Chimizapagua by a beautiful woman
named Cbia, Huytaca, Xubchasgagua, or Yube-
cayguaya, whom the culture-god punished by
transformation into either an owl or the moon It

was Chimizapagua, moreover, who, when Chib-
chacum in anger sent a flood upon the earth,

appeared in a rainbow and stopped the waters by a
stroke of his golden staff, while he banished Chib-
chacum to earth, which he sustains, thus occa-

sioning earthquakes (cf. Ehrenreich, Mythen und
Legenden der sildamerikanischen Urvolker, Berlin,

1905, p. 51 ff.). For some twenty years Chimiza-
pagua ruled in Sagamoso (his footprint may still

be seen on a rock in the province of Ubaque), and
then ascended to heaven. He would seem to be
identical with the culture-hero Sadiguia-Sonoda,
or Idacanzas, to whom Sagamoso owed all its great-

ness. According to Chibcha mythology, light was
originally hidden in Chimimigagua ('Sun-Holder'),
who is also termed ' the creator of the world ' ; from
Chimimigagua flew great black birds, which bore
the rays of the sun throughout the world ; and
from the mountain lake of Iguaque, four leagues
north of Tunia, rose a lovely woman, named
Bachue, Turachogue, or Fuzachogua, with a boy
three years old, these being the parents of the
human race. Later they changed tliemselves into

serpents and returned to their lake. Other accounts
make the sun (who may have been identical with
Bochica) and the moon (the divinity of which was
Bochica's wife, the Chia mentioned above) the

creators of all things. In addition to the deities

already noted, there were Nencatacoa, the god of

weavers and painters ; a god of the drunken

;

Chaquen, who guarded the boundaries of the
fields ; Bachue, who made the seed grow ; and
Cuchavira, the rainbow, who helped the sick,

especially women in childbirth.

From these and other recorded details it is clear

that the original animism of the Muyscas had been
raised to a higher plane, its main features being
an almost unlimited polytheism, combined with
sacrifice and a well-developed priestly order, with
a general absence of ancestor-worship. Hence this
* State Beligion,' as it may be called, with its poly-
theism evolved from pure animism, and not from
ancestral shades, lends no support to Herbert
Spencer's declaration that the 'hypothesis that
religions in general are derived from ancestor-
worship finds proof among all races and in every
country,' and that ' nature - worship is but an
aberrant form of ghost-worship' (Eccles. Inst., 1885,

pp. 675, 687). On the other hand, it so far bears
out Huxley's view that ' among a large portion of

mankind ancestor-worship is more or less thrown
into the background either by cosmic deities or by
tribal gods of uncertain origin' {Coll. Essays, 1894,
iv. 348). The Chibcha system may also be taken
as a further illustration of Rhys Davids' inference
that ' the beliefs of the remote ancestors of the
Buddhists may be summed up as having resulted
from . . . Animism ' {Origin and Growth of Be-
ligion, London, 1882, p. 113).

In some respects the moral standard stood at a
fairly high level. Thus the rights of private
property were thoroughly understood and pro-
tected by severe enactments against both robbery
and fraudulent debtors. A keen sense of honour
distinguished the upper classes, who feared de-

gradation and disgrace more than corporal punish-
ment. Although marriage was by purchase, the
women, as under most matriarchal systems, en-
joyed great freedom, and in certain cases were even
empowered to chastise their husbands. Adultery
was severely punished, but the virginity of a bride
was held to imply that her powers of attraction
were slight. The birth of twins was regarded as a
proof of grave infidelity, and one of them was
killed ; and, if a woman died in childbed, her
husband, as partly responsible for her death, was
obliged to give half his property to her kinsfolk,

who brought up his child at his expense. Poly-
gamy was widely practised, though only the first

wife seems to have been regarded as the legitimate
spouse. Much care and sympathy were bestowed
upon the sick and aged, while the dead were
honoured with costly funeral rites which varied
with the diSerent castes and districts. In some
places the bodies were embalmed with resins, and
even filled with valuable objects ; in others they
were sun-dried or exposed on platforms around the
temples, or else stowed away in caves, in some of

which hundreds of bodies have been found seated
in circles, with their hands joined. Their souls
were believed to migrate to the centre of the earth,
which was reached by crossing a wide stream in

boats made of the gossamer threads of the spider,

which was accordingly regarded as a sacred insect.

In this shadow-land they ceased to hold intercourse
with the living, although departed kings were
honoured with human sacrifices, women and slaves
being despatched with messages tc their under-
ground abode. But the nunuier of victims was
limited ; nor were these ' customs ' renewed, as
amongst the African Ashantis and Dahomeys, on
each recurrent anniversary. All this is in full

accordance with the feeble development of ancestor-
worship in Muyscaland, as generally throughout
the New World.
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LiTERATOTiE. — G. F. de Oviedo (de Vald^s), Biatoria

General y Natural de laa Indicts, new ei, Madrid, 1851 ; F,

Perez, Geoqrafia ... die Colombia, 2 vols. (BogoU, 1862-63)

;

W. BoUaert, Antiquarian Researches in New Granada, etc.

(London, 1860); Waitz-Gerland, Anthropologie der Naturvolker,

iv. 352-373 (Leipzig, 1864 ; a moat valuable summary of the

material) ; E. J. Payne, Hist, of New World, vol. ii. (Oxford,

1888-89); P. Ehrenreich, Anthrop. Siudien (Brunswick, 1897).

A. H. Keane.
CHIDAMBARAM (TamU Shithambaram

;

Skr. Chitambara, 'atmosphere of wisdom').—

A

town in the S. Arcot district of the Madras
Presidency (lat. 11° 25' N., long. 79° 42' E.)

famous for Us Saiva temple, which contains the
celebrated Akasa, or ' air ' lihgam. Fergusson
describes the place under the name of Chillam-
baram, and gives a plan and views of the great
temple. The celebrated lihgam exists only in the
imagination of its votaries, for whose benefit a
curtain hung before a wall is raised ; but the
lingam, of course, is invisible. The building of

the temple is ascribed to the 10th cent. A.D. ; and
the shrine of the goddess Parvati, spouse of Siva,

and the great gates (gopura) are assigned by
Fergusson to the 14th or 15th century.
'The temple is held in the highest reverence throughout

Southern India and Ceylon, and one of the annual festivals is

largely attended by pilgrims from all parts of India. As an
architectural edifice it is a wonderful structure, for it stands
In the middle of an alluvial plain between two rivers, where
there is no building stone within forty miles ; and yet the
outer walls are faced with dressed granite, the whole of the
great area enclosed by the inner walls is paved with stone, the
temple contains a hall which stands on more than 1000 mono-
lithic pillars, into the gateways are built blocks of stone 30 feet

high and more than 3 feet square, and the reservoir, which is

160 feet long and 100 feet broad and very deep, has long flights

of stone steps leading down to the water on all four sides. The
labour expended in bringing all this and other material 40 miles
through a country without roads and across the Velldr river

must have been enormous ' (^Imperial Gazetteer, 1908, x. 219).

LiTBRATtrRE.—The account in the Imperial Gazetteer quoted
above ; J. Fergusson, Hist, of Indian and Eastern Archi-
tecture, ed. J. Burgess (1910), i. 373fl. j W. H. Workman,
Through Toum and Jungle (19<A),20t W. CrOOKK.

CHIEF GOOD.—See Summum Bonum.

CHILAN BALAM.—The so-called books of
Chilan Balam are native compilations of events
occurring in Mayapan previous to the Spanish
Conquest, and written by Maya Indian scribes in

the characters invented and taught by the Spanish
monks as suitable to the Mayan tongue. They
embody the old traditions lingering in the memory
of individuals concerning the doings of the Maya
people before the coming of the Spaniards, and
were probably written shortly after the Conquest,
tbougn some belong to the end of the 16th and
the first half of the 17th centuries. They exist

in various transcripts in Yucatan, and were first

copied by Dr. Hermann Behrendt, whose tran-
scriptions were purchased by Dr. Brinton. Thw
may be regarded as offshoots of the Mayan MSS,
and treat in general of matters given in portions
of these ; they contain also a substratum of his-

toric information which has been preserved by
tradition. They are primarily brief chronicles,
recounting the divisions of time, the periods known
to the Mayas as katuns, which had elapsed since
their coming to Mayapan.

I. Spanish notices of the prophecies.—Spanish
notices of what are known to the old historians as
the prophecies of Chilan Balam are rare. The
fullest is that of Villagutierre {Hist, de el Itza, y
de el Lacandon, Madrid, 1701, p. 38). The prophecies
purport to be those of the priest who bore the title

—

not name—of Chilan Balam, and whose offices were
those of divination and astrology. Villagutierre's
statement is to the effect that Chilan Balam, high
priest of Tixcacayon Cabick, in Mani, prophesied
the coming of the Spaniards as follows :

•At the end of the thirteenth age, when Itza is at the height
of its power, as also the city called Tancob, which is between

Tacman and Tichaquillo, the signal of God will appear on the
heights ; and the Gross, with which the world was enlightened,
will be manifested. There will be variance of men's will in

future times, when the signal shall be brought. Ye priests,

before coming even a quarter of a league, ye shall see the Cross,
which will appear and lighten up the sky from pole to pole.

The worship of vain gods shall cease. Your father comes, O
Itzalanos I Your brother comes, O Tantunites 1 Receive your
barbarous bearded guests from the East, who bring the signal
of the God who comes to us in mercy and in pity. The time of
our life is coming. You have nothing to fear from the world.
Thou art the living God, who created us in mercy. The words
of God are ^ood : let us lift up His signal to see it and adore it

:

we must raise the Cross in opposition to the falsehood we now
see. Before the first tree of the world now is a manifestation
made to the world : this is the signal of a God on high : adore
this, ye people of Itza 1 Let us adore it with uprightness of

heart. Let ua adore Him who is our God, the true God : receive
the word of the true God, for he who speaks to you comes from
heaven. Ponder this well, and be the men of Itza. They who
believe shall have light in the age which is to come. I, your
teacher and master, Balam, warn and charge you to look at the
importance of my words. Thus have I finished what tlie true
God commanded me to say, that the world might hear it.'

It is not difficult to see in this account of the
prophecy certain signs which at once mark it as
spurious. The chief of these are the Scriptural
character of the language employed, and the much
too definite terms in which the propliecy is couched.

2. Genuine character of the books.—These con-
siderations lead us first to an examination of the
books, with a view to discovering whether or not
they are genuinely aboriginal in character. There
can be no doubt that, as in the case of the Kiche
Popol Vuh, a genuine substratum of native tradi-

tion has been overlaid and coloured by the Chris-

tian influence of the early Spanish missionaries.

The genuine aboriginal character of this substratum
is clear from internal evidence, matters being dealt
with in a manner which betrays an aboriginal cast

of thought, and knowledge of Mayan manners
being revealed in a way that no Spaniard of the

period was capable of achieving. At the same time,

the evidence of priestly editing is by no means far

to seek, and must be patent to the most superficial

reader. The evidence of language also points to

the authenticity of these productions. Such an
idiomatic use of the ancient Mayan tongue as they
betray could have been employed by none but
persons who had used it habitually from infancy.

The trend of thought, as displayed in American
languages, differs so radically from that shown in

European tongues as to afford almost no analogy
whatever ; and this is well exemplified in these
curious books. Their authenticity has been called

in question by several superficial students of the
American languages, whose studies have been made
at second hand ; out no authority of the first class

has doubted their genuine aboriginal character.

As regards the authenticity of the prophecies, it

is known that, at the close of the divisions of time
known as katuns, a chilan, or prophet, was wont
to utter publicly a prediction forecasting the nature
of the similar period to come ; and there is no reason
to doubt that some distant rumours of the coming
of the white man had reached the ears of several

of the seers. So far as the reference to the Cross
is concerned, it may be observed that the Maya
word rendered 'cross' by the missionaries simply
signifies ' a piece of wood set upright

' ; but cruci-

form shapes were well known to the Mayas (see

Cross [American]).

3. Multiplicity of books.—The natives were
greatly disturbed at the destruction of their sacred

records by the Spanish monks (Landa, Relacion

de las Cosas de Yucatan, Paris ed. 1864, p. 316),

and, as many of them had acquired the European
alphabet, and as the missionaries had added to it

several signs to e.xpress Mayan sounds foreign to

Spanish ears, a number of native scribes set to

work to write out in the new alphaliet the con-

tents of their ancient records. In this they were,
doubtless, aided by the wonderful mnemonic



CHILAN BALAM 617

powers which were so assiduously cultivated by
the American races, and they probably further

relied upon such secretly preserved archives as they
could oDtain. They added much new European
lore, and omitted a considerable body of native
tradition. The result of their labours was a
number of books, varying in merit and contents,

but known collectively as ' the Books of Chilan
Balam,' these being severally distinguished by the
name of the village where each was composed or

discovered. It is probable that in the 17th cent,

every village contained a copy of the native records

;

but various causes have combined to destroy the
majority of them. There still remain portions or

descriptions of at least sixteen of these records,

designated by the names of the several places

where they were written : e.g. the Book of Chilan
Balam of Chumayel, of Nabula, of Kiua, of Mani,
of Oxkutzcab, of Ixil, of Tihosuco, of Tixcocob, etc.

' Chilan,' says Landa, second Bishop of Yucatan,
' was the name of their priests, wnose duty it

was to teach the sciences, to appoint holy days, to

treat the sick, to offer sacrifices, and especially to

utter the oracles of the gods. They were so highly
honoured by the people that they were carried on
litters on the shoulders of the devotees' (op. cit.

160). The derivation of the name is from chij,
' the mouth,' and signifies ' interpreter.' The word
balam means 'tiger,' and was used in connexion
with a priestly caste, being still employed by the
Maya Indians as a name for those spirits who are
supposed to protect fields and towns.

It is seldom that the names of the writers of

these books are given, as in all probability the
compilations, as we have them, are but copies of

still older manuscripts, with additions of more
recent events by the copyist.

4. Contents of the books.—The contents of the
various books of Chilan Balam may be classified

under: (1) astrology and prophecy; (2) chronology
and history ; (3) medico-religious practice ; (4)

later history and Christian teachings.

(1) The astrology is an admixture of Maya
stellar divination and that borrowed from Euro-
pean almanacs of the century between 1550 and
1650, which are no less superstitious in their lean-

ings than the native products. Prophecies, such
as that quoted at length above, abound.

(2) Chronological and historical matter.—The
books of Chilan Balam are, however, chiefly valu-

able for the light they throw upon the chronological
system and ancient history of the Mayas. The
periods of events in which they deal are designated
katuns, and are of considerable length, but their

actual extent has not been agreed upon. The older
Spanish authors make their duration 20 js^ears (the

length of time alluded to in the text of tne books),
but marginal notes imply that they consisted of 24
years. As, however, these notes have been added
by a later hand, the original computation is possibly

the correct one. But it is still more likely that
the length of the katun was neither 20 nor 24 years,
but 20 X 360 days—a period of time actually used
by the Mayas in reckoning, as appears from the
numerical characters in the Dresden MS.
Most of the chronology of the books of Chilan

Balam is of doubtful value. The list of traditional

events is exceedingly meagre, and few dates
can be relied upon with any degree of confidence.

In the majority of instances the arrangement of the
statement proves that the figures given do not
represent actual dates, but were chosen according
to a fixed scheme. The events which appear to

have been recorded with the greatest degree of

accuracy are the final establishment of the
Spaniards and the foundation of Merida, their first

appearance in Yucatan, and the death of Ahpula,
a dreaded and powerful magician.

(3) Medico religious practice. — The cure of

various diseases is exhaustively treated by the
authors of the books. Landa relates that ' the
chilanes were sorcerers and doctors ' (op. cit. 160),

and we shall probably not be far wrong if we
compare thera with the medicine-men of other
American tribes. The MSS abound in descriptions
of symptoms and hints for diagnosis, and suggest
many remedies. The preparation of native plants
and bleeding are the chief among these, but several
appear to have been borrowed from a physic book
of European origin. Brinton states (Boolcs of
Chilan Balam, p. 18) that Behrendt, who first

copied these books, and whowas himself a physician,
left a large manuscript on the subject, entitled
' Recetarios de Indies, in which he states that the
scientific value of these remedies is next to nothing,
and that the language in which they are recorded is

distinctly inferior to the remainder of the books.
He held that this portion of these records was
supplanted some time in the last century by medical
knowledge introduced from Europe. This, indeed,
is admitted by the copyists of^ the books, who
probably took them from a mediaeval work on
Spanish medicine known^as El Libro del Judio,
' the Book of the Jew. ' i~i iZit" P Ck. /"^AS

(4) The CArisiian ieac^in^i consist of translations

of the 'Doctrine,' Bible stories, narratives of

events subsequent to the Conquest, and other
matters of minor interest.

5. Hieroglyphic mythology of the books.—The
day and montn hieroglyphics depicted in several

of the Books of Chilan Balam appear to difier

materially from those given by Landa (op. cit.)

and those illustrating the various Mayan codices,

and it will be well to examine them with a view
to discovering whether these variants disclose any
mythological or other information hitherto un-
noticed. Taking as a basis for our considerations
the Book of Chilan Balam of Kdua, we observe
that, although a similarity exists between its day-
signs and those of the Codex Troano, many ap-
parently radical difl'erences are present. In the
Book of Kdua the signs are resolved into squares
instead of into the usual ' calculLform ' pattern.

In the Kan sign, for example,—that of the day of

ScheUhas's ' God E ' (the maize-god),—we find a
germ of similarity, but also some considerable
modification. In the sign of Cimi 2, we observe,

by comparison with the Codex Troano, a highly
conventionalized form of the head of the death -god
(A). The closed eyes with the heavy pendant
lashes on the cheek and the row of exposed and
grinning teeth, which make this deity such a
familiar figure in the codices, have in the Book of

Kiua been conventionalized into a square, in the
upper portion of which have been drawn three
perpendicular strokes flanked bytwo similar strokes
at a sharp angle to them—tne whole doubtless
representing the eyelashes and end of the eyelids.

The lower portion, probably intended to represent
the under jaw, is filled in with two smaller
squares. We thus see that in the books of Chilan
Balam such Mayan writing as is depicted threatens
to become so conventional as to depart almost
entirely from the original form of the hieroglyphs.

In the Chicchan sign (that of ' God H ') we almost
fail to recognize the skin-spot or scale of the
serpent, which in the Book of Kdua appears to be
symbolized by a serpent's tail. But it is well
known that the representations of ' God H ' varj
exceedingly, so that it is not improbable that his

hieroglyph or day-sign may also vary. Indeed, as

Schellhas says (Representations of Deities of the

Maya Manuscripts, 1904, p. 29)

—

' The Chicchan work in the sign of the day Chicchan also differa

very much from that on the hodies of the serpents pictured in

the manuscripts, so that variations of this kind by no means



618 CHILDHOOD

make it necessary to assume that the hieroglyphs actually

denote different thingB.'

In the Codex Tro-Cortesianus, for example (27'),

we observe that the Chicchan-spots on the body of

the serpent there represented much resemble the
serpent-tails in the Chicchan sign of the Book of

Kiua in their scallop-shaped sequence. In the

Chicchan sign we have a portion of the body of a
serpent covered with veritable spots, whereas in

the other Chicchan signs in the same book scales

are most distinctly represented. We have here, in

all probability, the day-sign or hieroglyph of

Kukulcan, a Mayan deity analogous to, or identical

with, the Mexican Quetzalcoatl and theGuatemalan
Gucumatz. The day Muluc is that usually attri-

buted to 'God K,' and the sign of Muluc re-

presented in the Book of Chilan Balam of Kdua
would appear to strengthen the belief that that
deity possesses an astronomic and architectural
significance. In Muluc 5 we have a square divided
into four equal parts around a small circle placed
in the middle, each square containing a still smaller
circle. This would appear in some manner to
symbolize orientation, or may perhaps have a
stellar significance. Of ' God K Schellhas says
{op. cit. 34)

:

*Tbe significance of God E is unknown in his architectural
relation. Some connection with his character as the deity of a
star and with his astronomic qualities may, however, be as-

sumed, since, as we know, the temple structures of Central
America are always placed with reference to the cardinal
points.'

Another striking degeneration into convention-
ality is noticeable in the sign Esnab, in which the
type has evolved from that given in the Codex Tro-
Cortesianus (something similar to a St. Andrew's
cross) to one closely resembling the Arabic numeral
2. Of course, it is difficult to say how much of this

trend towards conventionality in the day-sign was
due to direct European influence, and how much to

natural evolution. We are here dealing with
symbols and not with hieroglyphs, but the Maya
symbols and day-signs are all evolved from or
possess a hieroglyphic significance. The hieroglyphs
for the months, on the other hand, bear but little

resemblance to those of Landa. If his representa-
tions be conipared with those in the Book of Chilan
Balam of Chumayel, the difference is at once
apparent. The rude drawing of these signs is

scarcely a sufficient excuse for the fundamental
difference displayed by the various examples.
Hence Brinton's vindication of the correctness and
authenticity of Landa's examples appears hardly
well founded {op. cit. 14).

LrrKRATORE.—D. G. Brinton, The Books of Chilan Balam,
and The Maya Chronicles, Philadelphia, 1882 ; Carillo y Ancona,
Disertagion sabre la Hist, de la Lengua Maya o Yucateca,
Merida, 1870; Felipe Valentini, Pro'c. Am. Ant. Soc, 1880;
EUgio Ancona, Hist, de Yucatan, Merida, 1878 ; E. Seler,
Bum. tS BE, 1904, p. 329 ff. ; ZE indii. (1891) 112.

Lewis Spence.
CHILDHOOD.—Usage has not yet rendered

this term either precise or consistent. In the
broadest sense, childhood is the period that pre-
cedes maturity ; more properly, it is the period
between birth and the beginning of the acquisition
of reproductive capacity (see ADOLESCENCE). This
is the sense in which the term will be used in the
present article. It should be borne in mind, how-
ever, that there is a tendency to distinguish the
terms ' infancy,' ' childhood,' and ' adolescence ' as
follows : infancy extends to the ' school age ' of
about six years ; childhood occupies approximately
the next six years ; and adolescence the next ten
or a dozen years. The 'childhood of the race,'

originally a metaphor, has become an almost techni-
cal term, through the establishment of the law of
recapitulation (see below, § 5). We have here to
ask what special significance chOdhood has for
religion and ethics. (Inasmuch as a subsequent
article [Growth, Moral and Religious, Periods of]

presents a systematic view of the development
of character, the present discussion will be limited
to certain fundamental considerations or prole-

gomena. )

I. Mental differences between childhood and
later life.—Concerning these differences three
successive types of theory have appeared :

(1) The first represents the child as a miniature
man. Only a little observation is req^uired, how-
ever, to discover that neither in physical propor-
tions, organs, and functions, nor in mental process

and personality, can the difference be expressed in

quantitative terms.

(2) The second type of thought, taking the
contrast between cnUdhood and adolescence in

respect of sex organs and functions as representa-
tive of the method of development, seeks to

discover a serial order in which faculties or mental
functions are supposed to arise. Just as the sexual
instinct appears only after several years of a
child's growth, so other instincts ripen at different

periods, and they are more or less transitory (see

W. James, Principles of Psychology, New York,
1908, vol. ii. ch. xxiv.). The observation is in

some sense as true as it is commonplace, that
impulse comes before reflexion, imitation before
social purpose, imagination before reason, and
consciousness before self-consciousness. Even the
senses do not develop pari passu with one another,
and hence arise various attempts to determine the
day, month, or year of the child's life in which
one or other function first appears. This type of

description, however, partly fails of its purpose.

For it takes its categories (perception, curiosity,

fear, imagination, etc.) from tne adult mind,
whereas what we need is to understand what each
function means to the child who exercises It.

Again, mental life is not made up of functions or

processes added to one another ; the life of the
child is in a sense an individual life from the start.

Finally, there is needed a genetic principle that
shall illuminate the various differentiations as they
occur in the child mind.

(3) A third type of theory, which may be called

'functional child psychology,' meets these diffi-

culties by exhibiting the changes of the growing
mind as responses to specific strains that arise in

the general process of active adjustment. The
child is fundamentally active, and his action is

always implicitly purposive. Differentiation of

consciousness occurs at the points where nn-
co-ordinated impulsive movements (as distingiiished

from reflex and instinctive) require to be adjusted,

that is, where an impulse has to be adjusted to an
end. Consequently, the standpoint from which
to understand the child mind is its developing

interests, and its interests are to be known by
activities. Thus, in his earlier years the child is

interested in his own spontaneous action in response

to the objects in his environment, and these objects

have for him little intrinsic meaning. Later,

interest shifts from the act itself to results, as in

construction, competitive games, etc., with cor-

responding realization of objects as contrasted

witn the self. This opens the way for a great

broadening of both the self and its world, with
action for more and more distant, or comprehensive,

or specialized, ends. (On this latest, most thorough
view of the child mind, see I. King, Psychology of
Child Development, whose main positions have here

been summarized.)
The chief mental difference between children

and adults, therefore, consists in a contrast between
vague and clear, undifferentiated and differentiated,

consciousness in every direction (knowledge, feel-

ings, volition) ; between a narrower and a wider

range of objects attended to ; between immediate
and remote ends, with a corresponding difference
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in the degree to which condnct is organized ; and
between the immediate values of BelTactivity and
the relatively remote values of social action.

2. Method of the child's moral development.—
Character develops in accordance with the above
analysis of child mentality.

(1) Conscience, considered either as moral emo-
tion or as moral discrimination, is not to be
thought of as present from birth, or as having
a definite beginning at any assignable period of

growth. The distinct manifestations of moral
appreciation at five or six years of age no more
mark moral beginnings than the first distinct

realization of the mother as an object marks the
beginning of cognition. The most that we can
determine is certain transition points in a general
movement out of vagueness into clear discrimina-

tion.

(2) Distinctly ethical attitudes emerge out of

unpurposed activities which may be called, if we
please, non-ethical. This does not mean, however,
that morality first arises within a consciousness
that is already definitely organized in other re-

spects. The child does start life on a non-ethical
plane, but just as truly he begins at a non-
intelligent level. In no direction is he equipped
with anything like innate truths or standards.
What he brings into the world is a psycho-physical
organism, which, in addition to making approxi-
mately definite reflex and instinctive reactions
to certain stimuli, also makes impulsive, un-
co-ordinated reactions to other stimuli, with
consequent strain or discomfort, which stimulates
toa conscious striving towards a satisfactory organi-
zation of all activities (see King, op. cit. p. 73 f.).

How this desirable unity is to be attained, there
is nothing in the earliest consciousness to show.
From its standpoint, success depends upon the use
of a trial-and-error method. After a satisfactory
organization of the self has thus been attained, we
look hack and generalize the process as a law of
self-realization which we also designate as the
' moral nature ' of the child. In the sense that in

the given social environment we can attain adequate
self-expression onljr by moral modes of conduct,
children may be said to have a moral nature from
the start ; but the rules of morality could not be
arrived at by any conceivable analysis of the
actual consciousness of infants.

(3) That conscience appears at all is because the
child's world contains persons. There is no reason
to suppose that a sense of right and wrong would be
felt by a human being reared entirely apart from
human society. More specifically, the budding
points of moral feeling and discrimination are
impulsive activities that have still to be co-

ordinated with existing social regulations. When
a child, being a member of a group, and desiring
to act with it, nevertheless has a strong impulse
to act contrary to the group standard, reflexion

awakens ; he endeavours to adjust himself to the
social situation ; he begins to know moral law.
The individual is brought to moral self-control

only by such pressure of a formed society upon
him. Without this pressure, any generation would
be in the position of primitive men who are just
beginning to climb the ladder of social progress.
The moral status to which society has attained
through many centuries of experience is not
transmitted by physical generation, but by social

training through imitation, instruction, initiations,

public opinion, laws and penalties, social inter-

action in commerce and industry, and group action
of m&uy kinds.

(4) "The notion that children are necessarily
egoists until the blossoming of adolescent social

sentiment is partly true, but mostly misleading.
The roseate lights of adolescence can radiate from

their centre in sex interest so as to give new
meaning to all social relations. Yet genuine social

adjustment does not begin here. The child's whole
life is spent in a social environment. In the family,
in plays with other children, in the school, in team
games, in 'gangs,' and in the community life,

social activities develop as naturally as muscular
strength ; and social activities, in accordance with
the general relation of emotion to muscular con-
traction, are a sign of social feeling. The supposi-
tion of Herbert Spencer that altruism sonieliow
develops out of pure egoism, ignores the fact that
children grow up from the first within society,

imitating and otherwise conforming to it, and
thereby acquiring social sentiments. The popular
declaration that children are ' little savages ' re-

veals narrow observation of child conduct, unless,

indeed, one stops to reflect that even savages have
social organization, with much willing devotion of

individuals to the common weal.

(5) More fundamental still, according to various
writers, is the social factor in the development
of the individual. J. M. Baldwin, for example
{Social and Ethical Interpretations in Mental
Development), maintains that the ego-consciousness
itself arises through a social process, and expresses
a necessarily social point of view. Ego anci alter,

according to him, are strictly reciprocal in the
child's consciousness, each acquiring meaning by
reference to the other. The process by which this

is done is, in a broad sense, imitation. For our
present purpose, it is needless to inquire whether
the experience of things as distinguished from
persons does not also play a direct part in the rise

of the sense of self. It is suflicient to know that
the moral life depends upon the stimulus of an
already existing society. Just as intelligence re-

quires for its development such social treasures
as language and accumulated learning, so moral
action is a reaction to the institutions, customs,
and ideals of the various persons and groups in the
child's environment.

3. The actual morals of children.—Insight into

the actual moral life of children has been much
hindered by the custom of condemning them for

every deviation from adult standards. The young
are blamed, even punished, for what they cannot
understand the wrong of, as they, in turn, mis-
understand some of the virtues and some of the
faults of their seniors. What is needed, but
diSicult, is to see what a given act of a child means
to the child himself. He has his own moral ideas
and standards, which must difler from those of

adults, because his experience is so difl'erent from
theirs. It is vain to suppose that one can appre-
ciate a moral principle before one has experienced
the kind of issue that the principle is supposed to

settle. Because child experience is difl'erent from
adult experience, children form moral codes of
their own, in which the customs and commands of

their elders are only one factor. Not seldom the
same individual has contradictory codes, and the
type of code changes from period to period of

growth. With very young children, morality
seems to be almost identical with observance of

custom, ' the way we always do it ' being ' the way
it ought to be done.' Then comes the crude adjust-

ment of a few rights as between the child and the
persons who are most with him, such as the right
of property, and the authority of parent or nurse
as contrasted with other persons. The plays of

chUdreu with one another give rise to codes, occa-
sionally elaborate ones, that are sometimes enforced
with rigour. Standards of fair play belong here,
also standards of courage (as in ' daring ' one
another), of endurance (not whimpering), and of

keeping secrets. Strange codes, wnich sometimes
include a caste system, spring up in schools.
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Perhaps the most thoroughly enforced of all child

codes IS that of the ' gang,' the central principle of

which—loyalty—finds application in giving and
sharing, in exclusiveness towards outsiders, in

mutual endurance of hardships and taking of risks,

and in not revealing the secrets of the group or the
misdeeds of its members.

Child morality of this type grows up, largely

without adult control, as the rules of child society.

Meanwhile the children are also in constant con-

tact with adults, and here morality of another
type is likely to appear—or rather types, for family
government, school government, and community
conditions vary much. There are also tempera-
mental variations among children that affect con-

duct profoundly. Hence we shall find children of

all ages after infancy who from the heart conform
to the demands of adult society upon them ; others
who conform only grudgingly and of compulsion

;

still others who pretend to conform, but clandes-
tinely disobey ; and always, of course, obedience
tends during childhood to attach to specific external
acts or rules rather than to what adults know as
principles, with the consequence of much naive
mconsistency.
The modem effort to understand children—that

is, to see how a child's experience appears to the
child himself—has produced certain definite results.

Children's so-called ' lies,' for example, are seen to
arise, first of all, from actual inability to grasp and
hold the distinction between real and fancied
objects. It takes some years to learn how to
discriminate between the world of experience and
the world of dream and imagination. Again, even
after this distinction has been made, a child,

because he has no clear notion of the social effects

of deception, may employ it for self-protection in a
spontaneous, practically non-moral way. Simi-
larly, the ' cruelty ' of children is often not cruelty
at aU ; one cannot be cruel before one has sufficient

imagination and knowledge of causes to understand
how another feels in a given situation. It is

doubtful whether children ever delight in the
suffering of victims ; rather, the child experiments,
desiring to see something happen, and desiring also

to exert his own power upon something else. The
quarrels and fights of children, likewise, have by
no means the same significance as similar conduct
in adult life. They rarely express hatred or
malice, but rather the irritation of the moment, or
a new-found sense of self, or group pride (as in
'gangs'), or desire to enforce the standards of
child-society. (For a careful appreciation of child
morals, see J. Sully, Studies of Childhood. On
untruthfulness in children, see G. Stanley Hall,
' Children's Lies,' Pedagogical Seminary, \. [1891]
211-218 ; and N. Oppenheim, ' Why Children Lie,'

Popular Science Monthly, xlvii. [1895] 382-387.)

4. Children and religion.—As a general rule,

the religions of the world show slight recognition,
or none at all, of childhood capacity for religion

;

but the supposed attainment of such capacity at
puberty has been signalized the world over by
mitiations, which are commonly both religious and
civic (see G. Stanley Hall, Adolescence, ch. xiii.).

Christianity, however, has shown a tendency to
push backward towards infancy the date, not so
much of initiation (or confirmation, reception into
Church membership, etc.), as of recognized re-

ligiousness. The belief in the Fatherhood of God
;

the tenderness and sympathy that Christianity has
always cultivated ; Jesus' declaration that adults
can enter the Kingdom only by becoming as little

children, and His recognition of children as members
of the Kingdom—these are among the causes why
the Christian consciousness somewhat generally
Includes children within the Christian fellowship.
By baptismal regeneration in infancy, or by virtue

of a Divine ' covenant,' or by reason of the ' uncon-
ditioned benefits of the Atonement,' or because of

the mere atmosphere of the gospel, most of the
Churches count chUdren as members, and by few,
if any. Churches are they treated as mere out-
siders. Within the evangelical movement, which
has emphasized personal religious experience, how-
ever, the position of children has been ambiguous.
On the one hand, they are obviously not ripe for

the evangelical type of experience ; on the other
hand, the evangelical love of souls could not leave
children out. Here and there an evangelist has
sought to convert even little children, but for the
most part these Churches have been content to

teach (mainly in Sunday schools), in the hope that
the pupils would sometime attain to the Christian
experience. This ambiguity was in 1847 sharply
attacked by the Congregational theologian Horace
Bushnell (Christian Nurture, New York, 1847), and
in 1866 by the Methodist theologian F. G. Hibbard
(The Religion of Childhood, Cincinnati, 1864), who
was followed by a considerable succession of Method-
ist writers (R. J. Cooke, Christianityand Childhood,
New York, 1891 ; C. W. Rishell, The Child as God's
Child, New York, 1904 ; J. T. McFarland, Pre-
servation versus the Rescue of the Child, New York,
Eaton & Mains, pamphlet, no date). These writers
maintain on grounds of Scripture and dogma that
little children have spiritual ' life ' which they need
never lose, so that the primary purpose of Christian
instruction and training is to develop a life already
present.

Starting from an entirely different standpoint,

the recent child-study movement and the move-
ment for a psychology of religion have investigated

the actual religious ufe of children. The ideas of

children concerning God, heaven, hell, etc., have
been ascertained, with the result of shovmig how
crude is the reaction to religious teaching and
environment ('Children's Attitude toward Theo-
logy,' in Earl Barnes' Studies in Education, ii. [1902]

283, 'Theological Life of a California Child,' Peda-
gogical Seminary, ii. [1892] 442-448 ; E. D. Starbuck,
The Psychology of Religion, London, 1899, ch. xv.

;

Starbuck declares [p. 194] that one of the most
pronounced characteristics of the religion of child-

hood is that ' religion is distinctively external to the
child rather than something which possesses inner
significance'). Effort has been made, also, to

discover the genesis and growth of the religious

consciousness in the individual (J. M. Baldwin,
Social and Ethical Interpretations in Mental
Development, New York, 1897, pp. 327-357 ; J. B.
Pratt, The Psychology of Religious Belief, New
York, 1907, ch. vii. ; E. D. Starbuck, op. cit.

ch. XXX. ; G. E. Dawson, The Child and his

Religion, Chicago, 1909). As it is practically im-
possible to rear a child apart from all contact with
the religion of his elders, we cannot accurately
determine how much of one's religious growth is

due to social influences and how much to one's own
spontaneous impulses. It is safe to say, however,
that the individual is as dependent upon others for

his religious as for his moral attitudes (see above,

§ 2 (3)), and that imitation, suggestion, and social

pains and pleasures play much the same rdle. The
real problem concerning the genesis of individual

religion is therefore this : what is it in the social

environment that calls out the first genuinely
religious responses? Baldwin, who makes the
whole consciousness of self a social product, finds

the genesis of religion in the idealization of both
the ego and the alter—in the words of WUliam
James, the permanent root of our religiousness is

the need of an adequate socius (Principles of
Psychology, i. 316). Dawson and Pratt, on the

other hand, make much of the interest of little

children in the causes of things, and of credulity
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rather than social sentiment as the atmosphere
of the earliest relicious response. In view of the
historically accomplished differentiation of science,

with its causal categories, from religion, with its

value categories, we are justified in saying that in

the child's as yet undifferentiated response the
specifically religious phase is the social one, the
scientific phase, the interest in causes. Accord-
ingly, the growth of religious appreciation follows

the line of the deepening social experience. Re-
ligious growth is inextricably one with moral
growth. The intimate relation between religious

experience and the new birth of social feeling in

adolescence is of itself almost sufficient to establish

this point of view. A social colour can be given to

the child's interest in causes, however, by indulg-

ing his spontaneous tendency to think of them as

personal. As a matter of fact, this is what com-
monly occurs in religious instruction concerning
creation, the Divine power in Nature, etc. Chris-

tianity, which derives its chief symbolism and its

chief virtues from the life of the family, has a
consequent advantage in religious education. For
the child's earliest experience of family affection

and of the laws of family unity provide him with
ideals for interpreting and judging all subsequent
social experience, and for completing and unifying
his social ideals, in the notion of a universal Divine
family.

5. The child and the race.—The preceding
discussion shows what an overwhelming part
social environment, or education in its broadest
sense, plays in making the child what he is at any
stage of growth. Children grow up amongst us as
civilized beings because they live in a civilized

environment ; there is no other way whatever to

obtain the result. We have seen, nevertheless,

that the actual life of children never fully repro-

duces the social life of adults, even on a small
scale. The social ways of the young express con-

stitutional limitations and necessities which cannot
be displaced by mature laws and standards. "When
the pressure of adult society upon children prevents
the expression of child nature, then occurs arrest

or perversion of development, as in some families

of the very rich, where children are kept in the
society of nurses and away from normal child

activities, and likewise in some families of the
very poor, where economic pressure places the
child in stunting occupations. Is it possible, now,
to generalize the limitations of children at their

various periods of growth as compared with adults 1

What is the law of the individual's own contribu-
tion to his development ?

The only empirically founded answer to this

question is the theory of recapitulation, which
attempts to brin" under a single principle the
mental and the physical, the post-natal and the
embryologic development, and to connect the de-

velopmental order in the individual with the
evolution of the race. As the human embryo
assumes successive forms which represent the
physical evolution of the human species, though
with variations, short-cuts, etc., so after birth the
individual follows in a rough schematic way the
line of mental and social evolution in the human
race. Thus, in point of action and inhibition,

there is in both a change from instinct and im-
pulse, through custom, to individual deliberation ;

m point of social grouping, from connexions de-
termined by immediate biological necessity (as in

the family), through stages of group-loyalty like

that of clan and tribe, to some recognition of the
larger humanity ; in point of interests, from dis-

continuity to system, from immediate activities,

connected with the primary aspects of things, to

simple construction, and then to the larger and
larger control of causes. G. Stanley Hall main-

tains, in addition, that such facts of bodUy growth
as periods of relative stability, followed by periods
of disequilibration, represent corresponding stages
of race history. In the ascertained facts of in-

dividual development he believes that we have
clues even to otherwise unknown cri.ies in the life

of the race (see his Adolescence, i. 40-50).

Though the fact of recapitulation is unquestioned,
the interpretation of it is not easy. A hasty
inference, which many have drawn, is that, in a
fairly literal sense, the individual is first a savage,
then a barbarian, then a civilized being. Not only
does observation of children not justify any such
view, but the whole conception of recapitulation
on which it relies is mistaken. There is no vis a
tergo that pushes the individual through a given
course of development regardless of environment.
As every mechanical force has a full mechanical
resultant, so the mental and moral environment
determines the growth of the child's character as
inevitably as does the constitutional factor that we
call recapitulation. This law enables us to foretell

what type of interest will prevail in each period of

growth, and therefore in what general order the
child will assimilate the standards of adult society.

But these predetermined types of interest are

broadly generic, not specific. What education can
do is to select, within each generic type, specific

objects and situations that will awaken per-

manently worthy responses. By such selection,

e.g., a little child's generic interest in 'seeing the
wheels go round ' can be made a specific interest in

some mechanical principle ; interest in ' blood and
thunder ' tales can be attached to naval heroes or
missionary adventure as well as to thieves and
pirates. The law of recapitulation, then, points to

the limitations of spontaneous interest at different

periods rather than to any rigid line that develop-

ment must follow. Yet the natural interests of

each period should be abundantly fed, and appro-
priate activities encouraged, not only for the
general enrichment of experience and memory, but
also because full self-expression is the best pre-

paration for the next stage of interest. Lack of

self-expression at any stage is likely to result in a
permanent maiming of the mind.'
Literature.—A £i6iiO(;ra2>Ayo/CA2M-5iudy, revised annually,

is issued by Louis N. VVilson, Worcester, Mass. A. F. Cham-
berlata, The Child : A Study in the Evolution of Man. London,
1900, summarizes many researches, and gives a bibliography of

nearly 700 titles. A. E. Tanner, The Child: His Thinking,
Feeling, and Doing, New York, 1904, gives a simple statement
of the various results of the child-study movement, together
with a bibliography on each topic. G. Stanley Hall, Adol-
escence, 2 vols., New York, 1904, makes constant reference to

childhood, especially in the first volume. Among educational
periodicals, the Pedagogical Seminary (quarterly), Worcester,
Mass., and Earl Barnes* Studies in Education (occasional),

Leland Stanford University, California, are especially significant

for researches on children. The following works discuss funda-
mental facts and principles that concern the moral or religious

significance of childhood : J. M. Baldwin, Mental Development
in the Child and the Race, New York, 1896, and Social and
Ethical Interpretatixms in Mental Development, New York, 1897

;

G. Compayr^, L'Evolution intellectuelle et morale de I'er^fant^,

Paris, 1896 [Eng. tr., 2 vols., New York, 1896-1902] ; I. King,
Psychology of Child Development, Chicago, 1903 ; M. V. O'Shea,
Social Development and Education, Boston, 1909 ; J. Sully,
Studies of Childhood, London, 1896. On childhood religion,

in addition to the references above under § 4, see The Child and
Religi&n, ed. T. Stephens, London and New York, 1905.

George A. Coe.

CHILD MARRIAGE (in India).—Among the

peculiar customs connected with marriage in India,

1 On the biological phase of recapitulation, see A. M. Marshall,
Biological Lectures and Addresses, London, 1894. On the psycho-
logical phase, see J. M. Baldwin, Mental Development in the

Child and the Race, ch. i., and Social and Ethical Inter-

pretations in Mental Development, pp. 188-196 ; I. King, Psycho-

logy of Child Development, pp. 156-171 ; E. A. Kirkpatrick,

Genetic Psychology, New York, 1909, ch. xi. On the educational

phase, see the first and second Year Book of the Eerbart Society,

University of Chicago Press. On the religious phase, see G. A.

Coe, Education in Religion and Morals, New York, 1904, pp.
201-226.
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child marriage, along with the practice of widow-

burning, has always astonished the observer of

Indian native life. From the days of Alexander

the Great (whose historians relate that Indian

females marry at the age of seven)' until the

E
resent time, travellers, oriental and occidental,

ave reported this striking phenomenon, which, at

least in such wide occurrence, is without parallel

in the whole world, and have usually expressed

sympathy for the lot of the child-wives.

The statistics of the last Census exhibit clearly

the wide extent of the practice of child marriage
in India even at the present time. While the

usage which prohibits the marriage of ^vidows is

confined to a comparatively limited sphere, and is

in reality restricted to the higher castes, the prac-

tice of child marriage has tsiken firm hold of the

lower classes of the people as well. Throughout
India about f of the total number of Hindu
females between the ages of ten and fifteen years
are unmarried ; that is to say, more than half of

the Indian girls marry before they have reached
their fifteenth year—the time at which they are

capable of matrimonial life—however unfit for it

they may be physically.^ We find chUd marriage
least prevalent among the tribes that, almost un-
influenced by Hindu civilization, have preserved

their owa native characteristics ; thus the Dra-
vidian tribes of Chota Nagpur, the Central Pro-
vinces, and the Madras HiUs, and the Mongolian
tribes of the Himalaya region, of Assam and
Burma, are acquainted \vith courtship and mar-
riage only between fuU-grown youths and girls.

But as soon as we come to tribes among whom the
social life, as among the Jats and Rajputs, derives

its character entirely or mainly from the caste
system of the Hindus, we find either child mar-
riage in undisputed sway or a mixed system pre-

valent. The rule is, at least in the western Pro-
vinces, that, after the wedding has taken place, the
bride and bridegroom do not live together untO
after a second ceremony, named gauna or muklawa,
—which corresponds to the old garbhadhana (see

Marriage [Hindu])—has been performed ; tUl

then the girl lives as a virgin in her parents'

house. This second ceremony is separated from
the first—the wedding in childhood—by an interval

of three, five, seven, nine, or eleven years, the
period being fixed by the girl's parents. Thus the
JSts in general marry at from five to seven years
of age, but the parents retain the girl at home,
where she is useful to them in the household,
often until after her sixteenth year, and do not
hand her over to the husband untU pressed to
do so. Among the Rajputs, on the other hand,
marriage is customary only when the girl is

fifteen or sixteen, or later stm ; but sexual union
takes place directly after the marriage ceremony.
The farther one descends the valley of the Ganges
eastwards, the more does child marriage form the
rule. In Bengal the canonical rites of the Hindu
marriage have degenerated into the monstrous
perversion which compels girls of the higher castes
to commence their married life at the age of nine,
and the consequence of this is that they become
mothers at the earliest age at which it is physically
possible for them. Marriage in chUdhood is re-

garded in Bengal as so absolutely necessary for
happiness, that even the unfortunate children who
are brought up for prostitution are, with all

solemnity, married to a plantain-tree before they
reach the age at which it is considered a disgrace
to be unmarried.
In the districts of India where consummation
1 *JLv 5e 777 X'"P7I Taurp, 'va e^affCXeva-ep ri OvydrTjp rov 'Hpa-

mX^ov;, Tay fj.ev yvvoLKai eirra erea eoviraf «9 iapriv yaiiov Uvai
(Arrian, Ind. ix. 1).

2 R. Burn, Census of India, 1901, ' N.W. Provinces and Oadh,'
pt. i. p. 116.

directly follows the early marriage, the efiects of

the unhappy custom are clearly seen : premature
puberty, feeble constitution of the oflTspring, and
early decline of the mother ; and a gradual de-

generation of the population appears inevitable.

In the year 1891 the British Government, rightly

apprehending the dangers that threaten the people
of India from the abuse of chUd marriage, issued

a law—admittedly without much result—which
prescribes the raising of the age of marriage ;

'

and intelligent and well-informed Hindus nave
also endeavoured to enlighten and influence their

countrymen on this point. But, apart from the
difficulty of inducing the lower grades to abandon
a firmly established usage, the educated classes

also hold tenaciously to the prejudice that the
custom of child marriage is ancient and uncon-
ditionally prescribed in their Law-books.
An examination of the earliest literature and of

the Law-books of India, however, leads to the
conclusion that neither the assertion of great age,

nor that of unconditional legal prescription, is

well founded. In the Rigveda we do not find any
definite statement regarding the age of marriage.

Afl evidence (or the occurrence of child marriage as early aa

the time of the Rigreda, one might perhaps adduce the itihasa

which is related on the obscene verses Rigv. i. 126. &-7. Bhava-
yavj'a, invited to the enjoyment of love, laughs at his spouse
Roma^, believing that she is still immature ;

2 whereupon she
invites him to convince himself of the contrary, adding that

she knew that intercourse before puberty was forbiddea
by the Law.s But, apart from the fact that these passages
favour the general prevalence of marriage with a mature girl,

the itihdsa conveys too much the impression of being a late

invention occasioned by an etymological play upon the name
Roma^
It is of decisive significance that the Vedic mar-
riage maxims can refer only to mature brides.*

The vivaka was not yet, as at a later time, a mere
arrangement between the parents, but rather the
actual marriage, whichwas preceded by thevaranam
as betrothal. On the conclusion of the marriage
festivities the bride betook herself to the house of

her husband, which she henceforth ruled and
managed as mistress.'

The first indications of infant marriage occur in
the GrAi/a-literature : here already we find the rule,

almost universally valid in the Smj-tis, according
to which the nagnikd, i.e. a girl going naked and
yet immature, is the best (wife).' Still, in general,

according to the Grhyasutras, the marriage of

mature girls was the prevailing custom ; and this

follows as a consequence from the nature of the
marriage ceremonies described, and from the
silence of Aivalayana and other authors of the
Grhyasutras regarding the age of the bride.

The instructions regarding the period of conti-

nence after the removal to the husband's house
has taken place,' as also regarding the necessity

of consummating marriage upon the expiration of

this time and directly after the appearance of the
menses, can refer only to an anagnikd.^ ChUd
marriages became customary at the time of

Hiranyakesin, without, however, being universally

established ; but, on the contrary, apparently en-

countering opposition, for Hiranyakesin recom-
1 That the * age of consent ' should be twelve years.
3 aprau<}hetiSiLddhyd (Sayaipa on Rigv. i. 126. 6 f.).

s I>urga (ed. Satya\Tata SamaSrami, Bibl. Ind., 1885, ii. 348.

12 ff.) on Nirukta, iii. 20 : ^jdiie 'ham etat, yathd aiomikdyd
upagaviah pratisiddhah smrtau.' Cf. Kitimaiijari, 2, 3 (see

F. Kielhom, ' Die Nitimanjari des Dya Dviveda,' Nachrichten
d. Ges. d. Wiss., Gottingen, 1891, pp. 183-6)_; further (under
slightly different circumstances), Brhaddevata, iii. 156-iv. 3.

iCf. /Jid. S(i«i. V. 177ff.
B * (T^hdn gaccha gxhapatvA yathd'60 vaHnx tvaiii vidatham

d vaddsi ' (Rigv. x. 85. 26).

6 Gobhila, Gxhyamtra, iii. 4, 6 : ' nagnikd tu ire^iha

'

;

Mdnavagr. i. 7, 7 : ' bandhumatiih kanydm aspT^amaithiinajn
upayachchhet, eamdnavan^m asamdnapravardih yamyasiih
nagnikdih ^e^^hdm.'

' ASvalaj-ana, ffr. L 8. 10-11 ; Paraskara, (rf. i. 8. L
8 Apastamba, (?r. liL 8. 10 ; Saikhayana, fff. ' M. 1 ; Para-

skara, Gr- i. IL 7.
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mends an anagnikd as the best, saying, ' Let
him take a wife from an equal caste, one who
is mature, chaste.' ' And wlien GobhiJa and the

author of the Mdnavagfhya take the opposite

Soinb of view in regard to child marriage, and
eclare a nagnikd to be the best, it follows

that at their time late marriages, though still

customary, had fallen into discredit.

Difi'erent stages in the evolution of the custom
can also be observed in the Smyii-literature, just

as in the GThyaautras mentioned above. Only if

we suppose a gradual transition from the Vedic
custom of late marriage to an increasing extension
of child marriage, can we account for the fact that
in one and the same Law-book we find passages
which recommend child marriage, and others

which see no offence in marriage between adults.

In the much-discussed passage in Manu (ix. 88 ff.)

the chief importance attaches far less to the ques-

tion whether a girl at marriage must be mature
or not, than to this, that a father must give his

daughter at all events to a suitor of an equal
caste.

' Let (the father) give the girl, even if ahe be not yet raarriage-

able,^ to a suitor who is high-born, handsome, and belonging
to an equal caste, according to the reflation. Let a girl, even
when she has reached maturity, remam till death in the house
(of her father), rather than that one should ever give her to a
husband lacking the (specified) high qualifications.^ Manu
then proceeds :

* Let a girl wait (for an appropriate suitor) for

three years after the commencement of the first menses ; from
then onwards let her seek a husband for herself from an equal
caste.'*

But, although in these verses the emphasis is laid

on the choice of a suitor from an equal caste, yet
also, on the one hand, marriage before puberty is

represented in ' apraptam api ' as the exception,
and, on the other hand, the words ' trini var^dny
udlkseta humdry ftumatl sati' expressly admit
that, if an appropriate suitor be not found, mar-
riage may be postponed until after the commence-
ment of puberty, and may even take place a long
time thereafter. And, when Manu shortly after-

wards (ix. 94) lays down that a man of thirty

years shall marry a girl of twelve, and a man of

twenty-four a girl of eight years, and quickly too,

if the Law should be in danger, he means thereby,
at least according to Medhatithi's elucidation,

not to prescribe a fixed age for marriage, but
rather to give examples of the fitting difference

in the ages of lawful spouses.^ Perhaps this verse
is to be regarded as advocating hastened marriage,
even with a girl who is under age, when there
is danger that an unworthy {i.e. lower caste) man
desires to marry the girl. One thing is certain
from it, however, that in Manu's time, along with
late marriages, those with girls eight years of age
occurred and were recommended.
As with Manu, so also with Baudhayana ' and

Vasistha,' the rule is that a girl shall be subject
to her father's injunctions for three years* after

1 HirapyakeSin, i. 17. 2 : * bharydm upayachchhet sajdtdnag-
nikdih brahrnachdri^im,' So most of the MSS read : but if

we adopt the reading of other MSS (sajdtdifi nagnikdm), then
we should have the nagnikd-rvde in Hirapyake^in as well.

s *aprdptdm apt,' The commentator Kullijka adds, quoting
from the Dak^asmrti (ed. in Dkarmaidstraswrhgraha, Calcutta,
1876, ii. 383-402) :

' vivdhayed a^iavar^dm, euaj;i dharmo na
hiyate ' (' let him give her in marriage at the age of eight years,
then the law is not infringed ').

8 ix. 89 :
' kdmam d inarav-dt ti^fhed gvhe kanyartutruUy api,

na chaivaindih prayachchhet tu gui^hlndya karhichit.' On this
Medhatithi notes :

' prdg T^toh kanydyd na ddnam, rtudaria-ne
pi na dadydd, ydvad guxiavdn varo na prdptaTi ' (' one must
not give a girl in marriage before puberty, even after the com-
mencement of puberty she shall not be given away so long as a
suitor with the needful qualifications is not available ').

< ix. 90

:

* trixii var^d^iy udik^eta kumdry xtumati sati

urdhvaih tu kdldd ettzsmdd vindeta sadfiaih patim.'
B ' iyatd kdlena yaviyasi kanyd vo<}havyd, na punar etdvad

vayasa eva vivdha ity upadeiarthali. * {Sldnavadharma^dstra,
ed. Mandlik, vol. iL p. 1163).

6iv. 1. 14. 'xvli. 67f.
s According to Gautama, xrlii. 20, only three menses need be

waited for.

the commencement of puberty, and in the fourth
year shall herself select a suitable husband. But
in opposition to this conniving at late marriages
these lawgivers provide regulations which uncon-
ditionally require child marriage ; thus in Baudha-
yana ' it is stated :

' To a virtuous, pure husband
the girl should be given while she is still immature

;

even from an unworthy man she should not be
withheld if she has attained womanhood.' The
strict injunction regarding marriage before the
commencement of puberty gains additional force
from the fact that disregard of it is represented as
accompanied by evil consequences for the father.

While Manu is content to characterize the father
as blameworthy' who does not give his daughter
in marriage at the proper time, it is stated in

Vasi?tha :
' For fear of the commencement of

puberty, let the father give his daughter in mar-
riage while she is still going about naked. For if

she remains at home after the marriageable age,
sin falls upon the father.''

But although these legal regulations obtained
ever wider acceptation in the course of time, until
finally their observance, at least among the Brah-
mans, became essential and fundamental for ortho-
dox Hinduism, marriage at an advanced age,
along with child marriage, must have been cus-

tomary for centuries till nearly the end of the
Middle Ages ; and in large districts there would
certainly be variations in regard to the custom,
just as at the present day. Otherwise it would be
almost inexplicable that neither in the dramatic
nor in the epic literature of the Indians does child
marriage play any noteworthy part. All ttie

familiar female characters of Indian legend, Sa-
kuntala, Malavika, Savitri, Damayanti, etc., are
full-grown girls, thoroughly conscious of their
womanhood.* The facts that the Tia^nikd-TTile
(' a man of thirty shall take to wife a girl of ten,
one who is immature ') occurs in a passage of the
Mahabhdrata,^ and that in the ttdmayanasara
Sita on her marriage with the fifteen-year-old Rama
is six years of age, are of comparatively little

importance.
The legendary literature of the Buddhists, like-

wise, knows nothing of child marriage. In the
Jatakas both the youths and maidens are grown
up when they enter the married state.* That
boys who have attained their sixteenth year count
as adults is a view which is common to the Jatakas
and the epics ;

' but in the case of the female sex
also the sixteenth year was apparently regarded
as the time of full development and the marriage-
able age :

* At the a^e of sixteen,' it is stated in the Aniisoehiyajdtaka,^
' she (Sammillabhasini) was exceedingly beautiful and charming,
resembling an Apsaras, endowed with all the characteristics of

1 iv. 1. 11 : ' dadydd gwr^avate kanydifi nagnikdiji brah-
machdriy}^, api vd gurjtahinaya naparundhydd rajasvaldm.'

2 ix. 4 : *kdle 'ddtdpita vacyo.'
s Vas. xvii. 70 ; Gaut. xviii. 22.

4 Hopkins, JAOS xiii. 341. It should also be noted that a
precisely similar state of affairs is presented by the Sanskrit
romances, especially the Kddambari of Baqa and the Vdsava-
dattd of Subandhu. In the latter novel the heroine is repre-
sented as unmarried at the age of sixteen, and as being averse
to wedlock. Her father, ' filled with alarm at the sin of her
passing youth,' holds for her a svayaihvara, or ' self-choice' of
a husband ; but, having fallen in love with the hero of the
romance in a dream, she refuses to accept any of the suitors

who present themselves. Thereupon her father determines to
marry her to a prince whether she will or no ; and she escapes
from her predicament only by elopement with the hero, who
opportunely arrives.

6 13. 44. 19 :
' trirfiiadvatao daiavar^arh bhdrydih vindeta

nagnikdm.* Moreover, the text of the passage is doubtful, as
it is more than once quoted with the reading goi}a^dbddm
(' sixteen years of age ').

fi Jat., ed. FausboU, London, 1877-97, i. 475: *tassa vayap-
pattassa samajdtikd kutd pajdpatim dharirjisu ' ; ii. 116, 121,
139, 226, 229 : 'So, vayappattd samdnajdtikaiti kulam agamdei.'

1 Of. Hopkins, op. cit. p. 110 note.
8 Jat., ed. FausboU, iii. 93.
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womanly beauty. . . . The persona (sent out as deputy-suitors)

chose her (as bride). . . . Contrary to the wishes of both (bride

and bridegroom), they (the parents) prepared the wedding-
feast.'

The early medical authors among the Hindus had
also rightly recognized that a girl does not reach
the fuU development of her physical capabilities,

even in India, until she is sixteen.' Suiruta
teaches :

'

* A man in his twenty-fifth year, but a girl in her sixteenth,

both of these have reached the summit of their vigour ; an
experienced doctor ought to know that.' And in another pass-

age 3 he confirms this view with these details :
' When a man

who has not yet reached his twenty-fifth year has intercourse
with a girl who is less than sixteen years of age, the embryo
dies in the womb. Or if it (the child) is born, it cannot live

long, or lives with little vigour ; therefore one must not permit
any man to have intercourse with a woman who is too young.'

tf, in accordance ^vith what has been stated, the
present-day champions of child marriage among
the Hindus can find no unqualified support for the
custom in their own ancient literature, yet it must
be admitted that only one consideration commonly
adduced on behalf of child marriage has thereby
been disposed of. There still remains a whole
series of arguments which—if we judge them from
the Indian standpoint—cannot always be similarly
sho^vn to be invalid. Without doubt the cease-

lessly operating influence of climate, and the
physical constitution of the Indian natives, render
necessary a difi'erent judgment from the current
European one. It must also be clearly understood
that the suppression of child marriage would pro-
foundly affect the law and custom of Indian family
life ; the adult wife accommodates herself with
difliculty to the joint family [see Family [Hindu])
with its community not merely of all domestic,
but also of intellectual, interests ; while the child-

wife—if we may credit the assurances of educated
Hindus—is received by all members of the famUy
with genuine liking and regard. Further, we
must not forget that the (Question of child marriage
is intimately connected with the Indian conception
of paternal authority and the legal injunctions
regarding tutelage and the protection of minors,
n we take all this into account, and, further, take
into consideration the conservative disposition of
the Hindus and their aversion to the interference
of Europeans in everything that concerns their
domestic affairs, we will not be in too great a
hurry to advocate the complete abolition of chUd
marriage, but will restrict ourselves to encourag-
ing the Indians of their own accord to revive
the old-time custom which sanctioned the post-
ponement of the actual consummation of marriage
for some years even after the commencement of
puberty.
LiTERATURH.—Censua 0/ India, 1901 ; General Report by

H. H. Risley and E. A. Gait, 1903, pp. 430-6 ; R. G. Bhan-
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ehen ' ; vi. ' Noch einmal die Geschichte der Kinderehen,' in
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Recht und Sitte, Strassbur^, 1896 (=GIAP ii. 8), 64-58; R.
Schmidt, Beitrage zur indischen Erotik, Leipzig, 1902, pp.
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CHILDREN.
American (A. F. Chamberlain), p. 524.

Bab.-Assyr. (T. G. Pinches), p. 527.

Celtic (E. Anwyl), p. 529.

Chinese.—See Birth (Chinese), EDUCA-noN
(Chinese).

Christian.—See Education.
Egyptian (G. FOUCART), p. 532.

Greek (W. H. S. Jones), p. 539.

Hindu (R. FiCK), p. 540.

CHILDREN (American).—The ethnological
investigations of the last twenty-five years have
thrown much light upon the question of the treat-

ment of children among the American aborigines
and their relation to the social and religious life of

the primitive New "World. We now know much
concerning parental and filial afTection, the environ-
ment of childhood and youth, the activities of the
young of both sexes, their participation in tribal
and religious rites, ceremonies, etc., their influence
upon the customs and practices of adult life, and
other matters of great interest here.

I. Affection for children.—As the present writer
pointed out in his monograph on The Child in
Folk-Thought {pp. 104-129), the bright side of
child-life among primitive peoples has been much
under-estimated. This statement is eminently
true of the American Indians, as he can testify
from personal experiences among several difi'erent

native tribes {e.g. the Kutenai of south-eastern
British Columbia), where the 'human side' of

1 See, further. Jolly, Mediein, Strassburg, 1901 (=GIAP iil.

10), 49.

3 35. 8: ^ paflchavifjiJe tato var^e pumdn nari tu fot^aie
samatvdgataviryau tau, jdniydt hvAalo bhisak.'

> 10. 13 :

' uiuji^o^a&avar^aydm aprdptali pailchavirji^atim
yadddhatte pmndn garbharh isuk^i^^haji sa vipadyate
jdto vn na chirarfi jivej jived vd durbalendriyah
tasinad aiyantabaldydjii garbhddhdnarji na kdrayet '

;

similarly Vagbhata in the A^^diigasaihgraha.

Iranian (L. H. Gray), p. 544.

Japanese.—See Education (Japanese).

Jewish. — See Birth (Jewish), Education
(Jewish).

Muhammadan.—See Bieth (Muh.), Education
(Muh.).

Parsi (J. J. Modi), p. 544.

Roman (W. Warde Fowler), p. 545.

Teutonic—See Birth (Teut.).

these uncivilized peoples finds an expression in

tenderness towards, and real affection for, children
on the part of both parents. Thus, a Kutenai
father was seen playing in genial fashion with
several little children, who were amusing them-
selves ^vith him in all sorts of ways, pulEng his
hair, crawling all over him, etc. He even let one
of them put its toes into his mouth. Among other
tribes for which there is undoubted evidence of the
existence of great affection for children, are the
Pat-win and certain other tribes of California
(Powers) ; Zunis of the Pueblo region of the south-
western tfnited States (Gushing) ; Pawnee Indians,
a southern plains people (Fletcher) ; Blackfeet,
an Algonquian tribe of the great North-West
(Maclean) ; Omaha Indians of the Siouan stock
(Fletcher) ; Iroquois of New York and Canada
(Hale, Beauchamp) ; Eskimos of the Arctic regions
(Boas, Stefdnsson) ; certain Indians of Guiana
(Im Thurn) ; Indian tribes of north-western Brazil
(Koch) ; Indians of the Xingii country (von den
Steinen), etc.
Powers says of some of the Californian peoples with whom he

was well acquainted {Contrib. N. Amer. Ethn. iii. 23) :
* Many

is the Indian I have seen tending the baby with far more
patience and good-nature than a civilized father would display.'

Im Thurn {Among the Inds. of Guiana, Lond. 1883, p. 219)
specLQcally notes the affection of both parents for their child, and
remarks that the father, ' when he returns from hunting, brings
it strange seeds to play with, fondles it, and makes it necklaces
and other ornaments.' Koch, who has recently visited some of
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the 'wild' tribes of north-westem Brazil that have scarcely a8
yet seen a white man, finds them to possess marked aflection for

their children. Dr. Barbara Renz, in a papor read at the
fiixteenth International Congress of Americanists (Vienna,
IDOS), discusses briefly the general subject of parental love
Among the American Indians,

It is thus certain tliat love of eliildren and
affection for them are to be found commonly
among the aborigines of the New World, and often

developed to a degree as high as that characteristic

of the civilized peoples of the Old World ; also

that, in primitive America, contrary to a prevalent
general opinion, affection for children on the part
of the fatlier and other males of the community is

often notably present and given full expression.

Among the American aborigines, affection for

children is very frequently exhibited in the
customs of adoption, natal ceremonies, and other
rites of early childhood, as v^^ell as in the practices

connected with the death and burial of infants,

mourning, etc. Instances of cruel treatment of

children are, of course, not unknown among the

American Indians, especially where anything like

the pairia poiestas of the Komans happened to

frow up and become socially effective. The
uegian incident, reported by Byron and com-

mented upon by Darwin, of the Indian who dashed
down on the rocks his little child who had just let

fall a basket of sea-eggs, has been wrongly inter-

preted by many writers, it being rather an example
of sudden and uncontrollable anger, such as even
the white race often furnishes, than a proof of the
absence of all affection and regard for children.

Affection and cruelty do not absolutely exclude each
other here, any more than with us. The magnifying
of the importance of acts of cruelty on record has
sometimes led unjustifiably to the denial of

affection to whole communities or even tribes and
peoples of the New World and elsewhere. In
primitive America, as in primitive Europe and
Asia, and in these lands when they had largely

left the limits of savagery and barbarism and
entered upon the paths of culture-progress, the
cruelties committed in the name of religion towards
children and youth by no means imply the entire

absence of an older human affection for them.
Over most of primitive America corporal punish-
ment and the severe castigation of children did not
prevail, and ' spoiled children ' were as common as

they have ever been with any race that has
inhabited the globe. This topic will be discussed
further under art. Education (American).

2. Divine protection.—The idea that children

enjoy a sort of Divine or superhuman protection

not vouchsafed to adults, and are released from
many of the tabus imposed npon the latter, is not
uncommon among the American aborigines. The
Iroquois Indians, according to Mrs. E. A. Smith
{SMBEW, 1883, p. 69), believe that 'a child still

continues to hold intercourse with the spirit-world

whence it so recently came,' and so, ' when a
living nursing child is taken out at night, the
mother takes a pinch of white ashes and rubs it on
the face of the child so that the spirits will not
trouble it.' This conception of the spirituality of the
child probably underlies also the reason given by
some of the Irocjuois against the practice of corporal
punishment, viz. that it would ' hurt the child's

soul.' Among the Omaha Indians, Miss Fletcher
tells UB (JAFL, 1888, i. 120), 'there is a super-
stition which prevents the telling of stories in the
summer season, as the snakes may hear and do
mischief

'
; but for the children this tabu is lifted,

and ' they carry the songs out among the summer
blossoms, and the snakes do them no harm.' Among
certain IJrazilian tribes, children are allowed to

touch, or even to play with, the masks and other
more or less sacred objects used by adults in

religious and tribal ceremonies, etc. Among

various tribes, both in North and in South America,
children are admitted to view many if not all such
ceremonies, although certain others exclude them
from them altogether ; sometimes men, women,
and children dance together, the little ones
bringing up the rear in a line closely following
their mothers. Often, as among the Zuiiis and
elsewhere, there are ' children's societies ' of divers
sorts, both religious and secular. In many cases
the children closely imitate the rites and ceremonies
of their elders, or sometimes mock them, with no
fear of the wrath of the gods, who, in other parts
of the world, might punish them severely.

3. The child as hero and as hero-god.—As the
subject of heroes and hero-gods will be dealt with
in a separate article, it will suffice to mention here
the fact that the appearance of the child as hero
and as hero-god is common in the mythology and
the folklore of the Indians of North, Central, and
South America. A frequently occurring incident
in the life of American Indian heroes and ' wonder-
children ' is their growth, almost instantly or in a
short time, from babyhood to strong and active
youth, or even manhood, as in the case of the
Siouan ' Young Rabbit,' the Blackfoot (Algonquin)
' Blood-Clot Boy,' etc. The child-heroes and child-

gods are sometimes represented as talking and
planning in the womb of their mother before birth,

as, e.g., the Iroquoian twins, Good Mind and Evil
Mind. Among the more notable child-heroes,

chUd-gods, child-adventurers, wonder-children, etc.,

of the American aborigines may be cited the
Kwakiutl Ank'oalagylis and other figures in the
mythology of the Indians of the North-west Pacific
Coast region described by Boas ; the ' Young
Rabbit ' type of peoples of the Siouan stock ; the
' Blood-Clot Boy ' type of the Blackfeet ; the
Noojekesigundasit type of the Micmac ; the ' Bear
Boy ' of the Iroquoian tribes ; the ' Wild Boy ' of
the Cherokees ; the ' Antelope Boy ' of the Pueblo
Indians of Isleta ; the ' Good and Bad Twins ' of
Iroq^uoian cosmology ; the ' Divine Twins ' of the
Zufiis and other Pueblo Indians ; the Pawnee child-

heroes and other similar figures in the legends of
other Plains Indians, etc. Many of the culture-
heroes treated of by Brinton, in his American
Hero-Myths (the Algonquian Michabo, Manabozho

;

Aztec Quetzalcoatl ; 'Tupian Monan, etc.), were
'wonder-children.' Indeed, primitive America is

particularly rich in this type of the hero, human or
Divine.
The r61e of the child as discoverer of food-plants,

etc., is recognized in the myths and legends of a
number of Indian tribes.

Among the Paressi, an Arawakao tribe of the Matto Grosso
region in Brazil (Ehrenreich, p. 67), Uazale, the first human
being, as a child, finds the manioc-TOOt ; and, later on, various
other cultivated plants originate from the different parts of the
bodies of his children, who have met their death in a confla-

gration. Certain curious forms and shapes in these roots,

fruits, etc., are explained by their origin from this or that
member or organ of the body. In a legend of the Brazilian

Indians reported by Thevet in the 16th cent., a woman and her
children, in a time of great famine, set out to hunt for edible
roots, when they are met by an unknown child, whom they seek
to drive away as a competitor. But i/a£tc-roots fall down from
the sky, for the child was no other than Maire Monen, the
culture-hero, who had descended to earth to help mankind.
Legends of this sort are found among a number of Arawakan
and Tupian tribes, and, as Ehrenreich points out (p. 57), testify

to the fact that among such primitive races women and children
have been the disccerers of many food-plants, etc.

4. Metamorphosis of children into animals, etc,

—All over primitive America are to be found tales

and legends of the transformation and metamor-
phosis of human children into other creatures, etc.

The Eskimos of the Ungava region appear to have
a considerable number of such tales, to judge from
the account of Turner (11 RBEW, 1894). The
wolves are the gaunt and hungry children of a

mother whose family was too large for her to feed

it properly. The loon and the raven are children



626 CHILDREN (American)

whom their father tried to paint, as may be seen

to-day from the spots on the former, etc. The
sea-pigeons are children who were changed into

those Dirds for having scared away the seals. The
hare is really a little child that ran away because

of ill-treatment on the part of its elders. The
swallows are children who were changed into birds

while building toy-houses. The Eskimos of Ungava
say :

' The hare has no tail, because, as a child, he

had none ; and he lays back his ears when he hears

a shout, because he thinks people are talking

about him.' Of the swallows we are told : one

day some wonderfully wise children were playing

at building toy-houses on a cliff near the village,

when they were changed into birds. They did not
forget their child-occupations, as we know to-day
when we see the swallows building their house of

mud in the cliff. And they are quite safe, for ' even
the raven does not molest them, and the Eskimo
children love to watch them.' An Indian tribe of

Vancouver Island (JAFL ix. 49) have a legend
that the striped squirrel of the West was a child

whom the gods saved from the merciless grasp of a
fierce old woman monster, by changing it into this

merry lively little creature—the squirrel's stripes

are the marks of the ogre's claws as the child

slipped through them. The tale of the transforma-

tion of chUdren into swallows occurs also among
the Indian tribes of the Siouan stock, where
runaway children, found playing at making mud
huts on the banks of the river, are changed by the
wakanda, or superhuman powers, into swallows,

who perpetually make their houses of mud (Young,
Algonquin Indian Tales, 1903, p. 68). Tales of

this or of similar types occur all over the
continent.

S. Twins and their treatment.—Multiple births

are not looked on with favour by many American
Indian peoples. Hrdlicka (Bull. SO BE, p. 58) reports

that, when the women of the San Carlos Apaches
were asked about triplets, ' they usually answered
with a laugh, saying that they were not dogs to

have so many.' Among the Algonquian Blackfeet,

according to Maclean (Canad. Sav. Folk, 1896,

p. 54), ' twins are believed to be an omen of evil,'

and twin girls are looked upon as ' a thousandfold

worse than twin boys' (p. 191). The Songish
Indians of Vancouver Island, according to Boas {6th

Rep. on N. W. Tribes of Canada, 1890, p. 22), believe

that ' twins, immediately after their birth, possess

supernaturaJ powers,' and they are, therefore, ' at

once taken to the woods and washed in a pond in

order to become ordinary men ' ; and, in the opinion

of the Shushwap Indians, this supernatural power
remains with them all through life (p. 92). If the

twins are boys, the Songish believe that they will

be good warriors ; if girls, that fish will be plentiful.

Among the Nutka, Boas informs us (op. cit. 39)

:

•Numerous regulations refer to the birth ol twins. The
parents of twins must build a small hut in the woods far from
the village. Tliere they have to stay two years. The father

must continue toclean himself by bathing in ponds for a whole
year, and must Iceep his face painted red. While bathing, he
sings certain songs that are only used on this occasion. Both
parents must keep away from the people. They must not eat,

or even touch, fresh food, particularly salmon. Wooden images
and maslis, representing birds and fish, are placed around the

hut, and others, representing fish, near the river, on the t>ank

of which the hut stands. The object of these masks is to invite

all birds and fish to come and see the twins, and to be friendly

to them. They are in constant danger of being carried away by
spirits, and the masks and images—or rather the animals which
they represent—will avert this danger. The twins are believed

to be in some way related to salmon, although they are not
considered identical with them, as Is the case among the
Ewakiutl. The father's song, which he sings when cleaning
himself, is an invitation for the salmon to come, and is sung in

their praise. On hearing this song, and seeing the images and
masks, the salmon are believed to come in great numbers to see

the twins. Therefore, the birth of twins is believed to indicate

a good salmon year. If the salmon should fail to come in large

numbers, it Is considered proof that the children will soon die.

Twins are forbidden to catch salmon, nor must they eat or

handle fresh salmon. They must not go sealing, as the seals

would attack them. They have the power to make good and
bad weather. They produce rain by painting their faces with
black colour and then washing them, or by merely shaking
their heads.'

Among the Kwakiutl it is believed that ' twins,
if of the same sex, were salmon before they were
bom

' ; and among the Nak'omgyUisila, ' the
father dances for four days, after the children
have been bom, with a large square rattle.' These
Indians also believe that ' the children, by swing-
ing this rattle, can cure disease and procure
favourable winds and weather' (p. 62). Many
wonderful stories are told of the supernatural
power of twins even in extreme old age. Among
the Shushwap, Boas reports the following beliefs

regarding twins (p. 92)

:

* When twins are born, the mother must build a hut on the
slope of the mountains, on the bank of a creek, and must live

there with her children until they begin to walk. They may be
visited by their family, or any other who wishes to see them,
but they must not go into the village, else her other children
would die. Twins are called skurnkumpqsisilt, i.e., young
grizzly bears. It is believed that throughout their lives they
are endowed with supernatural powers. They can make good
and bad weather. In order to produce rain, they take a small
basket filled with water, which they spill into the air. For
making clear weather, they use a small stick, to the end of
which a string is tied. A small flat piece of wood is attached
to the end of the string, and this implement is shaken. Storm
is produced by strewing down on the ends of spruce branches.
While they are children, their mother can see by their plays
whether her husband, when he is out hunting, is successful or
not. VVhen the twins play about and feign to bite each other,
he will be successful ; if they keep quiet, he will return home
empty-handed. If one of a couple of twins should die, the
other must clean himself in the sweathouse in order to remove
the blood of the deceased out of his body.*

Quite in contrast with this ominous character of

twins and the complicated ceremonials connected
with them, is their reception among certain other
tribes, as for example the Pima of Arizona, with
whom, according to Frank Russell (S6 RBEW,
1908, p. 185), ' tNvins are received with general
rejoicing ' and ' every inhabitant of the village

brings gifts, and the mother feels assured that she
will henceforth be a fortunate woman.' The idea

that the birth of twins indicates marital infidelitj

on the part of the mother is not unknown iq

primitive America. In case of twin-births one ol

the infants is sometimes killed.

6. Infanticide.—Among some American abor-
iginal peoples infanticide is or was as common as it

was rare (or unknown) among others. Infanticide

seems to have been practised to a considerable ex-
tent among the Eskimos of various regions, many
Athapascan, Algonquian, and Iroquoian peoples,

numerous tribes of the Pacific Coast region from
Alaska to California, many of the barbarous and
semi-civilized tribes of Mexico, Central America,
and Northern South America, and a large number
of South American uncivilized tribes, such as the

Patagonians, certain Chaco peoples, the Salivas,

Campas, etc. Among the peoples with whom
infanticide is reported as rare or as not practised

at all, are such primitive tribes as the Fuegian
Yahgans, the Brazilian Botocudos, certain Cali-

fomian Indians, the Algonquian Blackfeet and
Pottawattomis, the Siouan Oniahas, the Eskinioan

Aleuts, etc. Most of these peoples regard infan

ticide with horror, the Aleuts being of opinion that

such a crime ' would bring misfortune on the whole
village,' and the Blackfeet (according to Richard-

son) believing tliat ' women who have been guilty

of this crime will never reach the happy mountain
after death, but are compelled to hover round the

seats of tlieir crimes, with branches of trees tied to

their legs ' (Westeniiarck, MI i. 403). Where infan-

ticide does prevail, several distinct and unconnected

reasons are aiiihiced in support of the practice,

such as tlie following : lack of food and fear of

famine (a very coiiiinon rea.son), inability of mother
to nurse child, death of mother in child-birth,

birth of infant while mother is still caring fol
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another young child, etc. With some tribes,

female infants alone or cliiefly seem to have been
thus put away ; among others only those that

were abnormally constituted in some way, or

whose birth was ill-omened, etc. Ritual infanti-

cide was practised among some of the ' civilized

'

and semi-civilized peoples of Mexico and Central
America; sacrifice of the first-born among the
Pawnees and some other tribes.

7. Burial of children.—The burial of children

often ditl'ers remarkably from that of adults.

Concerning the Canadian Indians of Salishan
stock, C. Hill-Tout (Salish and Dini, 1907, p. 205)

says that a young child was always buried some
distance away from old graves, because of the
belief that, ' if a young child were buried close to

some old grave, its mother would have no more
children.' With these Indians, deaths of children

did not entail the burning of the hut in which they
took place, as was the case with adult deaths.

Among the Shushwap, according to Boas (6th

Rep. on N. W. Tribes of Canada, p. 89), ' if a
child should die, the next child is never put into

the same cradle which was used for the dead
child.' In South America a remarkable instance

of difference between the burial of children and
that of adults occurs among the Calchaquis, a pre-

historic people of the northern Argentine, who
interred their children in urns, adults being buried
otherwise.

8. Soul of the child.—As to the soul of the
child, its origin, nature, etc., a great variety of

opinions prevailed in primitive America, some of

which denied possession of such an attribute in early

infancy, while others maintained the doctrine of

an hereditary soul, etc. Such of these theories as

are related to primitive ideas of education are
discussed in the article EDUCATION (American), in

which are considered other matters concerning
the child among the American Indians.
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S. R- Steinmetz, Ethnol. Studien zur ersten Entwicklung der
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pp. 393-411 treat of 'the Killing of Children,' and ch. xxv.

(pp. 697-628) is devoted to ' the Subjection of Children." See
UBO titles under the article Education (American).

Alexander F. Chaiwberlain.
CHILDREN ( Bab. -Assyr.).—After the birth of

a child (cf. art. BiRTH [Assyr.-Bab.]) it was either

suckled by the mother or put out to nurse for a
period which might extend to three years ( WAI ii.

pi. 9, 45-50 c, of). The text containing this state-

ment being bilingual, it is probable that wet-nursing
was common among both the Sumerians and the
Semites of Babylonia from exceedingly early times.

Incantations exist (s6. pi. 17, 11, 35-39) showing
that ceremonies then took place with a view to

avoiding risk from the employment of a woman
with defective breasts of milk [vniSeniqtn Sa tulu-ia

^Aiyu, tnarru, ma}^, &i ina milii§ tule imut, * a

nurse whose breasts are sweet [Sumer. "honeyed"],
bitter, allected, or by the adection of whose breasts
[a child] has died '). The nurse seems generally to
have received food, oil, and clothing as long as
she fulfilled her duties, thus assuring as far as
possible the health of the child whom she tended
during a very critical period of its existence.'

The infancy of a child was naturally hedged
about with all kinds of precautions. In addition
to the incantations referred to, omens were derived
from the actions and cries of children, as well as
from their general condition, in order to diagnose
their complaints and decide upon the remedy.
Judging from the wording of one of these inscrip-

tions, the maladies from which children suti'ered

were under the control of the gods and goddesses
whom the Babylonians worshipped. It was said to
be ' the hand of the daughter of Ann ' (i.e. Istar)

which caused constant weeping, etc. She it waa
also who caused the child to speak unconsciously
in its bed, whilst it was the hand of Azaga
which caused it to speak in its bed and tell

all it had seen (B.M. tablet 82-9-18, 4354). Gula,
goddess of healing, also seems to have caused
maladies—it was her hand if the child was grey
and yellow, or white and black ; if it opened
its lihbu and its hand was clenched. It was the
hand of the moon-god Sin if the child stared (!) and
its body and feet worked, and there was no fever

—

a statement suggesting the belief that the effect

of the moon then, as in the opinion of many even
now, was to cause madness.

In all probability education among the poorer
classes was unknown, but it was evidently the
custom to teach trades from exceedingly early

times, and the contract-tablets of the later Baby-
lonian period record many examples of apprentice-

ship (MU-utu, generally tr. ' oaker ; uSbarutu,
' weaver ' ; IR-utu, unknown, and others). These
apprenticeships lasted for a term of years, some-
times five, sometimes the orthodox seven, during
which a certain amount of produce (grain) was
given, probably for the keep of the apprentice, and
as payment to the master for the instruction

imparted. In some cases there is a penalty if the
apprentice runs away, and nearly always if the
master fails to teach his profession to the youth
entrusted to his care. In many eases the ap-

firentices were slaves belonging to women—either

adies of property or temple-devotees, who thus
provided against utter destitution should loss of

income befall them ; for a slave, a servant, or a
child with a handicraft was always a valuable

asset.

In the case of the higher classes, however, it

may be supposed that the youth was fitted for the

position he was to occupy in after-life by being

taught to read and write (nam-dupSarra minibzuzu,
' he shall teach him writing' [WAI v. pi. 25, col.

iii. 1. 19, Sumerian column ; the Semitic tr. is de-

fective, only one word, tupSarru, ' writing,' being
preserved]). Of course, it does not follow from this

reference to the teaching of writing that the child

of every person of means knew how to read and
write ; in all probability it was merely recom-
mended as a desirable thing, and the advice must
often have been acted upon. The nature of the

Babylonian script, moreover, was such that a really

practical knowledge of it was difficult to obtain

excei>t in the case of professional scribes, for whom
these bilingual tablets, containing specimen-phrases

and extracts from legal documents, were especi-

ally drawn up. Examples of what are evidently

students' exercises exist in the British Museum,
in tlie collection of tablets from Nitl'er at Pennsyl-

vania, and elsewhere, and show that the students

1 For examples of this in the form of contracts, see Ungnad
in Hammurabi's Geseti, UL [Leipzig, 1909] p. 18 1.
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were taught the various methods of writing names
of men, women, places, verbal forms, phrases con-

nected with trade, and all that was necessary for

commercial life, whether they were professional

scribes or not.'

Section 188 of gammurabi's Code refers to the
taking of a child by an artisan to bring up,

f)robably for the purpose of enabling him to

earn his trade. If the artisan fulfilled his

contract, and duly instructed him, the child could
not be claimed back. If, on the other hand, he
had not fulhlled his duty by teaching him, the
child, it was enacted, was to return to nis father's

house (§ 189). This, It may be supposed, was for

the purpose of apprenticing him to some more
suitable, and therefore, possibly, more successful,

teacher. These enactments, to all appearance,
imply that a child, when apprenticed, was de-
livered so completely into the hands of the handi-
craftsman that the latter stood henceforth to him
in loco parentis, and the real father had no longer
any power over his oflspring. How such a system
as this worked the inscriptions do not inform us,

but there is every probability that (in spite of the
Babylonian liking for children) it led to all kinds
of abuse ; and many a child, having fallen into bad
hands, must have sutfered untold misery, and have
been subjected to every form of cruelty, so long as

this system remained in force.

The position of foster-father, whether by ap-
prenticeship or otherwise, was not, however, to be
undertaken lightly ; for it carried with it the right,

on the part of the foster-child, to a portion of the
foster-parents' property, sometimes just as though
the foster-child had been their own. Should there
have been no contract to give a share of the pro-

perty to the foster-child, he returned, if he would,
to the house of his own father. If the foster-

father, having children of his own, decided to cut
off a youth from the position of foster-son in his

house, the child took a third of his property
(excluding house and land property) and returned
to his original home.
Punishments in the case of adopted children

seem to have been especially severe ; though, if we
knew all the circumstances connected with the
institution, which was quite a common one in

Babylonia, we should probably not find it so

very unjust. The children of prostitutes were,
naturally, best out of the way of the life of their

parents, and it probably seemed to the Babylonians
the height of ingratitude for them to deny their

foster-parents. The law therefore enacted that, if

one of them did so, his tongue was to be cut out.

Still more cruel, if anything, was the punishment
of the child of such a person who might come to

know his father's house, and, putted up with pride
as the child of some person of rank (as one might
suppose), 'despised his foster-father and his foster-

mother.' The punishment in this case was loss of

an eye. But the Babylonians were strict in the
extreme for breaches of filial piety. . . .

' If a son
smite his father, they shall cut off his hands'
(§ 195).

Naturally the institution of slavery must have
been in many cases a horror when children were
the victims, even more than for adults. At what
age a girl might be sold to become the concubine
or second wife of a man, and at the same time to

be the servant or slave of the first wife," does not
appear ; but tins may have happened, and probably
often did ha]ipen, during the period wnich we
should regard as being that of late childhood. The
sale of a mere child as a slave is referred to in Cun.

1 PSBA, Dec. 1896, pp. 250-268 and plates i.-iv. See also ib.,

May 1901, p. 188 ff. and plates i. ii. : Pinches, Outline o/ Assyr.
Oram

,
1910, pp. 48, B4.

2 Ungiiad, in Hammurabi's Gesetz, iii. 121 ; Pinches, The OT
in the Light oj the Reeoria of AasyT. and Bab.*, 1908, p. 186.

Texts, vol. viii. pi. 22 (Ungnad's No. 126), where
a slave child is sold, along with its mother, for

18(?)i shekels of silver (reign of |lammurabi).
Other examples are Ungnad's Nos. 433 and 435,

which refer to young girls bom in Kar-Dunias
(Babylonia). The age is not stated, but was re-

garded as being sufficiently indicated by the height
^half an ell in the case of the second tablet. The
child was sold by her brother Kuru, her mother
Apparitu, and a woman named Lalutu, for various
articles of clothing and some oil, the whole being
valued at 9 shekels of silver. The name of the girl

herself was Lamassua, ' my (good) genius,' the
meaning of which is in itself instructive, as showing
the Babylonian attitude in the matter of child-

slavery ; for it is unlikely that a girl so named
would be ill-treated by her owner, who would
naturally look upon her as a kind of luck-bringer.

Slavery was the lot of a (free-born) child who
denied his foster-father ; but, in view of the Baby-
lonian liking for children, it is doubtful whether a
mere childish expression of anger containing the
words of the denial would cause the foster-father

to decide to get rid of his adopted son, except in

very extreme cases, long-continued, or provokingly
repeated.

Childhood, in the families of the higher classes,

must have had all the pleasure and charm which we
are accustomed to associate with it in our own land.

Ashurbanipal, who is identified with ' the great
and noble Asnapper' of Ezr 4" (AV), speaks of the
palace of Sennacherib, wherein Esarnaddon, his

father, was born, grew up, and ruled the kingdom
of Assyria. It was in this palace that he himself
' received the wisdom of Nebo, the whole of the
literature, as much as existed.' Here, too, he
learned ' to shoot the bow, to ride a horse, to

harness a chariot.'

There is no indication as to the age when sons
were initiated into any order of priesthood for

which they may have been intended ; but, in view
of the early maturity of children in the East, this

was probably done at what we should regard as

being an unreasonably low age. Mannu-dik-b&li-
alak, one of Ashurbanipal's captains, dedicated his

son Nabtt-nadl-napisti to the god Nin-ip for the
preservation of the king's life ; out the age of the
son in question is not stated. It is not by any
means improbable, however, that he was a mere
child. In connexion with this, it is perhaps worthy
of note that Ashurbanipal speaks of having ap-

pointed his eldest brother to the kingdom of Kar-
Dunias (Babylonia), his second brother to the high-

priesthood of (Samas?), and his youngest brother
to the same office in the service of Sin, the moon-
god. If these three appointments were made at
the same time, i.e. when he came to the throne
himself, the two priestly members of the family
had probably only just reached man's estate ; and
initiation into the lower grades of the priesthood
may have preceded induction into the high-priest-

hood itself oy several years.'

In war, when the passions were let loose, the
Assyrians, especially in early days, were no re-

specters of persons. Even the innocence of children

did not appeal to them, and maidens and youths
were deflowered or put to death. In all probability

the Babylonians were not so ruthless, and it is

probable that, with time, the Assjrrians also

improved. On the sculptures of the time of Sen-
nacherib and later, children are sometimes shown,

1 The plaques representing king Ur-Nina (Louvre) as basket-

bearer, and also seated, show him in company with his eight

sons, who, standing before him, fold their hands in token of

respect. With the exception of the first, all have their heads
shaven, and it ia possible that the hair of the eldest has some
kind of tonsure. The shaving of the head is regarded as the

sign of priestly rank, and these plaques would seem to prove
thai mere chil*eil were initiated (see Won Heuiey, in RAesyf.,

1892, p. li a. and pL 1). The date ol this ia e. 1000 B.a
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and always in a sympathetic way. The Assyrian
soldier gently leading a captive child (Layard,
Monuments, 1849-53, 1st ser., pi. 67 A) ; the captive

children with their mothers (2nd series, pi. 22)

—

in one case riding astride on her shouluers, and
in the other clinging to her skirts ; the mother
nursing her child (pi. 33) ; the woman giving a
child water from a skin bottle (pi. 36) ; the Elamite
children following the harpers in the procession

welcoming Ummanigas (pi. 49), and clapping their

hands to the music—these and others all testify to

the feelings of the Assyrians and Babylonians
towards children in general.

^

To all appearance, it sometimes happened that a
mother was obliged to quit her children to become
a member of one of the religious institutions

attached to a temple, and in that case she was
forced to renounce all hope of ever being able
efficiently to attend to them again. This, natur-
ally, was often a cruel separation, and one can
easily enter into the feelings of Ummu-tfl,bat, who,
in the 6th year of Cambyses, appealed to the
authorities of the temple of the sun at Sippar to

be released from the obligation of entering the btt

zikri until her three young sons were grown up.

She brought with her a gift, and her request was
duly granted, seemingly on the condition that she
should again give something to the temple when
the time for entering the order came.
The word ' child ' (mdi-u, masc. ) in the expression

mAr Ui-Su, ' son of his god,' seems to indicate and
express the idea of ' a just man,' ' a son of God,'
one who is a child of his Heavenly Father. Corre-
sponding expressions are m&r Sarri, ' prince ' (lit.

'King's son '), mdr rubS, ' child of a prince,' 'young
prince,' etc. A ' child of Babylon ' {T/iAr Bdbili)
stood for 'a Babylonian,' in accordance with
Semitic usage (ef. the familiar b'ne Yisra'el ' chil-

dren of Israel' = Israelites). In all these expressions,
however, it is easy to see how faithful men were
classed as ' children of God,' in the same way as the
natives of a place were regarded as the ' children

'

of the country where they were bom and dwelt.

Ltteratubs.—This is sufiicieDCly indicated in the article.

T. G. Pinches.
CHILDREN (Celtic).—I. In Celtic countries

the birth of children, whether they be boys or
girls, is generally welcomed ; and large families
are not infrequent. The large size of Irish families
is proverbial, and the typically Welsh parts of
Wales, to a greater extent perhaps in South than
in North Wales, are characterized by families that
would rival in size even those of Ireland. Breton
families, too, are larger than those of any other
part of France. At the same time, it has to be
admitted that there is an old Welsh proverb, given
by Dr. Davies of Mallwyd in a list of proverbs
appended to his Welsh-Latin Dictionary of 1632,
which says :

' A fo ami ei feibion bid wag ei

goluddion' ('He who has many sons must needs
nave his entraUs empty '). The information which
is obtainable as to the treatment of children in
Celtic countries is, unfortunately, meagre and
Bcatsered, and there are many points upon which
more light would be welcome. The earliest class-

ical reference to Celtic children is found in Aria-
totle (Politics, vii. 17, p. 1336», 15-18), who says
that it was the custom of some of the barbarians
to dip their children at birth into the cold water
of a stream, while others, such as the Celts, put

1 Some of these reliefs are now to be seen In the British
Museum (Nineveh Gallery and Assyrian Saloon). The follow-
ing representations of children on Assyrian reliefs of the time
of ASSur-bani-apli in the Louvre may also be noted : (1) A man
holding a water-skin apparently introducing a child to a seated
man and woman—the child places his right hand on his head
(in salutation ?). (2) A woman giving a child water from a skin,
whilst a man behind apparently protests. (3) An Elamite child,
quite naked, as prisoner. (4) A woman bending down as if to
kiss a child, who holds up his hands to clasp her chin or face.

VOL. III.

—

Xi

on them only a slifjlit covering. Ctesar also {de
Bell. Gall. vi. 18) tells us that the Gauls would not
allow their sons to come into their presence openly,
until they had arrived at the age of military ser-

vice ; and that they thought it a shameful thing
for a son, during the years of boyhood, to bo
present before his father's eyes in public. This
statement has possibly some connexion with the
practice of ' fosterage (see below), the origins of
which may perhaps be associated with one of the
earlier stajjes in the development of Celtic matri-
mony. It 18 not improbable that there were among
the Celts other customs and ceremonies of similar
origin, of which we have an echo (see BiRTH
[Celtic]) in the curious statement made by the
Emperor Julian {Ep. 16, p. 383D-384 A, and Orat.
ii.), that the river Rhine would drown any adulterine
child that might be placed in a shield upon it, but
would restore to its mother a child wnose birth
was lawful. Nor is ii unlikely that the naming
of a Celtic child was accompanied by some lustra-
tion (see Baptism [Ethnic] in vol. ii. p. 371 f.).

2. The stories which occur in Celtic legend and
folklore as to the carrying away of children soon
after birth suggest that the fear of this occurrence
(with or without the substitution of a changeling
[y.v.]) was one of the pre-occu nations of the parents
and guardians of Celtic children, and that certain
ceremonies may have been practised for the child's

protection (cf. the story of the loss of Pryderi in
the Mabinogi of Pwyll ; and of Mabon, son of
Modron, in the story of Kulhivch and Olwen).
References to changelings frequently occur in
Celtic fairy-tales, as may be seen from Rhys's
Celtic Folk-lore, Welsh and Manx. The practice
of carrying fire around the mother and child in
the direction of the sun's course (see BAPTISM
[Ethnic]) would seem to have been instituted as a
protection against spirits, fairies, and the like.

3. The general collective term for ' children ' is

in Irish eland (whence the English ' clan ') and in
Welsh plant, which are cognate with Skr. kula,
' race,' ' lineage,' O. Ch. Slav, celyadi, ' famUy,' and
it may be noted that in mediaeval Welsh the word
plant was used as a singular in the sense of ' off-

spring.' It is noticeable, too, that in Welsh the
term mab may mean either ' a boy ' or ' a son,' and
the Irish cognate word mac has also this double
sense, in accordance with a usage of speech which
probably goes back to a remote stage in the evolu-
tion of the Celtic family.

4. That the ancient Celts were not mentally
indifferent to child life and child growth is in
some degree suggested by the existence of Celtic
stories referring to childhood, as, for instance,
those stories in the Mabinogion which refer to the
preternatural development and growth of certain
fabulous children, such as Gwri Wallt Euryn,
Dylan, and Llew LlawgyfFes. An interest in
children is reflected also in certain of the Welsh
proverbs, such as ' Gwag ty heb fab' ('Empty is

a house without a boy '),
' Chwareuid m/ib noeth,

ni chwery mab newynog' ('An unclad boy will
play, a hungry boy will not play'), 'Da yw cof
mab' ('Excellent is a boy's memory'). The con-
trast between a mother's care for her child and
that of a stepmother is implied in the Welsh
proverb :

' Ni charo ei fam, cared ei lysfam. ' (' Let
him that loves not his mother love his step-
mother'), and in such stories as that given in
the Mabinogion of the concealment of the chOd
Kulhwch by his father fiom his second wife. At
the same time, the Welsh proverbs recognize that
relatives other than the mother may care for a
child ; as, for example, the proverb :

' Eilfam
modryb dda ' (' A good aunt is a second mother ').

5. One of the most remarkable features con-
nected with the treatment of children among the
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Celts, both Goidelio and Brythonic, is the place

taken in their nurture by the system of ' foster-

age' (Ir. and Scot. Gaelic, altrum ; Welsh, maeth).

In Wales, in historic times, the references

to this practice are not as numerous as in the
case of Scotland and Ireland, but they are clear

enough to place the existence of the practice in

certain ranks, at any rate, beyond all doubt. It

is significant that, both in Irish and in Welsh,
the usual term for a friend (Ir. comalta ; Welsh,
tyfaill) is a compound word derived from the roots

e<ym- and al- (Lat. alo), meaning ' one brought up
with another,' in other words, ' a foster-brother.'

It is not impossible that ih4T9 was occasioDally some truth
In the statement of Oiraldus Gambrensia {Topoq. Hihern., dist.

ilL cap. xxiii.) tliat the Irish in his day were fonder of their
foster-brethren than of their own brethren (' Vae autem fratribus
in populo barbaro I Vae et cognatis 1 Vivos enim ad mortem
persequuntur : mortuos et [ab aliis] interemptos ulciscuntur.
Solum vero alumnis et collactaneis, si quid habent vel amoris
vel fidei, illud habent'). Giraldus also criticizes this system of
fosterage in its effects upon Welsh social life, owing to the
tendency of an ambitious foster-father to advance without
Boruple the cause of that prince who happened to be his own
foster-son (Descriptio Kambrite, lib, ii. cc iv. ix.: 'Accessit
et aliud incommodum grave, quod principes filios suos generoais
de terra sua viris diversis diversos alendos tradunt : quorum
quilibet alumnum suum post patris obitum extollere, aliisque
praeferre, toto conamine nititur et machinatur. . . . Unde et
mter fratres collactaneosquam naturales longe veriorea invenles
amicitias ').

6. Status of children.

—

(a) The ancient Laws,
both of Wales and of Ireland, contain references
to the status of children in the Celtic tribal com-
munities. The unborn child was protected in

Wales from deliberate harm (see Welsh Medieval
Law, ed. by Wade-Evans, p. 272).
'The legal worth of the foatus of a woman : the first is, blood

before formation, if it perish through cruelty, of the value of
forty-eight (pence). The second is, before life (eneit) enters
into it, if it perish through cruelty, the third of its galanas
(*' blood-fee") is to be paid for it. The third is, after that life

has entered into it, if it perish through cruelty, then the whole
of the galanas is to be paid for it * (cf. Senchus MSt, i. 181).

Again, the Welsh Laws contemplate the occur-
rence of cases of uncertain fatherhood, and pro-
vision is contained in them for the affiliation of

a son to a father, with a view to his inclusion
in a ' kindred,' as in Welsh Med. Law, p. 272 :

'Three ways whereby a son is to be affiliated to a father;
Cffi« is, when a woman of thicket and bush (i.e. an unchaste
wootsn), being with child, shall be at her full time, let her
priest viaii h^r^ ^sd let her swear by him—"May I be delivered
of a snake oy tiJs p.'jjaasa:^, if a father has begotten it on a
mother other than the man ia ipiso& I ^Siiats it " and naming
him ; and so she affiliates lawfully. The seoofod la, » :^cf of
kindred, with the hands of seven of the kindred with him, is oo
affiliate him. The third is, if there be no chief of kindred, the
oatha of fifty men of the kindred affiliate him, and the son
himself first swears, because the mother'B oath is not legal except
in the above affiliation.'

It will thus be seen that the essential nature of
the ceremony in each of these cases is the incor-
poration of the male child in question into a tribal

group of kinsmen. The Welsh Laws also provide
for the converse process of disowning a child by a
' kindred ' (op. cit. p. 273)

:

' Three waya whereby a son is disowned by a ^ndred : the
man whose son he is said to be takes the son ana places him
between himself and the altar, and places hia left hand on the
head of the son and the right hand on the altar and the rehcs :

and let him swear that he has not begotten him, and that there
is no drop of his blood in him. The second is, if the father
is not alive, the chief of kindred is to deny him, and with him
the hands of seven of the kindred. The third is, if he has no
chief of kindred, the oaths of fifty men of the kindred deny him,
and the eldest son of the man to whom the son was affined is to
Bwear first.'

(b) The Welsh Laws (op. cit. p. 233) provide
that no one is to receive a son as surety without
consent of his father whilst the boy is under the
father's authority. On the other hand (op. cit.

p. 234), it is said :

' If a surety of a person dies, and there remaina a son to him,
the son is to stand m place of the father in his auretyship.'

The Welsh Laws also contain a provision that,

in the case of the separation of husband and wife,
two-thirds of the children have to go to the hus-
band. Of a family of three children it is ex-

pressly stated that it is the middle child that
should go to the mother.

(c) From the age of baptism up to seven (Ancient
Laws of Wales, Rolls Series, i. 201) the boy's
father is to swear and pay for him,
' except the payment of a dtrwy or camiwrw (" fine ") for

him to the Kmg ; because the King is not to have any dirwy
or camiwrw for an error, nor for the act of an idiot, and he ia

not endowed with reason : he must indemnify the sufferer for

his property ' (op. cit. p. 208).

At the age of seven he himself is to swear fct

his acts, and his father is to pay, ' for then he
shall come under the hand of his confessor, and
shall take duties upon himself.'

(d) The Welsh Laws further provide that, until

a boy is fourteen years of age,
' he is to be at his father's platter, and his father shall lord over
him ; and he is to receive no punishment but that of hia father

;

and he ia not to possess one penny of his property during that
time, only in common with his father.' At the end of the four-

teen years, ' the father ia to bring ills son to the lord and commend
him to his charge ; and then the youth ia to become hia man,
and be on the privilege of his lord—thenceforward hia father ia

not to correct him any more than a stranger ; and, if he should
correct him, upon complaint made by his son againat him, he
is subject to airwy ("a fine"), and is to do him right for the
sarhad ("insult").'

The ceremony of the acceptance of a boy by his

lord consisted in the cutting of the boy's hair, and
the presentation to him, by the lord, of a gift

called cyfanvs.
(e) In the case of a daughter, the conditions were

analogous, except that she was to be at her father'g

platter only until twelve. At the age of twelve she
might be given to a husband. The Laws also say :

' From that time forward, if she have not a husband, she is to
possess her own property, and is not to remain at her father's

platter, unless he shall will it.'

The age for chUd-bearing, according to the Laws,
is from fourteen to forty.

7. Fosterage.

—

(a) The above provisions seem
to imply that the child is to live at home and in

the society of its parents. It would thus appear
that the practice of fosterage must have been
greatly restricted in Wales after the 10th cent.,

and it may well be that it had come to be limited

to certain princely and noble families. The state

of society described in the Mahinogion appears to

be characterized by fosterage, as in the case of

Pryderi (in the story of Pwyll, Prince of Dyfed),
and in that of Kulhwch (in the story of Kuihwch
and Olwen), but in both of these cases, as in that

of Gwem, son of Matholwch (in the story of

Branwen, daughter of Llyr), the families con-

cerned are of the highest rank in their respective

communities. It would be interesting to know
how far the system of fosterage prevailed in Corn-
wall and Brittany; but, owing to the scantiness

of early Breton and Cornish literature, it is diffi-

cult to obtain precise data on the subject. The
Welsh word alltraw (used, according to Davies
in his Welsh-Latin Dictionary of 1632, for a ' god-
father') comes from the Celtio root al- (cognate
with Lat. alo), and doubtless meant originally ' a
foster-father.' In the Cornish Glossary (c. 1000

A.D.) we have the equivalent form altrou given as

a gloss on the Lat. vitricits ('a stepfather'). In
Breton the corresponding form is aotrou, which
now means ' a lord, though the corresponding medi-
seval fem. form eltroguen meant 'a stepmother.'

'The probability, therefore, is that In Cornwall and
Brittany the system of fosterage had once prevailed,

but had sunk into desuetude by mediceval times.

(6) When we turn to the Celtic countries of

Goidelio speech, we find that, even in mediseval

times, in both Celtio Scotland and Celtic Ireland the

system of fosterage had a firm hold upon the com-
munities where it prevailed. According to O'Curry
(Manners and Customs of the Ancient Irish, 1873,

ii. 375), the Irish law of fosterage was adopted by
the Anglo-Normans, and continued to prevail in

some of its features even as late as the 16th and
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17th centuries. The Highland system was essenti-

ally the same as that of Ireland, and Skene (Celt.

Scot.' iii. 321 f
. ) quotes written contracts of fosterage

made in 1610, 1580, 1612, and 1665. Possibly we
have, even in Wales, an echo of an earlier state of

things in a book called Gemmeu Doethineb (' Gems
of Wisdom '), written and published by a Car-
marthenshire minister called Rhys Prydderch in

1714, who inveighs, among other things, against

giving children to others to nurse. The Irish

system is described at lenpth in the Brehon Laws
(Senchus Mdr, Rolls Series, vol. ii.) under the

heading Cdin larraith ('The Law of Fosterage').

According to this treatise, fosterage was of two
kinds—(1) fosterage for afl'ection, when no re-

muneration was taken for the up-bringing of the

chilli ; and (2) fosterage for payment, the terms
being regulated by the rank of the child's father.

The most ancient scale of prices for fosterage in Ireland was
as follows : 5 seds for the son of an Og-aire or of a Bo-aire

chief, 10 seds for the son of an Aire-disa or of an Aire-tuisi

chief, and 30 seds for the son of a king. A sed is explained {op.

cit. iii. 463) as follows :
' A common, easily divisible sed means

two live chattels or dead chattels, or one dead chattel, the value

of which is not lessened by its being divided. A common
chattel not easily divisible means one live chattel, or one dead
chattel, the value of which would be lessened by its being
divided.' In op. cit. iv. 29 we are told :

* The best among seds

—a milch cow.' In the commentary to the Senchus Mor the

scale is modified, the price of fosterage being the same (viz.

three cows) for all ranks up to that of the Bo-aire chief, while
the remainder of the scale is as follows : for an Aire-desa chief,

4 cows ; for an Aire-echta chief, 6 cows ; for an Aire-drd chief,

9 cows ; for an Aire-forgaitl chief, 12 cows ; while for a king
the price was 18 cows. For poets the price of fosterage varied
according to the grade of the father, there being seven grades
of poets.

(c) The Senchus Mdr lays down various regula-

tions as to the clothing, food, and general treat-

ment of foster-children. In op. cit. ii. 161 we
read :

' The nursing clothes—that is, the clothes

that are given to keep them clean, i.e. a black
coverlet and a black tunic, which are given to the
nurse when the son is given to be fostered, i.e. the
coverlet without being threadbare, and the tunic

without being broken.' The clothing which the
foster-child was to wear was (according to the
Senchus Mdr) regulated according to his father's

rank. The son of the King of Erin was to have
satin clothing, and his clothes were to be of a
scarlet colour ; he was to have silver in his scabbard,
and a golden brooch with a crystal inserted in it.

The son of a chieftain was to have only a tin

scabbard, and the brooch of the son of a territorial

king was to be only of silver. The commentary
says {op. cit. ii. 147)

:

* In worn clothes and new ones he is to have two coverlets,

BO that his person may not be seen ; these should be washed
every day successively— one to be used while the other is being
washed. Blay-coloured and yellow and black and white clothes
are to be worn by the sons of inferior grades ; red and green
and brown clothes by the sons of chieftains ; purple and blue
clothes by the sons of kings ' (see also Skene, Celt. Scot.^ iii. 190).

{d) The nature of the child's food is described in

the same treatise as follows

:

* What are their victuals? Porridge (Ir. lite or Uite) is given
to them all, but the flavouring which goes into it is different,

i.e. salt butter for the sons of the inferior grades, fresh butter
for the sons of chieftains, honey for the sons of kings. The food
of them all is alike, until the end of a year or three years, viz.

salt butter, and afterwards fresh butt«r, i.e. for the sons of
chieftains, and honey for the sons of kings. Porridge made of

oatmeal and buttermilk or water is given to the sons of thefiine-
grades, and a bare sufficiency of it merely^ and salt butter for

flavouring. Porridge made on new milk is given to the sons
of chieftain grades, and fresh butter for flavouring, and a
full sufHciency of it is given them, and barley meal upon it

(i.e. is put on new milk to make it). Porridge on new milk is

given to the sons of kings, and wbeaten meal upon it, and honey
for flavouring.'

(e) The Brehon Laws, both nnder the head of
Fosterage and elsewhere, show fair consideration
for children. In the Law of Distress {op. cit. pp.
123, 125), provision is made, under the tribal system,
for ensuring the care
* of a son after a death, of a son from a mad woman, from a
diseased woman from a deaf woman, from a lepress, from a

near-sighted woman, from an emaciated woman, from a lame-
handedwoman, and from a lunatio.'

The reason given in the commentary to the
Senchus Mdr why a child was to be taken from
the care of a lame-handed woman was that she
was unable to protect it from the fire. In op. cit.

i. 137, provision is made for ensuring that children
shall not fail to receive due maintenance.

1. The Brehon Laws also provide (op. cit. 1. 167) that a notice
might be issued under a penalty, prohibiting persons from feed-
ing a refractory son or daughter.

2. In another passage (op. cit. i. 175), a person was liable to a
penalty, if, when he carried a child on his nack into a house, the
child was hurt. The commentary to the .Senchus M6r (ii 179)
points out that the danger arose from the construction of the
house, or from projecting spikes or spears.

3. When the child came to the age of seven, his foster-father
had to supply him with a horse (op. cit. ii. 155) ; and it is ex-
plicitly provided that the sons of kings were to have horses at
the time of races.

4. If the sons of kings were struck or libelled, they were to
be paid &ric (fine) for the striking or the libelling ; but the sons
of the /i^tTW-grades or of the chieftain grades might be struck
or libelled freely, provided that no blemish or nickname was
given them, or a wound inflicted on the body ; a wound was
any incision that caused bleeding or a cut (op. cit. ii. 157). In
op. cit. ii. 169 it Is said that no nickname could be given with
impunity.

5. It was customary for a riding.horse to be given to the
foster-father along with the son of a king or a chieftain.

(/) Irish law deals with various legal cases which
arose out of the practice of fosterage, such as the
situation arising from a premature termination, for

various causes, of the period of fosterage.

{a) The normal cessation of fosterage came abont
in Ireland at the age of seventeen for a boy, and
fourteen for a girl ; this being regarded as the
marriageable age, for which the technical name
was ' the age of selection.' Irish law also deals
minutely with the liability of foster-fathers for the
wrongs committed by their foster-children, and
also with the duties, both during fosterage and
after it, of foster-children to their foster-parents.

When a foster-father parted with a chUd, he pre-

sented it with a parting gift, and his own claim for

maintenance in old age (a claim which could be
exercised only if his own children had died)
depended on the value of this gift.

(A) The Irish system of fosterage was doubtless
closely connected with the Irish tribal relationship

of the geil-fine tribe. The direct form of this re-

lationship was that of the father, son, grandson,
great-grandson, and grandsons to the fifth genera-
tion, and in what was named the reverse line, i.e.

the brother of the father and his sons to the fifth

generation. It was apparently the relations within
these degrees who received a child in fosterage.

(i) In the case of a girl, a father was obliged to
put his daughter to fosterage, to pay the price of

her fosterage to her foster-father until she was of
age to marry, and then to find for her a husband
of equal family. A mother, whose husband was
dead, was under a similar obligation to foster her
son.

8. According to another legal treatise, the Corns
Bescna (op. cit. iii. 39), firstlings, including first-

bom children, were due to the Church, and one
important aspect of fosterage came to be the
ecclesiastical.

9. Glimpses of child life are rare in Celtic litera-

ture until modem times, but there is in a poem by
the Welsh bard Lewys Glyn Cothi (1450-1486) a
singularly beautiful and pathetic picture of that
life. The poem in question is an elegy by the
poet upon the death of his young child, and gives

a faithfid and vivid description of the child's play
and varying moods. Among the playthings are
mentioned a toy bow and a toy sword. Such a
poem as this, though rare, is thoroughly in keeping
with the fondness of the Welsh muse for dwelling
on the varying fortunes of human existence, with
its central themes of life and death.

10. In their attitude towards children the in-
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habitants of Celtic countries are, in tiie main, by
nature inclined to be lenient and sympathetic

;

and, wherever there is any tendency to resort

habitually to corporal punishment, it may, as a
rule, be safely assigned to some external influence.

In some instances, too, in those religious families

where the parental mind is pre-occupied with the
idea of sin, and the risks which the child of undis-

ciplined character may run of committing heinous
sins or crimes in adult life, the training of the
Celtic chUd has sometimes acquired a tone of

marked gravity and austerity. In Wales, for

example, as well as in other countries that have
been subjected to similar religious influences, the
deep sense of human error and sin, which char-

acterized the Methodist revival, and the use of the
Book of Proverbs as a manual of training, have
left an indelible impress on the moral up-bringing
of many Welsh children to-day, and the atmo-
sphere m which Welsh children of respectable
parentage are brought up is one which is often
more conducive to thougntfulness and seriousness
than to gaiety. Nor is this atmosphere of strict-

ness, in which emphasis is laid on the graver
aspects of life, confined to the Calvinistic Methodist
body, whose services in the elevation of the moral
tone of Welsh life are indisputable, but it may be
said to be characteristic of the more Puritan spirits

of all the denominations of Wales, the Church of

England included. It is the growth in Wales
(more especially in the North) of this tendency
to train children in habits of earnestness, and to

the firm suppression of undue gaiety and frivolity,

that has made the Celt of Wales in some ways
more like the Presbyterian Celt of Scotland than
the typical Celt of Ireland, though racially it is

not impossible that the Welshman and the Irish-

man are more akin. Occasionally there are signs
of revolt in Wales against the more austere ideals

to which reference has been made, but it is in-

teresting to note that it is the graver tradition,

whose natural guardians are now more determined
than ever to maintain it, that generally prevails.

The Calvinistic Methodist tradition in question,
in its hostility to dancing, the violin, cards,

billiards, the drama, novels, sports, hunting,
racing, and to all forms of unproductive mus-
cular exertion, has produced strong characters,
and many of the leaders of Wales to-day owe
much of their success to the tenacity and con-
centration of purpose fostered in them as children
by this spirit.

LiTBRATDRB.—J. Rhys, Celtio Folk-lore^ Welsh and Manx
(Oxford, Univ. Press, 1901) ; Rhys and Jones, The Welsh People
(London, 1900); Ancient Laws and Institutes of Wales^ ed.

Aneurin Owen (Rolls Series, London, 1841) ; Wade-Evans,
Welsh Medieval Law (Oxford, Univ. Press, 1909) ; The Ancient
Laws of Ireland (Rolls Series, London, 1869-1873) ; W. F.
Skene, Celtic Scotland? (Edinburgh, 1890).

E. Anwyl.
CHILDREN (Egyptian).—I. Documentary in-

formation.—The sources from which we can, di-

rectly or indirectly, derive an idea of children and
childhood in Egypt are as varied as they are

numerous. We may mention : (1) painted or
sculptured scenes representing births (of gods or

royal princes), dress, games, everyday life (of

pnnces and princesses, or of the children of the
common people), the children's part in the cere-

monies of worship and disposal of the dead
(whether as mere onlookers or as active partici-

pants), and, lastly, episodes in which the cnildren
of foreign races, tributary or captive, play a part

;

(2) statues of single children, of children in family
groups, or of princes with their tutors ; (3) play-

things, and the remains of the materials used in

education
; (4) tombs of children, with the relics

of funerary furniture, and even mummies (princes

and children of influential priestly families) ; (5)

the papyri relating to morals, education, magic,
and medicine, in the chapters on childhood ; (6)

the evidence of ancient authors ; (7) the allusions
to, and information on, childhood in Egyptian
literature, especially in the popular tales (see Mas-
pero, Contes populaires de V Egypte ancienne *,

1908) ; and (8) a great number of sporadic details

in the corpus of religious and historical texts {e.g.

biographical inscriptions).

Although these difierent classes of evidence
comment on and explain each other, the total

synthetic idea that they yield is not so complete
as one might desire. In a general way, we know
—and vrith quite a luxuriant amount of details

(more, probably, than we have for any other an-
cient civilization)—all that concerns the material
aspect of childhood. We can get a precise idea of

the dress of children, their amulets and talismans,
their amusements, their playthings, and their food ;

we know to a certain extent their occupations,

their work (especially for the lower classes), their

first lessons, their illnesses, as well as several of

the dictums and proverbs relating to children,

various children's songs, and a great part of the
popular superstitions. As regards instruction pro-

perly so called, we know the practical results, or

we have specimens of the subjects taught, but
we have only a very meagre knowledge of the

methods of education. Their moral education ia

better known, thanks to the papyri, and the in-

scriptions furnish us with the means of forming an
idea of the sentiments of the Egyptian towards his

children—his tender love for them, his desire to

see them happy, and his opinion of their import-

ance in social life. It is necessary, nevertheless,

in pursuing this study, to exercise much patience,

and to search sometimes through very long texts,

in order to find one line or even a single word that

sheds a lightning flash on the subject. Finally,

we are practically devoid of information on the
important topic of family life, considered from the

point of view of its successive phases : anniver-

saries, children's feasts, periods of the child's life,

and what ethnography calls the 'transition rites.'

All we know in this connexion are the customs
relating to birth, name-giving, and the period of

early childhood. We may hope, however, to have
the necessary information some day. Though it

does not look as if new representations would be

found in temples or tombs, it would suffice if a
papyrus were discovered devoted to the subject.

This hypothesis is certainly tenable when we recall

that the text published by Erman {Zauberspriiche

fur Mutter und Kind, 1901) suddenly added a

whole chapter to our knowledge of Egyptian child-

hood—a chapter of which we had previously not

the slightest idea. On the whole, then, and not-

withstanding these reservations, Egypt can at

present yield a valuable contribution to our in-

formation on the position of children in antiquity

and their place in society.

2. First days.—The fecundity of Egyptian
women was proverbial in the classical world. It

had even given rise to exaggerations (cf. Wilkin-

son, Manners and Customs, 1878, i. 320, quoting

Aulus Gellius, x. 2, Pliny, and Strabo, who follows

Columella), or even to ridiculous stories, like the

one composed (or adapted) by Trogus, then repro-

duced by Pliny (vii. 3), which attributed to the

mothers of this race the incredible power of bring-

ing seven children into the world at one birth.

ChUdren, says Maspero (Hist., 1894, i. 263),

swarmed in the houses of every class of society,

and most of all in the houses of the great, owing
to polygamy and the possession of slaves. The
number of the sons and daughters of a great lord

or a Pharaoh could reach a figure absolutely

extraordinary in our eyes.
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It ou^ht to be observed, however, that, especially in the case
of the sons of kini^s, many of thera might be adopted sone, or a
Dumber of hi^h dignitaries mi^^ht receive the title of honour
* king's eon ' (Sutmi Sa), Thus it is certain that a number of

the so-called * children ' of Ramses ii.—he had more than a
hundred and Qfty known to UB—must be included In one or the
other of these categories.

Apart from what has already been said (see BiRTH
[Egyptian]) about pregnancy and the means of

determining the sex of the child to be bom (cf.

art. Divination), the first notions relating to
childhood are connected with the rite that con-
stitutes the child a personal being, viz. conferring
a name on him, or rather several names—the great
name, the little name, the secret name known
only to the mother, etc. This subject is connected
with a general theory which will be explained
elsewhere (see art. Names [Egyptian]). Suffice it

to say here that a child was given these names
with most circumstantial detail, on a specified

day, the name-day (cf. Budge, A Guide to the Col-

lections of the Brit. Mus., 1908, p. 78; Erman,
Life in Ancient Egypt, Eng. tr. j). 158). This day
was passed in feasting and rejoicing, and was
probably chosen on the ground of indications of

a religious or horoscopic order. As to the rest of

the rites and ceremonies of the first days, com-
pared with the ritual of uncivilized peoples, the
ritual of Egypt relating to the newly-born (at

least as far as we know) appears somewhat scanty.
There is no trace of the visit of friends to the
mother, the acknowledgment by the father, or the
admission by the members of the community, in

the texts or scenes of Egyptian civilization that
have come down to us. There are a few very
obscure allusions to be met with, referring to

magic spells against the dangers that lie in wait for

the entrance of the child into the world of living

beings, and the first few hours after its arrival.

This poverty of ritual, coupled with the lack of

rites and spells relating to the birth (the absence
of tabu of the pregnant woman, absence of any
rite regarding the umbilical cord, etc.), may at
first seem a characteristic worth noting for the pro-

blem of the origins of the race, as it would seem to
prove that, however far back we ^o in the history
of Egypt, we are still far from discovering traces
of a social state resembling that which we suppose
to have prevailed among the common ancestry of

primitive societies. We must notice, however,
that these tacunce are being gradually filled up
by the papyri, and a hasty conclusion at the pre-
sent time would be very premature. Thus we
know from a magic document (Erman, Zauber-
spriiche, p. 222) that there was a charm whose
recitation aided delivery. There may then have
been other rites of this kind, still unknown to us,

and resembling those of the modem uncivilized
tribes of Africa. Similarly, certain fixed rules for

the use of names (cf. NAMES [Egyptian], and G.
Foucart, 'Stfeles prototh6baines,' in Sphinx, 1910,

p. 215 ff.) lead us to suspect that certain souls of
ancestors could be thought of as re-incarnated in the
bodies of children. The presence of tatuings and
scars on the mummies also implies specific rites and
seasons for their material execution ; but here
again the necessary texts are silent. We infer
also from the toxts, but with no assurance, the
assigning of a genius, or protective spirit, to a
newborn infant. Often it is simply a passing
remark in a popular tale that enables us to fix a
detail or confirm a custom ; that, e.g., the mother
had to undergo a purification of fourteen days
after delivery—but we get no more details (cf.

Maspero, Contes populatres*, p. 39). Wilkinson
speaks of thanksgivings offered to the temple
through the medium of the priests on the occa-
sion of a birth (iii. 422), but does not give suflB-

eieutly precise references. Finally, we guess,

rather than are able to state, how the first days
after birth and before the name-giving were spent
in determining and putting in order the new-
bom child's horoscope. Besides the predictions
made by Fate (Meskhdnit) or by the ' Seven
Hathors,' or goddesses, at the moment of birth,

and besides the ' length of life ' inscribed by Thoth
on the mother's brick bed, certain treatises fixed

the future fortune of the child and its probable
dangers, according to the day on which it was
born, or according to the calculation of ' influ-

ences.' In the former category, the Papyrus of
lucky and unlucky days (cf. Calendar [Egyptian],
VII. 2) is a good example. It gives a complete
series of dates with the fate of a child born on
them : he will die of infection on his birthday
(14 Paophi), by accident (17 Paophi), or simply of
old age (19 Paophi), or he will be devoured some
day by a crocodile (23 Paophi), or stung bv a
serpent (27 Paophi), or he will reach ' the ena of
his life surrounded by the honours of his city'

(29 Paophi). These examples, taken from one
month only, are repeated with similar predictions
for the otner months, with a deplorable series of

horoscopes of wounds, blindness, and other coming
misfortunes weigliing against the one single chance
of 'dying the oldest of all his family' (12 Tybi).
We may place in the same order of ideas the belief

that the first cry of an infant indicated its future
lot (Ebers Papyrus, 97, 13) ; that if it cried ny it

would certainly live, but if it cried mhi it would
be sure to die soon. We cannot tell how far these
presages were accepted or rejected by all Egyp-
tians, but it is a priori a mistake to discard them
as only a part of popular superstition ; for there
was no actually popular literature in ancient
Egypt, and all writings, belonging in their nature
to the domain of all classes of society, included
also the highest classes.

3. Infancy.—Infancy seems to have meant a
period usually fixed at four years (cf. the inscrip-

tion on the statue of Bakhni-khonsu in Munich),
but there is no indication that there was a period
of fixed length from a social or religious point
of view. The infant is a nazasu (cf. Deveria,
'OEuvres,' Bibliothique Egyptol., 1893 ff., i. 285),

and the usual expression used of a child, ' a cubit
long,' in inscriptions means this period of life, just
as it is also applied to a new-born infant (e.g. the
inscriptions of Tefabi and Khiti II. at Synt ; cf.

Breasted, Ancient Records, Chicago, 1906, i. 395).

The events and circumstances of this happy age
are naturally very trivial. Objects in museums,
texts, and scenes, however, restore them as com-
pletely as we could wish. The first give us the
material of the first toys of very young children
(cf. § 5 below) ; and the others describe or show us
their nursing and their illnesses, and how they
passed the time. Suckling continued for three
years (cf. the ' moral ' papyrus of Bulaq ), and the
fact may be noted and compared with the similar

custom among numerous modem African societies.

The scenes on Theban tombs show that swaddling
wasunknown(cf. Pierret,X)ic<. arcA^oZ.,1875, p. 207).

The mother took her child everywhere with her,

and discharged her duties or attended ceremonies,
carrying it on her side or, more usually, on her
back. Bands of cloth were bound round the body
of both mother and child. A certain scene (cf.

Wilkinson, ii. 334) shows Theban women with
their babies following a funeral procession. In
another place (an unpublished scene on the tomb
of Monna in Thebes, copied by the present writer
in 1907), a peasant woman is seen gathering the
fruit of a tree while her mischievous baby is teas-

ing her and pulling her hair. There is no sign
of any dress at all for the little creatures, but we
can easily see that their hair was carefully dressed
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even at this early age ; and the texts and statues,

as well as the figures on tombstones, picture them
as already (and very probably from birth) provided
with amulets and talismans. These usually con-

sist of necklaces, bracelets, and rings of glass or

enamelled paste, little leather thonga (probably
with magic writing sewn inside), and, most of

all, little protective figures, chiefly images of the
hippopotamus-goddess Thueris, the special pro-

tector of children. Protection was equally guaran-
teed by ' a cord with seven knots, and seven stone
rings, and seven gold rings on seven flaxen threads
knotted seven times ' (Erman, Zauberspriiche, pp.
41, 52, 30) ; or by ' a small purse containing the
bones of a mouse {ib. ).

The questions of good suckling and protection
against children's diseases were of lively interest

to the Egyptians. The Ebers medical papyrus
(93, 17 ; 94-9) gives the method of diagnosing the
quality of the mother's milk. Constipation was
cured by ingenious remedies, such as the appli-

cation of a poultice ' made of a piece of an old
papyrus register, soaked in oil and placed round
the body ' (Ebers Papyrus, 48, 22 ; 49, 15). Medi-
cine had even discovered the wonderful secret,

now forgotten, of ' how to keep a child from con-
tinually crying,' and Egyptologists suspect that
this truly marvellous remedy was an infusion of

poppies (Ebers Papyrus, 93, 3 ; Erman, Life, p.
362, rightly remarks that this remedy is still

employed in modem Upper Egypt). Internal
complaints and diseases of the eyes, etc., were
not forgotten (they will be treated along with
adult complaints in art. Disease [Egyp.] ; we may
notice here the care taken in regard to doses of

medicine, according to the varying age of the child
[Ebers Papyrus, 49, 22]). As a matter of fact, in

Egypt, as among all nations of antiquity and
among modern uncivilized nations, illness was re-

garded as an affair of magic and ghosts quite as
often as it was viewed as a natural affliction ; and
magic charms played as large a part in the protection
of childhood as did real remedies. A papyrus has
bequeathed to us a whole phase of this curious
aspect of child life in Egypt (Erman, Zauber-
spriiche). Illnesses are usually caused especially
by evil ghosts, and (a point to note for compara-
tive folklore) by the ghosts of women dying in

child-birth. We can see the poor mother repel-

ling the wicked ghosts by declaring that no single

part of the body of her chUd can belong to them
—each part is jjrotected by magic ; or she holds
out to these evU spirits the threat that she will

go and destroy their tomb ; or else, by talk-
ing pleasantly to them, she tries to send them
elsewhere—to the harem, for example. A long
conjuration, and one of the most curious, is

Intended to protect the child during sleep from
the ghosts who prowl about in the darkness and
try to gain entrance. These powerful formulae,
repeated four times, and accompanied by cabal-
istic words—' protection for the nape of the neck,
protection which comes, protection '—are of irre-

sistible efficacy. In this way the Egyptian child,

like the children of all other races, passed the first

phase of his life, with his humble toys, his little

sorrows, his bad dreams, his childish songs, and
his ever-watchful devoted mother's love.

This picture, left by the Egyptians, lacks some
details which we should like to know. Perhaps
we may learn them some day with the aid of the
papyri. Thus, we know nothing about the pos-
sible existence of ceremonies or rites in connexion
with the appearance of the first tooth, the first

hair-cutting, the first step, etc.; and we have no
mention of an anniversary feast, a birthday, or
dates of that kind. There is no notice at any time
of any priestly intervention (presentation in the

temple, child-purification, first prayer, or first

participation in public or family worship, etc. [for

the question of circumcision, see ' Egyptian ' section
of art. under that title]). In regard to this group
of questions the study of Egypt is very difierent
from that of modern uncivilized peoples, which
furnishes an abundance of information.

4. Boyhood.—After infancy, which lasted tUl
the end of the fourth year, ordinary boyhood, with
its employments and its first work, brought the
little Egyptian to his twelfth year. No special
text has been devoted to the study of children
of the lower classes. With regard to the little

peasants, it is very probable, as Budge has sug-
gested {Guide, p. 78), that their life was very
similar to that 01 the yoangfellahtn of the present
day, that their education was nil, and that they
helped their parents, as much as they could, in the
agricultural or farm work, chiefly by tending the
cattle, protecting the crops from the birds, and
helping with the irrigation. Their dress (or rather
their want of dress) was what it had been from
their birth. They must have required an ordinary
amount of food ; and it is probably of children of

the common people that Diodorus (1. 80) is speaking
when he expresses surprise at the incredibly low
cost of their upkeep : their staple food, he says,

was composed of papyrus, roots and berries of

water-plants, and boiled or roasted radishes ; they
had no shoes or clothing—their whole cost of living

amounting annually to twenty drachmas. They
continued to have their heads shaved ; but under
the Memphite empire it seems probable that they
had the characteristic lock of hair (see, on this dis-

puted question, § 7, at the end).

Our written information is very scanty for the
popular classes, but we get great help in this respect
from painted and sculptured scenes on certain of

the Egyptian monuments. As a matter of fact, in

a great number of scenes, we find the child to be an
essential and traditional accessory to the episode

—

the finishing touch to the complete representation
of the family occupations or fortune ; hence his pre-

sence in the representations of numerous trades
and in professional or so-called historical episodes.

These scenes may, as far as the children are con-
cerned, be roughly divided into four chief classes ;

peasants, tradespeople, domestics or slaves, and
foreigners. The pictures on the tombs of Qurneh
are the best source for the first class. The chil-

dren are usually represented in the act of gleaning
the com ears at harvest-time (e.g. ' Tomb of Keze-
serkasonbu,' in Mimoires mission Caire, vol. v. s.v.

pi. iv.), romping or fighting among the com {e.g.

' Tomb of Monna,' in Petrie, Arts and Crafts,
London, 1910, fig. 69), frightening off with slings

the birds that try to rob the heaps of grain {e.g.

' Tomb of Apui,' m Mim. miss. Caire, vol. v. s.v.

pi. ii. ), or helping the shepherds to drive or tend
their flocks {passim). In the tradesmen's class

we find, from the Memphite empire downwards
{e.g. the Tnastaba of Ptahhetep), the children of

fishermen helping to cut the papyrus, to transport
fish, and to make boats. The children of barge-

men stand on shore and help the people from the
barge, or unload great sheaves {e.g. ' Tomb of

Apui,' loc. cit. pi. ii.). Those of joiners, shoe-

makers, goldsmiths, and cabinetmakers serve as

apprentices in innumerable ways, help their mas-
ters in the workshop, or in funeral processions

carry the light articles of tomb furniture on their

back or in their arras {e.g. ' Tomb of the Engravers,
in Mim. miss. Caire, s.v. pi. vi.). Thus we can
easily reconstruct their chief employments, and
say that in all these classes the child from an
early age served as an apprentice, and took part
in the work of his family or of the people of his

profession.
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In aristocratic and plebeian houses alike there
were, as there are in the East to-day, crowds of

young slaves or little servants mixed with the
children of the house. The tomb scenes at Thebes
and Araarna show them crowding round their

masters when they come home, escorting guests,

or (in so-called ' banquet '-scenes) helping to serve
the banqueters (pouring wine for them, washing,
perfuming, crowning them with flowers, etc.). An
interesting ebony statuette (University Museum,
London, published by Petrie, Arts and Crafts,

fig. 40) gives an exact picture of a little Sudanese
slave of ten years old, naked, and with the char-

acteristic three tufts of hair, exactly like those
which the little black children of the modern
Egyptian Sudan wear to-day. Lastly, troops of

female dancers and singers show naked little

girls, already efficient in their profession, taking
part in dancing exercises in the festal scenes.

In obedience to the law of decoration mentioned above, chil-

dren, even the very youngest, are an eeaential accessory to

Bcenes in which the artist wishes to show a vanquished, con-
quered, captive, or simply tributary, race. This enal)les us to

picture, by certain details, the children of the neighbouring
peoples of Egypt, for the artist has observed their special char-
acteristics. Thus, in the ancient Empire, the incident of the
cruel sacking of Asiatic towns is portrayed with women prison-

ers carrying their children on their shoulders or dragging
them by the hand (cf. Petrie, Deshasheh, 1898, pi. iv.), and this

scene Is repeated for all the Asiatic wars down to the time of

the Raraessids. The wars of the Sudan give occasion to exhibit
village children beside their mothers (Temple of Bet- Wall) or,

more particularly, led into captivity, held by the hand, or, in

the case of very young children, put into baskets which the
mothers carry on their backs, or else riding pick-a-back on
their mothers' shoulders (cf. * Tomb of Uarmhabi, in 3I^m. miss.
Caire, vol. v. s.v. pi. iv.; the scene is ver^ common in Theban
hypogea generally). The statuette 82.504 in the British Museum
Bbows an interesting specimen of a Nubian doll carrying a baby
in a basket. Bedawi infants (cf. esp. Griffith, Beni Hasan,
1893, vol. i. tomb 3, pi. xxx. and tomb 4, pi. xlv.) are carried

in a kind of basket placed on asses' backs, or in various kinds of
conical baskets borne hy the mother on her back.

The children of the upper classes offer an in-

terest of a superior kind. The scenes on family
tombs (especially among the Thebans) and the
papyri supplement each other on this point. The
former do not show us the games or the daily life

of the little boys and girls of these social classes,

but they let us see them in certain family cere-

monies in which their presence was a necessary
element of the representation, if it was to have its

full religious value. Thus, of course, they attended
funeral ceremonies, they followed the cortfege to

the grave (e.g. the series of Theban tombs cited

above), or they took part in family worship, and
we can see them holding the bread, birds, or

flowers of sacrifice, while the paterfamilias or the
sam officiates (cf. ' Tomb of the Engravers,' loc.

cit. pi. v.; 'Tomb of Monna,' etc.). In banquet-
scenes, they share the repast, but modestly seated
at their parents' feet on a little stool (cf. the same
works), and this enables us to imagine how they
ate in ordinary life with their parents (see the
same peculiarity in the case of princes, below).

The absolute equality of treatment existing among
children bom of difl'erent mothers, and of difi'erent

position, impressed Diodorus (ii. 65). We derive
a knowledge of their mental and moral education
from short literary works and specimens of school

exercises. The former must be considered as tra-

ditional compositions, of very great antiquity,
which had been read and commented on from
age to age, not for any definite class of children,

but for the whole of Egyptian childhood in

general. Without entering into the details of

their literary composition here, we may notice, as

the most famous, the ' moral ' papyrus of Bulaq.
On the other hand, Herodotus (li. 80) had already
made known the respect instilled for old age, and
Plato {Laws, ii.) had told how strictly the young
Egyptians were trained to be careful about their

gestures, gait, and movements, which had to be

modest and circumspect. All this is in wonderful
agreement with the modern Oriental conception
of good education. The Bulaq and the Prisse
papyri (cf. the good synopsis in Erman, Life, pp.
155-165) confirm the importance attached to the
teaching of ethics and good manners by the father.

The power and influence of the mother, the obliga-
tion due to her throughout her whole life for her
trouble and her admirable care, the punishment, in

this world or in the next, of the ungrateful child,

complete the evidence of the classics from this

point of view (cf. Herodotus, ii. 65). Several pass-

ages in these works are of a very elevated kind,
far excelling the usual low tone in this branch of

Egyptian literature. The importance of the moral
education of the child, and of the gratitude which
it owes to its parents in their old age, is also con-
firmed by the allusions of the inscriptions or papyri
regarding arrangement of income, or by wills and
legacies, in which it is a question of being a ' staff

of old age ' for the father or the mother.
Education was based on a very different concept

from ours—a concept whose mechanism has often
been misunderstood. To put it briefly : there
were no general schools open to all children, or

to all of a certain class, and having a programme
of theoretic instruction. But in every temple and
public building there was a room where the child

was professionally taught with a view to preparing
him for a certain priestly or administrative office.

Thus, the young son of Khufu (cf. Lepsius, Denk-
mdler, 1849-60, ii. 23), when four years of age,
went to the ' house of books ' of the palace (and
went there quite naked, his only article of dress

being a girdle)
; just as Uni, in the same dress,

went to receive his education in the ' house of

agriculture'; or as Senusiris, the son of Prince
Satni, was sent to school in the ' house of life of

the temple of Ptah ' (cf. Maspero, Contes popu-
laires*, p. 133). The biographical inscriptions of

various Egyptian personages agree on this point
whenever they contain any information as to the
habits of early childhood. The sons of priests

and scribes formed the majority of these pupils,

but, on account of the gentleness and goodness of

the Egyptian manners, sons of simple peasants or
slaves were often allowed to associate with them
if they showed special aptitude in their early
years (cf. Anastasi Papyrus, v. 22. 6). The sons
of the nobility, and even those of the royal house,
also went to this ' house of instruction ' or ' house
of books,' at least for the time and amount of edu-
cation necessary to teach them what they had to
know in order to fulfil the religious duties of their

offices, or afterwards to direct the services of

which they would have charge. There does not
seem to have been any cycle of studies with a defi-

nitely fixed programme. As throughout the whole
of the East, the teachers grouped the children of

different ages round them, and followed them in

their progress year by year, until thev were 13 or
14 years of age—the time at which they were re.

garded as men and entered upon their duties. The
instruction was mainly didactic, oral, and of a
practical nature. To the common stock of essen-

tial ideas, each service and administration of the
temple or of the royal crown added a technical
apprenticeship, such as the editing of letters,

arithmetic, ritual, etc. The collection of the Sal-

lier and Anastasi Papyri and the so-called ' moral

'

papyri (Bulaq, Prisse, etc.) are excellent sources
of information and of curious details on this whole
subject. As a general rule, the child began to

frequent the ' houses of in.'struction ' at the age of
four or five. He got up early in the morning, and
' took his coat ana his sandals ' to go to his class

(Sallier Papyrus, ii. 10. 5). The instruction from
the teacher (who evidently was not a professional,
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but an old priest or functionary, as was the case

until a few years ago with the MusulmSn schools

of modern Egypt) lasted from morning to mid-

day (Sallier Pap;yru8, ii. 10. 6) ; then the children
' went out shouting with joy.' The rest of the day
was probably occupied in preparing tasks or learn-

ing lessons for the next day. Reading, writing,

penmanship, and spelling were the chief subjects.

They began with the exercise of copying in hieroglyphics or

bieratics. Then, judging from the papyri that have come down
to us, dictation waa the customary method of the teacher.

The passage was usually taken from a religious, magical, or

poetical text. Erman (op. cit, p. 332) makes mention of the

fact that the task for the day was on an average three pages of

this kind of exercise. We still have this before our eyes in

the papyri of our muaeuraa, with the notes, sketches, annota-

tions, or corrections, of the teacher. There was also the read-

ing of edifying information ; and the master's favourite method,
in order to train the future administrator for his profession,

was to imagine a series of fictitious letters, a pretended corre-

spondence between the pupil and an imaginary manager of

State affairs. This is the subject of half the papyri of this kind
that have survived. There were added to the above course,

according to individual needs, a little arithmetic, geometry,
formulanes, protocols, etc. The materials for these exercises,

as throughout the whole of the East, were white boards which
could be cleaned afterwards like our slates, chips of stone,

pieces of broken earthenware, or old papyrus rolls. They wrote
on them all with a reed (cf. on this point Budge, Guide, p. 79).

Corporal punishment was approved of. The
phrase ' the child has his understanding on his

back' elliptically but forcibly expresses how
floggings contributed to make him listen quietly

(Anastasi Papyrus, v. 8. 6). 'The youth has a
back ; he attends when it is beaten,' says the same
papyrus, and the pupil harboured no bad remem-
brance of it. ' You beat me on the back and the
instruction entered my ear,' the pupil afterwards
reminds his old master (ib. iv. 8. 7). The teacher's

salary was probably moderate, like that of the
schoolmasters of the Musalman qubbas under the
ancient Egyptian regime : three rolls of bread and
two jugs of beer per day from each pupil, if we
may believe the Bulaq Papyrus (correctly inter-

preted by Budge, Guide, p. 78 ; Erman, Life, p.

330, thinks it refers to the daily rations of the
pupil).

We know that this phase of life lasted until the

boy had completed his twelfth or thirteenth year.

But, as in tlie case of the remainder of the life of

the infant, there are no certain traces of rites or
ceremonies marking the end of childhood and the
entrance on puberty (real or social), and the access

to public functions or to the life of a man (on this

whole subject see art. Circumcision [Egyp.]).

During the whole of this period, and consequently
until the age when the young Egyptian became
adolescent and a man from the social point of

view, the rdle and power of the mother remained
as important as in infancy. Egyptologists agree in

drawing attention to the greatness of the maternal
influence on the education of the child (cf. Budge,
Guide, p. 77 ; Erman, Life, p. 155), and her care
during the time when he is attending the ' house
of books,' etc.
This fact has been compared with others, such as the presence

of the mother beside her son in the groups of statues at tombs,
and in the scenes of funeral feasts represented on the stelse, in

order to draw far too general and hastv conclusions as to the
existence of a primitive mother-right in early Egypt. More
complete knowledge of feudal law and of wills must be acquired
before we can state such facts with the necessary authority.

With regard to young nobles or princes of a
feudal family, the above applies as a general rule

both to the family life and to their education or
instruction. The scenes portrayed show them
clothed like grown-up persons (cf. Wilkinson, ii.

334), and wearing the amulets or talismans
customary for all children, but of richer material,
and frequently having round their neck the pearl
necklace, the protective figures of Ririt, the db in

the shape of a heart, which confers wisdom and
wards oti' diseases, or a papyrus covered with cloth.

Many were sent (and often by order, somewhat

like hostages) to the court of Pharaoh, where they
received instruction for the military or administra-
tive service of the crown. Just as ordinary girls

were associated with royal princesses, these young
men shared in the life, games, and exercises of the
royal princes (cf., on this whole subject, the in-

scriptions of Beni Hasan, Syut, and Abydos). The
nobleman Tefabi recalls with pride that he learned
to swim with the royal children (cf. Mariette,
Mon. divers, Paris, 1872-77, pi. 68rf). Ptahshopsisu
(cf. Breasted, Ancient Records, i. 256) shows, by
his example, that this custom of bringing up some
children of common people along with princes was
current under the Memphites.
The supposed participation of the children of noblemen

in the great sports of fishing and hunting has arisen from a
probably incorrect interpretation of the heraldic scenes on the
tombs. It is, in fact, the regular custom to represent the
children of the feudal lord or the high noble functionary helping
their fathers to hunt the birds of the marsh in boats, or striking
the crocodile or hippopotamus, or throwing the harpoon at
large fish. The scene has passed from there to the tombs of
functionaries in general, and has become a conventional theme
<U rigueur. As a matter of fact, the present writer thinks that
in the painting of these scenes the aim is to associate children
with their fathers, to show that they enjoyed along with them
the noble prerogative of directing these sports, and that one
day they would succeed their fathers in their responsibilities
and dignities. It is probable that this is also the explanation
of the presence of little girts in the hunting and Gshing boats
with their mothers. It is a way of showing the association of

the feudal rights of the women and of their transmission to the
daughters, but not the representation of a real participation in
these sports, at least during the historical period.

5. Games, tojrs, and amusements.—Certainly no
other dead civilization has bequeathed such a large
number of materials connected with tlie amuse-
ments of children. We have not only the re-

presentation of a long series of games and sports
for children, but the actual evidence of these
amusements in the shape of hundreds of toys,

found in the houses or the tombs ; and some
museums, like those of London and Berlin (the

latter valuable for the comparison between the
objects in the cases and the corresponding method-
ical series of the bas-reliefs of games), in a few
minutes' examination of their cases teach an
excellent and substantial lesson on this point.

Moreover, the pictures of games do not contain the
same kind of evidence as the playthings which
really were in existence in ancient Egypt ; so that
the two combined form a very complete repertoire.

We cannot give the entire inventory here. Wa
shall mention only the chief types of playthings
and then of games.
As the most noteworthy toys we naturally find dolls In the

majority—made of all kinds of material (wood, earth, limestone,
ivory), and from the coarsest, for poor children, to carefully
made dolls with clothing (Berlin, no. 10,024). Some of them
are jointed (Cairo, no. 869 ; London, no. 37,162), and were
moved by means of strings. A large number, for very small
babies, are, like ours, simply bodies without legs, but with a
head and rudimentary arms, Others, on the contrary, are care-

fully painted, and wear amulets or prophylactic magic figures,

Thueris, etc. (London), or even have artificial wigs (London,
Room iv. Standard Case C, Shelf 1.). Some of them are nursing
a baby doll (London, no. 23,424) or carrying it (ii. 30,726). A
picturesque and local touch is given by the presence of negresa
dolls, and by the curious details of head-dress (London, no.
32,120—a doll with a wig of long tresses made of clay). Animal-
figures bear witness to the tastes of the young Egyptian!;
wooden birds (London), pigeons on two castors (London, Berlin,

Oxford
I
Ashmolean], Cairo), a cat with inlaid eyes and a movable

jaw (London), a calf of painted wood (London), a Jointed frog

(Cairo, no. 871), and—the Egyptian toy par exceltence—the
crocodiles with movable jaws (in the museums of Berlin, the
Louvre, and Leyden). Some of these animals give evidence of
a veritable art of amusing very small children ; for example,
the monkey driving a chariot, the dwarf with a cat's head, and
the nej^ro pursued by a panther (London, nos. 21,984, 22,833

;

cf. Budge, Guide tc the Srd and uh Rooms, pi. v.). The linen-

washer of the Leyden museum is a toy almost similar to those
of our own time ; and the cavalier (Berlin, no. 12,654), and the
elephant with the driver (London, no. 29,712), if they do not
belong to an early period, are no less curious. 1 Whips, marbles

1 It should be remarked, however, that in Egypt the archteo-
legist must be careful not to confound with children's play-
things certAln figures of dolls and boats which in reality were
very rough representations of slaves and funerary barquei
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(Cairo), rattles (Berlin), boats (Cairo), and, above all, a huge
collection of balls (made of leather filled with straw, or of

Slaited papyrus covered with leather), show that the taste of

38 young Egyptians in their first games was practically similar

to that of modem children. Like the Arab children of the

present day, they went to play among the ruins that existed in

their time. ' And then the children played among the ruins of

the temple,' says the inscription of the restoration of the temple
of OuSEB (Speos Arthemidos, line Id).

The series of games and sports represented in the

frescoes and bas-reliefs of the tombs show that

games of ball, running, and lumping were much
in favour. Vaulting, the throwing of pointed

sticks, and \vrestling were indulged in by older

children. Swimming was certainly a regular sport,

for the texts mention those who ' learned to swim
with the royal princes.' Certain scenes show ua

more especially Egyptian games, e.g. the scene in

which one of tne players has his hands tied behind
his back (cf. Erman, Verzeichnis, p. 281), but, on
account of the absence of texts, it cannot be
explained ; or, again, there is the scene showing,

but with rather indistinct details (cf. Wilkinson,

ii. 69), the throwing of a dagger into a circle drawn
on a plank of wood ; and, lastly, the Memphite
mastabas and the paintings of Beni Hasan reveal

to ns an infinite series of feats of strength and
dexterity. Several writers, e.g. WUkinson, have
made extensive use of these in their re-constructions

of the amusements of the ancient Egyptians.

But there is a reservation to be made here. It should be
noted that those curious scenes (the tombs of Ptahhetep,
Merruka, etc, for the Memphites ; the tombs of the lords of

Benl Hasan for the proto-Theban Empire, etc.) represent not
ordinary but professional children (buffoons, acrobats, young
dancers, etc.), and often even professional adults. The present

writer, however, tbinlis that ttiese documents may be regarded
scientifically, in most cases, as giving indirect information oo
the games of children, except where the scenes clearly represent

the feats of acrobats. As a matter of fact, it ia probal^le that

certain feats of professionals are simply the improved form of

the ordinary games of children (wrestling, jumping, etc.) ; or,

as in our own time, children in their games imitated the actions

which they saw professionals perform. We must not, therefore,

make the very strict distinction that is sometimes made ; and
the system of Wilkinson's ancient manuals of including all in

the same rubric is a good one to retain, though with the reserva-

tion which we have Just stated.

6. Death.—In spite of all the medical knowledge
attested by the papyri, infantile diseases exacted
a heavy tribute from the population (see art.

Disease [Egyptian]). They occurred continuously
from birth to puberty. If there were a great many
children in Egyptian houses of any rank, infant

mortality reached a very high rate there, as

throughout the whole of the ancient East. If

there were no other evidence, we should find con-

clusive proof (1) in the number of royal heirs who
died {e.g. in the XVIIIth dynasty the reigning
king is often the third or fourth son) ; and (2) in

the surprising proportion of children's coffins in the
series of sarcophagi of the priestly families of the
god Amon. The children of the lower and middle
classes were often buried in the houses, being
summarily placed in an old tool- or linen-box with
some toys or amulets (cf. Budge, Ouide, p. 78, for

the toys from the tombs in the British Museum).
Often two or three babies were buried together
(cf .

, for details, Petrie, Mlahun, p. 24, and Maspero,
Sist. i. 318, with the bibliography on the subject).

Children of the upper classes received the same
funerary pomp in the family tomb as adults (good
examples at Thebes ; Petrie s recent work, Gurneh,
London, 1909, p. 10, gives an excellent specimen of

the burials of the infants of the middle class ; see

pi. Txiii.-xxv.) : sarcophagi, statuettes, funerary
furniture, etc. Theban examples are mentioned
placed in the tombs for the use of the souls of the dead. A
certain number of these have been wrongly classed among the
toys in the museums. Thus the toys imitating fruits, cited in

Wilkinson, ii. 66, seem rather to be funerary offerings, and it is

more than doubtful if we must reckon the small ivory image of
a woman carrying an infant, cited among the toys in Budge,
Guide, etc., p. 47, and (Room Ui.), p. 178, as a pre-historie

of a family having gone to really extraordinary
expense for the funerary cult of ii child prematurely
removed by death. Lastly, the series of sarcophagi
of the great priests (finds of Maspero and Grioault
at Deir el-Bahari) show that children's coffins of

this class were similar to those of the adult
members of the family, and that their funerary
destinies were conceived as the same in the life of

the other world—an important fact to note in

connexion with the beliefs regarding dead children.

7. Royal princes.—If we except tne scenes in the
harem and in the public life of the princesses of

Amarna, and a few details of funerary archaeology,
information concerning royal childhood has made
little progress since the time of the collections of

the earliest Egyptology (e.g. Wilkinson's Manners
and Customs). Neither the temples nor the tombs
have furnished any fresh instructive scenes on the
matter, and papyn and inscriptions are practically

dumb. Especially with regard to education or
instruction, we are almost entirely ignorant of the
early years of the royal children (the so-called

moral teaching of Amenemhait I. to his son is

merely a literary process) ; in a word, it is practi-

cally only the material aspect of this childhood that
can be re-constructed.

Little is known about the early years of the
royal princes. Most of the scenes and texts con-

cerning them represent them chiefly as adults,

beside the Pharaohs, in ceremonies or military
operations. It is from some temple bas-reliefs,

specially engraved to establish tlieir claims to

Divine origin, and to emphasize the fact that they
were legitimate heirs to the kingdom, that we know
the rites of their birth, in which the gods and
goddesses played the part which was in reality

played at court by the courtiers and the famous
midwives of Egypt mentioned in Scripture (Ex 1'°)

;

e.g. at Deir el-Bahari for Hathepsitu, at Luxor for

Amenhotep III., at Erment for Csesarion. These
details (cf. art. BiRTH [Egyptian], vol. ii. p. 646)

find a valuable commentary m the popular tale of

Khufu and the Magicians, in which, at the moment
of birth, ' Isis placed herself before the pregnant
woman, and Nephthys behind, while Hikit received

the child' (cf., for the real commentary, a good
detailed account in Maspero, Contes populaires*, p.

38), and the massage performed by Knumu ensured
the strength of the little one.

The early infancy was passed in the harem
{khoniti), as represented on the frescoes in the

palace of Amarna, and it was probably when they
were about four or five years old that the young
princes went to live with their teachers m the
special part of the palace called the shapi. From
Eopular stories we know that the newly-born prince

ad nurses (monait), cradle-rockers, and coaxers
(khomu), to bring him up. Paintings and statues

of the "Theban period show that these titles were
afterwards court dignities, which were given to

men also, and most frequently to very high officials.

The stelse of Abydos and the Qurneh frescoes have
given us the picture of several dignitaries, men and
women, fulfilling these functions, but without very
exact details about their occupations. The usual

theme—apart from the texts, or the enumeration
of duties in the texts—includes care and education,

representing the young prince on the knee of his

foverness or tutor. This is the conventional attitude

y which the statues in the temples express the

fact that the goddesses have brought up (in the
mystic sense of the word) on their knees the young
heir to the Egyptian crown (e.g. the bas-reliefs of

Seti I. at Abydos). In a more real and also more
poetic way the three statues of the royal tutor

Sonmaut (Berlin and Cairo museums) represent

him tenderly lulling the little princess Noiriur^a,

at the age of two or three years, on his knee, 01
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holding her wrapped up in the folds of his cloak.

Owing to special circumstances, the little Araarna
princesses, in the painted scenes of the necropolis,

have the importance of, and the part elsewhere

assigned to, the princes, and they also have a special

place in the care of the owners of the various

tombs ; so that we find in their hypogea a series of

about fifty scenes in which we see the king's

daughters. With these representations we may
also consider those of the palace, in which we see

the games of the young princesses and the life of

the royal harem (cf. Petrie, Amarna, 1894, pi. v.

and vi.), and thus get a better idea than can be
obtained anywhere else of what a royal child was
in Egypt—in dress, life, and in its share in the
official life.

Among the moat characteristic representations we may
mention : the princesses (1) accompanying their parents on a
visit to the temple (cf. N. deGarris Davies, RockT(ymbs^ Atnama^
London, 1902-09, i. pi. 22, iv. pi. 6, iii. pi. 8, vi. pi. S) ; (2) present
at the sacrifice {ib. li. pi. 12) and at the court Ci6. vi. pi. 17); (3)

taking part in it, shaking the sistrum—an interesting proof of

their sacerdotal office in early childhood (ib. ii. pi. 5, 7, 8. iv.

pi. 23, 28, 31, 36, v. pi. 3, 16 vl. pi. 3, 26) ; (4) helping the king
and queen to present the insignia of reward to the deserving
functionaries {ib. ii. pi. 10, 33, iii. pi. 18, 17, vi. pi. 2, 7) ; (6)

present at the * triumph ' of the king {ib. i. pi. 38) ; (6) taking
part in official banquets, but, according to custom, sitting at
their parents' feet on small stools (id. iii. pi. 4, 6). The statues
of the Boundary Stela {ib. v. pi. 23, 26) show that all these
details are officially authentic ; and from the whole we may
assert the regular participation of the young princesses in the
chief religious and civic functions of the public life of the king
and queen.

Outside of Amarna we know very little about
the childhood of princesses, though we sometimes
find them represented in the tombs of royal nurses,
or participating in the temple festivals (e.g. at
Deir el-Bahari), or tenderly carried by the noble
'tutors of the royal children' (see above).

The dress of royal children is sufficiently well
known from all the bas-reliefs, and has no special

interest apart from the question of pure archaeology.
One part of it only deserves attention here, on
account of its religious importance and the question
of its origin, viz. the thick lock of hair which is

left on the shaved head, and hangs down by the
temple and the ear to the nape of the neck. Much
discussion has taken place as to whether this

custom was common to all young Egyptians, or
only to certain social classes, or reserved for those
of royal blood. The last view seems most correct,

as far as the Ramses period is concerned ; but the
representations and hieroglyphic signs seem to

indicate that the sons of feudal lords also had the
lock of hair under the first Theban Empire, and
children of lowly people (e.g. fisher folk, in the
tomb of Ptahhetep) certainly wear a tress of tliis

kind in some scenes. The fact that the children
in a number of Memphite monuments (statues and
bas-reliefs) are represented with the side-lock is not
decisive, because these figures are meant to show
that the dead man had a son for his worship who
would accomplish the rites of the sam priest for

him (see below), and these images may De copies
of the royal cult (on this disputed point cf. Wilkin-
son, i. 49 f., ii. 325, and Erman, Life, p. 163). In
any case, for royal children, the mummy of a
young prince, discovered at Thebes by Loret,
shows on the shaved head a magnificent tress of
glossy plaited hair, exactly the same as the side-

lock so often represented on the bas-reliefs and
frescoes. What is most evident is that from the
historical period the thick plait of hair assumed a
reli^ous value, and became a symbolical attribute
distinctive of certain religious or civic functions.
In the religious order it became the canonical part
of the dress of the sam priest, and, with the
panther's skin and the artificial beard, formed the
costume of every officiant who took the part of
the son, praying or sacrificing for his father. The
same side-lock expresses the idea of childhood in

sculpture—either by itself or represented on the
shaved head of a child sucking his finger. In the
figures of the gods, the lock is the necessary adjunct
of all the deities who are considered by theology as
son-gods, even when they are represented as adults
with beards, e.g. all the figures of Horus-Pa-Khrodu
(Harpocrates) or ' the child Horus,' those of Khonsu,
Ahi, etc.

Lastly, in the official costume, the lock on the
temple (natural or artificial) denotes in the cere-

monies princes by blood or adopted royal sons. In
the latter case, the tress of hair is often enclosed
in a sort of case attached to the round cap, hanging
on the side of the head, and ending In golden
fringes. In a word, the lock or the case containing
it (or taking its place) has become the equivalent
of the idea of childhood, of descent with aU its

social consequences, exactly (as Wilkinson very
happily remarks [ii. 326]) as the Spaniards stiU
speak of a prince as an ' infant,' whatever his age
may be.

8. Conclusions.—If we try to obtain from all

these various details a general conception of the
part and importance of the chUd in Egyptian
society, we at once see the essential characteristic
predominating : the child along with his parents
forms one of the momentary 'aspects' of the
collective soul—the family—and, when the time
comes, must take it in charge and perpetuate it

with his moral, material, and religious heritage.
It is this idea that is so nobly expressed not only
by the figures of single chUdren, but by those of

whole generations of the past, in the scenes of
stelse and the so-called ' banquets ' of the Theban
tombs (cf. e.g. the tomb of Pahiri at el-Kab), or the
' procession of the generations to the temple of

Osiris '. This explains why children are ' the bless-

ing of the family by the gods,' and why the want
of heirs (as Chabas remarked at the very beginning
of Egyptology) is the greatest calamity, as the
popular tales show, for instance, in the story of

the 'Predestined Prince' (Maspero, Contes popu-
laires*, p. 170), and better still in the ' True History
of Satni ' (ib. p. 132). The intervention of the godis

warded off this misfortune by dreams, prayers, and
oracles (qq.v.), chiefly in certain sanctuaries famous
for this r61e, like those of Imhotep, or those of
certain deified queens.

' O ye living beings,' says Amenaitis (in her temple at Medio et-

Habu—inscriptions above the middle part), ' you who love your
children, and who will pass in front of this chapel, you
transmit to your descendants your dignities, your houses .

if you perform the festivals of the great god in this sanctuary.
. . . Hathor will bring it to pass that your wives will bea/ you
sons and daughters. And you will not suffer because of them,
you will not be troubled on their account, for they will have
neither sorrow nor sickness, if you recite the prayer : " Sutoa-
hatpu-du, etc.'"

It was a universally repeated wish that the child

might some day ' sit on the seat ' of his father as
magistrate or functionary. 'To leave his offices

and his dignities to his children' is the constant
prayer on thousands of inscriptions, the supreme
reward asked by officials, the perpetual theme of

hymns, tomb-scenes, and didactic papyri. The
love and watchful tenderness of parents in the
papyri and representations do not arise solelj; from
the kind-heartedness of the race, which put in the

list of the worst sins before Osiris, ' takin" away
the mouth of the suckling from its mother's breast.'

Nor, on the other hand, does it come, as has been
too often asserted, from the selfish motive of

ensuring the continuance of the funerary cult. A
more noble philosophy results from the esoteric

study of so many texts and scenes. Religiously

speaking, the child is a continuation, one of the

'oecoraings' (khopiru) who, after his father, will

incarnate something of the souls of his ancestors.

The living are merely the temporary store of that
collectivity which consists of the series of past and
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future generations. Souls, dignities, property

—

the head of the house receives everything on the

death of hia father, whether he be a feudal prince

or a simple agricultural tenant. He is the risumi,
the passing aspect of this entity ; and he is the
usufructuary of their goods. His aim in this

E
resent existence is by his children to ensure, after

e has left this world, the continuation of the
double charge which has been entrusted to him.
Love for his progeny, his participation, from the
very earliest age, in the social and religious life of

his family, and the affirmation of this participation

by all possible means, are strongly marked on all

the known monuments as the essential character-
istics concerning the Egyptian child.
LiTBRATURB.—There is no special woric dealing witli the

subject. What is Icnown in written form about Egyptian chiid-

hood is to be found scattered tiiroughout the classical writers,

from whom we have given the chief references, and in the
extracts from pap3Ti, also cited throughout the article. The
only two modern works which contain a sort of synthetic
abridgment (but spread throughout several chapters—birth,
dress, diseases, upbringing, education, etc.) of what concerns
the child and childhood in Egypt are ; (1) J. G. Wilkinson,
JUanners and Cuetoms, London, 1878, 1. 320-326, ii. 63, 326 f.,

8S4, and iii. 422 (the work is ignorant of what has since been
learned from the reading of papyri, but, although old, is

valuable for the references to ancient authors, and for the
studies of games and amusements like the Beni Hasan scenes)

;

and (2) the excellent work of A. Erman, Aegypten und aegypU
Leben im Altertum, Tubingen, 1887 (Eng. tr. by H. M. Tirard,

Life in Ancient Egypt, London, 1891), pp. 156-168, 163-166,
829-332, 859-362, etc. From the special iJomt of view of magic
for the use of children, we may also cite as of premier im-
portance the monograph of Erman, Zauberspriiche /iir Mutter
und Kind, Berlin, 190L The other references are scattered
throughout the whole of modern Egyptological bibliography in

the form of fragmentary citations. The chief of these have been
given in the article. Some well-grouped information will be
found in E. A. W. Budge, A Guide to the Collectiona of the
Britieh Museum, London, 1908, pp. 78-101, 178; and in G.
Maspero, Bistoire^ vol. i., Paris, 1894, pp. 273 and 318.

The rest of the mformation must be culled from Egyptian
monuments themselves, reproduced, translated, or annotated :

statues, bas-reliefs, frescoes, papyri (see above, ' Documents *)•

As regards the games and toys of children specially, a good idea

may be obtained from the description in tne following museo-
graphlc notices—(a) Berlin : Erman, Verzeiehnis, etc., Berlin,

1900, pp. 221, 262, 281, 290, 876, 389, 469 (without illustrations);

(i>) London ; Budge, A Guide to the Srd and Itth Rooms, etc.,

London, 1906, Room iv. p. 180 (with plate) ; (c) Leyden : C.
Leemans, Deecriptitm raieonnie, etc., Leyden, 1840, p. 126
(without illustrations); (d) Cairo; Maspero, Guide Cairo
Museum, Cairo, 1908, p. 236 (without illustrations) ; («) Louvre

:

a brief reference in P. Pierret, Diet, d'archiot. igyptienne,
Paris, 1876, p. 282, and some insufllcient notes in E. de Roug6,
Notice sommaire, etc., Paris, 1865 (Salle civile, armoire K). Cf.
also good information in W. M. F. Petrie, lllahun, Eahun,
and Gurob, London, 1891, p. 24. (JkORQE FOUCART.

CHILDREN (Greek).— Mutual affection be-
tween parent and child was always to be found
among the Greeks; it is as manifest in Homer as in

the latest epigrams of the Anthology. There is no
need, therefore, to insist upon it ; to the historical

inquirer the chief interest in the Greek attitude
towards children lies in the peculiarities which
were due, partly perhaps to the inherited char-
acteristics of the two mam stocks from which the
Greeks sprang ; mainly, without doubt, to the
influence of a changing enWronment.

It has often been stated that in many respects there was a
moral decline after the Homeric period. There is no trace, for
example, of either exposure or psderastia in the Iliad or
the Odyssey. If Professor Ridgeway Is right, and Homer
gives us the Acheean civilization which was imposed upon the
Pelasgian civilization, it is easy to see how, as the Achaans
died out (probably through the action of climate, as Hippo-
crates tells us that the inhabitants of malarious regions were
dark-haired ; i.e. malaria killed off the fair-haired Ach^ans)
and the Pelasgians re-emerged, Pelasgian characteristics
gradually became more and more prominent. Although
pffideraatia in historic times was very common, if not universal,
it is interesting to note that the one place in Greece where
exposure of children was forbidden by law (Thebes [vElian, Var.
Hist. ii. 7]) is proved by Ridgeway {Early Age of Greece, 1901,
i. 629) to have preserved an Achsean population until quite a
late period. But at present our information is too scanty to
justify any definite conclusion.

1. Continuity of the family.—The Greek desired
to have children to help him in his old age (7?;po-

Tpoipeiv), and to secure that after his death all

customary religious rites should be paid. The
departed were supposed to become spirits, whose
happiness depenrled upon the service of living
descendants, and these in turn received a reward
for their attention (Eur. Ale. 995 fl'.). However
inconspicuous this aspect of Greek life may be in
literature, it was a reality which survived the decay
of the State religion, being, in fact, quite inde-
pendent of the worship of the Olympians. Isaeus

(Or. ii. 10 ; cf. vii. 30) tells us that childless men
on their death-bed took care to adopt children so
that all customary rites might be duly performed.
It was accordingly a disaster if the family died out
(.(Esch. Choeph. 500-509). Aristotle assumed as a
matter of course that the best kind of happiness
was impossible without ti^e/cffo (Eth. 10996), which
meant the possession of children, healthy and
strong in body and endowed with intellectual and
moral virtues. The Greeks were also quite con-
scious of the importance of rearing children to
serve the State ; and this duty is forcibly urged
by philosophers, particularly by Plato and Aris-
totle.

2. Children regfarded as a curse.—Occasionally
in Greek literature is found the lament that the
rearing of children is so uncertain in its issue that
the wise man will refrain from having children of
his own. The thought is common in the plays of

Euripides and in the fragments of Democritus
(Stobseus, Flor. Ixxvi.), while it reappears about a
century later in the fragments of Menander and
in the dicta of Epicurus. It is probable that the
disturbances and disasters which troubled the
Athenians at the close of the 5th cent. B.C., and
again at the close of the 4th, were partly respons-
ible for these outbursts of pessimism ; in times of
distress children are of course an additional
anxiety^. But instinct makes itself heard in spite

of environment ; in other places Menander (Stob.

Ixxv. 6, 8, 9) calls children a blessing, and Euripides
(fr. 318) has written some of the most beautiful
lines ever penned on the subject.

3. Duties of children.—That children ahoold
respect their parents is an elementary duty which
the Greeks emphasized as strongly as any other
people. It was one of the great ' unwritten laws

'

(^sch. Svppl. 707-709, Eumen. 545 ; Xenoph.
Mem. iv. 4. 20). Stobeeus devotes a whole chapter
(Ixxix.) of the Florilegium to the subject, quoting,
among many other passages, a fragment of Alexia
to the effect that tne claims of religion are not
superior to those of a mother, and one of Menander
in which honour to parents is put on an equality
with honour to the gods. Euripides (fr. 360) bids
children love their mother, ' for there is no sweeter
love than this.' The word he uses is a strong one
(Ipui), denoting passionate and even sentimental
attachment. Xenophon, in his vindication of
Socrates to the Athenians, makes this philosopher
rebuke his son Lamprocles for ingratitude to his

mother {Mem. IL 2). Plato insists upon duty to

parents in language of great solemnity (Laws,
717 D, 931 A) ; and at Athens at least there was a
law which punished children who failed to look
after their parents, or allowed them to suffer want
(Isseus, Or. viii. 32 ; Xenoph. Mem. ii. 2. 13).

4. Duties of parents.—Parents, on their side,

were considered bound to care for their children's

future, and the Greeks appear to have been
extremely anxious to do their duty in this respect

;

so much so, in fact, that children were sometimes
exposed in order that those who were brought up
might be properly educated and started in life.

Plato, accordingly, in his last work, the Laws,
recommends parents to leave their children a
legacy of the spirit of reverence (aidiiis), rather than
a store of gold (729 B).

5. Exposure.—It cannot be doubted that ehil-
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dren often suffered the fate of exposure. As has
already been stated, Homer does not mention it,

and it was illegal at Thebes, though elsewhere in

Greece it appears to have been universal. The
antiquity of the custom is proved by the CEdipus
legend, and it may well have been a feature of

Pelasgian civilization. This would account for

the silence of the Homeric poems and for the
Theban law, but further investigation will be
necessary before the point is decided. In historical

times the chief reason for exposing children was
to avoid impoverishing the family, although in

many cases (Eurip. Ion, passim) illegitimate

children were abandoned in this way by their

mothers. Greece is not rich in natural resources,

and the economic distress that manifested itself in

most places at the beginning of the historical period

must have encouraged a practice which public
opinion condoned or even sanctioned. Later on,

when large numbers of slaves were imported to

work as artisans or labourers, the difficulty of

rearing large families increased. An innate dis-

like for manual labour prevented the rise of a free

working-class, and the Greeks preferred to lessen

the number of their children rather than the
number of their slaves. The decline of Greece
must, without doubt, be attributed partly to this

cause. One passage of Plato (Thecet. 151 C), if it

refers to exposure (as it almost certainly does), is a
plain indication of the frequency of the practice.

Socrates, comparing his method of cross-examina-
iion with the art of a midwife, says that many
are angry when their pet ideas are taken from
them, like a mother when her first-born is put out
of the way. That is to say, in the case of cnUdren
bom later, the pain was less acute. The mother
would get used to it

!

At Sparta it was usual to expose sickly children,

who were unlikely to grow up to be sturdy citizens
;

at other places, besides illegitimates, daughters
were the cliief sufferers. Stobseus (Flor. Ixxvii. 7)

has preserved a fragment of Posidippus to the
effect that everybody, even if he is poor, rears

a son, but exposes a daughter, even if he is

rich. Daughters, of course, had to be provided
with a dowry, while through sons alone could the
family succession be maintained.
Exposure {iin-iSivai or, in popular speech, iyxv-

pJfeii') permitted the father to keep himself free

from the stain of blood-guilt, even if the child

died. So long as a man did not kill the infant
with his own hands, he had no serious scruples
about leaving it to perish of starvation. But
often, perhaps usually, another fate awaited the
' encumbrance ' which had thus been disposed of.

Childless wives would sometimes impose a supposi-
titious heir upon their husbands, or slave-dealers
would bring up foundlings with a view to selling

them later at a profit. Indeed there are indications
that a parent often wished his child to be found,
and exposed it in a place where discovery was
certain. The legend of CEdipus, however, and the
passage of jElian which states that the Thebans
' might neither expose their children nor cast them
forth in a deserted place '( Far. Hist. ii. 7), prove
that lonely spots were sometimes deliberately
chosen ; in other words, it was desired that the
child should die.

So far from condemning artificial restrictions of
the population, the philosophers positively en-
couraged it. Plato, in his ideal commonwealth,
would have all sickly children exposed {Rep. 460 C),
and forbids parents to rear offspring from unions
which are not within the age-limits fixed by the
State (ii. 461 C). Aristotle {Pol. 13356), while
condemning exposure, recommends abortion to
prevent overcrowding. He assigns an interesting
reason for his preference. The act, he says, is

moral or immoral according as sensation and life

are not, or are, present. Aristotle thus differs

from Plato in that he regards all developed human
life as sacred. Both philosophers, however, deal
with the matter from the point of view of the
State, and are therefore strongly utilitarian.

6. General attitude.—It must be confessed that
the Greeks were, on the whole, selfish in their

attitude towards their children. In rearing
children they thought more of themselves than of

posterity. Even when they did look to the future,

it was with the hope that coming generations
would be like themselves. The notions of improve-
ment and development were applied only to past
history ; the Greek (philosophers were sometimes
exceptions) rarely imagined that the future might
be better than the time in which he himself lived,

and the thought, if it came, never influenced his

conduct. ' My son,' says Ajax, ' mayest thon
become luckier than thy father, but like in all

else, and then thou wouldst be noble ' (Soph. Ajax,
550). Greek aspiration seldom reached a higher
level than this, and equally^ seldom fell below it.

But the Greeks, in spite of their selfishness,

were not unsympathetic towards the young, and
the parental instinct manifested itself not only in

love of offspring, but also in sympathy with children
generally. In the Homeric poems this feeling is

expressed in many beautiful similes, although at

the same time it is clear that orphans were treated

with injustice and cruelty {II. xxii. 482 ff. ). The
anecdotes of Herodotus are often inspired by a

genuine love of children (v. 92, vi. 27, 61), and
Thucydides (vii. 29) mentions the massacre of

young scholars at Mycalessus as one of the most
horrible incidents in the Peloponnesian War.
Euripides sometimes heightens the pathos of his

dramas by bringing children on the stage, whOe
Eremature death is the theme of some of the most
eautiful epigrams in the Anthology. In the

Athenian courts the children of a defendant were
sometimes introduced to arouse the pity of the jury.

7. Unnatural vice.—The vice of psederastia was
prevalent throughout the Greek world, and rarely

met with moral condemnation. See Chastity
(Greek).

LiTKEiATiJius.—L. Schmidt, Die Ethik der align GHeehm,
Berlin, 1882 ; G. Glotz, art. * Expoaitio ' In Darembergr-SagUo

;

J. P. MahaflEy, Social Life in Greece,^ London (1893 ed.);

K. Hartmann, Der Grieche und das Kind, Augsburg, 1905;
K. J, Freeman, Schools of Hellas, London, 1907 ; C. A.
Savage, Tlu Athenian Family, Baltimore, 1907.

W. H. S. Jones.
CHILDREN (Hindu).—Just as the Hindus be-

lieve that human life in general is acted upon by
supernatural forces, and that man is at every step

in his course attended by good and evil spirits, so

they recognize a very special operation of demonic
power in all that befalls the child in its tender

years. The helplessness of the infant—the sud-

denness with which it may pass from a state of

perfect health to one of serious illness—tends to

foster such a belief amongst a people naturally

superstitious. Even in the mother's womb, they
think, the influence of demons is already at work
in the development of the embryo.

I. The child in the womb.—During the period

of gestation every precaution must be taken to

protect both mother and child against the machina-
tions of evil spirits. Thus we find Su^ruta, in his

Ayurveda,^ warning the pregnant woman against

walking in the open air, or visiting such spots as

are specially frequented by demons, viz. deserted

houses, tombstones, and trees in places of burial.

At the present day, as in ancient times, she must
not sit or walk in the open compound, where the

1 til. 10. 1 : bahimi^kramaT^aih Htnydffdrachaitya^ma^dna-

vrkfdn pariharel ; cl. Petavalthu, 1. 6 : Tiro ku44csv. li[^hanti

sandkinftghdtakesu cha dmraidhdsu MftAonti dgantvd na
sakaih ghararh.
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evil spirits might injure her ; and, as a safeguard
against their malice, she constantly wears a slender

reed five inches long in her top-knot.' SuSruta
and other Hindu physicians of early date furnish

lists of possible injuries to the unborn child (gar-

bhopaghdtakara), and -fiWa these they also give a
warning against coming into contact with wTiat is

unclean or deformed. It was believed that mis-
carriage could be prevented by the performance of

sertain ceremonies. The so-called garbharaksana,
or ' fruit-guarding,' according to Sankhayana,"
took place in the fourth month after conception,
and the same purpose was served, on the interpre-

tation of Narayana, by the ceremony which 5iva-
l&yana' calls anavalobhana.
While the Hindu physicians enumerate the

physical causes of abortion, popular belief attri-

butes the untoward event to the agency of demons.
In the Petavatthu * a female demon says :

' A preg-

nant woman cursed me ; I designed evil against
her. Of wicked purpose I brought about the mis-
carriage. Her two-months' foetus came forth as

blood. A child that dies because the prescribed
ceremonies have been omitted is sometimes spoken
of as a preta, 'spirit.'' There is probably some
connexion between this and a certain custom found
in Malabar, viz. that of opening the body of a
woman who dies during pregnancy, so that the
foetus may be taken out and buried at her side."

In the third month ' of gestation, according to the
Grhya Sutras, the pumsavana used to be performed,
the ceremony designed to secure male offspring.

The observance of this rite in the Epic period is

well attested, as, e.g., by several passages of the
Mahdbhdrata,^ and by Raghuvaiiisa, iii. 10, where
king Dilipa is said to have performed in due order
the various cei&vaonies,pumsavana, etc., according
to the joy (over the prospective birth of a son)!*

See also Birth (Hindu), vol. ii. p. 650''.

2. Infanticide.—The predilection for male off-

spring finds expression everywhere in the literature

of India. ' In no case are girls a benefit '—thus the
Mahdbharata^"—'but a daughter is an infliction'

(see also SEX). Even in ancient times the birth of

a girl was an unwelcome event ; and, in fact, the
practice of killing female infants, which prevailed
throughout India until the beginning of the 19th
cent., and is stiU occasionally met with, can be
traced back to the Vedic age :

' . . . expose a
new-born female child, but not a male. ' " The
passages in Sanskrit literature which refer to in-

fanticide are, however, not very numerous. In
Somadeva's Kathdsaritsdgara^^ it is told that a
certain king, who was unhappy because he had
but one son, desired to be informed of some means
by which he might obtain many more. The
Brahmans recommended him to kill his only son,

and bum the flesh as a sacrifice. The idea that
the first-bom should be devoted to the deity as a
thank-offering or propitiation " was, doubtless, an

1 Bose, The Hindaoa', 1883, p. 293.
2 ^d^kh. Oxhya &iJ.ra, i. 21 : chaturthe mdsi garhharak^ai^m.
8 2.iv. Gfh. Sutr. i. 13 ; on this Gargya N&rayaqa observes : yena

ndvaluppate tad aTiavalobhaTmm.
4 i. 6. 6, 7 ; Sapati me gabbhim dsi tassd paparh achetayith

sahath paduithaTrutnasd akarith gabbhapdlanam. Tassd
dv&mdsiko gabbho fohitaft fieva pagghari. Similarly in i. 7, 8.

e PR i. 245. 6 Ploss, Das Kind 2, i. 109.
7 So Gobhila, ii. 6. 1 ; Khadira, ii. 2. 17 : HirapyakeSin, ii.

2. 2. Paraskara (i. 14. 1, 2) gives the 2nd or 3rd month, and
Spastamba the time when pregnancy becomes outwardly appar-
ent (vi. 14. 9). For the particular forms of this ceremony, cf.

Bloomfleld, SEE xlii. (1897) 356 1., 460 f.

8 i. 31 . 24 a. ; 62, 26 ; 63, 40 ; 120, 40 ; iii. 116, 35.
9 YathdkramarU purhsavanddikdi. kriya dh^tei cTia dhiraj^

sadTilr vyadhatta sah.
10 i. 169. 11 1. (ed. Tawney, 1880).
11 Kafh. xxvii. 9 ; cf. Yaska, Nir. 3, 4, Taitt. Saihh. vi. 6. 10. 8.

laxiu. 67fE.
U Cf. the legend of SunaMepa, whom HariSchandra intends

to offer up instead of his own son, Robita (,Ait. Br. vii. 14 ff.

;

Sahkh. Gr. S. xv. 18 tf.).

important factor in establishing the custom of in-

fanticide. Until the beginning of the 19th cent.

the sacrifice of the first-bom to the Ganges was a
universal practice.' But infanticide in India is

not to be explained wholly by the desire to get
rid of a female child as a useless and burdensome
thin", or by the notion of making an expiation to

the deity ; it rests in part also upon the belief in

evil omens, and the superstitious dread of the mis-
chiefs attendant upon birth. Before British influ-

ence began to assert itself in opposition to the cruel
custom, the fate of the new-bom child lay entirely
in the hands of the astrologer. If the latter de-

clared that the day of birth was unpropitious, or
that the child had been bom under sinister aus-
pices, it was made away with at once. Even in

the 19th cent., in spite of every check imposed by
the British Government, the practice was to some
extent stLU persisted in. With reference to the
Kandhs, a tribe in Southern Bengal, Dalton,' on
the evidence of a report from the year 1857, writes
as follows

:

' When a child is born, an astrologer called a Jani or Desauri
is summoned and consulted by the parents. If from this test

it be predicted that the child is not likely to prove a blessing

to its parents, but rather that misfortune may befall them u
they attempt to rear it, the living infant is placed in a new
earthen pot and removed in the direction of the point of the
compass from which, if the child were spared, evil might be
expected, and buried. A foal is sacrificed over the grave.'

The belief that the sacrifice of a child averted
disaster and appeased the resentment of demons,
and, in particular, the custom of entombing girls,

or first-born children generally, in walls to prevent
their collapsing, find frequent mention in reports

of the last century.* At the present day the prac-

tice, though it can hardly be said to be finaUv
eradicated, is at all events carried on with sucn
secrecy as in great measure to evade public notice,

and seems to be confined to the killing of new-bom
female children. In Baroda, according to the
superintendent of the census, indubitable indica-

tions of the sacrifice of female infants are found
among the Lewa Patidars of certain Kulin villages,

and the tables which he furnishes certainly show a
remarkably small percentage of girls.*

3. Children of good or evil omen.—Everywhere
in India the firstborn of a family is regarded as

peculiarly sacred. It was at one time the universal
practice tor married couples who had long remained
childless to sacrifice the chUd that at length was
bom to them." The Nairs used to offer up their

first-bom son to Mata, the goddess of smallpox.'
According to PNQ,'' the first-bom were forbidden
to marry. The natives of Telingana believe that
the first-bom attracts the lightning.

Other superstitions, again, cluster around the
child who comes after a certain number of children

of the opposite sex. The conception that takes
place after two births is called trikhal, and is re-

garded as unlucky, especially among the inhabit-

ants of Jampur. Efforts are made in this case to

induce miscarriage, which accordingly is of frequent
occurrence ; and there is, indeed, ground for sus-

pecting that, when the steps taken have not been
successful, the child eventually bom is killed.' In
the Panjab, trikhal denotes a child bom after a
succession of three children of the opposite sex.

The birth of such a child involves the parents in

such calamities as death, loss of property, fires, and
the like. Evil consequences also attend the birth

that follows that of a trikhal. The child itself is

predestined to early death, and recourse must be
1 PR ii. 169.
2 Descriptive Ethnology of Bengal, Calcutta, 1872, p. 289.
3 PR ii. 174.
« Census of India, 1901, i. 116.

6 H. A. Rose, in FL xiii. [1902] 63.

6 Sherring, Hindu Tribes and Castes, Calcutta, 1872-81, iii. «8.

7 iu. 10.

8 Rose, loc. cii.
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nad to various expedients in order to avert the
misfortunes foreboded by its very birth. ^

The birth of twins was another object of super-

stitious dread. In ancient India such an event was
regarded as unclean and fraught with evil.' Ac-
cording to Aitareya Brahmana, vii. 9. 8, if the
wife of one who is engaged in a sacrificial ceremony
bears twins, or if his cow gives birth to twin calves,

an expiation is necessary, while the Kaui. Sutr.

(109) also prescribes an expiation for the birth of

twins.' The Atharvaveda pariH^fa* speak of the
occurrence as a calamity.

4. The influence of demons.—By reason of the
uncleanness inevitably associated with birth, the
new-bom children themselves were frequently re-

garded as demons (bhuta), until their hair was cut
for the first time. Some of the jungle tribes deem
it unnecessary to guard an infant against wicked
spirits before it takes solid food, as until that
time it is simply a bhut itself.'

The idea that children are exposed to the malevo-
lence of demons is already found in the Veda. As
a means of protection against Jambha, a demon who
snatches children, the mother gives her child the
breast.' To Vedic times likewise belongs Nejamesa
(otherwise Naigameya or Naigamesa), to whose
agency the Hindu physicians attribute various
diseases of children, though in the Veda itself
he is invoked as the deity who helps men to obtain
offspring.' Su^ruta mentions nine demons (graha)
—four male and five female (putana). Chakra-
datta' enumerates twelve female demons, called
matrka, who from the 1st to the 12th day of the
month or year, may pounce upon a chUd and taint
it with disease.

At the present day, many tribes regard the fifth

night after birth as a time of peculiar peril. The
Marathas of Nasik believe that the evil spirit called
SathI, accompanied by Burmiya, a male demon,
invades the lying-in room about midnight, and,
casting the mother into a stupor, kills or deforms
the child. The Vadals of Thana have the idea
that Sathi, as the god of birth, may during the
fifth night come in the form of a cat, hen, or dog,
and devour the child's heart and skull." In Bihar,
mothers are very careful never to call their children
by name at night, as the Jaileya, who then assumes
the form of a night-bird, has the power of sucking
the blood of any one whose name he hears." In
the higher ranks of N. India it is believed that
demons may obtain power over the new-bom child
through the father, and consequently the latter
does not even look at the infant until such time
as the astrologer declares to be favourable.

5. The evil eye.—See Evil Eye (Hindu).
5. Protection against the power of demons.

—

The wearing of talismans as a means of defence
against the evil eye, and, indeed, against every form
of demonic agency, is universal among Hindu chil-

dren. Among the Badagas of the Nilgirl Hills,
nearly every child carries, suspended from the
neck, a small disk-shaped amulet of clay taken
from under the funeral piles of burned corpses."
On the other hand, the ashes gathered from such

1 Rose, toe. eit. p. 64.
2 C(. J. V. Negelein, ARW v. 271 ff.

s For other references, see Weber, Indisehe Studien, 1868,
xvii. 296 fl., and Bloomfleld, op. cit. 360 ; cf. art. Twxnb.

* ed. Boiling and y. Negelein (Leipzig, 1909 £E.), i. 433

;

cf. Weber, 'Zwei yed. Texte fiber Omina u. Portenta," ABAW
0859), p. 322 J.

» PR i. 245.
6 Atharvaveda, vli. 10 ; cf. KatU. Sutr. xxxii. 1.

' Ekila, XXX. 1, in Max Miiller, Rigveda^, iv. 540; Scheltelo-
witz, Apokryphen d. Rigveda (Leipzig, 1906), p. 130.

s Winternitz, JRAS, 1895_, pp. 149-165.
» 406-412 ; similarly AUdtigaga-hgraha (ed. Tarte, Bombay,

1888) and Affdiigahrdaya (ed. Kunte^, Bombay, 1891).
lOPiJi. 265.
11 G. A. Grieraon, Bihar Peasant Id/e (Calcutta, 1886), p. 408.u Jagor, in BericH d. Berliner anthrop. GtseUseh. (1876).

a pile are considered to be noxious to children;
and it is believed that, in cases of consumption,
the disease is due to a demon who has thrown
ashes over the victims. The demon who afflicts

children in this way is called Masan (Skr. hnaidna,
' place of burial '), and is very generally regarded
as the spirit of a child.' As the evil spirits have
a great liking for milk, the Panjabi mother is

careful to keep her child within doors just after

he has drunk new milk. But, if she cannot prevent
him from going out, she puts a little salt or ashes
in his mouth, thinking thereby to wardofl'the bhut.*

For the purpose of dislodging demons, the
manuals of Hindu physicians not only prescribe
ointments, medicines, sprinklings, fumigations,
and the like, but also recommend that special

sacrifices, accompanied by invocations, be made to

a particular graha. To Naigamesa, for instance,

a libation is offered, with the invocation that the
'god of high renown with the goat's face, who
assumes any shape at will,' may protect the child.'

As the diseases of children were frequently attri-

buted to demonic agency even in cases where
the physical causes of the malady were quite un-
mistakable, magical expedients were in ancient
times sometimes sought after in order to avert evil

results. Thus in Atharvaveda, v. 23, we have a
spell for exterminating worms in children. Ac-
cording to Kaiti. Sutr. xxix. 20 ff., the practitioner,

reciting the spell, placed the sick child upon the
lap of its mother to the west of the fire, and warmed
its palate by stroking it three times to and fro with
the bottom of a pestle heated at the fire.*

The cutting of the first teeth, which was believed
by Hindu physicians to be a prolific source of the
diseases incidental to childhood,' is referred to in

Atharvaveda, vi. 140. The appearance of the upper
teeth before the lower betokens that the parents
are in danger of death.* By way of averting
the danger, the hymn referred to is recited, in

combination with a ceremony consisting of a dis-

tribution or offering of rice, barley, or sesamum,
of which both the child and the parents partake
(cf. also Charms and Amulets [Indian]).

7. Ceremonies belonging to the period of

infancy.—No special rite was associated with the
child's first teething as such. The leading func-
tions of the period of infancy were the birth cere-

mony, the naming, the feeding with rice, and the
hair-cutting. To these are sometimes added the
ceremonial washing, the child's first outing, and
the ear-boring.

The ceremony called jdtakarman took place im-
mediately after birth, and, in the case of a male
child, it was performed before the umbilical cord
was severed.' It consisted in feeding the child

with honey and butter, mantras being recited the
whUe (see Birth [Hindu], vol. ii. p. 651).' A
ceremony, connected with the washing of the child

eight days after birth, can possibly be traced even
in Vedic times. That the object of the rite was
to repel the assault of demons seems a prob-
able inference from Atharvaveda, viii. 6. 1 : 'The
two spouse-finders which thy mother washed for

thee when bom,—for them let not be greedy [the

demon] Dumaman, the Alim^a, nor the Vatsapa.'
Nowadays in Northern India the rite of nahawan

1 PR i. 259. 2 PR i. 237.
3 Susruta, vi. 36. 8 ; cf. Jolly, Medicin, p. 70.

< Bloomfleld, op. eit. 452 f. 5 cf. also Jolly, op. cit. p. 68.

6 KeiSava on Ravi. Sutr. xlvi. 43-46 ; cf. Bloomfleld, p. 640.
7 Manu, ii. 29 : prdii ndbhi vardhandt purhso jdtakarma

vidhii/ate.
e Aiv. Qrhya SUtra, i. 16. 1 ; Mdnava Gfhya Sutra, i. 17. 1

;

Pdrask. Grhya SUtra, i. 16. 4.

9 Atharvaveda, ed. Whitney-Lanman (Harvard Or. Ser.), p.

494 ; cf. Weber, Ind. Stud. v. 252. The reference to the cere-

monial washing of the young child, conjectured by Weber, is

doubtful. According to Kait^. Sutr. xxxv. 20, the hymn is

ritually employed in connexion with the eitnanUninayana, a
ceremony performed in the 8th month of a woman's pregnancy.
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(Skr. mdpana), or ceremonial washing, which is

intended to safeguard both mother and child, is

performed on an auspicious day at least two days
after birth.'

From ancient times the ceremony of 'naming'
(ndmakarana, namadheyakarana) took place on
the tenth or twelfth day after birth— likewise

the day on which the mother rises from bed (see

Names [Hindu]). The legendary literature of

Buddhism shows that the naming ceremony was
an important function in the social life of ancient
India. In the Jatakas the day of naming {ndma-
gahanadivasa) is repeatedly mentioned ;

^ the
Mugapakkhajataka ' speaks of a great feast given
on that day to the Brahmans who were called in

to forecast the child's future from the auspicious
marks (lakkhana). At the present day, like-

wise, the festival of naming ranks as the most
important of all the ceremonies connected with
birth, as may be gathered from the graphic sketch
of Cornelia Sorabji, Sun-babies, p. 93 :

'The naming ceremony outrivalled the birth ceremony. It

was a thrilling social function, and all the great ladies of the
neighbourhood were bidden to it. According to Dubois (Hindu
Manners, p. 158), the father of the child, holding it in his arms,
Beats himself on the little raised platform of earth and performs
the aaihkalpa. By bis side is a copper dish full of rice. With
the first finger of {bis right hand, in which he holds a gold ring,

he writes on this rice the day of the moon, the name of the day,
that of the constellation under which the child was born, and
finally the name that he wishes to give him. He then calls three
times by this name in a loud voice.

This ceremony ended, he gives a present to the presiding
purohita, distributes betel to all the Brahmins present ; and
then all take their place at the feast which has been prepared.

As soon as it is finished, the master of the house again offers

betel to his guests, and also presents, if he is rich enough.*

"The duty of giving the name, however, which
in the above sketch is discharged by the father,

devolves in some tribes upon other relatives, more
particularly a maternal uncle or the grandfather.

Among the Badagas of the NUgiri Hills the
mother's brothers are summoned to the festival,

and the oldest of them, taking the child in his

arms, gives it a name approved of by the parents.

Likewise among the Nairs, in Malabar, it is the
maternal uncle who holds the child and decides

what its name shall be.* As regards the date of

the naming ceremony, however, the practice of

non-Aryan tribes shows a divergence from the
Brahmanic ritual, which, as above stated, fixes

the festival for the tenth or twelfth day after

birth. The Badagas choose a date between the
twentieth and thirtieth. On the twenty-eighth
day, the Naira, in the presence of invited wit-

nesses, let the child have its first taste of cow's
milk, and give it a provisional name, while the
permanent name is not bestowed till six months
or more have elapsed, when the child also partakes
of rice for the first time. Similarly, the Vedans, a
slave caste of Southern India, associate the naming
ceremony with the child's first meal of rice, the
double function taking place eight or nine months
after birth."

Among the BrShmans the child is weaned and
receives solid food for the first time in the sixth
month after birth." This forms the occasion for

a special ceremony called annapra^na, of which
Dubois' writes as follows :

* For this occasion they choose a month, a week, a day, and a
Btar, which all combine to give favourable auguries. A pandal
Is erected, which is ornamented all round with toranams, or
wreaths of mango leaves, some of which are also hung over the
entrance door of the house, the inside of which has been care-

fully purified by the women. . . . The mother, holding the
child m her arms, and accompanied by her husband, seats her-

self beside him on the little platform of earth which has been
set up in the centre. The purohita advances towards them,
performs the saiiikalpa, offers, firstly, liamam in honour of the

1 PR U. 26 ; of. O. A. Grierson, op. cit. 388 f.

2 e.g. Jdt., ed. Fausboll, ii. 2, iii. 122, iv. 7.

s vi. 3. * Ploss, i. 163.
> Jagor, loe. cit. p. 199. s Manu, ii. 34 ; Tajn. i. 18.

' Op. cit. p. 167.

nine planets, then a sacrifice to fire, to which he presenta clari-

fied butter and betel for neiveddya (Skr. naivedj/a]. When he
has finished, the women sing verses expressing their good

Id, I

over him.'
wishes for the future happiness of the child, and perform aratti

The annapraiana, according to the Gfhya Sutras,
is preceded, in the fourth month after birth, by the
ceremony of nw^raTnawa, the child's first outing.'
This ceremony is also designated adityadaHana
('the seeing of the sun').

The ceremony of bair-cutting (chudakarana,
chaula) is performed three years after birth. This
solemn function, according to Aiv. Gfh. Sutr. i. 4,

must take place at a propitious time and under a
constellation of beneficent Mpect.' As observed
to-day in families of standing, it is described by
Dubois' as follows

:

* The Brahmins who are invited assemble under the pandal
after having performed their ablutions. The child is brought
in by his father and mother, who seat him between them on the
little earthen platform. . . . The purohita then draws near the
child . . . and performs the aarhkalpa, and also offers homam
to the nine planets. He next traces on the fioor in front of the
child a square patch with red earth, which they cover with rice
that has the husk on. . . . The child is made to sit near the
square patch, and the barber, after offering worship to his razor,
proceeds to shave the child's head, leaving one lock at the top,
which is never cut. . . . The entertainment generally ends with
a feast and the distribution of presenta to the Brahmins.'

The rite of cutting the hair, as is stated also in

the Raghuvattiia, lii. 28, marks the time for be-
ginning the education of the young Hindu. At
about the same age the children of both sexes have
their ears bored—the ceremony of karnavedha,*
which, according to Dubois, is observed with a
ceremonial similar to that of the hair-cutting.

In some tribes, however, as, e.g., the Nairs and
Badagas already referred to, the rite of piercing
the ears takes place on the day of naming, and
among the last-mentioned people is performed by
the maternal uncle.'

8. Premature close of the period of childhood.

—

In the case of boys and girls alike, the period of

childhood is shorter in India than in Western lands.

So far, indeed, as the term 'childhood' connotes the
qualities of innocence and inexperience, the thing
cannot really be said to exist among the Hindus.
Almost from infancy the children share the family
life of their parents, and are accustomed to look at
the events belonging thereto as something quite
natural, and to discuss them in the manner of their
elders—with the result that the most pronounced
feature in the character of Hindu children is pre-

cocity. With this, again, they combine a marvel-
lously fertile imagination, which is moulded and
fostered by the superstitious ideas of their environ-
ment. The ideal products of this faculty stamp
themselves upon tne mind of the young Hindu
with such force as to become practically inefface-

able, and assert a lifelong ascendancy over him."
In Hindu families belonging to the higher castes,

that which the young must learn, first of all, is the
precise observance of the various sacred rites ; and
this also makes it natural for them to copy the
grave deportment of their elders. In the ranks
of the common people, where occupation is deter-

mined by heredity, the son of the artisan, even in

childheod, handles his father's tools, and the son
of the peasant learns to hold the plough from his

earliest years. The Hindu girl, on her part, must
of necessity be trained in all departments of house-

1 Pdraskara Grhya Sutra, i. 17 ; Manu, ii. 34.

2 For details of the ritual, see Hillebrandt, ' Bituallitteratur

'

(GIAP in. 2), p. 49 1.

3 Op. cit. p. 168 f.

4 For references in Skr. literature, see Radhakantadeva,
^abdakalpadruTna (Calcutta, 1886-93), s.v. ' Karnavedha.'

5 Ploss, i. 297.
6 Cf . Crooke, Natives of Northern India, p. 175 f. : ' The

atmosphere is full of the supernatural—evil-minded ghosts and
bogies, the kindly spirits of the ancestral dead which sit round
the hearth, the ogre and vampire which haunt the burial-

ground or the old village trees—with all of which the child,

even in infancy, becomes acquainted.'
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work before entering, while but a cliild herself,

upon her own married life.

Literature.—H. Ploss, Dae Kind in Brattch u. SitU d.

Volker", 2 vols., Leipzig, 1884; J. Jolly, Bechtu. Sitte, Strassburg,

189li(,GJAPi\. 8), alao Uledicin, 1901 (ib. iii. 10) ; A. HiUebrandt,
RitualliUtratur, Strassbure, 1897 (GIAP iii. 2) ; W. Crooke,
Popular Religion and Folklore of Northern India, new ed.,

2 vols., London, 1896, alao Natives of Northern India, London,

1907, pp. 173-183: ' Ohild-Ute ' ; Dalpatram Daya, Bhut
Nibandh, tr. A. K. Forbes, Bombay, n.d. ; J. A. Dubois,
Bindu Manners, Custome, and Ceremonies^, tr. H. K. Beau-
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R. FiCK.
CHILDREN (Iranian).—I. A desire for children

in themselves, as distinguished from a general

affection for them after they are bom, may be said

to be a mark of a settled community and of an
advancing civilization. We find this, for instance,

among the Hebrews at the very dawn of their

existence, and ancient Persia furnishes a second
conspicuous exemplification of the principle. While
exposure was occasionally practised (see ABANDON-
MENT AND Exposure [Persian]), and while de-

formed or idiotic children were regarded as a curse

(of. Yasna xi. 6), offspring are explicitly said to be
a blessing. Thus a special object of longing was
'sturdy, proficient offspring, enacting the com-
munity-laws for the assembly, growing up in

harmony, working weal, delivering from anguish,

of good understanding, who may advance both my
house, and my vUlage, and my tribe, and my
country, and the glory of my country' (Ya,sna

Ixii. 5, cf. Ix. 7, Ixv. 11 ; Yctit xiii. 134, xxiv. 3

;

Vendidad xxi. 6-7). In conformity with this

desire, prayers and sacrifices were offered in the
hope of obtaining children (Yasria ix. 22, Ixv. 11,

Ixviii. 5, 11 ; YaSt xiii. 134, xv. 40). Ormazd
himself formed and protected the unborn infant

(YaSt xiii. 11), and abortion was, accordingly, a
sin (YaH xvii. 57), and was punished as a heinous
crime of 'malice prepense and aforethought' (baoSo-

varSta [Vendidad xv. 9-19; cf. Artd-Viraf, ed.

Haug and West, xliv., Ixiv., Ixxviii.]). Not only
is the married man better than the celibate, and
the man with children preferable to one vdthout
offspring (

Vendidad iv. 47), but childlessness is in

itself a curse [Yasna xi. 1 ; Yait x. 110), and that
land rejoices where children abound {Vendidad
iii. 2-3). Children were given not only by Ormazd
(YaSt xiii. 11), but by Mithra {YaSt x. 65, 108),

Haoma {Yasna ix. 22), Ashi Vanuhi {YaSt xviii.

5), Vayu {YaSt xv. 40), the Waters {Yasna Ixv.

II), the Fire
(
Yasna Ixii. 5 ; Vendidad xviii. 27),

and the Fravashis ( Fo^i x. 3, xiii. 11, 15, 22). The
Avesta enjoins, moreover, that infants be treated
tenderly {Yasna x. 8), and be protected until the
age of seven years, when they are able to defend
and nourish themselves ( Vendidad xv. 44-45 ; cf.

Dinkari, ed. Sanjana, iv. 263, Bombay, 1883).

Cruelty to a child is a crime
(
Vendidad xiii. 23),

punished with grievous torments in the next world
{Arts,- Virdf xMi., xliii. , lix., Ixxxvii., xciv., xov.).

2. It has been noted above that one of the
Avesta epithets applied to a child is ' delivering
from anguish ' {azo-bUji [ Yasna Ixii. 5 ; YaSt xiii.

134, xix. 75]). This term receives its elucidation
in the Pahlavi Shayast la-Shayast, dating perhaps
from the 7th cent. A.D., which states (xii. 15 ; cf.

X. 22 [West, SBE v. 345, 325])

:

_

' The rule is this, that one is to persevere much in the beget-
ting of offspring, since it is for the acquisition of many good
works at once ; because in the Spend and Nihatum Nasks [parts
of the Avesta no longer extant] the high-priests have taught
that the duty and good works which a son performs are as much
the father's as though they had been done by his own hand

;

and in the Damdat Nask [another lost book of the Avesta] it is

revealed thus :
*' Likewise, too, the good works, in like manner,

which come to the father as his own."

'

The Persian Sad-dar, based on a Pahlavi original.

repeats this statement of the Shayast Id-Shayast,

and adds the fanciful etymology that pur, ' son

'

(Avesta puBra), is identical with pOl, ' bridge ' (pwr
and piU being written with the same characters in

Pahlavi script), ' for by this bridge they arrive at

that other world' {Sad-dar xviii. [West, SBE xxiv.

278-281]). This etymology of ' son ' as the ' bridge

'

by which the parent is enabled to cross the Chinvat
bridge to heaven is curiously, although probably
accidentally, analogous to the Sanskrit interpreta-

tion of putra, ' son,' as the one who ' saves

'

{trdyate) his father from the hell put (cf. Scher-
man. Material, zur Gesch. der ind. Visionslitteratur,

Leipzig, 1892, p. 39 f., and the references in Boht-
lingk and Roth, Sanskrit-Worterbuch, s.v. ' Put ').

3. Classical allusions to infants in Persia are few
(Rapp, ZDMG xx. 108-109). Herodotus (i. 136)

states that, next to bravery in war, abundance of

offspring was reckoned the highest honour, and
that the king sent annual gifts to the fathers of

the largest families. He also adds that, until the

age of five, the infantwas not admitted to its fath er's

presence, but was brought up with women, lest, if

it should chance to die, it might cause its father

distress. Strabo (xv. 3. 17) repeats the gist of this

statement, adding that the Persians had numerous
wives and concubines for the sake of offspring. He
restricts the period of exclusion of children from
their father's presence to the age of four, whereas
Valerius Maximus (ii.6)raisesitto seven. Finally,

it may be noted that Prooopius {de Bell. Pers. i. 23)

states that infants were frequently placed in other

families for their training. While this may have
been done, and, if the Shah-Ndmahmay be believed,

was done, at least in sporadic cases among noble

families, there is no evidence that the practice was
general in the period of the Avesta itself.

LiTEaATURi;.—F. Spiegel, Erdn. Altertumskunde, iii. 681-6S2

(Leipzig, 1878) ; W. Geiger, Ostirdn. Eultur im AUertum, pp.
234-237 (Erlangen, 1882) ; J. J. Modi, Education amon^ the

Ancient Iranians, p. 47 t. (Bombay, 1906); R. E. P. Sanjajia,

Zarathushtra and Zarathushtrianism in the Avesta, p. 215 L
(Leipzig, 1906). LOUIS H. GRAY.

CHILDREN (Parsi).-From a strictly religions

point of view there is nothing special to be re-

marked about the childhood of a Parsi child. It

is held to be innocent, and not liable or subject to

the performance of any religious duties or rites.

If it dies before the Naojot, or the investiture of

the sacred shirt and thread (cf. vol. ii. p. 408, and
art. Initiation [Parsi]), its funeral ceremonies are

on a lesser scale. In the case of an adult, whether
male or female, belonging to the lay class, the
appellation behdin is prefixed to the name in the

recital of ceremonies. When a man belongs to the

priestly class, the appellation is ervad, if he has
passed through the mitiatory ceremony of priest-

hood {Ndvar) ; it is oshtd (Avesta hdmshta, i.e.

'a disciple'), if he has not passed through the

ceremony. In the case of a female of the priestly

class, the appellation is oshti (fem. of oshtd) ; but
in the case of a child, whether belonging to the

priestly or layman class, it is khurd, i.e. 'small'

or ' young.' "This appellation signifies that the
deceased person was too young, and that it had no
responsibility, for duties or rites as a Zoroastrian.

At or about the age of six, the child has to be^in

to learn by heart a few religious prayers—especially

those falling under the head or, and attached to,

the Nirang-i-Kusti, i.e. the recital for putting on
the sacred thread. These must be learnt for the

coming occasion of the Naojot, when the child is

to be invested with the sacred shirt and thread.

After this investiture the child's name ceases to be
recited as khurd in the prayers at religious cere-

monies, but is recited as behdin or oshtd, as the

case may be, i.e. as it belongs to the lay or to the

priestly class. JivANJi Jamshedji Modi.
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CHILDREN (Roman).—In a society baaed on
the agnatic principle and the patrin potestas, the
maintenance of the family and its sacra waa a
matter of the most vital interest and importance ;

and for this reason the children born in lawful wed-
lock, and especially the boys, were objects of the
utmost care and solicitude. For this reason, too,

the paterfamilias had the power of declining to

accept a new-born child if he were deformed, or,

in the father's judgment, unsuited to be a member
of the family and the State ; the children must be
of good omen, and fit to come in contact with the
sacra. If not suscepttis by the father, the child

was exposed, and might or might not survive to
find some unhappy lot in life (Lactantius, vi. 20,

23). The early pontifical law does, indeed, seem
to have enjoined the rearing of every male child

and the eldest of the female ones, and to have sub-
jected the right of exposure to the sanction of five

neighbours (Dionys. li. 15) ; but of this we hear
nothing in historical times. In the degenerate days
of the late Republic and early Empire, the duty
of rearing children was neglected ; and Augustus
found it necessary to have recourse to legislation,

and to rewards and penalties, in order to recruit

the citizen population. The lex Julia et Papia
Poppcea was intended to compel men and women
of full age to marry and have children, by subject-

ing the recalcitrant to certain disabilities, and to

reward fruitful marriages by relieving women who
had borne a certain number of children (three in

Rome, and four in Italy) from the tutory of their

parents or agnates, and conceding various privileges

to parents of children born in lawful wedlock (see

Muirhead, Hist. Introd. to the Private Law of
Bome^, London, 1899, p. 304). Augustus also
gave specific money rewards to plebeian families
well furnished with children (Suetonius, Aitg.

xlvi.).

If a child was accepted by the father, there was
still an interval of nine days for a boy, and eight
for a girl, before it received its name and was ad-
mitted into tlie family ; and in this period it was
liable, as the old Romans believed, to be vexed by
evil or mischievous spirits (see the curious bit of

folklore qiioted from Varro by St. Augustine, de
Civ. Dei, vi. 9). But such spiritual dangers were at
an end when the religious rites of the dies lustricus

had been successfully performed. What exactly
these rites were, we do not know ; but the word
lustricus implies a religious ' purification ' akin to
that of other examples of lustratio, and a sacrifice

is mentioned by Tertullian (de Idol. xvi.). At the
same time the infant received its name, was ad-
mitted into the family, and thereby also into the
gens to which the family belonged, and was poten-
tially a member of the State. The danger from
evil influences was now averted by hanging on its

neck the amulet known as the bulla, which was
worn until the age of puberty.

In the simple home life of the more primitive
Romans there is little doubt that the mother
suckled her own children ; but the only definite

evidence of this is in Plutarch's Life of Cato the

Elder (ch. xx. ), whose wife is said to have adhered
to the old custom. The practice of employin" a
nutrix for this purpose must have come in early

;

in a fragment of varro's book, de Liberis Edu-
candis {Nonius, 494, s.v. 'Anuis'), we find him
advising that the nurse should be young :

' anuis
enim, ut sanguis deterior, sic lac' Tacitus {Dial.

xxviii.), contrasting the usage of his day with that
of the olden time, writes of chUdren being reared
in the cottage of a slave-nurse. Nevertheless, the
fondness of Roman mothers for their babies is well
attested in literature, and inspired both Catullus
and Virgil with some of the most beautiful lines

they ever wrote. Those in Catullus (Ixi. 213 f. :

VOL. HI.—35

' Torquatus volo jjarvulus Matris e gremio suae,'

etc.) were in Virgil's mind when he wrote the last

four lines of his fourth Eclogue, where, after the
birth of the babe, it is called on to recognize its

mother with a smile (see Mayor, Fowler, and
Conway, Virgil's Messianic Eclogue, 1907, }j. '7011'.).

In Aen. vii. 518 we have in six words a picture of

the motiier pressing her baby to her breast as she
hears the sound of the war-trumpet (' Et trepidae
matres pre-ssere ad pectora natos ) ; and in Georg.
ii. 523 another picture of the little ones, in the
h.appy life of the farm, clinging to their mother

:

' Interea dulces pendent circum oscula nati.

'

Under the Empire the affection of parents is

abundantly attested in the many sepulchral in-

scriptions which express the bitterness of the loss

of children. The epithets which continually recur
are 'dulcissimus,' ' carissimus,' ' pientissimus,'
' suavissimus," 'innocentissimus.' Many of these
may be conveniently referred to by using the index
to Wilmanns' Exempla Inscriptionum Lat., Berlin,

1873, vol. ii. p. 683, s.v. ' Filiae, filio.' A single

specimen may be given here (no. 247) :
' Memoriae

aeternae M. Auieli infantis dulcissimi et incom-
parabilis qui vixit annis viiii m. ii. d. xiii., qui sibi

ante mortem rogavit quam parentibus suis.' Some
of Martial's epigrams bear witness to the same
tender feeling, especially the beautiful one on the
infant son of Bassus (vii. 96).

Roman children had, of course, their troubles
and their joys, like all others. Lucretius twice
mentions their fears in the darkness (ii. 55, iii. 87) :

' Nam veluti puerl trepidant, atque omnia caecia
In tenebris metuunt, sic nos in luce timemus
Interdum, nilo quae sunt metuenda magis quam
Quae puerl in tenebris pavitant finguntque futura.*

He also turns to his own account the sweetening
of the lip of the bitter medicine-cup by the mother,
in order to deceive the little patient (i. 936). On
the other hand, they had plenty of games ; they
built houses, rode hobby-horses, played with dolls,

whipped tops (see Marquardt, Privatleben der
Romer, Leipzig, 1888, p. 814). As they grew
bigger, the favourite games were ' nuts,' of which
Ovid mentions several kinds in his poem entitled

Nux, and at which Augustus liked to play with
small children (Suet. Au^g. 83) ; and ' king,' to

which Horace alludes in Epist. i. 1, 59 (cf. Tac.
Ann. xiii. 15). Games with balls were also played
freely by both young and old.

But cnildren had also certain duties to perform
in the family, and chiefly religious ones. As soon
as they were old enough, they learnt—no doubt
from the mother—the code of family pietas. We
may perhaps take a passage of Prudentius (c.

Symmachum, i. 197 f.), too long to be quoted here,

as representing this training, for, even in the late

Empire, family religion survived with little change.
Children alone, if we may trust Columella (de Re
Rust. xii. 4), were allowed access to t\\& penus (the

store-closet of the old Roman household), as being
pure and undefiled, for that closet was the seat of

the Penates, and, in some mysterious way, holy.

After the libation at each family meal, it was a
boy who announced that the deities were pro-

pitious (Serv. ad jEn. i. 730). These religious

duties, with others of which we are not told, were
probably the original reason for the dress of chil-

dren up to the age of puberty, viz. the purple-

striped toga {praetexta), which was also worn by
priests and curule magistrates, i.e. by all who had
a right to perform religious acts (see Classical

Review, x. [1896] 317 ff.), and which seems to have
been associated with the idea of the sanctity of

childhood. Children were also freely employed
in Jeligious duties outside the family, as camilli

an<< camillce (acolytes) in acts of the State religion,

and as such are constantly represented on the
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monuments (see, e.g., Schreiber, Atlas of Classical

Antiquities, ed. Anderson, 1895, plate xix. 1-3,

from the Ara Pads of Augustus). In Henzen's
Acta Fratrum Arvalium {Berlin, 1874, Exordium,
p. vii), we find boys attending as ministri on the
Brethren, after the manner of the old Roman
family, and taking their own meals sittin" on
stools ; these were sons of senators with both
parents living. At the Ludi sceculares in 17 B.C.

the ' Carmen saeculare ' of Horace was sung by
two choirs of 27 boys and 27 girls, also children
of living parents (patrimi et matrimi), i.e. of en-
tirely good omen for religious purposes, trained by
the poet himself (Od. IV. vi. 29 f.). The presence
of children, too, as spectators at this famous cele-

bration is specially mentioned, with the provision
that in the nightly part of the proceedings they are
to be in the charge of their parents (Suet. Aug.
xxxi.).

The discipline of the family properly belongs to
art. Education (q.v.), but a few facts may be
mentioned here. In the best and strictest Roman
families, at all periods, the young children were
in the care of the mother, for which the common
expression was ' in gremio (or in sinu) matris' (Cic.

Brutus, ccxi.). Plutarch tells us of Sertorius, a
Sabine of the old type, that he was admirably
brought up by a widowed mother, whom he always
continued to love. Of the jroung Agricola we hear
much the same (Tac. Agric. iv. :

' in huius sinu
indulgentiaque educatus ). Pliny the Younger,
in two letters (iii. 3. 3 and iv. 19. 6), uses the word
contubemiuni of this relation of the child to its

mother, adapting it from its use for the relation
of a youth to a general in the field. In the second
of these passages he says that, in the care of the
mother to whom he writes, the child has never
seen anything but what is ' sanctum honestumque '

;

and this pudor or verecundia was one of the best
features of the true Roman home life. It is well
illustrated in the account given by Plutarch of the
upbringing of his sou by the elder Cato (Life, ch.
XX.) :

' He was as careful not to utter an indecent
word before his son, as he would have been in the
presence of the Vestal virgins.' As a boy grew
older, he naturally came into closer relation to his
father, who would take him out to dinner with
him, or to hear funeral orations on great men
(Marquardt, op. cit. 89, and notes). So in .^n. v.

74, the boy Ascanius accompanies his father to the
rites (parentalia) in honoui- of the dead Anchises

;

and the relation of father and son throughout the
jEneid is plainly that to be found in the Roman
family. With the father, too, if living in the
country, he might work on the farm, and the
rough, simple, and homely life of boys under such
conditions is often alluded to in literature ; see
especially Cato in Festus, p. 281, where the words
used to describe it are 'parsimonia,' ' duritia,' and
'industria.'

No doubt, there was much degeneracy in later
times. Possibly Tacitus, in Dial, xxviii. f., gives
an exaggerated account of it ; but the passage is

an extremely valuable one in any case. The chil-

dren, he says, are now put in charge of a Greek
nursemaid, with a couple of slaves of low type to
help, whose tales are attractive but coarse. No
one in the household thinks for a moment what he
should or should not do or say before a child of the
family ; the parents themselves accustom the chil-

dren by indulgence to lascivia and dicacitas, pert-
ness and sauciness. The result is the loss of the
old pudor, and want of respect both for self and
for others: ' The children's minds are full of acting,
gladiators, chariot-racing ; for what else does one
now hear talked about in a household 1

'

Another feature of Imperial times, which was
not altogether a happy one, was the alimentationes.

or system of public support for children, which waa
begun by Nerva, organized by Trajan, and con-
tinued by Hadrian. Augustus had admitted chil-

dren to his largesses (' congiaria' [Suet. Aug. xli.]),

and it seems probable that many private persons
left legacies for the support of young children in

the municipia in which they were interested, for

we know of at least two cases of such benevolence
(CIL X. 5056, and v. 5262 ; the donor in the latter

case was Pliny himself, see his Letters, vii. 18). No
doubt the circumstances were urgent, and it was
necessary to do all that was possible to secure the

frowth of a healthy population, if only for the
efence of the Empire ; but, in all probability, the

results in the long run were unfortunate. The
hardy, independent character of the old Roman,
so largely the result of the sensible treatment of

the children, gradually disappeared under the
socialistic nurture of well-meaning emperors. (On
the whole subject of the alimentations and the
provision made for them, see art. ' Alimentaria,'
m Pauly-Wissowa, vol. i.)

Literature.—This is given sufficiently in the article.

W. Warde Fowlee.
CHILE.— I. Ethnology, etc.—The native

populations of Chile are not racially homogeneous.
To the extreme north of the country the in-

habitants are of the Aymara race—a Peruvian
people of Bolivian origin, who, with the Quichua
(a cognate race), composed the population of Incan
Peru at the period of the Spanish Conquest. The
mythology of this people will be dealt with in art.

Peru. South of the River Cobija, however, is

found a stock celebrated in Chilian history as the
most dreaded foes encountered by the Spaniards in

any South American country, namely, the Arau-
canians. Still farther south, the Patagonians and
Fuegians may be regarded as of the same ethno-
logical group as the Araucanians, having been
driven to the inhospitable lands which they now
inhabit by the pressure of their more powerful
neighbours.
The Araucanians, who are akin to various tribes

living in the western regions of the Argentine
Republic, are divided into several sub-families.

They call themselves Alapuche, or ' Children of

the Soil,' and the various gentes into which they
are subdivided are (1) the Picunche, or ' Men of

the North,' whose northern boundaries are formed
by the River Maule ; (2) the Pehuenche, the most
numerous, the actual descendants of the original

Araucanian tribes, dwelling in the Pehuen or

Araucania country ; (3) the Huilliche, or ' Men of

the South,'occupying the country between the coast

and the Pehuenche ; and (4) the Puelche, or ' Men
of the East,' living in Argentine territory. To
the south of these are the Tehuelche, or Pata-
gonians proper, and the Ona, Yahgan, and Ala-
kalouf of Tierra del Fuega, who are principally of

Araucanian stock.

The Araucanians are of average height, of a
pale yellow colour, very vigorous and muscular,
and of a shapely and graceful appearance. They
number at the present time probably between
30,000 and 40,000 persons, many of whom are

semi-civilized, but, like most other indigenous

American races, they are gradually disappearing,

chiefly through the agency of epidemics, insobriety,

and the marriage system, which permits polygamy
in the case of the elderly and wealthy members of

the tribe, but dooms the younger and more vigor-

ous male members to celibacy, with results disas-

trous to the continuance of the race. Tliey are

of a freedom-loving and warlike disposition, are

fearless horsemen, and treat their women and
children with more consideration than do the

majority of Indian tribesmen. They subsist in

some districts by the chase, but the majority ara



CHILE 547

not ignorant of agriculture, and are exi)ert cattle-

raisers and herdsmen.
II. Religion.— i. Totemic origin of Araucanian

mythology.—The testimony of the post-Conquest
Spanisli historians would appear to show that the
Araucanians formerly possessed a totemio system,
upon which their mythology was probably based.
Each family or division of the tribe was dis-

tinguished by the name of an animal—guanaco,
ostrich, tiger, lion, etc. ; and these were regarded
as the eponymous ancestors of the tribe or family
named after them, who believed that after death
they would rejoin them in a sacred cave set apart
for their worship, and with them eternally wallow
in blissful drunkenness.

2. Idea of a Supreme Being.—Whether these
ideas of their origin were common to all the
Araucanian tribes or to a portion only is not clear,

but it would seem that they were confined more to
the southern divisions of the race. Early accounts
of Araucanian mythology credit them with a
much more exalted theogony. They were held to

acknowledge a Supreme Being, the author of all

things, whom they called Pillan—a name derived
from pulli or pilli, ' the soul,' and signifying the
Supreme Essence. Pillan is, according to the
Austrian missionary Dobrizhofi'er (Abipones, Lon-
don, 1822, ii. 101), their word for ' thunder.' They
also called him Guenu-pillan, ' the Spirit of

Heaven'; Buta-gen, 'the Great Being'; Thalcove,
' the Thunderer ' ; Vilvemvoe, ' the Creator of all '

;

Vilpepilvoe, ' the Omnipotent ' ; Mallgelu, ' the
Eternal' ; and Annolu, ' the Infinite,' besides many
other lesser names. The Araucanian idea of Pillan
proves that the native tribal life was but a micro-
cosm of his celestial existence. All was modelled
upon the heavenly polity of Pillan, who was called,

in his aspect of Supreme Ruler, Tomiichen, or ' the
Great Cnief ' of the invisible world. As such he
had his apo-ulmenes and his vlmenes, or greater
and lesser sub-chiefs, as might the headman of any
prairie confederacy ; and to these he was supposed
to entrust the administration of his affairs of lesser

importance.

3. Origin and mythological affinities of Pillan.

—In this figure it is easy to trace resemblances to a
mythological conception widely prevalent among
the indigenous American peoples. Pillan is un-
questionably a thunder-god, and in this respect is

similar to such deities as the Hurakan of the Kiche
of Guatemala, the Tlaloc of the Mexicans, and
Con or Cun, the thunder-god of the CoUao of Peru.
The gathering of clouds round great mountain-
peaks like those of the Andes, and the resultant
phenomena of thunder and lightning, kindle in the
savage mind the idea that the summits of these
mountains are the dwelling-place of some powerful
supernatural being, who manifests his presence
by the agencies of fire and terrifying sound.
Supernatural beings of this kind are usually
described by the Indians as being red in colour,

having neither arms nor legs, but moving with
incredible swftness, difficult of approach because
of their irascibility, but generous to those who
succeed in gaining their favour. They are in
general placated by libations of native spirit,

poured into the pools below the snow-line, and in

case of drought are roused from inactivity by the
sympathetic magic of ' rain-making,' in which the
magician or priest sprinkles water from a gourd
over the thirstj' soil.

4. Inferior deities.—The ulmenes, or deities

subservient to Pillan, are several in number. The
chief of these is Epunamun, or god of war, whose
name is apparently of Peruvian origin. He may
have been a type adopted from the Incau sun-idol
Punchau Inca, or the ' Sun-Inca,' depicted as a
warrior armed with darts. There can be little

doubt that the mytiiology of the Araucanians, as
op|i()sed to their mere demon-worship, was highly
coloured by, if not altogether adopted from, that
of their Peruvian neighbours, the Aymara. And
when we find that this Peruvian sun-idol was
originally brought to the Incan court by a chief of
the CoUao who worshipi)ed Cun (adored by the
Araucanians under the name of Pillan), it would
seem as though Epunamun, with his Peruvian
name and probable likeness to Punchau, was also
of northern origin, or had been semi-consciously
adopted by the Araucanians from the Ayinara.
Others of these inferior deities were Meulen, a
benevolent protector of the human race ; and the
Guecubu, a malignant being, who is the author of
all evil. He is also known as Algue or Aka-Kanet,
or at least the similarity between him and the
deities or demons bearing these names is so strong
as to lead to the supposition that they are one ana
the same, although Aka-Kanet is the power ap-
pealed to by the priests, who is throned in the
Pleiades, who sends fruits and flowers to the earth,
and is alluded to by the name of ' grandfather.' But,
as Miiller remarks, ' dualism is not very striking
among these tribes

' ; and, again, ' the good gods
do more evil than good' (Amer. Urrdigionen,
Basel, 1855, pp. 265, 272). Molina, however, who
lived among the Araucanians for many years, says,
speaking of the Guecubu :

* From hence it appears that the doctrine of two adverse
principles, improperly called Manicheigm, is very extensive, or,

in other words, is found to be established amongst almost all the
barbarous natives of both continents ' (Eist. 0/ Chili, 1809,
vol. ii. ch. V. p. 85).

He goes on to compare the Guecubu with 'the
Aherman (Ahriman) of the Persians,' and says
that, according to the general opinion of the Arau-
canians, he is the cause of all the misfortunes that
occur. If a horse tires, it is because the Guecubu
has ridden him. If the earth trembles, it is

because the Guecubu has given it a shock ; nor
does any one die who is not suffocated by the
Guecubu. The name is spelt ' Huecuvu ' by
Falkner in his Description of Patagonia, and is

translated as 'the wanderer without,' an evil

demon, hostile to humanity, who lurks outside
the encampment or on the outskirts of any human
habitation for the express purpose of working
malignant mischief upon the unwary tribesmen

—

a very familiar figure to the student of anthro-
pology and folklore.

5. Cosmogony.—It is not clear to which of their
gods the Araucanians gave the credit for the
creation of all things, and it is probable that, aa
mentioned above, they imagined that one or other
of the totemic beings from whom they were sup-
posed to be descended had fashioned the universe.
They had, however, a very clear tradition of a
deluge, from which they were saved by a great
hill called Theg-Theg, ' the thunderer,' which had
three peaks, and possessed the property of moving
upon the waters. Whenever an earthquake
threatens, they fly to any hill shaped like

the traditional Theg-Theg, believing that it will

save them in this cataclysm as it did in the last,

and that its only inconvenience is that it ap-
proaches too near the sun. To avoid being
scorched, says Molina, they always kept ready
wooden bowls to act as parasols (op. cit. ii. 82).

6. The Gen, or beneficent spirits.—The ulmenes,
or lesser spirits, of the celestial hierarchy of the
Araucanians are the gen (' lords '), who have the
charge of created things, and who, with the
benevolent Meulen, attempt in some measure to

stem the power of the Guecubu. They are of both
sexes, the females being designated amei-malghen,
or spiritual nymphs, who are pure and lead an
existence of chastity, propagation being unknown
in the Araucanian spiritual world. These beings.



B48 CHILE

especially the females, perform for men the offices

of familiar spirits, and all Araucanians believe that
they have one of these minor deities or angels in

their service. ' Nien cai gni Amchi-Malghen ' (' I

still keep my guardian spirit ') is a common expi-es-

sion when they succeed in any undertaking. These
minor deities remind us forcibly of the totemic
familiars of many N. American Indian tribes, who
are adopted by them at puberty, and appear to

them in dreams and hypnotic trances to warn
them concerning future events ; and it is probable
that the gen and amei-malghen are the remnants
of a totemic system.

7. Worship and ritual.—The likeness between
things spiritual and things material is carried still

further by the Araucanians ; for, as their ulmenes,
or sub-chiefs, have not the right to impose any
contribution or service upon the common people, so
they deny to supernatural beings any need for

worship or gifts. Thus no outward homage is

ordinarily paid to them. There is probably no
parallel to this lack of worship in the case of a
people possessing clearly defined religious ideas
and conceptions of supernatural beings. 'They
possess neither temples nor idols, nor are they in

the habit of offering any sacrifice except in some
severe calamity, or on concluding a peace ' (Molina,
op. cit. ii. 87). Upon such occasions the offerings
usually consisted of animals and tobacco, the
latter being burned as incense, and supposed to
be peculiarly agreeable to their gods. This custom
is reminiscent of that of the N. American Indian
peoples, with whom the Araucanians exhibit some
points of resemblance in the ceremonial use of

tobacco, such as blowing the smoke to the four
cardinal points, as a sacrifice to the god of the
elements, probably Pillan. On urgent occasions
only were these sacrificial rites employed, when
Pillan and Meulen chiefly were adored and im-
plored to assist their people. The absolute indiffer-

ence of the Araucanians to mere ritual was well
exemplified by the manner in which they ignored
the elaborate ritualistic practices of the early
Roman Catholic missionaries, although they dis-

played no hostility to the new creed, but tolerated
its institution throughout their territories.

8. Priesthood.—Although the Araucanians did
not practise any rites, they were not behind other
American aboriginal peoples in their observance of
numerous superstitions. They were firm believers
in divination, and paid marked attention to favour-
able or unfavourable omens. Appearances in

dreams, the songs and flight of birds, and all the
usual machinery of augury were pressed into the
service of their priests and diviners ; and the
savage who dreaded naught on the field of battle
would tremble violently at the mere sight of an
owl (Molina, op. cit. ii. 87). The owl was regarded
by the Araucanians (as by the Mexicans, Kiche,
Mayas, Peruvians, and Algonquins) as sacred to
the lord of the dead. ' The Owl ' was one of the
names of Mictlantecutli, the Mexican Pluto, whose
realm of the dead was supposed to be situated in

the cold and dreary north ; and the wind from that
quarter was imaf»ined by the Chippewas to be
made by the owl, as the south wind by the
butterfly. In fact, among nearly all American
tribes the owl was a symbol of esoteric wisdom,
and from such facts as this we gain confirmation
of the original unity of the religious conceptions
of the American race. In the Popol Vuh, owls are
mentioned as the emissaries of the lords of Xibalba,
the realm of the departed ; the Creek priests
carried with them tlie stuffed skin of one of
these birds ; the Arikara placed one above the
' medicine stone ' in their council lodge ; and the
culture-hero of the Monqui Indians of California
had, like Pallas Athene, an owl for a retainer.

The priests, or rather diviners, were called by
the Araucanians gligua or dugol, and were sub-
divided into guenguenu, genpugnu, and genpiru,
meaning respectively ' masters of the heavens,' ' of

epidemics,' and 'of insects or worms.' There was
also a sect called calcu, or ' sorcerers,' who dwelt in

caves, and who were served by immches, or ' man-
animals,' to whom they taught their terrible arts.

The Araucanians believed that these wizards had
the power to transform themselves at night into

nocturnal birds, to fly through the air, and to shoot
invisible arrows at their enemies, besides indulging
in the malicious mischief with which folkloie

credits the wizards of all countries. Their priests

proper they believed to possess numerous familiars

who were attached to them after death—the belief

of the ' magicians ' of the Middle Ages. These
priests or diviners were celibate, and led an exist-

ence apart from the tribe, in some communities
being garbed as women. Many tales are told of

their magical prowess, which lead us to believe

that they were either natural epileptics or ecstatics,

or that disturbing mental influences were brought
about in their case by the aid of drugs. The
Araucanians also held that to mention their real

personal names gave magic power over them,
which might be turned to evil ends.

9. Ideas of immortality.—The Araucanians
firmly believed in the immortality of the soul.

They held that the composition of man was two-
fold—the anca, or corruptible body, and the am or
pulli, the soul, which they believed to be ancanolu
( 'incorporeal '), and mugcalu ('eternal or existing

for ever'). So thoroughly a matter of everyday
allusion had these distinctions become, that they
frequently made use of the word anca in a meta-
phorical sense, to denote a part, the half, or the
subject of anything. As regards the state of the
soul after its separation from the body, they
difl'ered from one another in their beliefs. AU the
Araucanians held that after death they would go
towards the west, beyond the sea—a conception of

the soul's flight which they held in common with
many other American tribes. The west, as the
' grave ' of the sun, was supposed also to be the

goal of man, when the evening of his days had
come—a place where the tired soul might find

rest.
' The old notion among ue,' Baid an old chief, * is that, when

we die, the spirit goes the way the sun goes, to the west, and
there joins its family and friends who went before it ' (Hawldne,
Sketch of the Creek Country, Savannah, 1848, p. 80).

The country to which the Araucanians believed

their dead to go was called Gulcheman, ' the
dwelling of the men beyond the mountains.' The
general conception of this Other-world was that

it was divided into two parts, one pleasant, and
filled with everything that is delightful, the abode
of the good ; and the other desolate and in want of

everything, the habitation of the wicked. Some
of the Araucanians held, however, that all indis-

criminately enjoyed eternal pleasures, saying that

earthly behaviour had no effect upon the immortal
state. Tlie hazy nature of their belief concerning
the spirituality of the soul was strongly evinced by
their funerary practice.

The relatives of the deceased person seated themselves around
his body and wept for a long time, afterwards exposing it for a

space upon a raised bier, called pilluayy where it remained dur-

ing the night. During this time they watched overand ' waked'
it, eating and drinking with those who came to console them.
This meeting was called curicahuin, or the 'black entertain-

ment,' as black was the s>'nibolical colour of mourning with
them. About the second or third day the body was laid to rest

in the eltum, or family burying-ground. The eltitm was usually

situated in a wood or on a hill, and the procession to it was pre-

ceded by two young men on horseback riding full speed. The
bier was carried by the nearest relatives of the deceased, and
surrounded by women who mourned and wept during the entire

ceremony. On arrival at the eltum, the corpse was laid on the

ground, and surrounded by am^s in the case of a man, or by
feminine implements in that of a woman. Provisions, chica
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(Dative spirit), wine, and eoraetiines even a dead horse, were
placed beside tlie deceased to serve him in the Other-world. The
Pehuenches beiieved that the Other-world wan cold, and so
Bought to warm the corpse with (Ire, after which thej' bound it

to a horse, placed the bridle in its hand, trilled the steed, and
buried botii together in tlie prrave. The relatives and friends

of the dead man then wished him u prosperous journey, and
covered the body with a pyramid or cairn of stones, over
which they poured large quantities of chica spirit-

After they had departed, an old woman called Tempuleagrce was
thought to come to the grave in the shape of a whale, and trans-

port the soul of the deceased to tlie Other-world. Probably the
Araucanians of the Chilian coast were acquainted with the
spermaceti, or southern variety of whale, and regarded it as the
only method of locomotion by which a spirit could be conveyed
across the great waters, or it is probable that they borrowed the
conception from the Peruvians of the coast, who regarded the
•ea as the most powerful among the gods, and called it Mama'
eocka, or * mother sea.' The whale was also a general object of
worship all along the Peruvian coast, whilsteach of the Peruvian
coastal districts worshipped the particular species of fish that
was taken there in the greatest abundance. This fish-worship
did not in any way partalie of the nature of mere superstition,
but was defined with great exactness, the fish-ancestor of each
' tribe ' or variety of fish being (jiven a special place in the
heavens in the form of a constellation. The Collao tribes to the
south also worshipped a fish-god on the shores of Lake Titicaca,
some fifty miles or so from the Chilian frontier ; so that in all

likelihood this fish-goddess of the Araucanians was originally
borrowed in its general conception from the CoIIao, who were
probably ethnologically akin to the Araucanian tribes. This
theory becomes almost certainty when we take into considera-
tion the nature of the fish-deity worshipped by the Collao, the
name of which was Copacakuaiia, * valuable stone to be looked
upon,' from the circumstance that the idol was carved from a
bluish-green stone, having the body of a fish surmounted by a
rude human head. This deity, like Tempuieague, was female.
The deceased, however, must pay a toll toanother old woman,

of malicious character, for permi.ssion to pass a narrow strait on
the road ; upon failure to make this payment, it woe supposed
that she would deprive him of an eye.

The life after death was regarded as very similar
to the earthly existence, but was without fatigue
or satiety. Husbands had the same wives, but the
latter had no children, as the Other-world was held
to be Inhabited by the spirits of the dead alone.

Certain vestiges of sun- and moon-worship were
also visible among some tribes, who designated the
sun Anti, and the moon Kayan. The recognition
of these luminaries as deities, however, was de-

sultory and probably seasonal only.
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CHILIASM.—See Millennium.

CHINS.—See Burma.

CHINA.—The question whether China pos-
.sesses any indigenous system which may properly
be described as ' religious ' is one which has
occasioned much controversy, the opinions elicited

being generally determined by the definition
of ' Confucianism,' expressed or implied by the
several parties, whether as including the pre-
conceptions which date from pre-historic times in

China, or as limited to the comparatively modern
school of philosophy based upon the canonical books
which were editeci and transmitted by Confucius
(551-479 B.C.), and interpreted by Chucius (A.D.
1130-1200). If the latter, and obviously more
correct, definition of Confucianism be accepted, it

may be admitted that there is little in this system
which fulfils the popular characterization of 're-

ligion ' ; but it is important to bear in mind that
the politico-moral philosophy which i.s designated

as 'Confucianism' is baHed upon a much more
ancient system, in which religion, properly so-

called, occu]iies a paramount position.

It must not, therefore, be assumed, because Con-
fucius never professed to be a religious teacher, in

the popular sense, though claiming to fulfil a
Heaven-sent mission, that the Chine.se are devoid
of religious ideas and an established cult, for there
are many unecjuivocal evidences in Chinese litera-

ture of the existence of religious beliefs and prac-
tices, both before and after Confucius's time, and
these are reflected in the Imperial sacrifices at the
Altar of Heaven in Peking at the present day, as de-

scribed in art. CONFUCIAN RELIGION.
Why the obligations of religion are not more

clearly enunciated in the teachmg of Confucius is

partly explained by the fact that the avowed object
of his mission was the tranquillizing of the various
States, which, in his days, pretended to acknow-
ledge the suzerainty of the ' Central State,' or
' Middle Kingdom.' Under the feudal conditions
which had been introduced during the Chow dyn-
asty some 500 years earlier, these States had "be-

come 80 hopelessly disunited that the country was
ravaged by incessant war, leading to the neglect of

agriculture ; and the slaughter of a vast number of

able-bodied citizens had produced such confusion
and distress that immediate legislation was re-

quired. To this end, Confucius, and many another
contemporary teacherwhose profession wasseriously
affected by the prevailing conditions, travelled from
State to State, endeavouring to recall men not
so much to religion as to peace, by emphasizing the
ancient maxims, and by reinforcing the theory of
' Divine right ' by which the lord paramount ruled,

and from which the principles of subordination
and the duties pertaining to the several classes

derived their supreme importance.
From this pomt of view it may be seen that

Confucius was not a religious teacher, although
the system from which his own teaching was de-

rived, and which has in a measure survived him,
was eminently religious. To him it seemed that
the men of his day, like the Athenians to whom
St. Paul preached, were ' too superstitious ' ; and,
when the history of those days is studied, and the
perversions of religion which were commonly ex-
hibited are noted, it is easy to understand why he
should have adopted an attitude of strict reticence

towards the popular observances, seeking to re-

strain rather than encourage the superstitions

which were then so prevalent, while he devoted
his best efforts to the revival of that practical

morality which he considered to be of transcend-
ent importance, and which, when traced to its

ultimate source, would be found to spring from
religious motives.

It is not necessary to dwell on Confucius
and his message in this connexion (see art. Con-
fucius), but it may be well to examine somewhat
more closely the materials from which he de-

veloped his own peculiar system, and from which
are derived the religious ideas which have con-

tinued in China, more or less independently of

Confucianism, until the present day. The sources

of information which are available for this purpose
are : (a) the primitive characters or ' pictograms,'

which afford unmistakable evidence as to the ideas

which existed long anterior to the time of Con-
fucius ; and (6) the ancient writings which he
edited, and which exist, in a somewhat mutilatea
condition, in our own day.

(a) 'fhe witness of the ancient pictograms.—Two
of these ' characters,' of undoubted antiquity, will

serve to indicate what may be predicated as the
original idea of the Chinese with regard to the
conception of God, viz. Tien, or ' Heaven,' and
Ti, or 'Supreme Ruler.' The character repre-
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senting ' Heaven ' is composed of the two primi-

tives, ' one ' and ' great ' (— and "3^ combined

thus -^— ), and conveys the idea of the One Great

Being or Power who dwells above, and who, in a

special sense, controls the destinies of the ' world,'

i.e. the ' Empire,' which is described as 'Under
Heaven.' There is, however, another method of

writing the character, which may be even more
ancient than this, and which suggests a rough

picture of a human being, viz. Hn, thus strength-

ening the supposition of the attribute of personality

as attaching to the 'Great One.' This inference

is further supported by the fact that ' God,' who
is constantly referred to as synonymous with
' Heaven,' is represented by a name which is

found in the most ancient Chinese writings, and
which is explained as meaning 'the Supreme,' i.e.

Ti (»£•), frequently qualified by the prefix Shang,

meaning 'above'; thus Shang-ti=t\ie 'Supreme
Ruler on High.' These terms have been applied
interchangeably, from time immemorial, to the
supreme object of veneration in China ; and, in

the earliest references, they are introduced, with-
out any attempt at explanation or definition, as
ideas long established and thoroughly familiar.

It is sometimes concluded that, because the
Chinese character for ' Heaven ' is less complex
than that for ' God,' the latter must represent a
later and more developed idea ; in other words,
the conception of Heaven was predicated as first in

the order of time, and from this was evolved that
of a Supreme Being residing in the empyrean.
It does not, however, follow, because the symbol
employed to convey the notion of God is more
elaborate than that adopted to depict Heaven,
that the idea involved therein is of more recent
date. On the contrary, it might be argued that,
phonetically, Tien is derived from the simpler Ti,

and that the procession of ideas in ancient China
advanced from God to the heavens, as was
admitted even by the sceptical philosopher Chu-
cius, who, when asked whether that Li (meaning
' Principle ' or the ' Reason of things '), which he
described as synonymous with Ti= ' God,' positively
existed before Heaven and Earth, replied that such
was most certainly the case.

From these facts the opinion has been very
naturally deduced that the earliest religious ideas
of the Chinese were monotheistic ; and, though
Buddhistic accommodations of Tien, to convey the
idea of deva ('god'), and Taoistic applications of Ti
to deceased emperors, have served to degrade the
primitive simplicity and purity of these terms, it

may be shown, by quotations from the canonical
books, and by the observances of the Imperial cult,

that the monotheistic idea was maintained in the
time of Confucius, and survives to the present
day. This reflexion opens up vistas of enthralling
interest, when it is realized that, even beyond the
forty centuries of history which pertain to these
written characters, there must have been a long
period, of which few unequivocal traces remain,
when those ideas were current which were after-
wards stereotyped in the written symbols wliich
have come down to us ; for, if the ancient picto-
graras can claim an antiquity so remote, how much
older must be tlie preconceptions which they were
intended to enshrine !

(b) The witness of the ancient canons.—The fact
that, in the first historical allusions to religious
matters in China, there are traces of theological
ideas which seem to conflict with the original
monotheism, does not weaken the force of the
argument as to the purity of the original concep-

tions, since these ideas are exhibited as of the

nature of new developments ; and the incongruity
between the earlier and the later practices (where
the spirits presiding over the phenomena of Nature,
and the manes of deceased worthies, are admitted
to a share in the worship ofiered to the Deity) may
be explained as analogous to the veneration ot saints

and mediators which is found to exist pari passu
with a profound belief in the unity of the Godliead.

Little weight is attached, even by Chinese writers,

to the early rulers, Fu-hi (2852 B.C.), Hwang-ti
(2697 B.C.), and others, to whom are ascribed the
organization of sacrifice, the building of temples,

the establishment of the worship of the ancestral

spirits or powers of Nature, and the adoption of

music as a liturgical adjunct. Yet it is important
to observe that, among the later hypotheses which
seek to throw light upon the mystery of the pre-

historic period, no attempt is made to account for

the origin of religious observances—the existence

of God, and the possibility of entering into com-
munion with Him, being assumed as a necessary

and instinctive belief. The canonical history, as

accepted and transmitted by Confucius, begins

with Yao (2356 B.C.), to whom the posthumous
title of ' Emperor ' was applied, and who is char-

acterized as being sincerely religious, in the tradi-

tions by means of which later historians attempt
to amplify the brief statements of Confucius in

the Shu King, or Canon of History. In con-

nexion with Shun, his successor (2255 B.C.), and
those who followed him, during the fourteen cen-

turies covered by the history, there are numberless
references to the ancient faith, and many expres-

sions are employed which seem to be a re-echo of

the primal revelation. The record of Shun's reign

is introduced by the statement that, on his acces-

sion to the throne of Yao, he offered ' the customary
sacrifice ' to Shang-ti. The phrase ' customary
sacrifice ' is, by some authorities, interpreted to

mean the 'round sacrifice,' i.e. that offered upon
the round altar or hillock which was supposed to

represent the shape of Heaven ; but, in any case,

the reference implies a well-known and old-estab-

lished method ; and this is confirmed by what
follows :

' He sacrificed specially, but vrith the

ordinaryforms, to Shang-ti,' etc.

Thus, at the very earliest period of Chinese
history, in the case of the first monarchs whom
Confucius recognized as authentic, though he
made no profession of being a religious propa-

gandist, we find religious observances occupying a

Earamount place ; and throughout all the later

istory, as recorded in the ' Canon of History

'

(Shu King) and as illustrated in the 'Canon of

Odes' [Shih King), the same phenomenon is ob-

servable. This is all the more remarkable when it

is remembered that, in the one book which Confu-
cius himself composed (the 'Spring and Autumn'
[Ch'tm ChiuJ, or Annals of his own State of Lu),
there are no such references ; and in the conversa-

tions recorded by his disciples the name of Shang-ti
is only once mentioned ; and the discussion of

transcendental subjects is distinctly deprecated

:

' Confucius always refused to talk of supernatural

phenomena ... or of supernatural beings'

{Analects, viii. 20). In the two Canons referred to
—i.e. the Canon of History and the Odes—the for-

tunes of kings and dynasties are inseparably con-

nected with the performance or neglect of religious

duties. One instance out of many will suffice to

illustrate this fact. When Show (1154 B.C.), the

last ruler of the Yin dynasty, proved unworthy of

the ' decree of Heaven ' which gave him the throne,

Wu-wang took up arms against him, claiming a
mandate from Heaven for his action, and denounc-
ing the unrighteous monarch as failing to rever-

ence Heaven above, and neglecting the worship of
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Shang-ti. The result was the overturuing of the
dynasty and the establishment of a new line of

rulers, that of the Chow dynasty. Similar ex-

amples are available, both in tlie earlier and in

the later history, where it is shown that even the
' Son of Heaven '—as the monarch is entitled

—

must forfeit his high estate if he fails to fulfil

his duties as the vicegerent of God.
During the reign of Shun there are allusions to

certain practices which seem to be of the nature of

new developments. Ancestor-worship and that of

the 'host of spirits' are definitely mentioned for

the first time, and the latter is referred to as an
extension of the earlier methods. It would appear
that the first beginnings of this declension from
primitive monotheism did not originate with Shun,
out that a further impetus was given, in his time,

to the observances which afterwards became so

popular and wide-spread.
The fact that the several departments of Nature

were regarded as under the control of their own
presiding spirits, acting as the deputies of the
Supreme Being, would naturally admit of an ever-

widening application ; and, when the ' hills and
rivers ' were recognized as the spheres of spiritual

agency, the theory of such agency would, in course
01 time, be logically extended to natural phe-
nomena such as thunder, rain, etc., as well as to

the outbreak of flood, fire, pestilence, etc., which
served to inspire with terror and suggest the need
of propitiation. A great advance in this direction

marks the early years of the Chow dynasty ( 1 122-

255 B.C.). To the 'Chief of the West,' who first

undertook to disestablish the corrupt line of Yin,
is attributed the aiTangement, if not the inven-
tion, of the 'Eight Diagrams' forming the subject-

matter of the ' Canon of Permutations,' or ' Book of

Changes ' (/ King) ; and his sons, Wu-wang ( = King
Wn) and Chow-kung ( = Duke of Chow) are re-

garded as the prime movers in the religious reforma-
tion which followed the establishment of the new
dynasty. Of the former we read in the Shu King :

' He attached great importance ... to the proper
observance of funeral ceremonies and of sacrifices

'

;

and the first concrete example of ancestor-worship
in China is recorded in connexion with the latter.

The two brothers form the link which connects
Confucius with the earliest days of Chinese history,

for the system which existed in his time, and which
was supposed to reflect the ancient methods, was
that which had been developed by the king and the
duke, who were regarded by Confucius as almost
on a par with the ideal monarchs Yao and Shun.
During this dynasty, and perhaps at this time,

many changes were made and many innovations
introduced—the result, no doubt, of a growing desire

to reduce to a philosophic system the somewhat
vague generalizations which had so long been ac-

cepted. The ' Eight Diagrams,' which haS served in

earlier days as a medium of divination, were now
elaborated by subdivisions, and regarded as fur-

nishing an explanation of the changing phenomena
of Nature, becoming in course of time the basis of

a complete system of cosmogony, which has had
the effect of eliminating God almost entirely from
the field of Confucian speculation, and of degrad-
ing the ancient religion of China to a practical

agnosticism in the case of the great majority of
professed Confucianists to-day. A hint of this

tendency is given in the new terminology in-

troduced by King Wu, who speaks of 'Heaven'
as the 'Universal Father,' and of 'Earth' as the
' Universal JMother.' This dualistic conception
does not appear in the language of the earlier

theologians, who regarded Heaven as synonymous
with Shang-ti, and Earth as the theatre of His
benevolent activities. And, though logical system
required that Heaven should be correlated with

Earth, the simpler conception of antiquity some-
times reappears in the later writings, as, e.g., in the
dictum of Confucius himself (the only passage in

which he directly alludes to God as a personality)

:

' By the ceremonies of the sacrifice to Heaven and
Earth they (i.e. the forefathers) served Shang-ti'
('The Mean,' xix. 2). Chucius, however, in later
days, was burdened with no such scruples, and
boldly declared that ' Heaven ' and ' Shang-ti

'

and the ' Great Ultimate ' mean nothing more than
that ' Principle ' or ' Law ' which pervades and
dominates all things, and which is beyond human
comprehension. Yet, when taken to task by a
disciple, he admitted that there was such a tiling

as a ' governing power,' entitled ' Ti,' but, like

Confucius, refused to discuss the matter in detail.

The question now arises as to the ideas which
were involved in this recognition of a Supreme
Being, and the ottering of sacrifices to Him ; in

other words, what religious motive dictated these
ancient observances. It seems impossible to ac-

count for the origin of the sacrificial ottering if

thanksgiving and prayer do not find a place in

the theory. Perhaps it was for this reason that
Confucius, who seems to have deprecated prayer
and a confident approach to the Powers above, con-
fessed himself unable to explain the significance of

the great quinquennial Ti sacrifice which Shun is

said to have originated. There are numerous pass-

ages in the canonical books which definitely refer

to thanksgiving and petition as influential motives.
An early tradition relates that Fu-hi, the first ruler
of the legendary period (commencing 2852 B.C.),

'appointed certain days to show gratitude to

Heaven, by offering the first fruits of the earth,

'

and there are many folk-songs among the Odes
(dating from the Cfhow dynasty [1122 B.C.], and
including some pieces belonging to the preced-

ing dynasty) in which the gifts of harvest are
acknowledged with joyful song and sacrificial

thank-offering to the ancestors, whose good offices

with the Supreme Being are thus recognized, as

well as to Shang-ti Himself, who is regarded as
the ' All-Father,' the giver of grain, and the dis-

penser of every good and perfect gift ; e.g.
• O wise How-tei,
Fit associate of God,
Founder of our race,
There is none greater than thou 1

Tiiou gavest us wtieat and barley,

Which God appointed for our nourishment," etc. (Odes, iv.).

A modern example, based upon the ancient forms,
is aflbrded by an address to Shang-ti, presented by
the Emperor She-tsung of the Ming dynasty (A.D.

1538), which may serve as a valuable illustration

of the Chinese notions of God, and the connexion
of thanksgiving with the sacrificial oflering

:

' Of old, in the beginning, there was the great chaos, without
form and dark. The five elements had not be^n to revolve,

nor the sun and moon to shine. . . . Thou, O spiritual sovereign,
earnest forth in Thy presidency, and first didst divide the
grosser parts from the purer. Thou madest heaven ; Thou
madest earth ; Thou maclest man. All things got their being,
with their reproducing power. ... I, Thy servant, presume
reverently to thank Thee, and, while I worship, present the
notice to Thee, O Ti, calling Thee Sovereign.'

The offering of prayer, in the same connexion,
is implied in the language used in the ' Eecord of

Rites '

:

'Sacrifices should not be frequently repeated, for such
frequency is indicative of itriportunatenese, and importunate*
ness is inconsistent with reverence. Nor should they be at

distant intervals, for such infrequency is indicative of in*

difference,' etc.

It should be remembered that amongst Eastern
peoples, like the Chinese, petition generally takes
the form of suggestion rather than express re-

quisition. Direct application is regarded as de-

grading to the appellant and embarrassing to the
person approached ; and, for this reason, it is not
to be expected that prayer should take the same
definite form in China as it does in the West.
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It is, nevertheless, possible to find unequivocal
instances of prayer being oft'ered to God, as in the
case of King Suan (827 B.C.), when a great drought
threatened to destroy his dominions ; and in the
Imperial prayer at the winter sacrifice at the
present day which runs :

• I eameatly look up, hoping for merciful protection. I bring
my subjects and servants, with oflferinM of food in abundance,
a reverential sacrifice to Shang-ti. Humbly I pray for Thy
downward glance, and may rain be granted for the production
of all sorts of grain, and the success of all agricultural labours.'

See, further, the next two articles, and also COM-
MUNION WITH THE Dead (Chinese), COMMUNION
WITH J)EiTY (Chinese), Confucius, Confucian
Religion, Indo-China, Islam (in China), Mani-
CH^iSM, Taoism, Zoroastrianism, and the Litera-
ture cited at the end of these articles.

W. Gilbert Walshe.
CHINA (Buddhism in). — Buddhism was in-

troduced into China during the Han dynasty.
It is still an open question whether it entered
China in its older form, the Hinayana {q.v.), or
' Little Vehicle,' or in its younger form, the
Mahayana {q.v.), or 'Great Vehicle'; but it is a
fact that at a very early date the Mahayana was
predominant, and that it has remained in the
ascendant to the present day.
Mahayanistic Buddhism is a universalistic

religion, whose gi-eat principle or basis is the
Order of the World, which it calls Dharma, or
' Law.' Dharma manifests itself especially by the
Universal Light, the Creator of everything, and
this light is emitted by the Buddhas, or beings
endowed with the highest bodhi, or 'intelligence.'
There have been an infinite number of these beings
in the past, and an infinite number will be born in
the future ; indeed, the Light of the World is born
every day in the morning, and enters into nirvana,
or 'nothingness,' in the evening. The life of a
Buddha is a day of preaching of the Dharma, a
so-called revolution of its wheel, a daily emanation
of light. Thus it is that there have been delivered
many billions and trillions of sermons, as long as
the universe has existed, each having for its

subject the elevation of man to a state of bliss

;

and those which have happily been written down
for the good of posterity are the so-called sutras,
which in China are termed king. Man, ac-
cordingly, should behave in every respect as
those sutras preach, thus assimilating himself with
Dharma.
The great aim of Chinese Buddhism, which has

given it the name of Mahayana, 'Great Vehicle,'
is to uplift the whole of mankind to certain states of
salvation, called the states of the deva, the arhat,
and the hodhisattva or the buddha, and also to
increase to the highest possible degree the number
of ways or means of obtaining such grades of
blessedness. The sanctity of the bodhisattva or
the buddha means entry into nirvana, or absorption
by the Universe.
Dharma, the Universal Law, embraces the world

in its entirety. It exists for the benefit of all
beings, for does not its chief manifestation, viz.

the Light of the World, shine for blessing on all

men and all things ? Salvation, which means con-
formity of life to the Dharma, consequently means
in the first place manifestation of universal love
for both men and animals. Indeed, as men and
animals equally are formed of the elements which
constitute the Universe itself, animals may become
men, and, through the human state, be converted
into arhats, bodhisattvas, and buddhas. Thus
even for animals salvation is to be prepared by
religious means ; and their lives, no less than those
of men, must by all means be spared.
The Hinayana, the ' Little Vehicle ' of Salvation,

the older form of Buddha's Church in India, could
not lift man up to any higher dignity than that of

the arhat. This dignity was obtainable only by
those who renounced the world, that is to say, by
poverty and asceticism. The man who strove
after salvation was a bhiksu, or mendicant monk.
This fundamental principle of Buddha's Church
has maintained its position in the Mahayana sys-
tem, which, indeed, rejects no single means of

salvation, and certainly not the one which Buddha
himself established by his doctrine, life, and
example. Monastic life has been the chief Maha-
yanistic institution from the very beginning.
Mahayanism has, however, added two upper
steps—the Bodhisattva-ship and the Buddha-snip
—to the ladder of salvation.

Mahayanistic monasteries, which have actually
studded the soil of China, must be defined as
special institutions devoted to the working out of
salvation. Various methods are practised there to
this end, and the monk can choose those which
best suit his inclinations and his character. He
maj' choose one method, several, or even all.

Asceticism and poverty of a severe type are almost
exceptional. It is, in fact, only in a few monas-
teries that some brethren are found who seldom or
never leave their cells, or the grottos in the grounds
of the monastery, spending their lives therein in

pious isolation and meditation, or in a state of

passivity, without ever even shaving themselves,
and looking somewhat as pre-Adamite man must
have looked. Mendicancy outside the monastic
walls is likewise now a rare occurrence. When
the abbot and his treasurers deem it necessary, he
sends the brethren to collect from the laity. This
is also done on certain days of the year by several

brethren in company. Not many instances of

begging for private needs now occur, for the
mendicant friar has almost disappeared, and the
majority of the monks seek salvation in more
dignified ways.
The buildings and chapels which constitute a

monastery are provided with images of bodhisattvas
and buddhas, and these are continually wor-
shipped, and besought to lend a helping hand to

the seekers of salvation. The more commonly
practised method is to live according to the
commandments which Buddha has given for the
preservation of human purity, and for man's
progress in excellence and virtue ; that is to say,

the five and the ten principal commandments, with
the Pratimoksa, or 250 monastic rules, which have
all been taken over from the Hinayana, and
especially the 58 commandments of the Mahayana.
The latter are contained in the Fan-wang king,
' Sutra of the Net of Brahma,' or the Celestial

Sphere, with its network of constellations, the
Brahinajala Sutra. The man who truly lives by
these commandments becomes a bodhisattva or a
buddha even in this life ; and he has no need to

trouble himself about the two lower stages, deva-
ship and arhat-s\ivp, which are attained by strict

obedience to the ten commandments and the
Pratimoksa.
A solemn vow to live a life of sanctity, in

obedience to the commandments, makes the monk.
It constitutes his ordination, which only a few
monasteries nowadays have the privilege, granted
by Imperial authority, of conferring. It usually

takes place in the fourth month of the year, about
the festival of Buddha's birth. The pupils of the

clergy, who are living in small monasteries and
temples scattered throughout the empire, repair to

the abbot, who has the episcopal right to perform
the function of consecrator, and at his feet they
express their determination to devote themselves
to the Sahgha, or Church. They express penitence
for their sins, and swear by Buddha that they >vill

truly keep the five great commandments, which
are : not to kill ; not to steal : not to commit
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adultery ; not to lie ; not to drink spirits. A little

later they are, on account of tliis vow, admitted
as pupils, and solemnly undertake to renounce the
world and keep the ten commandments, which are

the five just mentioned, and besides : abstinence
from perfumes and flowers, from singing and
dancing, from large beds, from having meals at

regular times, and from precious things. On this

second vow the neophytes receive the tonsure, and
the abbot hands to each of them a mendicant
friar's robe or the garment of poverty, kcniaya.

They are now iramanera, or monks of inferior

rank, and at the same time devas, or saints of the
lowest degree.

A day or two later they are ordained iramanas
or bhilcsus, ascetic monks. The vow to keep the
250 monastic rules, or Pratimo/csa, is the most
important part of this ordination. The ceremony
takes place in the presence of a chapter consisting

of eight of the jjrincipal monks, witli the abbot as

president, and lasts several hours. The abbot
occupies an elevated seat, and the members of the
chapter are seated on his right and left. Each
candidate receives an alms-dish. The candidates
are taken apart in small groups, and a member of

the chapter asks them whether there is any
hindrance to their reception into the order of the
mendicant friars. Then they are immediately
taken once more into the presence of the chapter,

who are asked by another of their members whether
they consent to the admission of the novices.

Silence is assent. The abbot then asks whether
they will yield faithful obedience to the 250
monastic rules of life, contained in the Pratimok^a :

the candidates answer in the affirmative, and thus
take the vow. The ceremony ends with a sermon
by the abbot, and his benediction. They are now
arhats, or saints of the second degree.

Then there follows, on the very next day, or

two days after, the highest consecration, which
raises the iramanas from the recently gained
stage of ar/ta<-sanctity to that of the bodhisattva.

This is preceded by a ceremonial purification from
sin, before an image of Buddlia. The candidates
recount tlieir sins, and plead that the pains of hell,

which they have deserved, may be remitted ; then
they perform a bodily ablution, and put on new
clothes. The purification is combined with a
solemn sacrifice to the Triratna—the Buddha, the
Dharma, and the Sangha—in order to sue for

pardon. The candidates now confess their sins

before these saints, and swear that they will for

ever live by the 58 commandments of ' Brah-
ma's Net.' Finally, they all atone for their sins in

a long litany, in which they call on the names of

three hundred Buddhas, and at each name pros-

trate themselves and press their foreheads on the
ground.
The next ordination-ceremony, in compliance

with one of the 58 commandments, is the singeing
of the head. In the great church of the convent,
where stand the three great images of Buddha,
the Dharma, and the Sangha, they all assemble,
and each of them has a number of pits of charcoal
stuck on his smooth-shaven head. These are set

on fire by the monks of the monastery by means
of burning incense-sticks, and allowed to bum
away into the skin. At an earlier period, it seems
that the novices used to burn off a finger, or even
the whole arm, as a sacrifice to Buddha ; in Chinese
books we even read of cases of complete self-

immolation on a pyre of wood.
The ordinands now humbly request ordination

from the abbot. He gives them instruction on its

meaning and importance, and, led by him, they
all in unison invoke the Buddhas Sakya, Mafijusri,

and Maitreya, with all the Buddhas of the ten
parts of the Universe, to form a chapter, and

bestow on them the highest ordination. Once
more they acknowledge their sins, and, passing
through a state of repentance, repeatedly make a
solemn vow that they will seek the good of all

creatures, and, besides instructing themselves in

holy doctrine, will promote the salvation of them
all. The abbot asks them whether they have
committed any of the seven great sins which
exclude from the Sangha, and reminds them of
their need of firm determination to live by the
commandments ; they express their promise to
carry out tliis intention with firmness. It is in
this firm determination, this promise, that the
completion of their ordination exists. They are
now bodhisattvas, on the way to Buddha-sliip.

In the monastic life of the Mahayana the object
is the attainment of the dignity of bodhisattva and
buddha by means of obedience to the command-
ments of ' Brahma's Net.' Without a knowledge
of this fact it is impossible to understand this
monastic life.

The first and greatest commandment forbids the
slaying of any living creature. So, no flesh or
fish is eaten in the monastery, and the monks are
absolute vegetarians. The cattle, sheep, pigs,

fowls, geese, ducks, and fish which pious laymen,
in order to acquire merit beyond the grave,
entrust to their care, and for the keep of which
they paj-, are allowed to live the natural term of
their existence. From time to time the monks
perform certain rites at the cattle-pens or the
fish-ponds, by means of which animals, like men,
undergo a new birth, and are able to attain to the
higher states of salvation of the deva, the arhat,
and the bodhisattva.

The commandments demand with special em-
phasis the preaching of the Mahayana, that is, the
opening of the way of salvation to all the world.
In each monastery, accordingly, there is a preach-
ing-hall and a college of monks, who are called
preachers, with the abbot at their head. And
because preaching is the exposition of sutras, and
vinayas, or laws, which have been given to man-
kind by Buddha as the means of salvation, it is

easy to understand why the monasteries are the
placeswhere such books are prepared and published.
The most important of these institutions conse-
quently possess printing departments, with monks
acting as copyists, engravers, correctors, etc.

There are also monks whose duty it is to afford

instruction in the sacred writings to the less

educated brethren.
There are several annually recurring days of

preaching. The sermons of the monks, because
they are taken from the sacred books which are
the gift of Buddha, are the sermons of Buddha
himself. This most holy saint is, in the system
of Mahayana, the Light of the World, and his

teaching, or the Dharma, is that light in which
the Order of the World finds expression, and
which, by its diffusion, embraces and blesses aU
existent life. So in every sermon, or ' illumination,

'

all the Buddhas, Bodhisattvas, Arhats, and
Devas are supposed to be present, and, to honour
them, incense, flowers, food, and otlier gifts are on
such occasions set out on an altar. On the other
hand, the niaras, or spirits of darkness, are blinded
by the presence of so much light and so many
light-giving gods, and are driven away or utterly

destroyed, together with all evil of which they are
the universal authors. Preaching is, accordingly,

not merely a holy act, but in every respect a
beatific act. The monks call it ' the turning of

the Dharma-wheel,' that is to say, the revolution

of the Order of the World.
The ' Sutra of Brahma's Net ' also ordains that,

in case of a death, the sacred books are to be read,

in the presence of the corpse, each seventh day up
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to seven times seven, in order that the sleeper's

soul may be advanced to the dignity of a bodhi-

sattva. It is one of the chief duties of the monks
to carry out this ordinance among the laity, and it

is, indeed, performed in a very solemn way. The
principal book on these occasions is the ' Sutra of

Amitabha,' or the Buddha representing the sun in

the west, behind which lies paradise. The recitation

of this is accompanied by a thousandfold recitation

of that Buddha's blessed name. In this wise
Buddhism contributes much in China to the
ceremonial adornment of ancestor-worship.

The regular course of the Universal Order is

very much helped by the artificial ' turning of the
Dharma-wheel ' by man. The monks, therefore,

set up altars on occasions of destructive drought
or excessive rainfall, and there recite their sutras.

And at the same time, as at every recitation of

sutras, the saints are invoked, sacrificial ceremonies
and other rites are performed, and numerous spells

are uttered. Such religious magic is nearly always
performed by command of the authorities, who of

course, in times of threatened failure of the har-

vest, are always in dread of famine. It is also

performed when there is a plague of locusts ; in

sickness or epidemics ; when there is an impend-
ing revolt or war ; and on occasions of flood, or

conflagration—in short, whenever danger must be
averted.

Since, then, the sacred books avert all evil from
mankind, and make mankind in every way not
merely happy but holy, even in the highest
Buddhistic degree, it stands to reason that in the
golden age of China's Buddhism the number of

these sutras increased infinitely. Learned clerics

devoted themselves to the translation of them
from Sanskrit and Pali, and apparently wrote a
good many themselves, thus acquitting themselves
of the holy duty of increasing the ways to
salvation. Pious monks undertook pOgrimages to

India, in order to collect the sacred writings there
and bring them to China. Some have left records
of their travels, which are of very great value for

our knowledge of their holy land, as well as of

other countries. Among the most famous pilgrims
are Fa-hien, who started his journey in A.D. 399 ;

Sung-yiin, whose travels took place between 518
and 522 ; I-tsing, who lived from 634 to 713 ; and
particularly Hiuen-Tswang, who was absent from
his home from 629 to 645.

AVe may, of course, consider Chinese Buddhist
literature to date from the very moment of the
introduction of the religion into China. No fewer
than 2213 works are mentioned in the oldest
catalogue of A.D. 518 ; 276 of these are in existence.

In A.D. 972 the holy books were printed collectively

for the first time, and since that time several
Tripitaka editions have been made in China,
Korea, and Japan. In China, owing to the general
decay of monachism, probably no complete editions
now exist ; but, fortunately, copies of several
editions have found their way into Japan. In
1586 the Japanese priest Mi-tsang began a reprint
of the Tripitaka made at Peking under T'ai-tsung
of the Ming dynasty, who reigned from 1403 to

1424 ; it was finished after his death. In 1681 it

was carefully reprinted. A few years ago an
excellent and cheap edition in movable types was
made by a learned society in Tokyo, which pur-
poses to collect and reproduce everything which
may throw light on the history and culture of
Japan ; and the same society is even preparing a
supplement, containing everything else which may
still be discovered in the Buddhist field. The
Buddhist sacred literature of Eastern Asia, there-
fore, need no longer be missing in any considerable
learned library of the world. The Japanese col-

lection is in the Chinese language, whicli has

remained to this day the sacred language of th«
Buddhist Church in the Land of Sunrise.
The great ' Sutra of Brahma's Net ' also makes

it a law for all seekers of salvation to secure and
further each other's welfare and holiness by pious
wishes. Good wishes, on the supposition that
they are made with fervent honesty, have efficacy.

They are uttered at almost every ceremony and at

every act of the brethren of the monastery, and
give a special impress of devoutness to their life.

The common daily matins, or early service in the
church of the monastery, consisting principally in

the recitation of a sutra devoted to the Buddha of

the East, Amitabha's counterpart, concludes with
a comprehensive wish for the welfare of all

creatures. Side by side with such wishes, the
brethren continually utter an oath to the effect

that they wUl endeavour to secure the happiness
of all creatures, as well as to cultivate in their own
persons the wisdom of the Buddhas. In this way
they zealously minister to general progress on the
way to salvation.

An important monastic method for the attain-

ment of holiness is dhyana. It consists in deep
meditations—carried on for a long time—on sal-

vation, and by this means its reality is obtained.
Thought, indeed, produces this reality ; it has
creative force ; it acts like magic. In the larger
monasteries there are rooms, or a hall, specially

devoted to this work of meditation, where the
monks bury themselves in quiet reflexion, or in

a state of somnolence. The winter months are
specially devoted to this pious exercise.

Finally, there are exercises of repentance and
confession of sins, which are performed every
morning at the early service. Of course it is

impossible for man to walk in the way of salvation

with good results, unless he is continually purged
from sins which lead astray. As this daily cleans-

ing hardly suffices, the monks have introduced
another, the so-called posadha, which takes place

at each new moon and full moon. On this and on
other occasions, as they think fit, they purge them-
selves from their sins by recitations of a certain

sutra which Buddha preached to men for this

purpose ; and they also say litanies consisting of

the names of innumerable Buddhas, and use many
other rites for the same end.
These few words may suffice to sketch the aim

and purpose of Buddhist monastic life. There is

no doubt that it represents the highest stage of

devotion and piety to which to this day man in

Eastern Asia has been able to raise himself. Its

principle—love and devotion for every creature
endowed with life, carried up far above the level

of practical use, to a height almost fantastic, if

not fanatical—is the woof of ' Brahma's Net ' ; the
warp of this Net is compassion, disinterestedness,

and altruism in various forms—virtues without
which the realm of the Buddha is inaccessible.

The interdiction to kill is absolute. It is the very
first commandment, including also interdiction to

eat flesh, fish, or insects, or to do anything what-
ever which might endanger a life. It is, as a
consequence, even forbidden to trade in animals

;

or to keep cats or dogs, because tliese are car-

nivorous beasts ; or to make fire without necessity,

or to possess or sell any sharp instruments, or

weapons, nets, or snares. ' Thou shalt not be an
ambassador, because by thy agency a war might
break out. Warriors or armies thou shalt not
even look at. Thou shalt not bind anybody
. .

.' The interdiction to steal is also drawn out to

its farthest consequences. It prohibits incorrect

weights and measures, and arson. The command-
ment against untruthfulness and lying includes all

cheating by word and gesture, all backbiting or

calumny, even the mention of faults and sins of
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the brethren in the faith. Further, the principle

of universal love causes the Code of ' Braliraa's

Net' to forbid slave-dealing and slave- keeping.
The honour of having prohibited slavery more
than fifteen hundred years ago belongs, therefore,

to Buddhism. Complete forgiveness for any wrong
whatsoever is required— all revenge, even for the
murder of a father or mother, being forbidden.

The Buddhist code does not, of course, merely
preach abstinence from crime and sin, but enforces

also active cultivation of virtue—a natural conse-

quence, indeed, of its great principle of promoting
the good and salvation of every one. It ordains the
rescue of creatures from imminent death always
and everywhere, the giving of possessions to others

without the slightest regret or avarice, especially

to brethren in the faith. 'Thou shalt sell for

them thy kingdom, thy children, whatever thou
possessest, even the flesh of thine own body ; nay,
thou shalt give thy flesh to satisfy the hunger of

wild beasts. All injury, insult, and calumny
which falleth on others shalt thou divert upon
thyself. Thou shalt hide thine own virtue and
excellence, lest they eclipse those of others.' It is

further ordained to nurse the sick, and to ransom
slaves. It is strictly forbidden to do anything
which might induce another to a sinful act, and
which, as a consequence, might be an impediment
on his way to salvation—such as to sell spirituous

liquors or to facilitate their sale ; or to commit
incest, since such an act also makes another
person sin.

Salvation being the alpha and the omega of
' Brahma's Net,' the Code which bears its name
abounds with rescripts on the preaching of the
Doctrine and the Laws. The commandments must
be learned by heart, recited constantly, printed
and reprinted, published over and over again.
• Thou shalt to this end,' it proclaims, ' tear off

thine o>\ti skin for paper, use thy blood for ink,

thy bones for writing-pencils.' On the other hand,
it is a grave sin to refuse to listen to sermons on
the holy religion, or to treat carelessly any foreign
preacher or apostle—they must all be hospitably
received, and requested to preach three times a
day ; and from all sides disciples and monks must
run to them to hear. Religious books must be
treated with idolatrous care, and even sacrifices

must be offered to them, as if they were living

saints.

As we might expect, the Code of ' Brahma's
Net ' does not fail to mention conventual life. It

demands that convents shall be erected with
parks, forests, and fields, that is to say, with
grounds on the products of which the monks may
live. It ordains the erection of pagodas of Buddha
for the exercise of dhyana, and forbids mandarins
to hinder their erection, or to confiscate any of

their possessions. As a matter of fact, history
has many cases to record of zealots who founded
monasteries, or gave of their wealth to increase
their estate and income, and therewith the
number of their monks. Yet, in by far the
majority of cases, they have been erected and
supported for the regulation of the climate, or, as
the Chinese themselves say, iorfung-shui purposes.
From the 4th cent. A.D. we find mention of the
erection of convents in mountains where dragons
caused thunderstorms and tempests, floods and
inundations—with the object of bridling these
imaginary beasts ; or where, on the contrary,
monks had conjured away droughts by compelling
dragons to send down their rains ; and it is a fact

that, to this day, people and mandarins openly
confess that such institutions exist for hardly any
purpose but regulation of winds [fung) and rainfall

\shui), and, consequently, to secure good crops, so

often endangered in treeless China by droughts.

Thus it is that convents are generally found in

mountains which send down the water without
which cultivation of rice and other products in the
valleys is impossible ; thus it is that, conversely,
the people, protected in this way, support the
convents with gifts, for which the monks are
bound to perform their ^<ra-readings and their
religious magic for the success of agriculture.
And it is on the same important considerations
that mandarins, however thoroughly Confucian
they are, support the convents, and lack the
courage to sequestrate and demolish them.
The influence of a Buddhist convent on weather

and rainfall is mainly due to the fact that it

harbours in its central or principal part, which is

the great sanctuary, church, or chapel, three large
images of the Triratna, tliat is to say, of the
Dharma, or Order of the Universe, the Buddha,
or the Universal Light, and the Sahgha, or
assembly of Bodhisattvas, Devas, Arhats, and the
whole host of saints who perform their part in the
revolutions of the Universe. The place of the
images of these three highest universal powers has
been calculated with the utmost care hyfung-shui
professors, so that all the favourable influences of
the heavens, mountains, rivers, etc., converge on
them, and may be emitted by their holy bodies
over the whole country around. In many cases,

a pagoda is erected for the same purpose in the
immediate neighbourhood of the convent, on an
elevated spot commanding a wide horizon. It

contains an image of Buddha, or, if possible, a
genuine relic of his own body, in consequence of

which it becomes a depository of Universal Light,
always driving away the mdras, or spirits of

darkness and evil. Such a tower, therefore, pro-

tects and blesses the whole country bounded by its

horizon, as the Buddha himself in his own person
would do.

Seeing that the holy ' Sutra of Brahma's Net ' ia

the very basis of the system of Buddhist religious

life in the Far East,—the principal instrument of

the great Buddhist art of salvation,—it certainly
deserves to be called the most important of the
sacred books of the East. Its importance is also
paramount from the fact that it has exercised its

influence for at least 1500 years, if the general
statement is correct that a preface was written to

it by Sang Chao, who lived in the 4th and 5th
centuries of our era. A study of that influence is

a study of the history of Mahayana Buddhism
itself, as it has prevailed not only in China, but
also in Indo-Chma, Korea, and Japan. Such a
study might show that the book nas been the
mightiest instrument for the amelioration of

customs and morals in Asia.
Certainly the career of Buddhism cannot be said

to have been a very happy one. It might, on
account of its noble principles of humanitarianism,
have deserved a better fate. It had no enduring
success in India, where it was bom ; Brahmanism
and Sivaism there have actually superseded, not to

say destroyed, it. Nor has it met with better

fortune in China. There it has never been able to
supplant Confucianism, the religion of the State.

On the contrary, after some centuries of consider-

able prosperity and growth, a strong reaction
against it set in from the Confucian side, reducing
the Church and its monachism in course of time to

the pitiable state in which we know it at the
present day. The chief reason of that spirit of

antagonism and persecution was, of course, that
it did not, like Confucianism, give truth pure and
unalloyed. It was a heterodox religion. The
greatest triumph of the opposition was in A. D. 845,
when the emperor Wu Tsung decreed that the
4600 convents and the 40,000 religious buildings in

the empire should be pulled down, and that the
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260,000 monks and nuns should adopt secular life.

Herewith the glory of the Church was gone for

ever ; the number of its monasteries and ascetics

remained from that time at a minimum level ; the
State henceforth has continued to give Confucian-
ism its full due, that is to say, it has maintained
to this day the laws and rescripts shackling the
Church, and has even increased their severity.

The Ta-Ts'ing luh li, the great Code of Laws of

the empire, prohibits the erection or restoration

of Buddhist convents without special Imperial
authorization, and forbids any priest to have more
than one disciple, or to adopt this profession before
he is forty years old. The result of these laws,
which have oeen doing their work for at least five

hundred years, has been that the days of the
Buddhist convents seem numbered. The hundreds
of stately edifices, which, as books profusely inform
us, once studded the empire, can now be found by
dozens only ; and even from these all but a few of
the clergy have disappeared. Nuns are rare.

But the influence of the Church and its doctrines
survives among the people. It gives birth to
numerous lay-communities, the members of which
make it their object to assist each other on the
road to salvation. They are a natural fruit of the
doctrine that, to obtain salvation, it is not at all

necessary to retire into a monastery ; for ordinary
men and women it is quite sufficient to obey the
five fundamental commandments against murder,
theft, adultery, lying, and alcohol—this obedience
being capable of raising them to the sanctity of

the devas, or gods. Frequently we find such
societies mentioned in books under denominations
which evidently bear upon their principal means
for reaching sanctity ; but about their doctrines or

rules we read very little. The first and principal
commandment compels them to be strictly vege-
tarian ; and they apply themselves to the
rescuing of animals in dant;er of death and to
other works of merit, as well as to the worship
and invocation of the chief saints who lend the
seekers after salvation a helping hand, namely,
Sakya, Amitabha, and Maitreya, and the merciful
Avalokitesvara, or Kwan-yin. These names are
continually on sectarian lips. The female element
plays a part of great importance, even a pre-
dominating part, in the sects. The broad uni-
versalistic views of the MahaySna Church even
compelled it to regard Confucianism and Taoism
as parts of the Order of the World, and therefore
as ways leading to salvation. Hence the Buddhist
sects naturally contain elements borrowed from
the religion and ethics of Confucius and Lao-tse.
It is, indeed, the nature of those sects to be
eclectic. They bear irrefutable evidence to the
blending of Buddhism, Taoism, and Confucianism
into a single religion ; the Chinese saying that
these three religions are but a single one is

realized by sectarianism. In the principal sects

the Buddhist element predominates in every
respect, their institutions being moulded upon
Buddhist monasticism. They possess everything
pertaining to a complete religious system : founders
and prophets, a hierarchy and a pantheon, com-
mandments and moral philosophy, initiation and
consecration, religious ritual, meeting-places or
chapels with altars, religious festivals, sacred
books and writings, even theology, a paradise, and
a hell—borrowed principally from Mahayanistic
Buddhism, and partially from old Chinese Taoist
and Confucian Universalism. It is through these
associations that piety and virtue, created by
hopes of reward, or by fears of punishment here-
after, are fostered among the people, who, but for
the sects, would live in utter ignorance about such
matters ; indeed, Confucius and his school have
written or said nothing of Importance on these

subjects, and the Taoist aspirations after virtua

and religion have evidently died. The sects thus
fill a great blank in the people's religious life.

They are accommodated to the religious feelings

of the humble, and, by satisfying their cravings
for salvation, are able to hold their own, in spite

of bloody oppression and persecution by the
Government. Spiritual religion exists in China
principally within the circle of Buddhism ; and
through the sects Buddhism meets the human
need of such an inward religious life.

To divert the dangers of State persecution, it ia

for sects a matter of the highest importance to

keep their existence secret ; they are, in fact,
' secret societies,' branded as dangerous to morality,
to the State, and to the people. History proves
that they have often fostered agitation, sedition,

and even rebellions, and civil wars which have
raged for years. Such events may have to be
considered as outbursts of suppressed exasperation,

provoked by centuries of cruel oppression. For
the suppression of the sects the State has enacted
a series of laws in the Ta-Ts'ing luh li.
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CHINA (Islam in).—See IsLAM (in China).

CHINA (Jews in).—The existence of Hebrews
in China undoubtedly dates back a considerable

period. By many authorities (e.g. Gesenius, Thes.

948 ff.; Delitzsch and Cheyne in their Comm.) the
reference in Is 49'^ to ' the land of Sinim ' is con-

sidered to relate to the Chinese Empire ; and
although others (e.g. Cheyne, Introd. to Is. ; Dillm.-

Kittel, Com. ; Duhm, Com. )
question this interpreta-

tion, intercourse between Jewish merchants settled

in Persia and the ' silk-men,' as the Romans called

the Chinese, is undoubted. The Seres (Chinese)

are frequently mentioned in Latin literature in

connexion mth silk: e.g. Ovid, Am. I. xiv. 6;
VergU, Georg. ii. 121 (the latter passage refers to the

belief that silk was made from the leaves of trees).

The adjective serious means 'silken,' as, e.g., in

Propertius, IV. viii. 23; and the neuter seWcwm is

used by later writers (Ammianus, Isidorus, the

Vulgate) as a substantive= ' silk.' With regard to

the exact date of a permanent Hebrew settlement

in China there is considerable doubt. From the

inscription stUl preserved at Kai-Fung-Fu it appears

that the colony settled in that city during the

Han dynasty, which lasted from 206 B.C. untU
A.D. 221. It is also stated more definitely that the

settlement took place under the Emperor Ming-ti

o.f this dynasty, who reigned from A.D. 58 to 76.

The year 69 was that of the fall of Jerusalem, a
calamity that led to a still wider dispersion of

the Jews, and it is quite possible that one of the

remotest eft'ects of the Koman victory was the

establishment of a Jewish colony within the limits

of the Chinese Empire. A Jewish traveller, Sulai-

man, of the 9th cent., claims that the settlement

was made in the year A.D. 65 (see Ibn Khordadbeh,
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The Book of Ways). The severe Babylonian per-

*scutions of a generation earlier, that led to the
massacre of at least 50,000 Jews, have also been
pointed to as a possible cause of the immigration,
and similar occurrences in Persia in the middle of

the 3rd cent, have been quoted for the same reason.

The undoubted traces of Persian influence in the
ritual of the Chinese Jews prove conclusively
some connexion with Persia, and it is possible

that the 3rd cent, may have seen an immigiation,
though not necessarily the first, of Jews into China.
In Renaudot's translation of Ancient Accounts of
India and China, by two Mohammedan Travellers

who went there in the Ninth Century, it is stated

that at that date Jews had been settled in China
from time immemorial. The other extreme is

adopted by a Chinese authoritj (JE, art. ' China'),

who states that seventy families landed in Honan
in A.D. 950 and were settled by the Government
at Peen-lang (afterwards Kai-Fung-Fu). If the
view be adopted that the Jewish colonies in China
were not all established at the same time, but by
diflerent batches of immigrants, none of these

varying dates need be discarded without examina-
tion. In some quarters the view is held that the
settlements were in reality anterior to any of the
dates already mentioned, and that the Hebrew sect

do not derive their origin from Jewish settlers

either previous or subsequent to the fall of Jeru-
salem, but to their kinsmen the Israelites who
set out on their wanderings some centuries earlier.

In short, China, no less tlian every other province
of the world, has been pointed to as the hiding-

place of the Lost Ten Tribes. In support of this

view, however, little or no evidence is produced.
One piece of evidence that supports the great
antiquity of the settlements is the name Tiao-
Kiu Kiaou or ' Pluckers-out of the Sinew ' (cf.

Gn 32^^), which is applied to the settlers by their

Chinese neighbours. If the colonists had arrived

much later than the 1st cent., it is certain that
other customs adopted in obedience to Rabbinical
precept would have attracted more attention from
the natives than that of plucking out the sinew
that shrank. Certain pecufiarities in the synagogue
ritual also support the theory of a very early settle-

ment.
The suggested sources of the immigration are

almost as numerous as the periods during which it

is said to have taken place. In the Kai-Fung-Fu
inscription of 1489 it is stated that the religion

practised in the synagogue came from Tien-Cliou
(India?), and further that the seventy families who
arrived in the 10th cent, came from ' Western
Lands.' This immigration is believed by Edouard
Chavannes (Revue de Synthase historique, Dec.
1900 [cf. Bibliotheca Sinica", 591]) to have come
by sea from India, from the Jewish colonies that
were already in existence there. In the 14th

cent. , Ibn Batiita, an Arabic writer, in his account
of Al-Khansa (Hang-chou or Canfu) refers to the
numbers of Jews settled there for commercial
purposes. At that period Peen-lang was also an
important city, and, the ordinary trade routes
running through Persia and Khorasan, it is sug-
gested that the Jews came by those roads as

ordinaiy merchants. Still another supposition is

that these Jews, or a section of them, formed a
portion of Alexander's army. The introduction of

silk into China has also been attributed to these
newcomers.
But little is known of the history of the sect

during the Middle Ages. In the 8th cent, the
Emperor appointed an officer to look after the
affairs of the colony. The two Muhammadan
traveUers to whom allusion has already been made
state that in the 9th cent, the sect was very
numerous and influential, and that of the 100,000 or

120,000 alien victims of the Bai-chu revolts, a large

proportion consisted of Jews. Other causes also

tended to reduce the Jewish population at that
time, for many ' for the sake of nches and prefer-

ment have abjured their own religion.' A passing
reference to Jewish prosperity and influence in

China is found in Marco Polo's account of his

travels (Murray's tr. p. 99). Occasional mention
of the colony is also found in Chinese annals.
Under the year 1329 they appear in connexion
with legislation for the taxation of dissenters.

Twenty-five years later, rich Jews and Muham-
madans were invited to assist in suppressing the
several insurrections that were then raging.
Although Jewish colonists are known to have

settled in several districts of China—in Canton,
Ningpo, Nan-King, Peking, etc., it is only regard-
ing the settlement in Kai-Fung-Fu that we nave
any information. The city itself has undergone
many vicissitudes since its first establishment. In
its earliest days it was the capital of a petty
kingdom, and later it became annexed to other
districts. In the course of its career it has borne
many names. It first obtained its present designa-
tion m the 3rd cent, of the present era, but changed
it after an interval for that of Peenchow, only to

resume its former appellation after a short period.

The city was then known in succession as Leang-
Chow, Nang - kin, and Peen - lang. Finally, it

resumed the ancient designation or Kai-Fung-Fu.
The period of the city's greatest prosperity was
the 12th century. It then measured six leagues
in circumference, and had a population of more
than a million families. Its palaces and gardens
were famous, and the approaches to the city
renowned. Its vicissitudes have included fifteen

inundations, six extensive fires, and eleven sieges.

The early settlement.—The early history of the
Jewish community in Kai-Fung-Fu can best be
learned from the following abstracts of the transla-

tions of inscriptions on stone tablets found in the
city and dated respectively 1489, 1512, and 1663.
From the first we learn that
•Seventy families, viz. Li, Yen, Kao, Chao, and others, came
to tlie Court of Song, bringing as tribute cloth of cotton from
Western lands. The Emperor said, *' You have come to China.
Keep and follow the customs of your forefathers, and settle at
Peen-lang (Kai-Fung-Fu) "

'

In the first year of Long-hing of the Song dynasty (1163),
when Lie-wei (Levi) was the Ouseta (Rabbi), Yentula erected
the synagogue. Under the Yuen dynasty, in the sixteenth
year of the Che-Yuen cycle (1279), the temple structures were
rebuilt. The dimensions on each side were thirty-five tcfuing
(about 350 feet).

The Emperor Tai-tsou, who founded the Ming dynasty,
granted in 1390 land to all who submitted to his authority, on
which they could dwell peacefully and profess their religion

without molestation. The Jews had ministers of religion, who
were called ilari-la (Mullah), to rule the synagogue and to
watch over the religious institutions.

In the nineteenth year of Yong-Io (1421), Yen-Cheng, a
physician, received from the Emperor a present of incense, and
permission to repair the synagogue. Then was received the
grand tablet of the Ming dynasty to be placed in the synagogue.
The Emperor bestowed honours and titles upon Yen-Cheng.

In 1461 there was an overflow of the Yellow River, and the
foundations alone of the synagogue were left standing. Li-Yong,
having obtained the necessary permission from the provincial
treasurer, rebuilt the temple and had it decorated.
Later on, the cells at the rear of the synagos:ue were put up,

and three copies of the Holy Law were placed there. A copy
of the Law had, before this, been obtained from Ning-pouo

;

another had been presented by Chao-Yng of Ning-pouo,
Various dignitaries presented the table of offerings, the bronze
vase, the flower vases, and the candlesticks. Other members
of the community contributed the ark, the triumphal arch, the
balustrades, and other furniture for Israel's temple called
I-se-lo-nie-tien.

The second inscription furnishes little historical

information additional to that already obtained.

The following passage is, however, of interest

:

' During the Han dynasty this religion entered China. In

1164 a synagogue was built at Peen. In 1298 it was rebuilt.

Those who practise this religion are found in other places than
Peen,'

The third inscription, after repeating the his-
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torical incidents mentioned in the first, continues

with a graphic account of the events that followed

the fall of the Ming dynasty in 1642 :

The city underwent a six months' siege by the rebel chief

Li-Tse-Cheng, who eventually caused its fall by diverting the
Yellow River. The loss of life was ^'reat, and the synagogue
was destroyed ; about 200 Jewish families were saved, and took
refuge on the north side of the river. The names are recorded
of those who succeeded in saving the scrolls and other sacred
books which were floating on the water. These, with other
sacred writings which were rescued out of the ruins of the
synagogue, were placed in a large house away from the city,

where, for a time, the Jews assembled for Divine service.

About ten years afterwards, Chao Yng - cheng, a Jewish
mandarin from the province of Chen-si, who was in command
of a force of soldiers, came to Peen and did much to restore

the city, the roads, and the bridges. Aided by his brother,
Yng-teou, he induced his co-religionists to return to the city

and to take up their old habitations close to the temple, which
was rebuilt in the year 1653, in the tenth year of the reign of

Choen-che. Full particulars are given of the work of recon-
struction and of the part taken by the members of the seven
houses. It was not possible to make up more than one com-
plete scroll of the Law out of the parchments recovered from
the waters. This task was entrusted to their religious chief.

The scroll, much venerated by the faithful, was placed in the
middle of the ark. Twelve other scrolls were gradually collated
and put in order by members of the community, whose several

names are given on the back of the stele, and the other holy
writings and prayer-books were repaired and revised with
every care. The commandant Chao Yng-cheng, before leav-

ing the city, wrote an account of the vicissitudes undergone by
the sacred scrolls, and his brother published a book of ten
chapters on the subject. Several high mandarins, whose names
are given in the stele, took a part in the work of the restoration
of the synagogue, and also in the erection of the stele, which took
place in the second year of Kang-hi of the Tsing dynasty (1663).

An Orphan Colony. — The discovery of the
' Orphan Colony ' is entirely due to the efforts of

Jesuit missionaries, and especially to those of one
of a cultured and enlightened band that was sent
out to Pelting at the end of the 16th century.
These Jesuits were so well received in Peking that
some of them were raised to the rank of Mandarin,
and several, as Presidents of the Tribunal of Mathe-
matics, were the official advisers of the Government
on matters relating to the Calendar and Astronomy.
It was one of them, Father Ricci, who first, by
accident, came into contact with a native Jew.
One day, Ricci received a visit from a native
scholar who had come to Peking to pass an ex-
amination for a Government appointment. He
had heard of Ricci's religious beliefs, the worship
of one God, the Lord of Heaven and Earth. He
knew that he was not a Muhammadan, and the
visitor therefore concluded that the stranger's
religious beliefs were the same as his own. Ricci
on his part was struck by the physiognomy of his

visitor, diflering as it did from those to which he
had become accustomed in China. He took him
into his oratory, where he knelt before the picture
of the Holy Family with St. John and another of

the Evangelists. The visitor followed his example,
saying, ' We, in China, do reverence to our ances-
tors. This is Rebecca with her sons Jacob and
Esau ; but as to the other picture, why make
obeisance to only four sons of Jacob ? Were there
not twelve?' Mutual explanations followed, and
it then transpired that Father Ricci's visitor was
an Israelite (so he described himself, not a Jew),
and came from Kai-Fung-Fu. In that city there
were ten or twelve families of Israelites, with a
synagogue recently renovated in which a scroll of
the Law four or hve hundred years old was pre-
served. The visitor recognized old Hebrew char-
acters, but was unable to read them. The know-
ledge was, however, by no means lost in the colony.
Other visits from native Jews followed, and three
years later Ricci succeeded in sending a native
Christian to Kai-Fung-Fu. His report confirmed the
statements of the Jewish visitors. Correspondence
ensued between Ricci and the native Jewish com-
munity, in the course of which the local Rabbiship
was offered to the Jesuit provided that he was
willing to reside with them and to abstain from the

flesh of the swine. Ricci's successor, Julius Aleni,
possessed a knowledge of Hebrew, and visited the
colony himself in 1613. In Nan-King Semmedo
learnt that the last five families in that city had
recently joined the Muhammadans, the community
nearest akin to them ; and writing in 1C42, he
alluded to four Chinese towns in which native
Jews were then living in favourable circumstances.
Almost a century elapsed before the next Euro-

pean visited the colony. Father Gozani in 1704
went on direct instructions received from Rome,
and was favourably received and obtained valu-
able information. On later occasions the Papal
authorities sent Gaubel and Domenge on similar
errands, and in these instances also the visits were
by no means barren of results. These visits con-
tinued at frequent intervals until 1723, when the
Emperor Yong-Ching expelled all missionaries from
the province.

The next attempt to get into communication
with the colony was made by the Anglo-Jewish
community. In 1760, Haham Isaac Nieto, the ex-
spiritual head of the London community of Spanish
and Portuguese Jews, addressed to the Cninese
colony a letter couched in sympathetic terms, and
asking for information on a variety of points. No
trace can he found of the receipt of any reply,

although one in Hebrew and Chinese is said to

have come. Nine years later, Kennicott of Oxford
attempted to get into communication with the
colony, but witnout success ; and similar unsatis-

factory results attended the efforts made by
Tychsen in 1777 and 1779. In 1815 some English
Jews sent a letter which undoubtedly reached the
people for whom it was intended. The messenger,
however, did not await a reply, and this oppor-
tunity for a continued correspondence was lost.

Destitution and decay.—The treaty of Nan-King
in 1842 and the opening of five treaty ports gave
great facilities, as compared with those hitherto

existing, for intercourse with China. James
Finn, British Consul in Jerusalem, began to take
an interest in the Jewish remnant in China, and in

1845 addressed a letter to the community. This
letter was duly delivered, but by a series of acci-

dents the reply did not reach Finn until 1870.

From that reply it was ascertained that the con-

dition of the colony had become very precarious.

Destitution and religious decay were prevalent.

The scrolls of the community were still intact, but
none of its members could read them. Only one
of them, a woman of more than seventy years, had
any recollection of any of the tenets of their faith.
' Morning and night, with tears in our eyes and with
offerings of incense, do we Implore that our religion

may again flourish.' The community was without
ministers, and its temple was in ruins. The prayer
of the writer and of his co-religionists was that

assistance should be aftbrded them in the restora-

tion of their house of prayer, and that they should
be supplied with teachers who would give them
instruction in the ordinances of Judaism.
This pathetic statement of the condition of affairs

v/as confirmed by the messengers sent to Kai-Fung-
Fu in 1850 and 1851 by the then Bishop of Hong-
Kong:

' The expectation of a Messiah seems to have been entirelj

lost. . . . They had petitioned the Chinese Emperor to have pity

on their poverty, and to rebuild their temple. No reply had
been received from Peking ; but to this feeble hope they still

clung. Out of seventy family names or clans not more than
seven now remained. ... A few of them were shopkeepers in

the city ; others were agriculturists at some littledistance from
the suburbs ; while a few families also lived in the temple

precincts, almost destitute of raiment and shelter. Accordmg
to present appearances, in the judgment of native messengers,

after a few years all traces of Judaism will probably have dis.

appeared, and this Jewish remnant will have been amalgamated
with and absorbed into surrounding Muhamniadanism ' {North

China Herald, Jan. IS, 1851).

The number of the community was at first esti-
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mated at about 200 individuals, but later visitors

came to the conclusion that they far exceeded this

total. The rite of circumcision was practised,

'though the tradition respecting its origin and
object appears to be lost among them.' These
messengers from Hong-Kong succeeded in copying
the Jewish inscriptions and obtained several of the

books in the possession of the community. They
also brought back two members of the colony, who
stayed for a few months at Shanghai.
One of the results of these successful efforts to

get into communication with the colony was that
the attention of the English and American Jewisli

communities was directed towards its existence.

Efforts were made both in England and in the
United States to send Jewish missionaries to the
Orphan Colony, but they were in every instance

foiled—by the outbreak of the Tai-Ping "Rebellion,

or of the American Civil War, or by the death of

Benjamin II., the Jewish traveller who had been
engaged by the Anglo-Jewish community to visit

their secluded co-religionists.

In 1866, W. A. P. Martin, an American Pres-

byterian missionary, published the journal of

his visit to the colony. He also found the com-
munity in a very decayed condition. The temple
was represented by one solitary stone, inscriptions

on which recordea the erection of the synagogue
and its subsequent rebuilding. The descendants of

its builders admitted with shame and grief that
they had themselves demolished the walls still

standing in their time. Their physical wants
needed appeasing, and in order to satisfy them
they had sold the timber and stone of which the
edifice had been constructed.

In July 1867, the first .Jewish visitor for centuries,

a German, J. L. Liebermann, arrived at Kai-Fung-
Fu. Other visitors followed. Their tales showed
a sad agreement. Within the last few years re-

peated efibrts have been made to save the Orphan
Colony to Judaism. The leading Jewish citizens

of Shanghai formed a rescue committee, and
in August 1900 a native messenger was sent to

Kai-Fung-Fu with a letter in Hebrew and Chinese
addressed to the Jewish community there. The
messenger returned to Shanghai towards the end
of October, with a reply in Chinese in which the
writer promised that, when the country was more
settled, some members of the colony would visit

Shanghai. Further correspondence ensued, and
resulted ultimately in this promise being fulfilled

in 1901 and 1902. The two youngest of the
visitors were circumcised and received instruction

in Hebrew and Judaism, the object being to send
them back to their people in the capacity of

teachers. In 1902 also, in response to repeated
petitions, the Chinese Government granted the
community new title-deeds to the land on which
their temple originally stood. The original deeds
were lost during the Tai-Ping Rebellion.

The Early Synagogue.—According tothe accounts
of the Jesuit visitors in the 18th cent., the syna-
gogue at Kai-Fung-Fu was kno^vn as Li-pai-se (the

weekly meeting-house), as it was for the most part
opened only on the Sabbath. The worshippers
removed their shoes before entering the building,

and wore a blue head-dress during service, to dis-

tinguish them from the Muhammadans, who wore
white. The reader of the Law covered his face

with a transparent veil in imitation of Moses
(Ex 34™), and wore a red silk scarf depending from
the right shoulder and tied under the left. By the
side of the reader stood a monitor to correct him
if necessary. The prayers were chanted, and no
musical instruments were used. The congregation
wore no tallithim. The festivals as well as the Day
of Atonement were duly observed. The Feast of

Simchath Torah also received recognition, and, ac-

cording to the testimony of Father Domenge, the
service on that day included the customary pro-
cession of scrolls of the Law. The liturgy contains
services for the Fast of Ab and for Purim. The
New Moon was also celebrated as a festival, a
trace of pre-Talmudic tradition. The Calendar
and mode in which the festivals were fixed agreed
with those in use among modem Jews, as well as
with those of the non-Jewish Chinese, whose system
is similar to that of the Jews. Circumcision was
observed, proselytism discouraged, and inter-mar-
riage forbidden. The sacred Ijooks were used in
casting lots, and homage was paid to Confucius as
was also done by non-Jewish inhabitants. The name
of the Deity was never pronounced, but Etunoi—
the equivalent of the Hebrew Aclonai—was used as
a substitute. These Jews refrained from the use
of heathen musical instruments at their wedding
ceremonies, and abstained from the flesh of swine.
They did not, however, refuse to eat of the flesh of
animals which have undivided hoofs. Peculiarly,
this restriction was exercised by another small
sect believed to be the descendants of Syrian
Christians.

The following is an abstract of their .Biblical

story :

'Abraham was the nineteenth in descent from Adam. The
patriarchs handed down the tradition forbiddinjj the malting
and worshipping of images and spirits, and the holding of
superstitions. Abraham pondered over problems of Nature,
and arrived at the beUef m the one true God, and became the
founder of the religion we believe in to this day. This happened
in the 146th year of the Cheou dynasty. His belief was
handed down from father to son till Moses, who, it is found,
was alive in the 613th year of the Cheou dynasty. He was
endowed with wisdom and virtue. He abode'forty days on the
summit of Mount Sinai, refraining from meat and drink, and
communing with God. The fifty-three portions of the Law
had their origin with him. From him the Law and tradition
were handed down unto Ezra, who was likewise a patriarch.
After the Creation, the doctrine was transmitted by Adam to
Noah ; thence unto Abraham, Isaac, and Jacob, and afterwards
through the twelve patriarchs to Moses, Aaron, and Joshua.
Ezra promulgated the Law, and through him the letters of the
Yew-thae (Jewish) nation were made plain.'

The books of the sect consist of the Pentateuch,
the Prayer-Book, and, according to the first Jesuit
visitor, Maccabees, Judith, and Ben Sira in Ara-
maic. The Pentateuch is divided into fifty-three

portions— not fifty - four, as among the modem
Jews. The sect also possessed the Haphtorah, or
portions of the prophets to be read on festivals

and sabbaths, and the books of Esther, Ezra,
Nehemiah, and a portion of Chronicles. Other
books in the collection are the Kean^-Chang, or
the Expositors, apparently commentaries, and the
Le-pae, or ceremonial books. Job, Proverbs, the
Song of Solomon, Eccleslastes, Ruth, Lamenta-
tions, and Psalms were apparently not found,
although their omission from the catalogue does
not assure their non-existence. The books brought
to Europe were carefully examined by A.
Neubauer, who came to the conclusion that the
ritual was undoubtedly of Persian origin. In fact

he identified it with the Persian ritual, of which,
unfortunately, but very little is known. If there
were any doubt concerning the origin of the
Chinese Jews, the fact that all the directions for

the ritual of their prayers are in Persian would
dispel it. The Persian used, however, is not the
old language, but that spoken since Firdausi. This
evidence of language would suggest a late immigi-a-
tion, long after the dynasty of Han, unless the
view be accepted that intercourse with Persia was
continued subsequently to the original settlement
in China, and that it was from Persia that the
colony drew its books and possibly its instructors.

Parts of the Mishna are quoted in the Prayer-
Book, but nothing from the Gemara. It is also
necessary to notice that vowel-points are placed
very arbitrarily. The Pesach Haggadah is almost
the same as that of the Yemen Jews, whose ritual
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was closely allied to that of Persia. Some of the
books of the sect have been brought to Europe
and are in the museum of the London Society for

Promoting Christianity among the Jews, in the
British Museum, in the Libraries of the Universi-

ties of Oxford and Cambridge, at Yale College, in

the Lenox Library, New York, in the Vienna
Library, at Paris, and in the possession of the Hon.
Mayer Sulzberger, at Philadelphia.
The pronunciation of Hebrew by the Chinese

Jews, in consequence of their surroundings, difi'ers

somewhat from that customary among modern
Jews. For instance, ."nin is pronounced thoulahxt,

n'B'Kn^ pieleshitze, nior shmotze, Nifn vajekelo, n3iD3

piemizepaul, etc.

LiTHftATURE.—The literature of the subject is considerable,
and appears in several languages :—A. Semmedo, Letters frorm
Jesuit Missions (1627), and Further Reparts (1642) [Lettre^
idijiantes et curieuses, vols. vii. and xxi.] ; Lee, The Travels of
lim £a(w(a (1829) ; E. Renaudot, Ancient Accounts of India
and China( London, 1733) ; Trigraltius, de Christiana Expedi-
tione apud Sinas (1015) ; Duhalde, Description de la Chine
(1735); Kennicott, Dissertatio generatis in. Bihlia Sebraica
(1776) ; Kaegleiri, NoiitUe SS Bibliorum Judceorum in Imperio
iSinfirtjrt" (1305); Grosiers, Descripti(mdela Chine^ (1520); Abbd
Sionnet, Bssai sur les Juifs de la Chine (1837); A. Kingsley
Glover, Jewish Chinese Papers (1894) ; H. Cordier, Les Juifs en
CAi7i« (1891) ; Jerome Tobar, Inscriptions juives de Kai-Fong-
FoUy Shanghai, 1900 ; The Jews at Kae-Fung-Foo, London
Missionary Society's Press (1853) ; L J. Benjamin II., Acht Jahre
in Asien und Afrika, 1858; China's Millions, vol. xvi. No. 4;
REJ XXXV. and xli.; JQti viii. x. and xiii.; Lopez, Les Juifs en
Chine ; J. Finn, The Jews in China (1S43), and the Orphan
Colony of Jews in China (1872) ; Christopher Theophilus von
Murr, Versuch einer Geschichte der Juden in Sma (1806)

;

Jewish Chronicle, 29th April 1864, 11th July 1879, 6th April 1900,
22nd July 1900, 4th Jan. 1901, 7th June 1901, 4th Aug. 1901, etc

Albert M. Hyamson.
CHINOOKS.—The Chinook Indians are a

tribe which gives its name to an entire linguistic

family, speaking a tongue sharply ditl'erentiated

by grammatical peculiarities from those of the
surrounding peoples. The family includes those
tribes formerly dwelling on Columbia River from
the Dalles to its mouth (except an insignificant

strip of territory occupied by an Athapascan tribe),

and on the lower Willamette as far as the present
site of Oregon City. It also occupied a part of the
coast on each side of the mouth of the Columbia,
from Shoalwater Bay on the north to Tillamook
Head on the south. They dwelt in large wooden
houses, which were occupied on communal prin-

ciples by three or four families, often containing
twenty or more individuals ; but, as their food
supply consisted chiefly of salmon and roots, they
were forced to wander considerably from their

villages, especially in summer. By reason of their

trading habits and cupidity they may be regarded
as the Phoenicians of the Red Race. They made
extended trips to various parts of the surrounding
country for the purpose of bartering their wares,
and carried raids into the territories of other
peoples, making slaves of their captives, and
bartering them with other tribes. The village

was the chief social unit with them, and they
possessed no clan system. Each village, however,
possessed a headman, whose influence often
extended over several communities. In physical
organization they differed considerably from the
other coast tribes. They were taller, with wide
faces and prominent noses, the expression being
frequently one of extreme craftiness, whilst the
custom of artificially flattening the head by com-
pressing the front of the occipital region was
universal with them. They were divided into two
lin^istic groups—Lower Chinook, comprising
Chinook proper and the Clatsop ; and Upper
Chinook, comprising all the rest of the tribe, with
numerous dialectic differences. The Lower Chinook
dialects are now practically extinct. Of persons of

pure Chinook blood only about 300 now exist,

tjpper Chinook is stiU spoken by considerable
numbers, but the fusion of blood on the Indian

reservation, where most of the so-called Chinooks
now dwell, has been so great that the majority of

those who speak it cannot be said to be of Chinook
blood.

1. Type of religion.—The stage of religious

evolution to which the beliefs of the Chinooks may
be referred was that of zootheism, where no line

of demarcation exists between man and beast,

and all facts and phenomena of being are explained
in the mythic history of zoomorphic personages
who, though supernatural, can still hardly be
described as gods. The original totemic nature of

these beings it would be difficult to gainsay. They
appear to occupy a position between the totem and
the god proper—an evolutionary condition which
has been the lot of many deities. Allied mth
these beliefs we find a shamanistic medico-religious
practice, in which the various ' gods ' are invoked
for the assistance of the sick. Such a system is

rare among N. American Indian tribes, and bears
some resemblance to the systems in vogue among
the tribes of N.E. Asia.

2. Cosmogony.

—

' Coyote was coming. He came to Got'at. There he met a
heavy surf. He was afraid that he might be drifted away, and
went up to the spruce trees. He stayed there a long time.

Theu he took some sand, and threw it upon that surf. This
shall be a prairie and no surf. The future generations shall

walk on that prairie. Thus Clatsop became a prairie.'

Such is the myth which relates how Italapas, the

Coyote god, created the Chinookan district. He
then fixed the various tabus, especially as regarded
salmon-catching. Throughout the north-west,

west, and the Pacific coast of N. America
generally, the coyote is regarded either as the

creative agency, or as a turbulent enemy of the

creator himself. In the myths of the Maidu of

California, Kodoyanpe, the creator, has a prolonged

struggle -svith Coyote, who seeks to hamper him in

his world-shaping work, and is finally worsted by
his crafty foe. But in the myths of the Shushwap
and Kutenai of British Columbia, Coyote himself

is the creator, and in those of the Califomian
Ashochimi, Coyote appears after the Deluge, and
plants in the soil the feathers of various birds,

which grow into the various tribes of men {Stephen
Powers, Tribes of California, Washington, 1877, p.

200).

3. Mythological concepts.—These fall into four

classes: (1) supernatural beings of a zoomorphic

type, with many of the attributes of deity ; (2)

guardian spirits ; (3) evil spirits ; (4) culture-heroes.

(1) Zoonwrphic beings.—This class includes such
concepts as the coyote, blue-jay, robin, skunk, and
panther. As has been said, there is probably no
doubt that all these beings were originally totems

of various Chinookan clans, although these do not

appear to have possessed any special tribal names,
but are simply designated as ' those dwelling at

such and such a place.' The Chinooks may, how-
ever, have lost these tribal names—a common
occurrence when tribes become sedentary—and
yet have retained their totemistic concepts.

Italapas, the Coyote, as has been said, is one of

the chief of Chinook concepts of the first class, and
may be regarded as at the head of the pantheon.

Nearly equal to him in importance is Blue-Jay,

who figures in nearly every myth of Chinook
origin. But whereas Italapas, the Coyote, assisted

Ikanam, the Creator, in the making of men and
taught them various arts, Blue-Jay's mission is

obviously one of dispeace ; and he well typifies the

bird from which he takes his name, and from
which he was probably derived totemically. He
figures as a mischievous tale-bearer, braggart, and
cunning schemer, with many points of resemblance

to the Loki of Scandinavian mythology.
His origin is touched upon in a myth dealing with the

journey of the Thunderer through the country of the Super-

natural people, in which, with Blue-Jay's help, the Thunderer
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and his sOD-in-Iaw obtain possession of the bows and tar^^ets of

the Supernatural folk. They engage in a shooting-match with
the invaders, who win at first by using their own targets, but
when the Supernatural people suspect craft, they apree to the
substitution of shining Supernatural targets for their own, and
lose; and, as they had staked their own persons in the match,
they fall into the power of the Supernatural beings, who
wreak vengeance upon Blue-Jay by metamorphosing him into

the bird whose name he bears. ' Blue-Jay shall be your name,
and you shall eing " Watsetsetsetsetse," and it shall be a bad
omen.'
There is a trilogy of myths concerning Blue-Jay and his

Bister loi. loi begs him to talie a wife to share her labour, and
Blue-Jay takes the corpse of a chief's daughter from her grave
and carries her to the land of the Supernatural people, who
restore her to life. The chief, her father, discovers the circum-
stance, and demands Blue-Jay's hair In payment for his

daughter, but Blue-Jay changes himself into his bird sha^je

and (lies away—an incident which would appear to prove his

frec^uent adoption of a human form. When he flees, his wife
expires a second time. The ghosts then buy loi, Blue-Jay's

sister, for a wfe, and Blue-Jay goes in search of her. Arriving
in the country of the ghosts, he finds his sister surrounded by
heaps of bones, to which she alludes as her relatioua by
marriage. The ghosts take human shape occasionally, but,

upon being spoken to by Blue-Jay, become mere heaps of bones
again. He takes a mischievous delight In reducing them to

this condition, and in tormenting them in every possible

manner, especially by mixing the various heaps of bones, so
that, upon materializing, the ghosts find themselves with the
wrong heads, legs, and arms. In fact, the whole myth is

obviously one which recounts the 'harrowing of hell,' so
common in savage and barbarian myth, and probably invented
to reassure the savage as to the terrors of the next world, and
to instruct him in the best methods of foiling the evil pro-
pensities of its inhabitants. We find the same atmosphere in

the myth of the descent into Xibalba of Hun-Ahpu and
Xbalanque in the Popol Vuh of the Riche of Guatemala, in

which the hero-gods outwit and ridicule the lords of hell.

Skasa-it (Robin) is Blue-Jay's elder brother, and
his principal duty appears to consist in applying
sententious comments to the mischievous acts of

his relative. The Skunk, Panther, Kaven, and
Crow are similar concepts. That most of these
were supposed to be anthropomorphic in shape

—

probably having animals' or birds' heads upon men's
bodies—is proved not only by the protean facility

with which they change their shapes, but by a
passage in the myth of Anektcxolemix, in which
IS mentioned ' a person who came to the fire with
a very sharp beak, who began to cut meat ' ; and
another ' person ' splits logs for firewood with his

beak. But such concepts are notoriously difficult

of apprehension by those to whom the distorted

ajipearance of Nature—due to an intense familiarity
with and nearness to her—in the savage mind is

unfamiliar.

(2) Guardian spirits.—The Chinooks believed
that each person possesses a guardian spirit, or
sometimes two or three, which are seen by him
early in life. This proves conclusively that they
were still in the totemic stage. The guardian
spirit or totem was usually seen in a secluded spot,

to which the young warrior or maiden had with-
drawn for the purpose of selecting a totem.
A verified account of the manner in which a young Indian

beheld his totem states that the lad's father sent him to a
mountain-top to look for Utonaqan, the female guardian spirit

of his ancestors. At noon, on his arrival at the mountain, he
heard the howls of the totem spirit, and commenced to cUmb
the mountain, chilled by fear as her yells grew louder. He
climbed a tree, and still heard her howls, and the rustle of her
body in the branches below. Then fear took possession of him,
and he fled. Utonaqan pursued him. She gained upon him,
howling so that his knees gave way beneath him, and he miglit
not run. Then he bethought him of one of his guardian
spirits, and left her far behind. He cast away his blanket, she
reached it, and, after snuffing at it, took up the pursuit once
more. Then he thought of his guardian spirit the wolf, and a
new access of strength came to him. Still in great terror he
looked back. She followed behind him with a wolf-like lope,
her long teats brushing the ground. Then he thought of his
guardian spirit the bitch, and left her far behind. Late in the
day he reached a small deep creek. He knew that Utonaqan
was afraid of water, so he waded into the stream up to the
armpits. She came running to the bank, and at the noise of
her howling he fainted and fell asleep. Through the eyes of
Bleep he saw her as a human being. She said to him : 'I am
she whom your family and whom the Indians call Utonaqan.
You are dear to me. Look at me, Indian.' He looked, and
Baw that her throat and body were full of arrow-heads. After
that he slept, and awoke when the sun was high in the sky.
He bathed in the creek, and returned home.
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(3) Evil spirits.—The.se are many and various.
The most terrible appears to be the Glutton, who.se
app«tite nothing can satiate, but who devours
everything in the house, and, when the meat
supply conies to an end, kills and eats the
occupants. In the myth of Okulani he pursues
five brothers, after eating all their meat, and
devours them one by one ; but the youngest
escapes by the good offices of the Thunderer,
Ikenuwakcom, a being of the nature of a thunder-
god, whose daughter he marries.

(4) Culture-heroes.—Besides being reckoned as
deities of a zoomorphic and sometimes anthro-
pomorphic type, Blue-Jay, Italapas, and the others
may be regarded as partaking of the nature of
hero-gods, or culture-heroes. But they are not
always prompted by the highest motives in their
cultural activities, and are markedly egotistical
and selfish, every action being dictated by a desire
to prove superior in cunning to the foe vanquished.
To overcome difficulties by craft is the delight of

the savage, and those gods who are most skilled in
such methods he honours most. In the myths
relating to Blue-Jay and his sister loi, Blue-Jay
repeatedly scores against numerous adversaries,
but in the end is punished himself, and it is difficult

to say whether or not the world is any the wiser or
better for his efforts. But the idea of good accom-
plished is a purely relative one in the savage mind,
and cannot be appreciated to any extent by civilized

persons.

4. Ideas of a future state.—The Chinooks believe
that after death the spirit of the deceased drinks at
a large hole in the ground, after which it shrinks
and passes on to the country of the ghosts, where
it is fed with spirit food. After drinking of the
water and partaking of the fare of spirit-land, the
soul becomes the irrevocable property of the dead,
and may not return. But every person is possessed
of two spirits, a greater and a lesser. During
sickness it is this lesser soul which is spirited
away by the denizens of ghost-land. The Navahos
have a similar belief. They assert that in the
personal soul there is none of the vital force which
animates the body, nor any of the mental power,
but a species of third entity, a sort of spiritual

body like the ka of the ancient Egyptians, which
may leave its owner and become lost, much to his
danger and discomfort. Among the Mexicans a
similar spirit-body {tonal) was recognized, much
the same in character, indeed, as the ' astral body '

of modern spiritualism. Among them, as with the
Mayas of Yucatan, it came into existence with the
name, and for this reason the personal name was
sacred and rarely uttered. It was regarded as part
of the individuality, and through it the ego might
be injured. This belief is general among the
aboriginal peoples of both Americas.

In the country of the ghosts we see a striking
analogy to the old classical idea of Hades. It is a
place of windless, soundless, half-dusk, inhabited
by shadows who shrink from tumult of any de-
scription, and whose entire existence is a sort of

shadowy extension of earthly life. It is to be
sharply distinguished from the country of the
' Supernatural people,' who lead a much more
satisfying life. But there are other and still more
mysterious regions in the sky, as recorded in the
myth of Aqas Xenas Xena.

This myth relates how a boy who has slain his mother mounts
to the celestial sphere by means of a chain fastened to the end
of an arrow. He first meets the darkness, and is then accosted
by the Evening Star, who asks if he has seen his game, and ex-

plains that he is hunting men. He reaches the house of the
Evening Star, and finds his sons and daughter at home count-
ing over the game-bag of the day—dead folk. The daughter is

the Moon. The same thing occurs in the house of the Morning
Star, whose daughter is the Sun. The sons of the one star are
at war with those of the other. He marries the Moon, who bean
him children who are united in the middle. He returns to earth
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with his wife and progeny, whom Blue-Jay separatee, and they
die, returning to the Slcy with their mother and becoming the
* Sun-dogs.*

In this day and night myth we recognize the wide-

spread belief in celestial regions where man exists

not after death, and which is common to nearly all

American mythologies.
There ia a similar myth relating to the Sun, which is kept in

the hut of an old woman who dwells in'the skies, from whom an
adventurous hero obtains a blanket which renders him insane

—

a probable explanation of sunstroke.

The funerary customs of the Chinooks displayed
a belief in a mture existence. On the death of a
person of importance his relatives attached dentalia
(strings of teeth used as money) to the corpse, and

E
laced it in a canoe, which was next painted, and
ad two holes cut in its stern. The people then

went do'wn to the beach and washed themselves
and out their hair. They also changed their names.
After a year the corpse was cleaned. In the canoe
the dead man was surrounded by all the parapher-
nalia of war ; and tin cups, copper kettles, plates,

pieces of cotton, red cloth and furs—in fact, all the
things the Indians themselves most value, or which
are most difficult to obtain—were hung round the
canoe. Beside the corpse were placed paddles,
weapons, food, etc., and everything necessary to a
long journey. Beads and shells were placed in the
mouth of the dead man, and the canoe was finally

towed to an island-cemetery, and there made fast

to the branches of a tree, or raised on a scaffolding

of cedar boards and poles some four or five feet

from the ground. The final act was to bore holes
in the canoe, and to mutilate and render useless
the articles which had been offered to the dead, in

the hojje that, although of no use to possible
terrestrial thieves, they (or rather their astral
counterparts) would be made perfect by super-
natural beings upon the arrival of the deceased
in the land of spirits.
Wilson relates (Prehistoric ManS, ii. 209) that the son of

Caaenov, a Chinook chief, having died, he attempted the life of
his favourite wife, who had been devoted to the youth. Casenov
stated that, ' as he knew his wife had been so useful to his son,
and so necessary to his happiness and comfort in this world, he
wished to send her with him as his companion on his long
journey.'

On the death of a shaman or priest, his bdton
was placed next to the canoe, and his rattle of
bear-claws or shells hung upon its stern. When a
shaman had a large family, his rattle was carried
far into the woods, as was the rest of his parapher-
nalia—probably in ease any of his children should
purloin it, with a view to securing a portion of

their father's magic power through its agency. On
the death of a female, her robe alone was hung on
the canoe. The pilfering of dentalia or other
objects from a corpse was punished by death, and
but rarely occurred. Levity at a burial was heavily
fined, or in some cases was followed by the speedy
death of the mocker at the hands of the relatives
of the deceased. On the death of the child of a
chief, he and his relatives went to the chief of a
neighbouring ' town,' who gave him three slaves,

a canoe, and dentalia ; and, if these gifts were not
forthcoming, a feud arose. On the death of a
chief, his people invariably went to war with the
chief of another town, probably for the purpose of
securing sufficient plunder to perform his obsequies
in a becoming manner.

5. Priesthood.—The shamans of the Chinooks
were a medico-religious fraternity, the members of
which worked individually, as a general rule, and
sometimes in concert. Their methods were much
the same as those of the medicine-men of other
Indian tribes in a similar state of belief (see art.

Cherokees), but were differentiated from them by
various tliaumaturgical practices which they made
use of in their medical duties. These were usually
undertaken by three shamans acting in concert for

the purpose of rescuing the ' astral body ' of a sick

patient from the Land of Spirits. The three sha-

mans who undertook the search for the sick man's
spiritual body threw themselves into a state of

clairvoyance, in which their souls were supposed
to be temporarily detached from their bodies, and
then followed the spiritual track of the sick man's
soul. The soul of the shaman who had a strong
guardian spirit was placed first, another one last,

and that of the priest who had the weakest
guardian spirit in tne middle. When the trail of

the sick man's soul foreshadowed danger or the
proximity of any supernatural evil, the soul of the
foremost shaman sang a magical chant to ward it

off, and, if a danger approached from behind, the
shaman in the rear did likewise. The soul was
usually thought to be reached about the time of

the rising of the morning star. They then laid

hold upon the soul of the sick person and returned
with it, after a sojourn of one or perhaps two
nights in the regions of the supernatural. They
next replaced the soul in the body of their patient,

who forthwith recovered. Should the soul of a
sick person take the trail to the left, the pursuing
shamans would say, ' He will die ' ; whereas, if it

took a trail towards the right, they would say,
' We shall cure him.'

It was supposed that when the spirits of the
shamans reached the well in the Land of Ghosts
where the shades of the departed drink, their first

care was to ascertain whether or not the soul of

him they sought had drunk of these waters ; as

they held that, had it done so, all hope of cure was
past. If they laid hold of a soul that had drunk
of the water and had returned with it, it shrank,
upon their proximity to the country of the Indians,

so that it would not fill the sick man's body, and
he died. The same superstition applied to the
eating of ghostly food by the spirit. Did the sick

man's soul partake of the fare of Hades, then was
he doomed indeed. In this belief we have a
parallel with that of the Greeks, who related that
Persephone, the daughter of Demeter, the 'corn-

mother,' might not repair to earth for more than a
short period every year, because Pluto had given
her to eat of the seed of a pomegranate. The tabu
regarding the eating of the food of the dead is

almost universal. We find it in the Finnish
Kalevala, where WSinamoinen, visiting Tuonela,
the place of the dead, refuses to taste of drink

;

and it is to be observed in Japanese and Melanesian
myth-cycles. Likewise, if the spirit enters the
house of the ghosts, it cannot return to earth.

These beliefs apply not only to human beings, but
also to animals, and even to inanimate objects.

For example, if the astral counterpart of a horse

or a canoe be seen in ghost-land, unless they are
rescued from thence by the shaman, they are
doomed.
The shamans often worked through the clair-

voyant powers of others. They possessed little

carved fetishes of cedar-wood in the shape of man-
nikins, and these they placed in the hands of

a young person who had not as yet received

a guardian spirit. By virtue of these fetishes they
were supposed to be rendered clairvoyant, and tc

be enabled to journey to the Land of Ghosts on
behalf of the shaman, there to observe whatever
the medicine-man wished them to. The souls of

chiefs travelled to the supernatural country in a
manner different from those of ordinary people.

They went directly to the seashore, and only the

most adept shamans professed to be able to follow

their movements. At high water the sick are in

imminent peril of death, but at low water they
will recover. If the soul of a sick man be carried

out into the ocean, however, the owner cannot
recover. This would appear to prove that the sea

was regarded as the highway towards the country
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of the supernatural. If the Rhamans wished to

cheat the ghosts of a soul, they created the astral

form of a deer. The ghosts would then abandon
the pursuit of the earthly soul for that of the
animal, whilst the shaman rescued the soul threat-
ened by them.

6. Medico-religious beliefs.—When a person fell

sick, the shaman all'ected to withdraw the disease,

and imprison it between his closed hands. It was
then placed in a kettle of boiling water, and after-

wards taken out in the form of a human bone,
carved in the semblance of a person. The number
of people it had killed was known by the number
of scores on the arm of the image ; for example,
when it had accounted for eight persons, it had
five scores or cuts on one arm and three on the
other.

Should a shaman announce that any one is being
harmed by the magical arts of another, the wizard
is assuredly doomed. But the shamans are gener-
ally employed to send disease or misfortune upon
the enemies of those who pay them. They begin
operations by practising their arts upon animals
and even upon trees, and, if successful in slaying
or blighting these, come to regard themselves as
possessing the attributes of shamans.

7. But little is known of the rites of the Chinooks
in connexion with puberty, marriage, and seasonal
festivities. Marriage was usually accomplished by
purchase, and was accompanied by the singing of

magical chants, and the payment of much dentalia
to the bride's relatives, three-fourths of which,
strangely enough, was refunded. There is no
reason to think that the seasonal festivities of the
Chinooks differed in any manner from those of
other peoples of the North Pacific Coast. Festivi-

ties were probably regulated by the supply of food
—such as stranded whales and other drift supplies.

On the occasion of a whale being cast ashore, a feast

was held, and songs were sung to the supernatural
helper of the sea, Iketal.

Literature.—F. Boas, Chinook Texts, Washington, 1894
(Smithsonian Institute Publications) ; H. Hale, Ethnography of
the U.S. Exploring Expedition, Philadelphia, 1846 ; Paul Kane,
Wanderings of an Artist among the Indiana of N. America,
London, 1859 ; Lewis and Clarke, Travels, London, 1810

;

Daniel Wilson, Prehistoric Man^, London, 1876.

Lewis Spence.
CHIRIQUI.—Chiriqui is the name of a lagoon,

river, volcano, and province, the last being the
westernmost province of the new Republic of

Panama ; the term, therefore, has no connexion
whatever with ' Cherokee,' with which it is some-
times confused. The word is evidently of Indian
origin, but we have been unable to trace its

meaning. It appears in the works of Oviedo as
Cheriqui, and has since suffered little change in

spelling.

The discoverers of the Isthmus aU testified to

its relatively large Indian population. A century
later (1606), the missionary, Melchor Hernandez,
found as many as six distinct languages spoken on
and near the shores of the Chiriqui lagoon, by ten
different tribes. Since the advent of the European
the reduction has gone steadily on. The tribes

occupying the province of Chiriqui in recent years
are the Guaymies and Dorasques. Pinart believes
that the Guaymies are the descendants of the race
that constructed the ancient huacals ('cemeteries ')

from which our Chiriquian antiquities come.
Among the Guaymies are found manifest traces

of totemism, each tribe, family, and individual
having its tutelary animal. Like American Indians
in general, they believe in spirits and animism,
employing magicians {sukia), and making offerings
to appease evil spirits. The dead are carried far

into the forest and placed on a scaffold. After a
year has elapsed, an official goes to the place,
cleans the bones, binds them in a package, and

ily sepulchre. Formerly
they buried with the dead all his possessions.

The Changuina-Dorasque stock formerly occupied
the greater part of the province of Chiri<jui. By
the middle of the 18th cent, their limits were
confined to the plains of Chiriqui. In 1887 their
number was reduced to thirteen or fourteen per.sons

of pure blood, living chielly near Bugaba, Caldera,
ana Dolega. As to the Dorasque tribes proper,
the last member died between the years 1882 and
1887.

Beyond the observations of Pinart little has been
done towards collecting data on the religion of the
tribes now occupying Chiriqui. Turning to pre-
historic Chiriqui as reconstituted from the wealth
of archaeological material furnished by thenumerous
huacals of that region, one finds traces of an
elaborate and highly interesting cult. This is best
typified in the figures with mixed attributes that
occur not only in plastic form as metal and clay
figurines, but also as paintings on vases. Re-
presentations of this class usually combine the
human body with the head of some lower animal

—

the alligator, jaguar, or parrot, for example. The
non-human attributes are often emphasized by the
addition of conventionalized animal forms or parts
thereof.

Perhaps the most important divinity of the series

is the alligator- or crocodile-god. The finest known
painting of it represents the interior of a large
shallow cup or chalice belonging to the so-called

polychrome ware. The human body and extrem-
ities are easily recognizable. The head, however,
is that of the alligator, characterized by the naso-
frontal prominence, long jaws, the upper one being
recurved, a formidable array of teetn, and a head-
dress or nuchal crest decorated with alligator

spines. The spine symbol is also repeated on the
two tails. Within the field, behind the ej'e and
leading down to the shoulders, are three irwtifs

derived from the profile view of the alligator—the
curve of the body accompanied by the symbol for

the body-markings placed in the dorsal concavity.
In the upper and lower motifs there is a dorsal
angle instead of a dorsal curve. The same design
is employed to fill in angular spaces on opposite
sides of the field. Not an inch of space is left un-
decorated ; spines and teeth are to be seen every-

where.
It is highly interesting to trace alligator symbol-

ism not only from one ceramic group to another,

but also from ceramics to the metal and stone
figurines. A favourite iiiotif in one gioup of

pottery, for example, is that derived from the
dorsal view of the alligator.

The profile view of a common body with an
alligator head at each end occurs in another
ceramic group, and is often seen also in metal
figurines. In one of these this motif is disguised

as a flattened bar both at the head and the feet of

an alligator-god, and its origin would not be even
suspected but for the four conventionalized alligator

heads. The identity of the god himself is made
certain by the bulging eyes, open mouth with
teeth, and especially by the wire coil representing
the upturned snout.

The use of the conventionalized alligator or

alligator head as a decorative and symbolic mx)tif

on metal figurines does not seem to have been
detected by previous writers. An alligator-god

was reproduced by Bollaert, who not only did not
recognize the head as being that of an alligator,

but also did not see the three additional diagram-
matic alligators that were woven into the setting

of the central figure. A subsequent writer copied

this illustration, calling it simply a 'grotesque
human figure in gold from Bollaert.' It stands on
the inverted body of an alligator, which in turn ia
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surmounted by the customary horizontal base, the

points of contact being the spines on the back of

the alligator, whose head is recognized by an eye,

recurved snout, and open mouth with teeth. The
attitude of this alligator at the feet of the god is

the same as in the foregoing example. What
Bollaert called ' a fan-like crown at the back

'

consists of two highly conventionalized inverted
alligators, their coiled tails being attached to the
sides of the god's head and their heads resting on
his shoulders. A gold figurine in the British

Museum (Cat. no. 4536), representing the alligator-

god, is entered as a ' monstrous standing figure

with horned head, one horn partly broken off, the
other horn terminating in a serpent-like head.'

These horns are in reality conventionalized
alligators. Similar deities are also found in Costa
Rica. In the Keith collection are two splendid
alligator-gods from the Huacal de los Reyes, Rio
General, near Terraba. In one of these a wire coil

at the end of the nose represents the hooked snout.
Instead of the oft-recurring head-dress composed
of a flattened bar with attached conventionalized
alligator heads, there is a framework enclosing
five sigmoid scrolls, each representing a multiple
alligator motif. The body and legs are human.
At the shoulders and hips, however, are four
additional extremities, as if to give greater weight
to the reptilian attributes. Each of these four
extremities ends in an alligator head instead of a
foot.

There is a Chiriquian god with avian attributes.
The specific type of these as well as the esteem in

which the parrot was held, both among the Chihchas
and the Chiriquians, leads the present writer to
propose the name of ' parrot-god ' for this deity.
The body is human ; tlie head that of a parrot.
There is the customary flattened bar at tne top
and bottom, to which are attached parrot heads
instead of alligator heads. The hands also of the
deity are replaced by parrot heads.'
Two tine examples of the parrot-god were recently

ac(juired by Mr Minor C. Keith, and, like the two
alligator-gods in the latter's collection, form part
of the golden treasure of the Huacal de los Reyes,
discovered about the year 1906. These two parrot-
gods are similar in detail. The body and legs are
human. The head and the forked wings that
replace the human arms are the only avian char-
acters. The figures are strengthened by flattened
bars at the head and feet, to which and to the bars
are joined conventionalized alligator heads. Each
image is supplied with knee- and loin-bands.

In Chiriquian deities with human attributes it

is generally the latter that predominate. That
is to say, the body and extremities are usually
human, and the head animal ; in other words, a
man with an animal mask, and with ornaments
representing parts of the animal in question or of

some other. The reverse is true in some figures.

Here the head, breast, and arms are human, and
the body and lower extremities avian. The tail

being much reduced in size, the bird attributes are
not evident at first glance. In order further to
emphasize these, a bird foot of the parrot type is

the central feature of the elaborate head-dress,
and the human hands are replaced by bird feet.

Two stylistic bird heads are placed at the sides
of the body, and serve as supports for the elbows.
Among the Chiriquian antiquities exhibited by

Captain Dow before the American Ethnological
Society in the early sixties, was a gold image
with attributes suggesting the foregoing. It was
' in the form of a man, holding a bird in each hand,
and sustaining one on his forehead.' It should be
noted that there the entire bird takes the place of
the bird foot.

I This specimen belongs to Mr Q. O. Hej'e of New York.

The Imperial Museum of Natural History,
Vienna, possesses a small parrot deity of gold—

a

bird's head and wings, and a human body and
lower extremities. Decorative alligator heads are
attached to the calves, one on each side. A small
animal is held in the beak of this deity.

Dr. Alice Mertens has recently given to the
Royal Ethnographical Museum, Berlin, a valuable
series of Costa Rican gold ornaments, also from
the valley of Rio General. Judging from the
published photographic reproductions, one of these
IS a double parrot-god, with two complete human
bodies, each with two arms and a single wing, the
latter joined to the distal shoulder in either case.

One head is missing ; the other is that of the
parrot.

Representations of the parrot-god are confined
neither to the gold figurines nor to Chiriqui. At
Mercedes, near the Atlantic coast of Costa Rica,
Keith found a number of stone slabs of various
sizes resembling somewhat the gravestones in the
colonial cemeteries of New England. Instead of

being used as headstones, however, they are said to

be found at the bottom of the graves. Skilfully
carved out of volcanic rock, they are generally
decorated with figures in relief, or in the round.
Two of the smaller and simpler slabs are each
adorned with a parrot-god. It stands at the centre
of one end, with wings extended outwards and
do^vnwards until they touch the corners of the
slabs. The entire fimire is thus in the round.
Many of the celt-shaped amulets from Las

Guacas, Nicoya (Costa Rica), described by Hart-
man as ' ornithomorphic,' are also anthropo-
morphic, i.e., have mixed attributes. These are in

all probability representations of the same parrot-
god of which such fine examples in gold have just
been noted. The differences in execution are prac-
tically confined to such as are due to the nature of

the medium. Even the head-dress is the same,
although not so elaborate. Instead of the relatively

large gold bar representing a common animal body
(usually that of the alligator) with conventionalized
heads at each end, there is a reduction of the
whole, differing in degree, from two opposing heads
brought close together to two simple projections
resembling ear tufts.

Some of the gems among Chiriquian gold
figurines represent a creature part human and part
jaguar, presumably a jaguar-god. One such is in

the Heye collection. 'The Keith collection of gold
ornaments includes a number of jaguar-gods. In
one from the Huacal de los Reyes, valley of Rio
General, Costa Rica, the bars at the head and feet

are each marked by a row of triangular perforations,

while the four alligator heads are so highly
conventionalized as to become siinply curved
extensions of the flattened bars. There is no
differentiation of jaws, teeth, and eyes. In fact,

each bar with its two curved branches is a multiple
alligator motif^a, common body with a head at
each end, the triangular perforations represent-

ing alligator spines. In another figure of a jaguar-
god from the valley of Rio General, it is quite
evident that the head bar and its curved extensions
represent a multiple alligator motif, each head
being difierentiated. The spines on the common
body are placed ventrally, as in the preceding
figure. The bar and alligator heads at the feet are

entirely wanting in this example. A third jaguar-

god in the Keith collection is from Mercedes, near
the Atlantic coast of Costa Rica. The treatment
is similar to that in the preceding figure, except
that a rattle is held in each hand ; and, instead of

the horizontal bar representing a body common to

the two stylistic alligator heads, the two bodies

are set like horns in the head of the jaguar-god.
In both figurines, however, the alligator motif is
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aliku, in that the spines and scales are located
ventrally instead of dorsally. In the first of tlie

figures referred to, the same result was arrived at

by means of a row of triangular perforations. The
three figures taken together furnish the key to the
meaning of the bars that constitute the head- and
foot-piece to so many Chiriquian gold images, this

type of setting for such figurines being, in fact, one
of the characteristic features of Chiriquian art.

These bars are derived from, or at least merge into,

animal forms—two heads and a common body. A
majority of them represent the alligator, a rare

exception being seen in the figure where parrot
heads are employed. The bar in that case is

Eresumably an avian body, common to the two
eads which it connects.
Like the parrot-god, the iaguar-god also occurs

on the monumental stone slabs as well as in the
form of independent stone statues, examples of

both having been found recently at Mercedes
by Keith. One of these slabs is about 2 m.
high by 59 cm. wide and 10 cm. thick. The front
is plain. Resting on the top is a group of three
jaguar-gods carved in the round. The bodies and
extremities are human. While the head in each
case is that of the jaguar, it is adorned with long
human hair reaching down to the lumbar region.

In addition, the larger, central figure wears a
crown. The grouping is admirable. The chief
god rests on both knees, with arms extended, an
hands on the shoulders of the figures at the sides.

These two smaller gods are of equal size, the one
on the right reposing on the right knee, and that
on the left reposing on the left knee. The group
as a whole is thus bilaterally symmetrical. The
two lateral margins at the back of the slab are
decorated with eighteen small figures of the jaguar,
nine on each side, with heads all directed towards
the group of jaguar-gods. Beginning at the
corners nearest the latter, these sculptured jaguar
figurines are distributed at equal distances, the
last ones being removed at least 30 cm. from the
foot of the slab.

Equally remarkable is the great stone statue
representing the jaguar-god, found also at
Mercedes. It is of stocky proportions, with a
height equal to that of a short man. It wears a
cap or crown, cylindrical ear-plugs, and a sash
carried over the left shoulder and reaching down
to the left hip. The right arm is missing. In the
left hand is held a human head, the Ion" coiled

hair of which is brought up over the right shoulder
of the god, as if to balance the sash on the left.

This statue has certain points in common with one
also from Mercedes, illustrated by Hartman,
except that the head and body of the latter are
both human. The discovery of these fine examples
in stone of the jaguar-god not only serves as a
confirmation of the present writer's belief in the
existence of that deity from the gold and earthen-
ware specimens already described, but also extends
the boundaries of the cult half-way across Costa
Rica.

In a ceramic example of the jaguar-god, instead
of the all-pervading alligator motifs represented in

plastic form at the head and feet, alligator symbol-
ism takes a form more appropriate to the medium,
and is confined to painted designs on the body of
the deity.

It is a belief common to various peoples that God
created man in His own image. In making to

himself therefore graven images of his god or gods,
man would quite naturally give them human
attributes. This rule holds good not only in Egypt,
Judsea, Assyria, and India, but also in Mexico and
Central America. In fact, the parallelism between
these Chiriquian deities and certain gods of the
Hindu pantheon is most striking. We need mention

only GaneSa, the god of prudenci; and policy,

represented with human body and elephant head ;

or some of the many incarnations of Visnu, as : (1)

Matsya, part fish and part man ; (2) Kurnia, half

tortoise and half man ; (3) Varaha, the head of a
boar and a body of a man. There is also the
Assyrian god of fecundity, with head and wings of

an eagle, recalling the Cliiriquian parrot-god.
LiTERATURB.—Edward Moor, The Hindu Panthemi, pin. 1,
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CHIVALRY (from Fr. cheval, 'a horse').—
Chivalry, not only the military system of feudal-
ism, but also a code of arms embracing the
refinements of courtesy, was the label put on an
institution which took organic shape in the 12th,

reached its maturity in the 14th, and lingered in

decadent life until the end of the 16th century. It

incorporated a great body of usages which had
vaguely begun under Roman rule, especially in

Gaul, the province most notable for its cultivation
of the horse. The old opinion that tournaments
were an invention of the 11th century is negatived
by a chain of instances of martial displays going
back to the evolutions of Gaulish horse in the
Roman army, as finely described (A.D. 136) by
Arrian (Tac. 43 f.). Classical proof abounds of the
superiority in military rank and consideration of

the horse-soldier over the foot-soldier, due in ancient
times, without a doubt, to the greater expense of

maintenance, which accounts for the precedence of
cavalry over infantry in modem armies. But the
contrast between the Roman eques and miles will

not account for the mingled attributes of the
medieval knight as a social and fighting unit,

though it supplies the nucleus of an explanation.
As usual in the history of European evolution, the
debt to Rome has been underestimated. It seems
clear that the classical authors had no small part
in framing and rounding off the concept of knight-
hood ultimately pictured by Chaucer ; for Vegetius
was much quoted in the Middle Ages, and it is

significant that Jean de Meung, who finished the
Roman de la Rose, should in 1284 have made the
first translation of Vegetius, giving to the de Re
Militari a new currency and dominion over knightly
education in the guise of Les Establisseniens de
Chevalerie. Not a few applications of the work to

feudal society were due to subtle misunderstandings
of terms, such especially as those whereby the miles
of antiquity became the chevalier of the Middle
Ages, the tiro passed for the equivalent of esquire
and bachelor, and the ancient oleum, incendiarium
was re-adapted to the 13th cent, by its rendering
as ' Greek fire.' Meung's prose was swiftly followed
by the versified Abrejance de I'Ordre de Chevalerie,

which yet further extended a vernacular moderni-
zation not a little tending to make the Roman
army a direct educational model for French knights.
Chivalry as a system was, above all things,

feudal and tenurial. By the time of Charlemagne,
the owner of 12 manses, or farms, served his feudal
lord with a horse and cuirass ; and the class

distinction was confirmed by the tenure which was
the basis of feudal society. Knight service was
soon the organic centre of Europe, and remained so

for nearly a thousand years.

To this landed aristocracy, always select and ex-
clusive, there came, largely through the Crusades,
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an integrating motive and emotion. The rescue

of Jerusalem from its Seljuk conquerors was
politically the defence of the Empire against the

Turk. It was at the same time a championship of

Christianity against Muhammad, and a struggle

to win back the grave of Christ. Under this

enthusiasm of arms for religion, the earliest of the
formal Orders of Knighthood were constituted.

Their origins furnish a chronology of chivalry, as
their varieties of type reflect the change of spirit.

Hospitallers, founded about 1110, and Templars,
about 1118—orders of soldier-monks—were vowed
to chastity, and designed as a sort of exalted
police-service on the road to Palestine, to aid and
defend pilgrims, churches, churchmen, widows, and
orphans against the cruelty of pagans and heretics.

Their centre was in the East, and their efi'ective

period the two centuries of warfare between
Western Europe and the Muslim East. In the
first Crusade, Godfrey of Bouillon, conqueror of

Jerusalem, had in 1099 (probably in deference to
direct clerical suggestion) refused to assume a
crown of gold in the Holy City where, as he
recalled, his Lord had been crowned with thorns.
Some such zeal of faith dominated the beginning
of the movement, in spite of much base alloy of

motive, and was manifest for at least a century
and a half. Conspicuous examples of similar
martial piety were found in religious Orders such
as the Teutonic Order, founded in 1197. Steadily
the spirit grew more secular, and the knights
devoted to the aid of the Holy Sepulchre gradually
but surely failed to achieve their missions. The
crusade of 1 190-1 192 showed that the mailed gentle-
men of Europe had met their match in the East,
and that neither in generosity nor in military
prowess and skill was Richard Coeur de Lion the
superior of Saladin. The crusade of 1202-1204 was
deflected from the relief of Palestine to a bare-
faced and greedy conquest of Constantinople, and
the foundation of a second futile Latin kingdom in

the East. St. Louis, no doubt, in his purity of
saintly zeal beautifully maintained the monastic
ideal and the nebulous piety of the true Crusader ;

but geography and the economics as well as the
fortunes of war were against him. With him died
the hope of Europe to recover Palestine. That
land, stained with the fruitless blood of Europe for

two centuries, was definitely lost by 1291, and it

sent back the Hospitallers and Templars not a
little corrupted by the East. Proposals for reunion
of all the Orders came to nothing, though ecclesi-

astical propagandists, like Pierre Dubois, clamoured
for reform, and pointed to their misapplied wealth
as fit for better ways of use for the recovery of the
sacred city. All such schemes, and all future
enterprises, thenceforward frankly secular designs
of conquest, proved abortive ; the Crusades were
ended, and their admirers have entirely failed to

convince their critics that they were of any real
advantage whatever, either to Europe or to
Palestine. The outcries of Pierre Dubois had
other sequel than a fresh crusade ; and the high-
handed suppression of the Templars in 1307-1314
may be said to terminate the semi-monastic phase
of chivalry.

A new element had been introduced into knight-
hood by the place accorded to humanity in league
with valour—the interpenetration of Christianity
into the practice of arras, so as to reduce the
barbarity of war. Ruthless pillage and wanton
bloodshed were widely prevalent, in spite of the
unavailing 'Truce of God.' St. Louis implored
his nobility, in their strife, to let the burden of it

fall less appallingly on the poor. The obligation of
the knight not to make war unjustly was a step
forward in theory. Ransom was at least in part a
liictate of mercy, although the fellowship of an

aristocratic caste doubtless favoured a practice
which had substantial inducements of gain.

Literature from the 12th cent, at once reflected

and was reflected by the chivalric spirit. A vast
body of chansons de geste, with cycles of kings, of
rebellious barons, of courteous knights, of martyr
soldiers and saintly nobles—above all, of adven-
turous tournament and chivalrous love—supplied
minstrel and troubadour with endless themes of

romance, in which the legend of Alexander and
the tale of Troy lent their conceptions of nobility
to embroider the imagined memories of the court
of Charlemagne. France, the centre of this litera-

ture of war and combat, was the source also of its

accompanying literature of courtesy, which origin-

ated in Provence late in the 12th century. Some
licence towards the fair sex, inseparable from the
life of the period, ought hardly to be reckoned a
consequence of the institutional organization,
although youthful folly, no doubt, often attends
athletic virility. The morals of an age cannot
fairly be ascribed to any single institution, and the
evidence favours the view that the sexual and
other standards of the Middle Ages distinctly rose
under chivalry. Heraldry, a direct product and
characteristic token of chivalry, grew rapidly in

the 12th cent, into a system which became virtu-

ally a perfected science long before the 13th cent,

was closed.

While many authors reckon the 14th cent, as

the epoch of decadence of chivalry, there is at
least equal reason to regard that period as its

golden age. Certainly that century saw its func-

tions in their highest splendour. Orders of the
foremost rank were founded, and included, in

Spain, that of the Bend ; in England, that of the
Garter ; and in France, that of the Star—all

centred in the Court, and all alike manifesting the
more secular spirit of the newer chivalry, in which
the religious element had perceptibly fallen to a

secondary place, and valour had taken on showy
graces, displayed in gallantry, pageant, and courtli-

ness. Heraldry, now in its heyday of elaborate

symbolism, was an exclusive badge of military
aristocracy. Adventure and romance were fostered

by minstrelsy and literature. That the valour
remained incorrupt was shown on such fields as

Cr6cy, Poitiers, and Otterbum—such episodes as

the Combat des Trente—and in the defeats as well

as the victories of du Guesclin ; it even shone in

the midst of such disasters as the new crusade
against the Turk in Europe, which ended in the
battle of Nicopolis, fought in 1396, on the same
day as the Clan combat of Perth. The virtues of

chivalry were those of the warlike calling. Its

great law of the duel was a combination of super-

stition, force, and pageant. Its failure to check
the tendency to cruelty (manifest enough in the
pitiful record of many a duel) was shown in the
persons of some of the noblest exemplars of the
cult., e.g. in Richard I. and Edward I., Edward III.,

the Black Prince, and Henry v. In war and its

mimicry it is hopeless to expect the graces of

peace. Courts of chivalry, with duels as their

central law, although kings and queens presided,

were cruel at heart. Yet the fine ideal, ' the bird

in the bosom,' was continually evident in such lives

as those of Bruce and du Guesclin ; and even late

in the decadence, Francis I. might well be proud
to take knighthood from the sword of Bayard.
No nobler rendering of the high thought in the

soul of chivalry is to be found than in Gawain
and the Green Knight (c. 1360), which, telling in

fable of the moral grace as well as of the courtly

dignity of the Round Table of Edward III., makes
its brave hero—to whom falsehood was as impos-

sible as fear—not only scrupulously pure, but
triumphantly courteous, even in the resistance of a
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temptress. That this was not all feigning, we can
gather from Chaucer's Knigiit. In many battle-

fields he had gained sovereign renown, but it is on
his quiet virtues that the poet lays the stress :

* And thougb that he were worthy, he wag wys.
And of hia port as meek as is a niayde.
He nevere yet no vUeinye ne Hayde
In al his lyf, un-to no maner wight.
He was a verray parflt gentil knyght*

(Prol. 68-72).

While the 15th cent, still brought laurels and
new Orders of great celebrity, like the Toison d'Or
of Burgundy, founded in 1430, they were fading
glories. Embittered feeling, induced by long wars
in civil strife in Britain and France, Italy and
Sjjain, blunted the chivalric sense. Chivalry
failed the more quickly because aristocratic pride

had grown self-conscious of its loss of power. The
day of the armoured horse was over : war was
becoming a science of mechanism, drill, and num-
bers ; gunpowder was democratic ; mercenary
footmen with firearms supplanted the mounted
levy of old feudalism. Chivalry, which had grown
np in tenure, had learned its power and practised
its art in European conquest, had experienced a
renaissance in Crusading piety, and had drawn to

its close in a spell of courtly splendour of pageantry
and tilt, was to survive all those phases in its

persistence as a badge of family and degree. Its

system of heraldry has become a universal emblem
of birth. Its primitive cult of physical vigour and
bravery faded into a convention ; its label of rank
it long held on the Continent, and still holds in

Britain ; but its abiding merit was its power to
transmit into the vague standard of ' the honour
of a gentleman ' a tradition of personal ethic which,
with many follies, yet has long made noblesse

oblige a living maxim of the common day. Besides,

it is a memory which still stirs the heart like the
sound of a trumpet.
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CHOCTAWS.—The Choctaws are an important
division of the Muskhogean family, formerly
occupying Middle and South Mississippi from the
Tomoigbee River to the borders of Dallas county,
Georgia. They are ethnically allied to the
Chickasaws and Humas, whose dialects are almost
identical with theirs. The majority of the Choc-
taws began to migrate to Indian Territory in 1832,
having ceded most of their lands to the United
States. They engaged in agriculture more than
any other tribe in the south of N. America, and,
altnough a courageous people, waged war only in

self-defence. They practised artificial ' flattening

'

—a circumstance from which their name is derived
(Spanish chato = ' flat ' or ' flattened '). In 1904
their numbers were estimated at 17,805, exclusive
of negro and other elements. These are all under
the care of the U.S. Government Agency in Indian
Territory, but there are still a few in Mississippi

and Louisiana. In later times they were sub-
divided into three bodies—Oklafalaya, 'long
people'; Ahepatokla, 'potato-eating people' ; and
Oklahannali, 'six towns,' from their topographical
situation.

I. Type of religion.—The Choctaw religion is

almost exceptional among the N. American Indian
religions in tliat it appears to consist of an
adini.xture of Animism and sun-worship; or, more
correctly speaking, the two .sj'stems may be
observed side by side among this and allied peoples
of the Muskhogean stock. They allude to a
Supreme Being whom they designate Yuba Paik,
' Our Father Above

' ; but whether this conception
arose from contact with missionaries or is genuinely
aboriginal, it is impossible to say with any degree
of certainty. The term may be collective, like the
Hebrew Elohim or the Latin Superi, and may
include all the powers of the air. Cogolludo (Hist,

de Yucathan, Madrid, 1701, lib. iv. cap. vii.),

speaking of the Mayas, says :
' Ku does not signify

any particular god, yet their prayers are some-
times addressed to Kue' (the vocative of Ku). It
is perhaps more likely that the term is evolved
from the expression for sky, as are Deus, the
Nottoway Qui-oki, the Iroquois Garonhia, and
the ancient Powhatan Oki. This supposition is

strengthened by the fact that the cognate Creek
expression signifies ' He who lives in the sky.' As
is generally the case among N. American Indian
tribes, the Choctaws confound the sun with fire

;

at least they refer to fire as Shahli miko, ' the
greater chief,' and speak of it as Hashe ittiapa,
' He who accompanies the sun and the sun him.'
On going to war they call for assistance from both
sun and fire. But, except as fire, they do not
address the sun, nor does he stand in any relation

to their religious thought other than as fire—that
is, he is not personified, as, for example, among
the Peruvians, or worshipped as the supreme
symbol of fire. In American religions, generally
speaking, what appears on the surface to be sun-

worship pure and simple usually resolves itself,

upon closer examination, into the worship of light

and fire. Indeed, the cognate Natchez word for
' sun ' is derived from that for ' fire,' and the sun is

referred to as ' the great fire.' The expression
' sun-worship ' must, then, be understood to imply
an adoration of all Are, symbolized by the sun.

2. Probable origin of Choctaw sun-worship.

—

The Muskhogean tribes in general, according to
tradition, were originally banded in one common
confederacy, and unanimously located their earliest

ancestry near an artificial eminence in the Valley
of the Big Black River in the Natchez country,
whence they believed they had emerged. Gregg
states [Commerce of the Prairies, ii. 235) that they
described this to him and another traveller, and
calls it ' an elevation of earth, about half a mUe
square, and fifteen or twenty feet high. From its

north-east corner a wall of equal height extends
for nearly half a mile to the mgh land' (Heart,
Trans. Am. Phil. Soc. iii. 216). This eminence
they designated Nunne Chaha, or Nunne Uamgeh,
the ' Hi^h Hill,' or the ' Bending Hill,' known to

the Muskhogees as Rvne em meJcko, or ' King of

Mountains.' This looks as if the Choctaws had
alluded to some of those immense artificial mounds
so common in the Mississippi Valley. It is a well-

known fact that, when De Soto passed through
the Gulf State country in 1540-41, the tribes

inhabiting it—Creeks, Choctaws, etc.—were still

using, and probably constructing, mounds; andfrom
this it is inferred that they and no others were the
famous ' Mound-builders ' of American archaeology
—a theory now adopted by the officials of the
U.S. Bureau of Ethnology and the majority of

modern Americanists. Wilson, writing in 1875,

considerably before the modern theory as to the
origin of the ' Mound-builders' gained general
credence, states that

—

' analogies to these structures have been traced in the works of

Indian tribes lormerly in occupation of Carolina and Georgia.
They were aecustomed to erect a circular terrace or platform
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on which their council-house stood. In front of this a (quad-

rangular area was enclosed with earthen embankments, within
which public games were played and captives tortured. . . .

Upon the circular platform it is also aflfirmed that the sacred

Are was maintained by the Creek Indians as part of their most
cherished rites as worshippers of the aun' (Prehistoric Man3^
London, 1876, i. 278). He proceeds to say that, although the

evidence does not seem very clear, analogies point * to the
possibility of some of the Indian tribes having perpetuated on a
greatly inferior scale some maimed rites borrowed from their

civilized precursors.'

Several proved analogies between the worship of

the ' Mound-builders ' and the Indians exist : for

example, the discovery of unmistakable evidence
that one of the sacred altars of ' Mound City ' was
specially devoted to nicotian rites and ofl'erings.

The discarded stones, also, found in the mound
country are the same as those used by the Musk-
hogean people in the game of chunkey, which has
probably a solar significance.

3. Cosmogony.—Like the other Muskhogean
tribes, the Choctaws believed that before the
Creation a great body of water alone was visible.

Two pigeons flew to and fro over its waves, and at
last espied a blade of grass rising above the surface.

Dry land gradually followed, and the islands and
mainland took their present shapes. In the centre
of the hill Nunne Chaha, already mentioned, was
a cave, the house of the Master of Breath. There
he took the clay around him, and from it fashioned
the first men ; and, as at that period the waters
covered the earth, he raised a great wall to dry
them on. When the soft mud had hardened into

flesh and bone, he directed the waters to their

present places, and gave the dry land to the men
he had made. The fact that the Choctaws were
divided into eight clans has been cited by Brinton
(Myths of the New WorlcP, 1896, p. 101) in con-

firmation of the view that the myth of their

origin must have been akin to those American
legends which give to the majority of the Indian
tribes a descent from four or eight brothers who
emanated from a cave. Such a myth was in vogue
among the Tupi-Guarani of Brazil, the Muyscas of

Bogota, the Nahua of Mexico, and many other
tribes. They appear to have possessed an ancient
tradition that the present world will be consumed
by a general conflagration (cf. Ages of the World
[Prim, and Amer.]), after which it will be made a
much more pleasant place than it now is, and that
then the spirits of the dead will return to the bones
in the bone-mound, become covered with flesh, and
once more occupy their ancient territory.

4. Idea of a future state.—The Choctaws believe

that after death those ' who have behaved well ' are
taken under the care of Esaugetuh Emissee
(' Master of Breath') and well looked after; that
those who have behaved ill are left ' to shift for

themselves
'

; and that there is no further punish-
ment. They also believe that when they die the
spirit flies westward ' as the sun goes,' and there
joins its family and friends 'who went before it.'

They do not believe in a place of punishment, or
in any infernal power.

5. Mythological conceptions.—Besides the sun
as the god of tire par excellence, we have seen that
the Choctaws conceived Esaugetuh Emissee, or the
' Master of Breath,' as the creative agency, at least

where man was concerned, so that he may have
acted as a demiurge. This deity has many counter-
parts in American mythologies, and appears to be
the personification of the wind, the name being
onomatopoetic. The deification of the wind as
soul or breath is common to many mythologies.'

In Dakota mija is literally ' breath,' figuratively
' life

'
; in Yakama wkrisha = ' there is wind,'

J Cf. Heb. riial}. =*breath,' 'soul,* 'wind,' and Marti's
suggestion that Arab, hawah, ' to blow or breathe,' is connected
with Heb. Jahweh (Gesch. der isr. Ret., 1897, § 17) ; also cf.

'ghost'and 'gust,' and 'spiritual' from spirare, 'to blow or
breathe ' (see, further, art. Breath).

wkrishvnt = ' \iie.' With the Mexican Aztecs
eAecaii signified both 'air or life' and 'the soul,'

and was supposed to have been bom of the breath
of Tezcatlipoca, their chief deity, who is often
alluded to as Yoalli ehecatl (' Wind of Night').
We seem to see a totemic significance in the fact

that the alligator was worshipped, or at least

venerated, by the coast and river tribes of the
Muskhogeans, and never by any chance destroyed
by them. The myth of the homed serpent was
also in vogue among them, and was practically

identical with that told by the Cherokees to

Lieut. Timberlake (see Cherokees) ; and the
charm which they presented to their young men
when they set out on the war-path was composed
of the bones of the panther and the horn of the
fabulous horned snake.
According to a legend, this snake dwelt in the waters. The

old people went to the shore, and sang sacred songs to it. It

rose a little out of the water. The magic chant was repeated,
and it then showed its horns. They cut off the horns, and,
when occasion necessitated, placed a fragment of them in

their ' war-pliysic,' to ward off the arrows of enemies.

Fetishism, or medico-religious plant-worship,

can be traced from the fact that the Muskhogeans
possessed no fewer than seven sacred plants, the

chief of which were the cassine yupon (Rex
vomitoria) and the blue flag (Iris versicolor). The
former is a powerful diuretic and mild emetic, and
grows only near the sea. The latter is an active

emeto-cathartic, and from it was prepared the
celebrated ' black drink ' with which they opened
their councils.

6. Priesthood.—The priests of the Choctaws, as

is usual among Indian tribes, were medicine-men
and diviners. The office of high priest, or ' Great
Beloved Man,' as he was called, was kept in one
family, passing from father to eldest son. The
junior priests are described as dressed in white
robes, and carrying on their head or arm a great
owl-skin stuffed very ingeniously as a symbol of

msdom and divination. They were distinguished

from the rest of the tribe by their taciturnity,

grave and solemn countenance, and dignified car-

riage, and went about the settlements singing to

themselves in a low, almost inaudible voice. They
possessed an esoteric language, which examination
by competent scholars has proved to be merely a
modification of the ordinary speech. It contains
some words unkno^vn in the idiom of daily life,

which may be regarded as archaisms, or as borrowed
from other peoples, along with the ceremonies or

myths to which they have reference.

7. Festivals.—The principal festival was that of

the Busk (puskita = 'fasting'), which wiped out
the memory of all crimes except murder, and
reconciled the criminal to his clan. It is some-
times called the Green-corn Dance, and is fully

described in art. Cherokees. It was in reality a
festival of the four winds, when the new fire was
lighted and the green com served up, and all the
invocations and ritualistic practices connected with
it were ruled by the application of the number
four and its multiples in every imaginable relation.

It was also a time of solemn probation for the
youth of the tribe, who had to undergo severe

fasting, and in some cases even torture of a revolt-

ing description, in order to prove themselves
worthy of manhood. These fasts and trials were
all arranged in fourfold order.

This application of the number four, of course,

had reference to the cardinal points from which
the rain-bringing winds blew, to which the feast

was dedicated. The Muskhogean peoples believed

that from the four corners of the earth came four
men who brought them the sacred fire from the
four cardinal points, and indicated to them the
seven sacred plants. These were called the Hi-
you-yul-gee. Having thus endowed the people.



CHOICE—CHRISTADBLPHIANS 666

these four men disappeared in a cloud, returning
whence they came. Anotlier and more ancient
legend describes how the Indians were originally
divided into four clans, and in the ancestors of these
the four friendly spirits are easily discovered.
LiTBftATURB.—In addition to the authorities cited In the

article, see eap. A. S. Gatschet, Migration Legend of the Creek
Indiana^ Philadelpliia, 1884 ; J. GrflgET, Commerce of the
Prairies, New York, 1844; B. Hawkins, Sketch of the Creek
Country, Savannali, 1848. LEWIS SpENCE.

CHOICE.—See Desire, Free-will, Will.

CHORTEN.

—

Chorten is the Tibetan name for

the solid funereal monuments erected over the
relics of Buddha and his saints, or as a cenotaph,
or to mark a sacred Buddhist spot. It literally

means 'a receptacle for oflerings or sacrificial

worship' (Tib. mCKod, 'offerings' or 'worship,'
and rten, ' a holder '). Thus the name is practically
synonymous with the Skr. dhatu-garbha, or ' relic-

holder,' a term which, corrupted into dagaba and
latterly pagoda, became transferred apparently
from the original relic-casket so as to denote the
monuments in question. The exact literal Tibetan
equivalent, however, oi dhatu-garbha iamDuh-rten.
In Tibet, chorten is used to designate both forms
of the Buddhist funereal monument, namely the
chaitya (or c'aitya) and the siupa or ' tope. ' For
it la applied equally to the relic-holding towers
within the assembly-halls of monasteries and to the
numerous votive chaityas so universally met with
in temples and on domestic altars, as well as to the
huge tumuli and massive masonry towers erected
in the open air.

The Tibetan form of these structures closely
resembles the conventional form which they had
assumed in Indian Buddhism about the eighth cent.
A.D., when Buddhist monachism was first intro-
duced into Tibet. It exhibits the same elongated
pyramidal contour as its Indian prototype of that
period, with the same five constituent members or
sections, which are now held to symbolize ' the five

elements ' of the ancients, into which a human body
is supposed to be resolved after death. These, from
below upwards, are as follows : the square plinth
at the base symbolizes the earth from which rises a
dome, the garblia, the true relic-holder, and the only
portion present in the original primitive chaityas,
in the form of three-fourths of a globe, representing
water ; on this h? superimposed a cone-like spire
(chuddmani) representing fire ; this is surmounted
by an inverted arc, ' the inverted vault of the sky,'
like a crescent moon to represent air ; and, as a
finial, there rises an acuminated circle, ' the taper-
ing into space,' said to represent ether.

It differs from its mediaeval Indian prototype
mainly in having its second member, the dome or
cupola (garbha), in the form of an erect bowl rather
than an inverted one. Like the Indian variety, its

three lower members are stepped, the plinth and
dome being each subdivided into five steps ; and
the cone, which is separated from the convexity of
the dome by a square block or neck (said to re-

present a relic-box), is divided into thirteen disks
or 'umbrellas,' symbolizing the thirteen heavens
of the later Indian Buddhist mythology, from the
topmost of which is sometimes suspended a fringed
umbrella.
This spire is surmounted by a vase or bell-shaped

structure, usually of gilded copper, the top of

which forms a tapering pinnacle, sometimes
modelled after a small chaitya, but often moulded
in the form of one or two or all of the following
objects : a lotus bud, a crescent moon, a globular
sun, a triple canopy ; and above all these a terminal
rises, a tongue-shaped spike, the ' ether,' also
regarded as representing the sacred light (jyoti)

which emanated from Buddha.

Large gilded chortens have been erected over the
mortal remains of the historical Grand Lamas of

Lhasa and Tashilhunpo, with the exception of those
'incarnations' which have been officially declared
to be ' false,' and they are favourite objects of

pilgrimage.
All the larger chorlens are popular objects of

worship by circumambulation (pradnksina), and
several, either as relic-holders or cenotaplis, are to

be found in the immediate vicinity of every
Buddhist temple in Tibet. One of the largest and
most celebrated is at Gyantse in Western Tibet

;

but none is so vast as the great paporfa of Rangoon
{Shivedagon). They are also found as gateways
at Lhasa and elsewhere, and sometimes at the
extremities of the elongated cairns or dykes faced
with slabs carved with the Om Mani formula, the
so-called Man(i)-dong.
Miniature chortens or chaityas, in the shape of

cones or medallions of moulded clay or dough, with
or without the addition of relics of holy lamas,
are favourite votive objects for deposit in the
niches of the dome of the larger chortens ; these are
called sa-tsch'a ('earth ' + chaitya), and manifestly
correspond to the dharma-iarira of the Indian
stupas, as recorded by the pious Chinese pilgrim,

Hiuen Tsiang, in the 7th cent. A.D. Those clay
medallions and cones, cast in moulds and inscribed

with the ' Buddhist creed ' and other sacred sen-

tences, are consecrated by the priests and sold in

large numbers by them to pilgi'ims, who deposit
them in heaps on the larger stupas, and use them
also as amulets or charms.
Literature.—B. H. Hodgrson, Essays on the Larwuages and

Religion of Nepal and Tibet, London, 1874, p. 30 ; E. Schlag-
intweit, Buddhism in Tibet, London, 1863, pp. 192-196 ; L. A.
Waddell, Buddhism of Tibet, London, 1805, pp. 201-264 (with
illustrations), 329-330, 420, also Lha^a and its Mysteries, JjOndon,

1905, pp. 85, 208, 230-231, 331, 342. L. A. WADDELL.

CHRISM.—See Unction.

CHRIST.—See Jesus Christ.

CHRISTADELPHIANS. — This is the self-

chosen name of a sect which repudiates the name
' Christian ' as being now associated with every-

thing anti-Christian, and whose members claim
to be ' Christ's brethren ' by the ' obedience of

faith' (He 2", Ro 16™).

I. Origin.—Christadelphians do not regard them-
selves as ' a new sect in the ordinary sense of

that phrase. They have not originated in anj
new inspiration or notion, nor in the strict sense
do they owe their existence to a new leader.' ^

They are simply ' the sect everywhere spoken
against in the first century, newly revived ; and
rest their identification therewith upon the likeness

of their practice to the Apostolic original.' ^ Their
revival, nevertheless, is traceable to one man in

particular, John Thomas.
John Thomas was born in London on the 12th of April 1805.

Of his mother nothing: is known except that she ' was a mild
and amiable lady, of a religious turn.' But his father

—

'a higrh-spirited, proud, and talented man'—appears first aa

clerk in the East India Civil Service, then successively as
Independent minister, keeper of a boarding-school, Independent
minister again, clerk in the London City Gas Office, Baptist
minister, etc. The son's restlessness is explicable in the light

of the father's. At the age of 16, John became a member of

the Independent Church in Chorley (Lancashire), of which hie

father just then was minister, and also began medical studies

with a private surgeon. These he continued, a year or two
later, 'under a general practitioner near Paddington.' Next
he became a student of St. Thomas's Hospital ; obtained his

diploma in due course ; spent a year as companion to a London
physician ; and practised on his own account for three years at

Hackney. Then in 1832 (May) he emigrated to America—partly

because his father had a desire to settle there, but mainly
because he had ' no special prospects,' and ' intensely ' disliked

'a priest-ridden state of society.' September found him at

1 From pamphlet, TAe sect everywhere spoken agaiivtt, p. 3.

3 From pamphlet. Who are the Christadelphians I, p. 1.
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Oiocinnati, where he made the acquaintance ot Mr. Walter

Scott, deacribed as 'the original founder of CampbelUsm * (see

Disciples of Christ), who succeeded on one and the same
day in converting him to his view of baptism, and immersing
him in ' the Miami Canal ' before a number ot witnesses at 10

o'clock ' in the light of the moon.* This connexion with the

Campbellites ' brought him out ' as a speaker and a writer

—

much to the neglect of his medical work. He became editor of

a monthly periodical called The Apostolic Advocate^ and gave
himself up to the study of Scripture, with a view to expounding
the truth pure and simple. He gloried (says his biographer) in

ignorance of other books, and in never having been 'cursed
with the poison of a theological education.' Thus, not ' per-

verted by human tradition,' his mind just took 'whatever
Impression the word might make upon it, like a blank sheet the
impression of the printer's types.' One result of this study
was a change in his view of baptism. In Oct. 1834 he published
an article in which he maintained, as against his fellow-Camp-
bellites, that, ' before immersion could be scripturally recognized

as the "one baptism," the subject thereof must be possessed
of the one faith

'
; that every immersed person not possessing

and confessing the one faith is not founded upon the Rock ; and
that the Campbellites were ignorant of the one faith. ' In the
course of the year following,' to quote his own words, he ' called

in question their speculations and traditions concerning the
80ul, heaven, hell, eternal torment, the devil, their salvation

without faith, and so forth.' By 1844 he had reached his main
position, that the ancient hope of Israel—viz. the coming of the
Lord in power and great glory to set up a heavenly kingdom on
earth, beginning at Jerusalem—was the essence of the ancient
gospel, and must be believed in order to ' acceptable worship
or salvation.' Then, realizing that this had not been his faith

at the time of his first baptism, he got a friend to immerse him
afresh, simply pronouncing over him the words ' Upon confession
of your faith in the things concerning the kingdom of God and
the name of Jesus Christ, I baptize you into the name of the
Fatherj Son, and Holy Spirit.' Thus originated the Christ-

adelphian formula still in use. He also published (1847) a ' con-
fession and abjuration of former errors' and a 'declaration' of

present belief. Denounced by Campbell and others as ' a moon-
stricken speculator,' a 'materialist,' an 'inadel,'he yet won a
certain following as the result of preaching tours in England
and Scotland, the United States, and Canada. In 1864 he
coined the name ' Christadelphian ' while on a visit to Ogle
county, Illinois. His death occurred in New York, 5th March
1871. Many companies of the brotherhood nowexist, principally
in England, the United States, and New Zealand. No statistics

are available, but the largest Ecclesia is in Birmingham. Here
Robert Roberts, the able biographer of Thomas, has long been
the acknowledged leader,

2, Creed.—In 1869, Thomas, in a letter to the
Bock, set forth a full and explicit statement of

the 'Christadelphian Creed.' It has often been
reprinted, and so may be taken as authoritative.
Another statement of faith issued by the Leicester
Ecclesia in 1902 reveals no substantial differences,

although in the emphasis of its clauses on the
Person of Jesus there may be an implied reference
to some recent controversy on that subject, which
is said to have taken place. The follo^v^ng is a
summary combined from these two sources :

(1) The only authority in matters of faith and
practice is the mind of Christ in the written word,
I.e. the whole Bible, which is interpreted by the
rule that nothing is to be received as proved which
sets the NT Scriptures against the Old, or any
text of them against another. Both Testaments
are ' without error in all parts of them except such
as may be due to transcription or translation

'

(Leicester Statement).

(2) There is one God, the Father, dwelling in

unapproachable light ; the Son, who is Jesus of
Nazareth, begotten of the Virgin Mary by the
Holy Spirit, and afterwards anointed with the
same Spirit without measure at His baptism ; the
Spirit, which is 'the radiant power or energy of the
Deity, filling universal space, and is the medium
for the accomplishment of His omnipotent behests,
whether in creation or inspiration ' (ib.).

(3) Man fell in Adam througli disobedience,
became thereby merely mortal, and can come to
immortality (which consists in endless bodily e.\ist-

ence) only through faith in Jesus Christ, whose
mission it was to fulfil 'the promises made to
Adam, Abraham and David, and amplified in the
writings of the Prophets' [ib.).

(4) These promises all had reference to the one
' hope of Israel ' expressed in ' the things of the
kingdom of God,' viz. that God will cause the

kingdom of Israel to be restored in Palestine
' which has been bequeathed for an everlasting
possession to Abraham and his Seed (Christ) by
covenant' (i6. § 19); that to this end the .Jews
must be ingathered, the Holy Land be reclaimed
from 'the desolation of many generations,' and
Jerusalem be re-built so as to ' become the throne
of the Lord and the metropolis of the whole
earth ' ; that, therefore, God will send Jesus Christ
personally to the earth, at the close of the times
of the Gentiles, with power to overthrow all other
forms of government and establish one kingdom,
with Himself as King, in the earth ; that the
administration of the Kingdom so established
will be vested in the approved and immortalized
brethren of Christ to all generations ; that the Kiji 3-

dom thus constituted will last a thousand years,
during which Sin and Death will continue among
the earth's subject-inhabitants, though greatly
restrained ; that during this period war will be
abolished and the earth filled ' with the knowledge
of the glory of Jehovah as the waters cover the
sea ' ; that at the close of the thousand years there
will be a final extinction of the wicked and the
immortalization of those who during the thousand
years have been ' approved ' ; that Jesus, having
finished His priestly work, will then deliver up the

fovernment to the Father, who will manifest
timself as the 'all in all ' : that at the beginning

of the millennium a judgment will take place by
Christ, but only of the responsible dead and living

(responsibility depending upon what He determines
to be a due measure of light and privilege).
' Those who are ignorant of the Divine Will shall

not come from the grave, but " remain in the
congregation of the dead."'

(5) This is the faith once for all delivered to the
saints, fully revealed and made available by Jesus
Christ—the faith ' deemed sufficient to save man
in Paul's day, ' and necessary for salvation still.

(6) Those who understand, believe, and obey
this Gospel of the Kingdom must ' take upon
themselves the name and service of Christ by being
immersed in water and faithfully walking in

harmony with His command.' They are then
saints and brothers of Christ, are in Christ, and
are secure of immortality.
Over-againat this positive creed of Christadelphianism its

negative ' epitome of the errors of Christendom ' is given as
follows :

1

(1) That there are three Gods in One and One in Three
—universal and indivisible.

(2) That the devil is a fallen archangel—God of Evil, enemy
of God and man, tormentor of them. On the contrary, ' the
devil is sin in its various forms of manifestation among men,
and the term " Satan " means simply "adversary," and is applied
in Scripture to both good and bad adversaries, but most
frequently to human beings, individually and collectively, who
are at enmity with God.'

(3) That man 13 an immortal spirit, in peril of hell-flre, in
which all unregenerate souls will be tortured for ever.

(4) That salvation is the deliverance of immortal souls from
hell-fire, and their translation, when they leave the body, to
realms of bliss * beyond the bounds of time and space.'

(5) That Jesus is the incarnation of one of three Gods, sent to
the world to endure, in crucifixion, the combined wrath of the
other two Gods that immortal souls might escape from the
devil and be admitted to Paradise.

(6) That the gospel (to be believed for salvation) is the fact

of (l^hrist's death, resurrection, and ascension.

(7) That the soul is incapable of believing this gospel until

inspired by the Holy Ghost.

(8) That baptism is of no consequence except for babies, and
that then a few drops of water in the face are sufficient.

Connected with this general condemnation of Christendom is

the belief (of Thomas at least)

:

(1) That the Uonian Church is 'the mother of harlots'—her
harlot daughters answering to * the State churches of anti-

Christendom,' while all the dissenting names and denominations
answer to the ' names of blasphemy ' of which the European
body politic is ' full ' (Rev 13. 17S- »).

(2) That the corruption of civil and ecclesiastical affairs baa
advanced beyond all human power of redress, and can be dealt

with only by the supernatural judgment of God. Hence the
fact that Christadelphians, though strictly law-abiding, do not

I At end of pamphlet by Thomas on Th£ Sabbath.
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leel called upon to engage in efforts for social or political

amelioration, and refuse to bear arms.
(3) That we are living in the last days of Antichrist, described

(in the Apocalypse) as the 'period of the sixth vial in which
Christ appears again upon the theatre of mundane events.' In

1869, Thomas found ' the two great leading and notable signs'

of the Second Advent in what he called ' the drying up of the
Ottoman power, and the Imperial French Frog power in its

political operations in Rome, Vienna, and Constantinople
during ' the previous twenty-one years (Rev IG^^-^**). He hira-

Belf confidently expected the end to come in 1866-8 ; and
supposed that then a period of 42 years would be taken up in

the subjugation of the nations. 1910, accordingly, would witness
the complete establishment of the Kingdom. So * the doctor's
calculations ' (says his biographer) ' are not yet proved wrong.
It will be neces-sary for a.d. 1910 (common era) to pass without
the presence of Chi-ist on the earth before this can be made
out. . . . We are now in the forty-year margin between the
ending of the period of Papal ascendency and the setting-up of

the Kmgdom of God, during which the re-appearing of Christ
is possible at any time ' {Life, 316 f.).

3. Constitution of the ecclesia. — Christadel-
phianism is a 'lay-movement.' 'As a sect, they
have no sacerdotal pretensions. They are a
number of private men and women who have
surrendered to the claims of Scripture by the
exercise of the inestimable right of private judg-
ment.' Each ecclesia, therefore, is self-organized

and self-governed. ' Ecclesial independence is a
principle jealously conserved by Christadelphians,
though mutual co-operation is in progress through-
out the country.' 'Each eecleaia keeps its own
records.' There is 'no central ofBce' ; no attempt
to compile statistics ; no responsibility to any
district union or general assembly. But it is the
common practice to meet ' every first day of the
week to eat bread and drink wine, in remembrance
of the Captain of their salvation, who died for

them
' ; to sing ' the songs of Zion ' or ' Jehovah's

songs, concerning the Christ, as found in David

;

to offer prayer ; and to read the Scriptures of the
Prophets and Apostles, for edification and comfort.'
This refers to the morning service—usually con-
fined to ' the brethren,' though not necessarily—at
which the speaking is directed to ' those within.'
Here ' practical and moral topics, ' no less than
religious, are treated of ; but in meetings for

' those without ' or the 'alien'—held as a rule on
Sunday evenings—the subject of address is always
some aspect of ' the things concerning the Kingdom
of God and the name of Jesus Christ.' At these
there is never any collection. ' All expenses of

whatever kind are met by voluntary contributions

'

made privately, or by collections at the morning
service. It is a natural result of their attitude to
the immediate future that Christadelphians expend
but little money on the building of ' places of
worship.' A 'hired place' is deemed sufficient,

and frequently the place is an ' upper room. ' No
virtue, however, is attached to the circumstance of

its beiug ' upper,' as is sometimes alleged.

The following is an outline of the Leicester
' ecclesia,' and may be considered typical :

(1) The officers consist of five presiding brethren
(i.e. those who take it in turn week by week to

preside at the eoclesia's meetings, regular or
special), seven managing brethren (who arrange
for the conduct of meetings, deliberate and decide
upon all questions arising in connexion with the
working of the ecclesia, etc. ), secretary, assistant-

secretary, treasurer, lecturers, manager of book
department, four door-keepers, three visiting

brethren, six visiting sisters, superintendent of

Sunday-school, president of music, and leader of

singing.

(2) All officers are elected annually by the
ecclesia, except the lecturers, who are selected and
appointed by the managing brethren.

(3) Managing brethren meet ordinarily at least

once a month (the meeting being announced on
the previous Sunday morning), and have power to

^ Sect everywhere spoken againsty p. 16.

convene special meetings of the ecclesia at their
discretion.

(4) Members of the ecclesia are free to attend all

meetings of the managers and to share in the dis-

cussions, but not to vote.

(5) Managers report their proceedings to the
ecclesial quarterly meetings, and are subject to the
decision of the ecclesia as regards any matter
affecting the future.

(6) Any brother or sister may request the
managers (by written application through the
secretary) to summon a special meeting of the
ecclesia ; and, in case of their refusal, any ten
brethren or sisters may convene such meeting ' by
furnishing the secretary with a requisition signed
by each of them '—provided the requisition be
' posted up in a conspicuous place on the Sunday
previous to the meeting.'

(7) All funds and property of the ecclesia are
held in trust by the managing brethren for the
time being.

(8) Any member proved to be guilty of departure
'from any element of the one faith,' or of 'be-
haviour unworthy of the name of Christ,' is to be
compelled to cease fellowship.

(9) No personal accusation against a brother or
sister is to be received until the Scriptural course
(Mt IS'""") has first been taken by the accusers.

(10) Any case of unjustified absence 'from the
table on Sunday mornings ' must be brought by
the visiting brethren before the ecclesia in order to

further inquiry.

(11) ' Marriage with an unbeliever is an offence

against the law of Christ. If such offence take
place, the ecclesia must signify its disapproval by
resolution sent to the offending brother or sister

;

after which, the brother or sister may retain their

place among the brethren only by admitting the
offence.'

(12) No printed matter is to be circulated or
offered for sale at the place of meeting, unless the
consent of managing brethren be first obtained.
From these—the principal features of the Christ-

adelphian constitution— its strictly democratic
character, and, on the whole, its ethical stringency,
are sufficiently evident.

LiTKRATURB.—Besides a number of pamphlets published by
Thomas (chiefly at London and Birmingham), reference may be
made to R. Roberts, Defence of the Faith proclaimed in
Ancient Tim^ (Birmingham, 1868), Meaning of the Christ-
adetphian Movement (London, 1872), and Dr. Thomas, his Life
and Work (London, 1884). The sect also publishes at Birming-
ham The Christadelphian. FrED. J. POWICKE.

CHRISTIAN ENDEAVOUR.— The Young
People's Society of Christian Endeavour is, in the
words of the so-called ' model constitution,' which
has been adopted by most Societies, an organized
effort ' to promote an earnest Christian life among
its members, to increase their mutual acquaintance,
and to make them more useful in the service of

God.' In other words, it is a training school for

the Church, and is intended to do for the young
Christian what the manual or industrial training
school does for the young citizen, teaching him to

speak by speaking, and to work by working. The
Society seeks to carry out in practice the favourite
dictum of the psychologist, ' no impression without
expression,' and to teach the young people how to

obey the precepts of the pulpit and the Sunday
School in everyday life. It differs from the Sunday
School by putting the emphasis on training rather
than teaching, and from the Young Men's Christian
Association by emphasizing the religious more than
the social life, ana by centring the energies of each
local society in some one local church, as, of course,

the Y.M.C.A. cannot do, since each Association
exists for the whole community.
The first Society of Christian Endeavour was
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formed on 2nd Feb. 1881, in Williston Church, Port-

land, Maine, by the pastor Francis E. Clark. It

was a simple and humble effort to add to the
spiritual etticiency and practical service of his own
young people, with no thought of the organization
spreading to other churches. The constitution and
pledge then adopted were substantially the same
as those which are still in use by the Societies in

all denominations and in all parts of the world, and
they have been translated into eighty or more
different languages. The weekly prayer-meeting
is an essential part of the organization, and this

meeting all active members promise to attend, and
to take some part in, ' aside from singing, unless
prevented by some reason they can conscientiously
give to the Master.' This participation, however,
may be a very slight one, like the repetition of a
verse of Scripture, a sentence of prayer, a quota-
tion from a religious author, or a few words of
testimony. A monthly consecration meeting is

held, usually during the first week of each month,
at which the roll of active members is called ; and
each one is expected to respond to his name, or at
least to send a verse of Scripture to be read when
his name is called. Social meetings, literary meet-
ings, study classes, and even athletic meetings may
be, and often are, held, but they must not interfere
with the regular weekly prayer-meeting.

Besides these weekly meetings, which cultivate
the gift of expression, the various committees are
an equally important and necessary part of the
Society. They are of every possible variety, and
are meant to do, in a systematic way, anj'thing
that the Church desires its young people to do.
The average number of committees is five or six.

All Societies, however, have the Look-out, the
Prayer-meeting, and the Social committees, whose
duties may be gathered from their names, though
it may be added that the Look-out committee is

expected to look after the spiritual interests of the
Society, to secure new members, and to see to it

that, so far as possible, the active members live

up to their obligations. Missionary, Temperance,
Good Literature, Information, Calling, Music,
Relief, and Junior committees are some of the
more usual committees. Continued and wilful
absence from the Society and its duties for three
months forfeits membership in the organization.
As other church duties are taken up, the active
members of a local Christian Endeavour Society
may become members of a Senior Society (if the
congregation with which the Society in question is

connected possess such an affiliation) or may become
honorary members ; this latter body, according to
the 'model constitution,' includes 'all persons who,
though no longer young, are still interested in the
society, and wish to have some connexion with it,

though they cannot regularly attend the meetings.'
In addition to the active and honorary members
there are associate members, consisting of those
young people who are not ready to be considered
decided Christians, but are willing to put them-
selves under the influence of the Society, though
they are not under obligation to take part in the
meetings or serve on all the committees.
The second Society of Christian Endeavour was

formed in Newburyport, Massachusetts, eight
months after the first. For a time the growth
was slow, and there was much opposition on the
part of some churches and pastors, who feared that
such an organization would weaken the allegiance
of the young people to their own churches. On
this account, many purely denominational Societies
were formed on the Christian Endeavour model

;

but the fears of early days have proved to be un-
founded, and many of these denominational Societies
have been merged into the Christian Endeavour
movement, though the Epworth League continues

to maintain its denominational character as a

distinctly Methodist organization.
After some two years the Societies began to grow

more rapidly, and in five years from the establish-

ment of the first Society they were gi'adually
finding their way into all parts of the world. In
1884 the first Society was established in India, and
also in China. In 1888 the first one was organized
in Great Britain, in the High Town Church of

Crewe. About the same lime the movement was
introduced into Australasia, where it has since
greatly flourished, and in rapiu succession it was
adopted as a means of Christian nurture and train-

ing by churches in Turkey, Madagascar, Japan,
South Africa, Egypt, the South Sea Islands,

Germany, France, Spain, Italy, Hungary, Finland,
Macedonia, and Soii*/h America. It is now found
in every Christian land, and practically in every
country to which Christian missionaries have gone.
After a few years it was found necessary to form

separate Societies for the boys and girls under
fourteen years of age, who were in danger of being
overshadowed by older ones, and then Junior
Societies began to multiply, and have now become
a very important feature of the work. Later still,

it was found best in many churches to form the
older boys and girls, between fourteen and eighteen
years of age, into Intermediate Societies, which
have multiplied rapidly, and proved of great value
in many churches in caring for the religious

character of young people in the critical age of

adolescence.
Though the great majority of Societies are

connected with local churches, many others are

found in schools and colleges, especially in mission-

ary lands. There are also many ' Floating Societies

of Christian Endeavour' on ships of war and in

the merchant marine of the United States and
Great Britain, and others in army posts, soldiers'

homes, etc. One of the most interesting develop-
ments of the organization is in the prisons of the
United States, where there are many Societies and
some 3000 active members, all of whom, of course,

have been brought into the Christian life and work
since their incarceration.

About the year 1884 the Societies began to form
themselves into Unions, composed of the young
people of many denominations. These have greatly

extended and flourished, so that now every leading
country has its national Christian Endeavour Union.
Every State and Province and Colony in English-
speaking lands has its State or Provincial Union,
and most large cities and many smaller towns have
their local Christian Endeavour Union. These
Unions hold annual, semi-annual, or quarterly
conventions, many of which are very largely

attended. The National Conventions have often

brought together vast numbers, ranging from ten

to fifty thousand delegates. There is also a
World's Union of Christian Endeavour, which has
held four conventions—Washington (1896), London
(1900), Geneva (1906), and Agra, India (1909).

Each country now has its own headquarters,
where its literature is printed. These national

organizations exist for information and inspiration

alone, and disclaim all authority over localSocieties,

which owe allegiance only to their own churches
Their officers, except the Secretaries, are usually

honorary officers who give their services without
salary. There are some fifty weekly or monthly
publications printed in different languages in the

interests of the movement, of which the leading ones

are The Christian Endeavor World of America,
published in Boston, and The Christian Endeavour
Times of London.
The ' United Society of Christian Endeavour

'

has its headquarters in Boston, Massachusetts

;

Rev. Francis E. Clark is president, Mr. William
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Sliaw, Secretaiy, and Mr. H. N. Latliiop, Trea.surer.

A Board of Trustees, representing all denomina-
tions and composed of nearly one hundred members,
controls the business of the United Society. The
British National Union has its headquarters in

London ; the President is chosen every year ; the

permanent Secretary is Rev. W. Knight Chaplin.

The ' World's Christian Endeavour Union ' also has

its headquarters in Boston, and the President and
Treasurer are officers of the United Society, though
with a difierent board of Vice-presidents and
Trustees.

There are now (Aug. 1910) something more than
seventy-three thousand Societies of all kinds and
in all parts of the world, with more than three and
a half million members. Of these, some forty-

seven thousand are found in the United States and
Canada, more than ten thousand in Great Britain,

and over three thousand in Australia. Every
evangelical denomination of Protestant Christians

is represented in the Society, and the movement
is growing rapidly and substantially.

Literature.—The literature ia very abundant, embracing
books and booklets upon every phase of the work. Francis
E. Clark, Christian Endeavor in all LandBy Philad., 1906, is

the most comprehensive history ; see also the same writer's

Christian Endeavor Manual, London, 1904, and J. R. Fleming,
The Christian Endeavour of the Future, London, 1903. Pro-

fessor Amos R. Wells is the author of many volumes for

committees and different departments of the work.

Francis E. Clark.
CHRISTIANS (Names applied to).— i. Names

certainly or presumably claimed by Christians.

—(1) 'Disciples' (/iaflijTal). This name is chrono-
logically earliest, reflecting Gospel conditions, and
surviving into (both halves of) the Book of Acts,

but then disappearing. It is to be interpreted on
the analogy of ' disciples of John ' or ' disciples of

the Pharisees' (e.g. Mk 2'*). When Christians

speak of themselves in a pregnant sense as
' disciples,' they mean that they are ' disciples of

Jesus. 'The correlative view of Jesus is as the
Master simply. Hence, in the later Apostolic age,

names for Christians which involve a richer con-

notation displace this earliest term.
* Disciples ' has become one of the chosen names of a Baptist

Beet in America better known as ' Christians
'

; see below, end
of (2). It is valuable to them as being primitive.

(2) ' Brethren ' (aSe\<pol). Although compara-
tively rare at the opening of NT epistles (Col 1",

Ja 1 , but not 1'), this title is the earliest of all in

Acts (l'" ; though TR had 'disciples'), and it may
be considered the standing N'T designation for

Christians by Christians. It runs through Acts
down to 28'°, and is the habitual vocative in

Christian sermons as early as II Clement. It can
be used in sing, as well as plural. An individual
Christian is ' a brother ' (e.g. Ro 16^), or—if the
sex is changed— ' a sister' (1 Co 9", Ro 16\ Ja 2"').

The ' holy kiss ' (1 Th 52«, 1 Co 16», 2 Co 13'', Ro
16", 1 P 5") was the natural expression of primitive
Christian brotherhood. The term was taken over
from Judaism. There it meant racial and also

religious brotherhood ; but, in respect of both, the
Jew was a ' child of Abraham ' (of. Lk 13" 19")

rather than a child of God. St. Paul annexes
Abraham to the Christian fellowship, whether of

Jewish or of Gentile blood (Gal Z'^, Ro 4"'-). In
calling themselves ' the brethren,' the Apostolic
Christians imply that the brotherhood of Israel

after the flesh, with its OT worship, is altogether
an inferior thing. If we are to assume that the
Fatherhood of God is the implied correlate of Chris-
tian brotherhood, this cannot be God's universal
Fatherhood. In God, as in Abraham, it must be
a Fatherhood towards the faithful. On any other
view, ' brethren ' would lose its distinctive meaning.
When we meet with the thought of God's universal Fatherhood

in Tertullian {Apol. xxxix.), Harnack (Expansion of ChriS'
tiGnity 2, i. 406) explains it as borrowed from the Stoics.

Tn later generations, as Hani.ick (loc. cit.) ob-

serves, ' brother ' was almost entirely a title for

one clergyman to be.stow upon another ; or, if a
clergyman used it of a layman, he showed special

condescension in doing so. It may be a transitional

stage when the Emperor Coustantine addresses
the bishops and Christian peojile, in his numerous
writings, as dSeX^oi xai crvi'dipdiroi'Tei (Euseb. Life

of Constantine, iii. 24).
This title, like 'disciples,' has been revived by a modern

Protestant sect. Its members are known to each other as 'the
Brethren,' but are called by those outside * Plymouth Brethren '

(see Brethrkn [Plymouth)).

(3) ' Saints ' or ' holy persons ' (Hyioi.). This also

ia taken over from Judaism, and appropriated as
distinctively Christian. It signifies tlie Christians
who are truly consecrated to God, truly separated
from common things (cf. 1 Co 7'^). The evidence of

Acts (9'^- =2- •"! 26"') for the usage of the early Church
at Jerusalem is followed by the evidence of St.

Paul's usage in addressing churches of Gentile con-
verts (1 Co P, 2 Co 1>, Eph P, Ph 1' ; cf. He 3>, Jude»,
Rev 22^'). Catholic tradition has misled popular
speech into understanding by sainthood some
unusual degree of spirituality. Puritanism pro-

tested against this error ; but, rightly or wrongly,
Puritanism became unpopular, and the word
' saints ' is now rather a sneer flung from outside
than a claim put forward from within. Still,

Edmund Gosse is able to tell of its use in Ply-
mouthist circles (Father and Son, 1907, p. 10).

The ' holy kiss ' may again be referred to.

Further, ' lioly ' is ' the earliest predicate of

Church ' (Hahn-Harnack, Bibliothek der Symbole^,
1897, p. 388). This last usage is not found in the
NT, although ' holy prophets ' (Lk 1™) and ' holy
apostles and prophets' (Eph 3°, cf. Rev 18=» TR)
half foreshadow tiie later exclusive claims of ' holy
orders.'

In spite of Harnack's dissent, we must maintain
that ' saints ' tended to be applied specially to the
earliest Christian community, the Church of Jeru-
salem (cf. 1 Co 16', 2 Co 8^ 9', with Ro IS^s, Gal 2"').

Had there not been racial dislocation in Church
history, Jerusalem might have forestalled Rome.

(4) ' Believers,' ' faithful ' (iruTTeiovTes, ttigtoI, Ac
5'«, Eph 1', Col V; cf. 2 P 1'). This term ia

ambiguous from the first. It stands poised, even
in the NT, between religious faith (in God's grace)
and moral fidelity—sometimes inclining towards
the one, sometimes towards the other. There is

ambiguity still to-day. The ' faithful ' in a Roman
Catholic allocution are those holding Church dog-
mas ;

' believers ' in a Protestant revival-meeting
are the converted.

In the Synoptic Gospels, ' faith ' is concerned
mainly with miracle (e.g. Mk ^^). Impossibility
disappears before it. St. Paul's teaching carries

the principle inwards and upwards. Life and
salvation, impossible upon any other terms, flow
straight from trust in God. Elsewhere in the NT
we have a nearer approach to dogma. The Chris-
tian believes that Jesus is the Messiah and the Son
of God (Jn 20^'). Or, he believes in the historical

fact of Christ's resurrection (Acts especially), which
Jews treat as an imposture (cf. Mt28'^*-). Here
was the plain line of division between Christian
Jew and non-Christian.

In a sense, such emphasis upon belief was a
novelty in the Bible religion. In another sense
(cf. St. Paul's appeals in Ro 4» 1" to Gn 15«, Hab
2''

; or cf. Is 7") the OT was very profoundly a
religion of faith. Zoroastrianism, especially in the
Gathas, may have sho^vn anticipations of the appeal
to personal faith. In later history, Muhammadan-
ism aflbrds a significant parallel and contrast.

Inscriptions, quoted by Hawkins (DCA, art.
' Faithful '), show that the word fidelis came to be
used of the baptized person, even of the baptized
child, in contrast with the mere catechumen. And



674 CHRISTIANS (Names appHed to)

Hamack (Expansion^, i. 404) cites the same usaEe
of language in the Canons of Elvira (A.D. 306). So
early did the conceptions of ' faith ' and ' faithful-

ness' grow hard. See also below (12), sub fin,

(5) 'Elect' or 'chosen' (^kXektoO. As a name,
the word is rare (Tit \\ 1 P l^, 2 Jn i- "). In NT
historians we have itonlyin Mk IS^"-" (= Mt24'2),
the apocalyptic chapter. Possibly the term had a
special vogue in apocalyptic circles. The Parable
Book dissected by criticism out of the Book of

Enoch calls the expected Me.ssiah ' the Elect One

'

(Is 42'; cf. Mk 1" etc.). Manichaeism is stated
to have called its inner circle ' the Elect ' or ' the
Perfect' (cf. the reference cited in PRE' xii. 211,

and see art. Manich^ANS). Heracleon is quoted
(Clem. Strom. IV. ix. 73) as claiming the term for

Gnostics, as opposed to vulgar Christians. We are
told that in the 7th cent, the Paulicians applied
the name to their clergy. These usages might
give the word a flavour of heresy. Nor, where
high predestinarian doctrine is taught, can the
name seem very suitable for any external fellow-

ship. Its origin, of course, is in the OT. God
chose Israel once ; He chooses Christian souls
now.

(6) ' The Called ' (kXtitoI). It is questionable
whether this—closely akin in sense to the last—is

ever precisely a name ; but we may refer to Ro !*
',

1 Co P, Jude ', He 3'.

(7) 'The Church' (iKK\r,<rla). This collective

term denotes in Greek the general assembly of all

entitled to be summoned, as citizens, by the herald
(cf. Ac 19=»). In the LXX iKKX-qala stands for Heb.
qalial, a favourite term with P for the religious

community of Israel. A synonymous terra in his

vocabulary, 'edhah, is rendered occasionally by
iKKhriala., but almost always by axiva-^uryi]. The
Jews had annexed 'synagogue ; Christianity an-
nexed ' church.'
Mt 1618 and 18^7 hardly amount to a definite proof that our

Lord used the expression. The verses are unsupported else-

where. It will always be possible to argue that the Master's
language has been recast.

For early post-resurrection use. Acts (8' etc.) is

strikingly supported by Ph 3^ ; less so perhaps by
the more reflective and theological language of
1 Co 15'. ' Church,' then, like the distributive
term 'saints,' and perhaps like 'brethren,' proves
that early Christianity claimed a unique place of

nearness to God. In a sense, the word always
connotes some kind of exclusiveness. If there are
no limitations, there is no Church. Protestantism
may etherealize the limits ; but it continues to
believe in them, and to cherish the great name.
Only the Friends, or the Salvation Army, or the
Brethren would treat Christ's visible Church as
effete.

Edmund Gosse, Indeed, assures us that P. H. Oosse spoke of
his own tiny fellowship as ' the Church of Christ in this parish

'

(Life, oj P. a. C, 1890, p. 330). Perhaps Gosse was exceptional.
His son tells that he had ceased to keep in touch with Plymouth
Brethrenism.

The NT uses the word sometimes in the singular,
sometimes in the plural. The plural is usually one
of geographical separation within a limited district
(cf . Gsil 1", Rev I''- ™ etc. ). Even the strange pheno-
menon of house-churches (Ro 16°, 1 Co 16'", Col 4",
Philem ') may be interpreted as illustrating the
same principle. Still, it was only under a deliber-
ately lax organization that such a plurality of
' churches ' would be acquiesced in. In the NT
each separate church represents or stands for the
one great Church of God. On the other hand,
Jerusalem had a natural precedence as mother of
all churches, till racial dislocation snapped the
primitive fellowship [see above (3)].

(8) ' The Way ' (r; 6S6s). This name seems to
occur only in Acts (9^ ig"- ^ 22" 24=2

j cf. 16" ' way
of salvation,' 18^ ' way of the Lord,' 18=^ ' way of
God,' 24" ' the way which they call a sect '). In

17th cent. English ' way ' still clearly meant road
or track ; and that is the sense of the original. We
are conscious of the literal signification when we
say ' highway ' or ' byway ' ; but ' way ' generally
means to us method or process, and we hardly feel

it as a metaphor. The word is colourless. Chris-

tians might use it in a pregnant sense, but non-
Christian Jews admitted nothing by employing it.

On the other hand, it was courteous. It hswi not
the suggestion of disparagement which attached to
' Nazarene.' This state of matters explains the
origin of the term, and again its disappearance.
Such a terra has nothing to teach us.

Weizsiicker (Apostolic Age, Eng. tr. 1895, ii. 262) and others
quote as a parallel the Talmudic Halakhoth, literally 'walks,'
as parallel especially to 1 Co 417 (' mj' ways in Christ' [for A.
Seeberg's view, see his Kalechismits der UrchriBtenheit, 1903,

p. 6f.]); but these are special rules of conduct, not a single

great way of life. * Way of salvation ' (Ac 1617, see above) is a
better gloss on the meaning. The Buddhist ' Holy Eightfold
Path' is in one sense closely akin.l For Semitic paraUels, cf.

Gesenius, Thesaurus, 1853, p. 353, and Oxf. Heb. Lex. p. 203 f.

So, too, in modern Muhammadanism duty as authoritatively
expounded from the Qur'an plus traditions is Sha-ri'ah, literall}^

'the way.' Mahdi, again, = ' he who is guided in the right path'

;

while a minor sect of orthodox Sunnite Muhammadanism is a
Xarikah, lit. ' path.' In Shi'ite Persia we have the heresy of the
Bab (the ' gate *). See art. Bab, BAsfs.

(9) ' The Poor ' (irruxoi). We assume that this

sense underlies the name ' Ebionites,' given to

Christians of Jewish birth (Origen, c. Cel. ii. 1,

Hom. iii. 5 on Genesis, on Matt., torn. xvi. 12;
Euseb. de Eccl. Theol. i. 14, also Onomasticon
[and Jerome's translation]). If the Fathers, from
IreniEus (Hmr. I. xxvi. 2) downwards, generally
call the Ebionites heretics, that merely reflects the
growing isolation of the primitive Church of JeAvish

descent and the increasing divergence in belief

between it and the West (see Ebionism).
We also assume that the name ' poor ' was claimed

from within the primitive Church, rather than (as

Harnack [i. 402] holds) attached to it in scorn by
hostile Jews. For (a) in the OT inv is hardly less

a synonym for piety (Ps 69^ 107'") than «j; itself.

(b) We have such NT passages as Lk 6™, Ro 15^,

Gal 2'°, Ac 4^, to which we may add Ja 2', if

addressed to Christians of Jewish race, (c) One
Latin Christian writer, Minucius Felix {Octavius,

36), roundly affirms ' we are called poor,' and claims
that the name is creditable to Christians.' (d) Epi-
phanius tells us (xxx. 17) that the Ebionites whom
he knew—syncretists with affinities to the heresy
underlying the pseudo-Clementines—claimed to

have their name in succession from the Christian
heroes of Ac 4^*.

The 'Poor Men of Lyons' may be said to revive primitive
' Ebionism.' The same ideal plays a great part with St. Francis
of Assisi, and even appears in tlie (popular) name of his female
order, the 'poor' Clares. A Lollard petition of 1395 begins:
'We, poor men, treasurers of Christ and His apostles.' Of
course, too, poverty is one of the standing vows in Catholio
monasticism (cf. T. M. Lindsay, ' Evangelical Poverty in the
(Centuries before the Reformation * in vol. i. [1887] of Theological
Review and Free Church Colleges Quarterly).

(10) 'Friends' {(piXoi) seems to mean Christian
disciples in Ac 27*, possibly also 3 Jn "

; cf. Lk 12*,

Jn 151'"'^ The rival name ' brethren ' excluded it

from general use. Mediaeval mystics known as the
' Friends of God ' came near to reviving it. The
Society of Friends (Quakers) definitely did so. See
artt. Friends of God and Society of Friends.

2. Names g-iven by Jews.—(11) ' Nazarenes.'
We find this name once in the NT (Ac 24°, cf. v.")

on the lips of Jews. Tertullian {adv. Marc. iv. 8)

speaks of Jews as authors of the name. Epiphanius
(between xx. and xxi., xxix. 1, xxix. 6) tells us
that it was a primitive designation for Christians

;

1 A similar concept is found as early as the Rig-Veda (e.g. x.

Ixxi. 6, sukftasya pathl, ' path of well-doing' [for further refer-

ences, see H. Grassmann, Worterb. zum. Rig. Veda, Leipzig, 1875,

coll. 284, 767 f.J), and recurs in the Avesta (e.g. Ya«na xliii. 8,

Ii. 13, liii, 2, Ixxii. 11) and the Old Persian inscriptions (NRa
66-69 ; see, further, Jackson, GIrP ii. 626, and JA OS xxi. 171 f.l

3 We nmst not make too much of this isolated assertion ; but,

at least, it may imply the floating echo of an earlier name.
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Eusebius and Jerome {Onomaslicon) trace it to the

town of Nazareth. Krauss (JQR v. [1892] 131,

etc.) gives Patristic references [Jerome on Is ii. 18

should be on Is Ixv. 18] to the cursing of Nazarenes
in Je>vish synagogues. See also below (12).

other interpretationn of * Nazarene,' sometimes involving
doubt as to the historical existence o! Nazareth at the Christian

era (Wellhausen, luraet. u, Jild. GeschA p. 220 n. (p. 255 in

ed. 2, p. 206 in ed. 8), quoting Hald'vy ; but c(. Buhl, I'al., 1806,

p. 113 n. 229 ; Cheync, KUi, ' Nazareth
' ; W. B. Smith in The

Monisl, Jan. 1905, pp. 25-46, and in Der vorchrisUiche Jesus,
1906), are fantastic. If Nazareth had a bad name (Jn 1^, of.

Jerome as cited above), we can understand the appeal to Is 11*

at Mt 223
; Messiah Aad to be a ' Niiit<r ' I

Epiphanius" pre-Christian Nazarcei (xviil.) and Phllastrius'

Jewish Nazarenes are perhaps mere blunders (yet see Hilgen-
feld, KeUergesch. des Urckristentmns, p. 426 !f., and Box, art.

•Nazarene,' in DCG). Some earlier writers—like Theodoret
later (Hoeret. Fab. ii. 2)—may have declared that Christians of

Jewish blood were mere 'Jews ' in opinion, and this mi^ht be
distorted into * Nazarenes are a sect of Jews.*

There is nothing to surprise us if we find Nazar-
enes {i.e. Christians of Jewish blood) ranked, like

the Ebionites and along with them, as heretics by
later Fathers like Epiphanius (xviii.) and some
Latin writers (Augustine, Umres., and the work
known as Predestinatus).
Jerome is well informed, but perhaps confused ; certainly he

is confusing (cf. Ep. cxii. 13, on Is 91 ; cf. also on Is 112),

Curiously aft'ected literary use of ' Nazarene ' as

equivalent to ' Christian ' meets us in Prudentius,
Perisiepk. v. [not ii.] 25, contra Symm. 1. 549;
cf. Peristeph. x. 45, Cathemer. vii. 1. We have a
trace of genuinely heretical use in the still sur-

viving Jewish Gnostic and vehemently anti-Chris-

tian sect of Mandaeans (q.v.)—if, indeed, their

usage is derived from 'Nazareth.' Their Scripture,

the Ginza, uses it of all members of their com-
munity ; but H. J. Petermann, in his Travels

(1861), reported that he found the name applied to

their learned men exclusively.

Jewisli use of the name for Christians continues
in the Levant to this day, and has been copied by
the Muhammadans from their first appearance
onwards. See also below (14), and cf. Krauss in

JEvs.. 194 f.

(12) 'Minim.' WhUe there is scarcely any re-

ference to ' Ebionites ' in the Talmud, we must
hold with Krauss [above (11)] and R. T. Herford
{Christianity in Talmud and Midrash, 1904) that
the Minim cursed in the Jewish synagogues were
—or at least included—Jewish-Christian heretics.

Indeed Jerome expressly tells us so {Ep. cxii. 13).

Later Jewish usage has not retained either the name
' Nazarenes * or the name ' Minim ' (cf. art. ' Min ' in JE) in

the curse-formula. For a possible reference to Christian
Minim in the name Khan Minyeh, see G. A. Smith, HGHL^t
1894, and the references there given.

Details may be controverted ; but the apparent
recognition by Minim of two principles co-operating
in Creation does not bear out Friedlander's rival

theory that the Minim were Gnostic (and Anti-
nomian). It rather suggests a Logos theology
like that of the Ep. to the Hebrews ; which is

interesting, if also—in view of Patristic evidence
regarding Ebionite Christologies—not a little per-
plexing.

It would be no less interesting if we could follow
the Jewish scholars Derenbourg (1867) and Joel
(1880-83) in interpreting Minim as meaning 'be-
lievers,' i.e. 'believers in Jesus' [above (4)]. Joel
even held that madminim was slangily cut down
into minim ; as if we said ' lievers ' instead of
'believers' [cf. Christ-ians ; below (13), sub Jin.].

But the old view seems to be regaining the assent
of Talmudic experts. According to it, min means
' kind ' (as in Gn 1) ; and Minim are strange kinds
or unlawful sects

—

i.e. heretics as such. This ap-
pears a very singular explanation ; but in the
Talmud nothing is impossible.

3. Names given by Gentile outsiders.— (13)

'Christians.' The NT occurrences, all with a
smack of hostility, are three—Ac IV 26^, 1 P 4'«.

Ja 27 should be explained rather of baptism into the name ot

Christ; cf. (Ac 83'J, Gal 3«I, Ito na. Ac 6*1 mi|,'ht be siiuilarly

disposed of; or conceivably it is a fourth reference. If Lit 6'-^

ref(--rs to the word * Christian,* it must be a late re-shaping of

what the Master said.

Later jjossible references are Suetonius, Claudius,
25 (disturbances at Rome, ' Chresto impulsore '),

and a fragmentary inscription at Pompeii (in a
wine-shop, and so dismissed, as misinterjjreted, by
Schmiedel in EBi; but RaiiiHay [C'A. m Roman
Empire", 1893, p. 268, St. Paul, 1895, p. 346]
contends that it might be a sneer at the new
saints, and quite appropriate to a wine-shop).
More assured references are Tacitus (Nero's per-

secution. Annul. XV. 44) and Suetonius once more
(Nero, 16, believed to be borrowed from Tacitus).
Definite legal use is attested in the younger Pliny*8

letter {Ep. x. 96) to Trajan c. 104 (?) A.D., and in

Hadrian's rescript (c. 130 A.D.) in reply to Licinius
Serenus Granianus (as preserved in Euseb. ME
iv. 9).

Among the Apostolic Fathers, Ignatius shows
special attachment to the word ; cf. also Didache
xii. 4 ; Ep. ad Diogn. {passim in 1-6, esp. 6)

;

Justin, Apol. i. 12. M. Aurelius' coldly scornful

reference (Meditat. xi. 3) may serve to mark
universal acquaintance with the name (c. 170

A.D.).

Jews could not originate this name—they looked
for a ' Christ.' Ac IP* tells us that it arose in the
home of the first Gentile-Christian church (though
nothing precise is said as to the date when the
word was coined at Antioch). Baur declared that
the adj. as a Latin form was impossible in a Greek-
speaking region ; but this view of the grammatical
evidence is universally given up. Besides, were
there not Roman soldiers at Antioch ?

Lipsius (1873), while withdrawing the grammatical objection,
dwelt upon the comparative silence (1) of the NT, (2) of early
Christian literature. His rejection of Ac 11^6 involved (1) a
different interpretation of Suetonius, Clawiiuts, 25 ; (2) the
assumption that Tacitus placed in A.D. 64 what was true only
of his own day some fifty years later, in his *Quos vulgus
Christianos appellabat.* But (3) Lipsius concurred in assign-
ing the name to Antioch because of its use by the Antiochene
Father, Ignatius. Since 1873 we have had the vindication of

the (shorter) Greek text of Ignatius—Lipsius, who had worked
from the Syriac text, subsequently accepted the Greek—and
the mention of Christians in the newly discovered Didache.
Further, if Harnack'o view of the composition of Acts is

accepted, its Antiochene evidence is peculiarly reliable. See
also below (14).

The MS of Tacitus is read by Harnack (i. 413 f.), ' Quos vulgus
Chrestianos appellabat.' He maintains- against hostile criticism
— the interpretation :

' The mob then called tliem, blunderingly,
Chrestians ; every one now knows the name as Christian.*

This name, however accidental in origin, is

exactly right from the Christian standpoint. ' Ye
belong to Christ' (Mk 9" AV).
The ' Christians ' of the United States [above

(§ 1)] are called by outsiders ' Christ '-ians.

(14) ' Galilaeans.' We have no genuine evidence
for this name in the NT. In Mk 14'° Peter is

simply identified by accent as a provincial follower
of the provincial prophet. Ac 2' merely declares

that the Christian apostles came from Galilee.'
Jewish sects or heresies enumerated by Justin (Trypho, 80X

Epiphanius (xviii.), and (after them) Ephraim Syrus include
' GalilEeans ' as followers of Judas of Gamala (cf. Ac 5^7).

Our reliable evidence, such as it is, reveals a
Gentile usage. Epictetus {Diss. iv. 7. 6) doubt-
less means Christians by ' Galilseans,' with their
' habit ' of apathy under suffering. Valentinus
{ap. Eulogion ap. Photius [in Hilgenfeld, Ketzer-

gesch. p. 302]) speaks of ' Galiltean ' dyophysitism
in contrast to Gnostic insight into Christ's person,

and Mani the heresiarch is quoted similarly by
Fabricius {Bibl. Gr. v. [1712] 285) and Lardner
{Jew. and Heathen Testimonies, ii. [1765] 102. 3,

under ' Epictetus '). These two references sup-
port each other. There may have been an early

1 Unless, perhaps, the historian makes an amende to that
province for denvmg it any visions of the risen Jesus (contrast
Lk 248 with Mk [1428] le? or Mt 2632 287- 10) when he allows that
the witnesses were Galilsan men.
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Gnostic monophysitism, despising popular 'Gali-

Isean ' views of Christ.
Gibbon (Decline and Fait, ch. xvi.) appealed to Lardner as

showing: that 'Galiliean' was a common name for the early

Christiana, and he insinuated that Nero got the crimes of the

followers of Judas of Galilee imputed to the Church. Gibbon's

Christian editors, Guizot and Milman, resented the conjecture,

as a whitewashing of villainy ; and really it is quite baseless,

for the evidence as to Nero's persecutions says nothing at all

about 'Galilseans.'

It is barely worth mentioning that John Malalas (7th cent.,

quoted in Hilgenfeld's ed. of Acts, 1899) speaks of Christians as

having originally been called * Nazarenes and Galileans.' Suidas

repeats this.

Whether Jewish or Gentile in origin, the nick-

name lent itself well to the Emperor Julian

—

possibly in edicts, certainly in his writings. He
could express Hellenic contempt for two great
monotheistic religions by treating one as fit only
for provincials of Judasa, and the other for pro-

vincials of Galilee. Harnack aptly compares the
nickname ' Phrygians ' given by the orthodox to

the Montanists.
In Expansicm^ (i. 402), Harnack withdraws his tentative as-

signment of Acta Theodoti Ancyrani, xxxi., with its hostile use
of the name 'Galileean' by Roman officials, to a date earlier

than Julian. It is later. But Harnack still thinks it probable
that the name had really come earlier into use among the official

enemies of Christianity.

4. Nicknames and blunders.—(15) 'Jesseans.'

Epiphanius (xxix. 14, not ' xxix. n. 4
' as printed

and reprinted) probably means Essenes—confusing
them with Christians.

(16) ' EcclesiasHci.' Bingham's quotations (I. i.

§ 8) show that we have here simply the modern
' churchman ' in its two senses—catholic versus

dissenter, or clergyman as distinguished from
layman.

(17) ' Catholics ' never means simply Christians,

but always orthodox or church Christians.

(18) 'Atheists' may be a genuine nickname for

the early Christian rebels against the Empire's
idolatrous worship ; of. e.g. Euseb. HE iv. 15. 6.

(19) 'Gnostic' is always a term of contrast.

Thus Clem, of Alexandria uses it of the superior

Christian as distinguished from the uncultured
believer.

(20) ' Christi.' Ps IO51' leads Euseb. (Demonst.
i. 5) to say that the OT called God's friends
' Christs.' According to Hippolytus (Philos. vii.

34), Ebionitic heretics held that they could them-
selves become ' Christs ' by merit or adoptive
grace. But this does not give us the word as a
name ; still less does Ambrose (de Obit. Valentin.

iii. 12), or Jerome on Ps 105^'. Ambrose says a
true Christian is like Christ; Jerome, that Christ
needed no literal outward anointing.

(21) ' Chrestoi.' Often CAmZos is confused with
chrestos, ' good ' (Justin, Apol. i. 4 ; Lactant.
Inst. iv. 7 ; Tertull. Apol. 3) ; but there is no
evidence whatever that Christians were called
' Chresti.'

(22) ' PiscicuH '—a simple pleasantry in Ter-
tullian, de Baptismo, ci.

(23) ' Of the dogma.' A single obscure passage
is quoted (Euseb. HE vii. 30, § 19).'

(24) 'Jews.' Christians, for a time, miwht be
Involved in the dislike felt to Jews. At the
utmost, it is a temporary nickname.

(25) ' Tarsak, Tarsa.' This name, which liter-

ally means ' timid, ' is specifically Persian, being
applied, probably in derision, to Christians as
early as the 9th century Sikand-gumdnlg Vijar
(XV. 1, tr. West, SBE xxiv. 229), and frequently
recurring later, as in the 17th century DabistoM,
a Persian treatise on various religions and sects

(tr. Shea and Troyer, Paris, 1843, ii. 305), which
1 From Rufinua downwards it has been customary to omit the

words rov fioy/iaros in translation, although the Berlin ed.
marks no variant reading. Might we take the previous word
nri'o-KoTroi as non-technical? Did the Emperor Aurelian entrust
the decision in question to those * cbArcfE^ with superintending
doctrines' in Rome and Italy?

also, like many other Persian and Arabic works,
terms the Christians 'ham, ' followers of Jesus

'

(cf. Arab. Masihi, 'follower of the Messiali,' the

latter designation likewise occurring in Syriac).
Literature.—J. Bingham, Origi-neB Eccl., Oxf. 1840, ch. 1

;

art. ' Faithful ' in Smith-Wace's DCA (repeating, supplement-
ing, and silently correcting, Bingham). For 'Christians':

R. A. Lipsius, * Ursprung desOhristennamens,' in Gratulationa-
profj. der theolog. Fakultdt Jena fiir Base, Jena, 1873, pp. 6-10

;

T. Zahn, Introd. to jVT (tr. Edinb. 1909); the Comm. on Acts,

and the Bible Dictionaries. For ' Church *
: F. J. A. Hort, Chris-

tian Ecclesia, Lend. 1897 [a good survey of Biblical usages is

included]. For * Ebionites,' ' Nazarenes,' ' Minimi,' the Patristic

evidence is very fully given by A. Hilgenfeld, esp. in Ketzer-
gesch. dee Urchristenthums, Leipz. 1884 ; cf. his Judenthum u.

Judenchristenthum, Leipz. 1886 ; for a recent survey, with
fuller Jewish references, see G. Hoennicke, Judenchristenthum
in l'«n u. Sten Jahrh., Berlin, 1908. In general : A. Harnack,
Expansion of Christianity, Eng. tr.. Loud. 1904-6 [valuable
additions in 2nd ed., 1908], also in Luke the Physician, tr.,

Lond. 1907, and The Acts of the Apostles, tr., Lond. 1909, and
elsewhere. ROBERT MACKINTOSH.

CHRISTIANS OF ST. JOHN.—See Man-
DjEAKS.

CHRISTIANS OF ST. THOMAS.-
Nestorians.

-See

CHRISTIAN SCIENCE.—I. The Discoverer.—
' In the year 1866, 1 discovered the Christ Science

or divine laws of Life, Truth, and Love, and named
my discovery Christian Science. God had been
graciously preparing me during many years for the
reception of this final revelation of the absolute
divine Principle of scientific mental healing' (Science

and Health, p. 107). So writes Mrs. Mary Baker
(jlover Eddy, the founder of Christian Science, au3
author of its text-book. Bom (1821) at Bow, New
Hampshire, in the United States, Mary Morse
Baker, afterwards Mrs. Eddy, was the child of de-

vout. God-fearing parents. The ' intervales ' of her
father's farm of 600 acres lie along the banks of the
Merrimac, in the township of Concord, now a city,

where she resides. At the age of about twelve she
joined the Congregationalist Church, of which she
remained a faithful member for thirty years. Her
insight into spiritual things was remarkable from
an early age. In an autobiographical sketch she
writes thus : ' From my very chUdhood I was im-
pelled, by a hunger and thirst after divine things,
—a desire for something higher and better than
matter, and apart from it,—^to seek diligently for

the knowledge of God, as the one great and ever-

present relief from human woe ' (Retrospection and
introspection, p. 47). This faith in God sustained
her through many trials which came to her in after

years ; but, when her health failed, she found that
neither her own prayers nor those of other members
of her Church could heal her.

Mrs. Eddy's education was of an unusual char-

acter. Her father had been told that her brain
was too large for her body, and, dreading the close

application of school, he educated her chiefly

atliome ; but she learned with great facility, and
studied many deep subjects, Natural Philosophy,
Logic, and Moral Science being her favourite

studies. She also gained some knowledge of

Hebrew, Greek, and Latin. In later years she
was filled with the desire to alleviate the sufferings

of humanity ; with the hope of restoring her own
health she studied medicine, the object of all her
experiments being to discover the healing power.
She became convinced that the healing power did

not lie in the drug, and for twenty years she was
trying to trace every effect to a mental cause.

Eventually, to use her own words, ' I gained the
scientific certainty that all causation was Mind,
and every efl'ect a mental phenomenon ' (Retro-

spection and Introspection, p. 38).

The discovery or revelation came to her in

an hour of extreme need. She lay apparently at

/v n-''
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the point of death, having sustained such severe

internal injuries from a fall on the icy pavement
that the doctor gave no hope of her recovery.

Her friends were gathered round to see the end,

when she asked for a Bible, opened it at the ninth
chapter of St. Matthew, ana begged to be left

alone. As she read of the healing of the man who
was sick of the palsy, there came to her such an
overwhelming realization of the ever-presence and
power of Christ to heal and save, that she felt her-

self instantaneously cured, rose, dressed herself,

and joined her astonished friends. She did not at
first fully understand how she had been healed.
' Even to the homoeopathic physician who attended
me, and rejoiced in my recovery, I could not then
explain the modus of my relief. I could only
assure him that the divine Spirit had wrought the
miracle—a miracle which later I found to be in

perfect Scientific accord with divine law' {Retro-

spection and Introspection, p. 38). To discover the
modus operandi of this divine healing power now
became the object of Mrs. Eddy's life. For the
next three years she devoted herself to prayer
and meditation, and a close study of the Bible,

with the result that she felt convinced she had
discovered the divine Principle and law which lay
behind the words and works of Jesus Christ ; in

other words, the Science of Divine Metaphysical
Healing, or Christian Science. The truth and
practical efficacy of the system she next demon-
strated to the world in the healing of innumer-
able cases of incurable or hopeless disease ; she
also preached, taught, and gave lectures. But it

was not till the year 1875 that she felt the time
had come for the publication of the text-book
Science and Health, with Key to the Scriptures.

This book contains a complete statement of the
Science of Mind-healing, its Principle and Practice,

and is the only authorized text-book on the subject.

2. The Science.—Christian Science is a clear

and definite system, based on certain fundamental
propositions defining the nature of God. Every
deduction from beginning to end of the system
is the logical outcome of these primary state-

ments concerning the Divine nature. On p. 465
of the text-book appears the following defini-

tion of God : 'God is incorporeal, divine, supreme,
infinite Mind, Spirit, Soul, Principle, Life,

Truth, Love.' The essence of Mrs. Eddy's
discovery is contained in this definition of God.
She saw that, if God is the only Cause and
Creator, as the Bible declares, then He must be
the Principle of the universe ; that is, the origin,

source, governing power or law. And, since it is

impossible to conceive of a non-intelligent cause,
this Cause or Principle must he intelligence or
Mind. Thus Mind is seen to be the Principle of
the universe. Again, if there is but one Cause
or Principle, it must be all-inclusive or infinite.

Hence God must be the one infinite Principle, the
one infinite Mind. Turning again to the definition
of God, we see that He is further defined as Spirit,

Soul, Life, Truth, Love. Thus Christian Science,
while revealing the unchanging nature of Deity
as Truth, as Principle, governing the universe by
immutable law, yet shows Him to be no cold
abstraction, but the universal, intelligent, Life-

Principle or Soul, whose very nature is Love

:

' God, the great I AM ; the all-knowing, all-

seeing, all-acting, all-wise, aU-loving, and eternal
Principle' (Science and Health, p. 587). 'The
starting-point of divine Science is that God, Spirit,

is All-in-all, and that there is no other might nor
Mind,^that God is Love, and therefore He is

divine Principle' (ib. p. 275). Christian Science
repudiates the use of the term person or personal
as applied to God, if the word is employed in a
limited or anthropomorphic sense. "The term is
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permissible if it is used to express the Individ-

uality of the Infinite, and in this sense only is

it used in Science and Health.
Having thus established the definition of God,

Christian Science next proceeds to deduce there-

from the nature of man and the universe, arguing
thus :—If Cause is admitted to be one infinite

Mind, then all that exists must be that Cause and
its effects—in other words, infinite Mind and its

ideas. Hence man and the universe are defined as
ideas, images of God. These ideas must partake of

the nature of the Mind which produces them ; they
must be contained in that Mind, and be wholly
governed by it ; hence, man and the universe must
be spiritual, eternal, perfect, expressing the Divine
nature. That this teaching is in accord with Scrip-

ture is established by such passages as the
following :

' And God said. Let us make man in

our image, after our likeness. ... So God created
man in his own image. . . . And God saw every-
thing that he had made, and, behold, it was very
good ' (Gn 1"'- "• ") ;

' All things were made by
him ; and without him iwas not anything made
that was made ' (Jn V) ;

' For in him we live, and
move, and have our laeing ' (Ac 17^). The sub-
stance of these texts is thus metaphysically stated
on p. 468 of Science and Health :

' There is no life, truth, intelligence, nor Bubstance in matter
All is infinite Mind and its infinite manifestation, for God is

All-in-all. Spirit is immortal Truth ; matter is mortal error.

Spirit is the real and eternal ; matter is the unreal and tem-
poral. Spirit !3 God, and man is His image and likeness.

Therefore, man is not material ; he is spiritual.'

This brings us to the next point, and shows
how Christian Science deals with the problems of

matter and evil. Many philosophers have taught
that matter is unsubstantial or unreal, and the
latest discoveries of natural science seem to be
tending in the same direction ; but it has been left

to Mrs. Eddy to deduce the unreality of matter
and all evil as a necessary consequence from the
premiss that God is infinite, and God is Spirit.
'The three great verities of Spirit, omnipotence, omnipre-

sence, omniscience,—Spirit possessing: all power, filling all space,
constituting all Science,—contradict for ever the belief that
matter can be actual ' (ib. p. 109).

'The fundamental propositions of divine metaphysics are
summarised in the four following, to me, Beif-evident pro-
positions. . . .

1. God is AU-in-all.

2. God is good. Good is Mind.
S. God, Spirit, being all, nothing is matter.
4. Life, God, omnipotent good, deny death, evil, sin, disease.

—Disease, sin, evil, death, deny good, omnipotent God, Life.

Which of the denials in proposition four is true ? Both are
not, cannot be, true. According to the Scripture, 1 find that
God is true, " but every (mortal) man a liar

"
' {ib. p. 113).

The above quotations show the radical position

which Mrs. Eddy has taken upon the subject of

matter and evil. She saw that, if God is in-

finite, the only Cause, reality must consist of God,
good, and that which proceeds from Him. Hence
nothing else can be real. The word ' real ' is used
in Christian Science to mean eternal, indestruct-

ible, true, the essential nature of things. Hence
matter and all evil, sin, sickness, and death, being
contrary to the nature of God, are classified as
' unreal

'
; that is, as being subject to destruction,

and as having only a temporary existence as the
experience of mortals. They are defined as error,

or illusion, the result of a false sense of existence,

to be destroyed by Truth, the knowledge of the
perfection of all true being. Jesus speaks of evil

in the following terms :
' He was a murderer from

the beginning, and abode not in the truth, because
there is no truth in him. When he speaketh a
lie, he speaketh of his own : for he is a liar, and
the father of it' (Jn 8"). St. Paul describes it as
t4 (ppbrqiM T^s trap/c6s, ' the mind of the flesh,' or
' the carnal mind ' which is ' enmity against God '

(Eo 8'- '). In Christian Science this lying material
sense, or sense of evil, is termed ' mortal mind.'
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' When apparently near the confines of mortal existence,

standing; already within the shadow of the death-valley, I

learned these truths in divine Science : that aU real being; is in

God, the divine Mind, and that Life, Truth, and Love are all-

powerful and ever-present ; that the opposite of Truth—called

error, sin, sickness, disease, death—is the false testimony of

false material sense—of mind in matter ; that this false sense
evolves, in belief, a subjective state of mortal mind which this

same so-called mind names matter, thereby shutting out the
true sense of Spirit * (Science and Healthy p. 108).

' Usage classes both evil and good together as mind ; there-
fore, to be understood, the author calls sick and sinful humanity
m^ortal mind,—meaning by this term the flesh opposed to
Spirit,—the human mind and evil in contradistinction to the
divine Mind, or Truth and Good. . . . Mortal mind is a solecism
in language, and involves an improper use of the word mind.
Aa Mind is immortal, the phrase mortal mind implies some-
thing untrue and therefore unreal ; and as the phrase is used
in teaching Christian Science, it is meant to designate that
which has no real existence ' (ib, p. 114).

The doctrine that matter is unreal because it

does not originate in God, who is Spirit, may seem
startling to this age ; but Mrs. Eddy maintains
that it is in strict accord v/ith the teaching of

Jesus Christ and His apostles, and that it underlies
all the miracles in the Bible. During the brief

period of His earthly ministry, Jesus broke all the
laws of matter; He constantly threw contempt
upon all material things ; He healed the sick in
direct contradiction to all recognized laws of
medical science ; He said, ' The flesh profiteth
nothing ' {Jn 6*^). Yet He also said, ' I came down
from heaven, not to do mine o^\'n wUl, but the will

of Him that sent me ' (6^) ; and St. John says of
Him, ' For this purpose the Son of God was mani-
fested, that he might destroy the works of the
devil' (1 Jn 3*). The same teaching runs through
the Epistles, where matter, or the flesh, is con-
stantly taken as a type of all that is opposed to
God. Nothing can be stronger than the state-
ments of St. Paul on this subject. ' The flesh

lusteth against the Spirit, and the Spirit against
the flesh : and these are contrary the one to the
other ' (Gal 5"). ' So then they that are in the
flesh cannot please God ' (Ro 8'). ' Now this I

say, brethren, that flesh and blood cannot inherit
the kingdom of God ' (1 Co 15"). Thus Christian
Science maintains that it has Scriptural authority
for the teaching that matter does not proceed from
God, but is the outcome of evil—in other words,
an illusion of mortal mind.

Christian Science claims to differ from all other
religious systems of the day in that it rests on de-
monstration, and is thus entitled to be called the
Science of Christianity. It maintains that the
command of Jesus to preach the gospel and heal the
sick is binding on every one of His followers in
every age ; that the power to heal sickness and sin
was the proof of true discipleship demanded by the
Founder of Christianity, and that every Christian
can and should be judged by the same test to-day.
' And these signs shall follow them that believe

:

In my name shall they east out devils ; they shall
speak with new tongues ; they shall take up ser-

pents ; and if they drink any deadly thing, it

shall not hurt them ; they shall lay hands on the
sick, and they shall recover' (Mk 16'"-). 'Verily,
verily, I say unto you. He that believeth on me,
the works that I do shall he do also ; and greater
works than these shall he do ; because I go unto
my Father ' (Jn 14").

Christian Science practice consists in the applica-
tion of the divine Principle and rule of Christian
Science to all the problems of human existence

;

its aim is to accomplish the complete salvation of
mankind by the overcoming of all evil, all sin,

disease, and death, thus revealing the true and
original nature of man as the perfect ofispring of
God. Thus the healing of sickness is held to be
an essential part of the work of salvation, and
is enjoined on every Christian Scientist as a
necessary part of his Christian work. At the

same time, Mrs. Eddy makes it clear that by far

the most important part of the work is the healing
of sin. From beginning to end of the text-book
she urges upon her readers that sin is no part of

man's true nature, that it is error (a/iapTla), and
that it can and must be destroyed by Truth.
The only means employed in Christian Science

practice for the healing of sickness and sin are
mental. Prayer in Christian Science is based on
the spiritual understanding of God as immutable
Principle, unchanging Love, infinite Good. Recog-
nizing from this pure and perfect source only what
is true and good, its object is to bring to the
individual such a clear recognition of the ever-

present, omnipotent God, and of the perfection
of man made in His likeness, as will enable him
to so discern the illusion, yea, the nothingness of

evil, whether sickness or sin, as to rise above it

and to be free. In Christian Science, faith rests

upon the absolute assurance that God never sends
sickness or any other evU. Hence the Christian
Scientist prays with that understanding of Truth
and Love which Jesus laid down as a necessary
condition of prayer. ' Therefore, I say unto you,
What things soever ye desire, when ye pray,
believe that ye receive them, and ye shall have
them' (Mk 11"). That this is the basis of aU
Christian Science healing will be evident from the
study of the following extracts from ScicTice and
Health :

' The Christian Science God is universal, eternal, divine Love,
which changeth not and causeth no evil, disease, nor death

'

(p. 140). * The Christlike understanding of scientific being and
divine healing includes a perfect Principle and idea—perfect
God and perfect man—as the basis of thought and demonstra-
tion ' (p. 259). ' The great fact that God lovingly governs all,

never punishing aught but sin, is your standpoint, from which to
advance and destroy the human fear of sickness ' (p. 412). ' The
physical heahng of Christian Science results now, as in Jesus'
time, from the operation of divine Principle, before which sin

and disease lose their reality in human consciousness and dis-

appear as naturally and as necessarily as darkness gives place

to light and sin to reformation ' (Preface, xi). * Man's enslave-

ment to the most relentless masters—passion, selfishness, envy,
hatred, and revenge—is conquered only by a mighty struggle.
Every hour of delay makes the struggle more severe. If man
is not victorious over the passions, they crush out happiness,
health, and manhood. Here Christian Science is the sovereign
panacea, giving strength to the weakness of mortal mind,

—

strength from the immortal and omnipotent Mind,—and lifting

humanity above itself into purer desires, even into spiritual

power and goodwill to man * (p. 407).

Christian Science demands the entire surrender
of the human wUl to the Divine. Mrs. Eddy
constantly impresses upon her students that their

success in healing depends on their fulfilment of

the condition laid down by Jesus :
' If any man

will come after me, let him deny himself, and take
up his cross daily, and follow me ' (Lk 9^). Thus
Christian Science is the exact opposite of mesmer-
ism or hypnotism, and it has nothing in common
^vith theosophy, spiritualism, occultism, higher
thought, mental suggestion, or mental science.

In his warfare with evil, the Christian Scientist

takes the life of Jesus Christ as his only example.
He Uinderstands that Jesus was the Saviour
because He revealed the Christ, the spiritual idea
of God ; that Jesus proved^y His life and works
that it is the Christ or Truth revealed—the

spiritual eternal nature of God and man touching
human consciousness—which takes away the sin

of the world. Hence the constant endeavour of

the Scientist is that he also may be governed by
that Christ; in other words, that he may have
' this mind . . . which was also in Christ Jesus

'

(Ph 2'). Christian Science acknowledges the

Divinity of Christ and the Incarnation, as the
following passage shows

:

'The Christ was the Spirit which Jesus implied in his own
statements :

" I am the wa.v, the truth, and the life "
;

*' I and
my Father are one." This Christ, or divinity of the man Jesus,

was his divine nature, the godliness which animated him.
Divine Truth, Life, and Love gave Jesus authority over sin,

sickness, and death. His mission was to reveal the Science of
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ielestial being, to prove what God is and what He doea for man '

(Scierux and Healthy p. 26).

Christian Science teaches that the Atonement
was the life-work of Jesus, whereby He proved,
step by step, man's unity with God, by conquering
all materiality and sin. It regards the crucifixion

on Calvary as the last and greatest temptation to

believe in the power of evil with which He was con-

fronted ; it teaches that He overcame this tempta-
tion at His resurrection, thus proving that death
itself is mastered by the right understanding of

eternal Life ; and that the Ascension was the crown-
ing act of redemption, whereby the spiritual nature
of man was fully revealed, and the atonement, or

at-one-ment, with the Father was demonstrated.
3. Organization of the movement. — The

first Christian Science church was organized by
Mrs. Eddy and a small band of her students in

Boston in 1879, and a charter was obtained from
the State of Massachusetts. Later, this organiza-
tion was dissolved, and the church was re-organized
in 1892 under the name of ' The First Church of

Christ, Scientist.' The Tenets and By-laws of

the Church were framed by Mrs. Eddy, and are
incorporated in the Church Manual, the first

edition of which was issued in 1895. The basis

and objects of the Church are thus described on
p. 19 of the Manual

:

'The First Church of CJhrist, Scientist^ In Boston, Mass., is

desigried to be built on the Roclc, Christ; even the under-
standing and demonstration of divine Trutli, Life, and Love,
healing and saving the world from sin and death ; thus to reflect

in some degree the Church Universal and Triumphant.'

This Church has no creed or articles of faith.

Each one's position as a Christian Scientist depends
not on his willingness to accept certain doctrines
or beliefs, but on his individual understanding of

the divine Principle of Christian Science, which
understanding must be proved by practical demon-
stration. All who apply for membership, however,
are required to subscribe to the following Tenets
which appear on p. 15 of the Manual

:

' 1. Aa adherents of Truth, we take the inspired Word of the
Bible as our sufficient guide to eternal Life.

2. We acknowledge and adore one supreme and infinite God.
We acknowledge His Son, one Christ ; the Holy Ghost or divine
Comforter ; and man in God's image and likeness.

3. We acknowledge God's forgiveness of sin in the destruction
of sin and the spiritual understanding that casts out evil as
unreal. But the belief in sin is punished so long as the belief

lasts.

4. We acknowledge Jesus' atonement as the evidence of

divine, efEcacious Love, unfolding man's unity with God
through Christ Jesue the Way-shower ; and we acknowledge that

. man is saved through Christ, through Truth, Life, and Love as

demonstrated by the Galilean Prophet in healing the sick and
overcoming sin and death.

5. We acknowledge that the crucifixion of Jesus and his

resurrection served to uplift faith to understand eternal Life,

the allness of Soul, Spirit, and the nothingness of matter.
6. And we solemnly promise to watch, and pray for that

Mind to be in us which was also in Christ Jesus ; to do unto
others as we would have them do unto us ; and to be merciful,

just, and pure.'

All other Christian Science churches are
branches of Mrs. Eddy's church in Boston, Mass.,
the original organization, which is known as the
Mother Church. Each branch church is a self-

governing, self-supporting body, but the members
of all the branches subscribe to the Tenets of the
Mother Church. The Sunday services are con-

ducted by two Headers, generally a man and a
woman. Perhaps the most remarkable features

of the service are the silent prayer and the lesson

sermon. The latter consists of passages from the
Bible and Science and Health, which are read-

alternately by the First and Second Headers, and
which are so arranged as to form a consecutive
discourse on a given subject. These lesson sermons
are prepared by a Committee in Boston and
published quarterly, so that the same lesson is

read on Sunday in every Christian Science church
throughout the world. There is no personal preach-
ing ; Truth is the preacher. Besides the Sunday

services, a Wednesday evening meeting is held iu

every Christian Science church. At these meetinga
testimonies of healing and otlier practical benclits

received from Christian Science are given by those
present.

Cliristian Science branch churches, and societies

not yet organized into churches, are established

all over the world—in London, where there are

three churches and a society, and many other
parts of England ; in Edinburgh, Glasgow, Dublin,
and Belfast ; also in France, Germany, Holland,
Switzerland, Norway, and Sweden ; iu Canada,
the United States, Mexico, and Argentina ; and in

Australia, China, and the Transvaal.
In connexion with every church there is a free

reading-room where the Christian Science literature

can be read, and where it is for sale.

In 1881, Mrs. Eddy founded a College in Boston
for the purpose of teaching Christian Science.

This institution, under the name of the Massa-
chusetts Metaphysical College received a charter
from the State, with the right to grant degrees.

During the time that it remained open more than
4000 students were taught by Mrs. Eddy herself.

In 1889 she closed the College, in spite of its great
popularity, that she might devote her time to a
revision of Science and Health. Ten years later

she had the work of the College resumed by a
Board of Education sitting in Boston and pre-

sided over by her. This Board is a teaching and
examining body, and issues certificates to teachers
of Christian Science. No one is authorized to

teach this subject unless he has taken a degree
at the College, or has obtained a certificate from
the Board of Education.
In 1898 a Board of Lectureship was established

with a view to correcting some of the public mis-

conceptions of Christian Science. This Board is

composed of lecturers, both men and women, whose
duty it is to give public lectures on Christian

Science when called upon to do so by a Christian
Science church or society. The lectures are free

to the public, and every church is expected to

provide at least one lecture a year.

LrrERATURE. — There is no authorized Christian Science

literature except that which issues from the Christian Science

Publishing House in Boston, Mass. The student of Christian

Science must be warned not to accept any other as genuine.

The chief work on the subject is the text-book, Saence and
Health, with Key to the Scriptures, 1875, by Mary Baker Eddy.
The study of this book is essential to any grasp of the Principle

and practice of Christian Science. Other works by Mrs. Eddy
are

—

Miscellaneouti Writings, Retrospection and Introspection,

Unity o_f Good, Rudimental Divine. Science, No and I'es, all

valuable to the student. The smaller literature includes the
Christian Science Journal, published monthly, the Christian
Science Sentinel, published weekly, and Der Herold der Christian
Science, a monthly pubhcation in German. These contain
articles by Christian Scientists, testimonies of healing and
other practical benefits received from the application of the

Science, and a listgof the Christian Science churches and Chris-

tian Science teachers and practitioners throughout the world.

Then there are the Christian Science Quarterly Bible Lesson^
which are a valuable aid to the study of the Scriptures in

conjunction with Science and Health ; and various tracts,

pamphlets, and lectures which help to elucidate the subject to

the beginner. The literature can be obtained at any Christian

Science reading-room, but not as a rule at the ordinary book-
seUers. C. LlHAS KaMSAY.

CHRISTIAN SECTS.—See Sects (Chr.).

CHRISTIAN YEAR.—See Calendar (Chris-

tian).

CHRISTIANITY.—I. Standpoint op the
DISCUSSION.—In recent years in Germany it has
been insisted, as by Trbltsch, that Christianity

must be studied as one of the religions of the
world, not from the standpoint of faith, but from
that of science, according to the religious-historical

and not the dogmatic method. Before we can go
any further in our discussion, we must determine
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whether, and how far, this demand is legitimate.

What is this religious-historical method which is

to replace the dogmatic, and can we by the use of

it substitute the standpoint of science for that of

faith ?

1. The religious-historical method.—This has
three principles, which may be briefly described as

(1) criticism, (2) correlation, and (3) comparison.

(1) The literary sources, with the historical

records they contain of the origins of Christianity,

are to be dealt with by the same methods of

literary and historical criticism as are applied to

any other ancient literature. This principle in many
cases of its application involves the assumption that
the writers of the past had so little sense of the
conditions of inquiry and judgment necessary for

the discovery and presentation of historical truth,

and so slight ability for distinguishing fact from
fiction, that their accounts are to be approached
with suspicion rather than with confidence.

(2) The scientific categories of causality and
evolution are to be applied to the religions life

generally and to the Christian faith particularly, so

as to correlate each fact of belief, morals, worship,
or polity, with its immediate historical antecedents,
and to correlate the total reality of the Christian
religion at each stage to the previous stages of a
progressive evolution. The application of this

principle to Christianity involves, for some scholars,
no less than this, that, on the one hand, Jesus
Himself must be accounted for by His Jewish
heredity and environment, with the least possible
recognition of any originality in His personality,
and, on the other hand, that the development of
the Christian Church must be marked by a progress
beyond the truth and grace of its Founder Himself.
Sometimes, however, two modifications in the
application of the principle are recognised. It is

admitted that in human history, as contrasted
with the physical world, there is the not altogether
calculable factor of personality, so that the results
of the action and reaction of personalities cannot
be determined with the same certainty as the
resultant of several physical forces. It is further
admitted that in religious history especially, there
remains, as the residual fact which baffles defini-

tion and explanation, the real contact of the
human soul with God. This fact denied, religion
becomes an illusion, a self-projection and self-

elevation of man into the void.

(3) Admitting that religion is an exercise of
human personality, which is unique in that it

necessarily involves this relation to the Divine,
which ever evades the grasp of science, yet science
must observe, compare, classify, and generalize
about all religious phenomena. Science cannot
admit the claim of any religion to be so much
superior to all the others as to entitle it to any
exceptional treatment. The Christian theologian
or philosopher must abate his pretensions that
Christianity is the absolute religion, and must be
quite satisfied if science give his faith leave to
regard it as only the best actual, and not also the
best possible or even conceivable. For every fact,

or alleged fact, of the Christian history parallels
are, if possible, to be found in other religions, so
that this claim to uniqueness and originality may
be disproved. The endeavour is to be made even
to show how this or that precious possession of the
Christian faith has been borrowed from another
religion.

2. Objections to the method.—To this demand
the Christian scholar may offer a fourfold objection :

( 1 ) The method as thus applied has not proved
as objective as it claims to be. Many of the results
reached by it cannot pretend to claim the universal
validity that the conclusions of physical science
claim. In divisions IV. and V. of this article the

contradictions which emerge in the application of

this method will be fully discussed.

(2) The method betrays a bias that is by no
means scientific ; it makes assumptions which it

has not proved. It is an assumption that no
ancient scriptures, no religious literature, can
distinguish accurately fact from fiction, or display
a scrupulous desire for truth. It is an assumption
that the free action of human personality, as the
channel of the activity of God in and for man,
must be ' cribb'd, cabin d, and contin'd ' within the
arbitrarily fixed limits of causality and evolution.
It is an assumption that there can be no such great
differences between one religion and all others aa
to entitle it to a place by itself, or to justify the
expectation that it may display features which are
found in no other. The bias, of which one is

entitled to complain, is that the kind of conclusion
which alone is to be accepted as objective is fore-

shadowed in the statement of the method, before
the data to which it is to be applied have been
adequately considered.

(3) The method rules out of court as inadmissible
the evidence which Christian faith insists must be
heard if Christianity is to get a fair trial. The
impression that the Christian Scriptures make on
the reason and the conscience of the man who
comes to them without any world-view which
involves either an affirmation or a denial of the
supernatural, is that here he is in contact with
spiritual and moral reality, and with a reality of

such a (Quality that it imposes sincerity and honesty
as a primary duty on all who bear witness to it.

The personality of Jesus Christ, as He is presented
in the Gospels, and as the impression He made is

interpreted in the Epistles, is so absolutely unique,
that human personality in Him is even less calcul-

able than in other men, and His contact with the
Divine is so close that His moral and spiritual

possibility cannot be determined by any previous
stage of man's evolution. The salvation which the
soul that trusts Him experiences has a finality and
sufficiency which make it quite impossible for

those so saved to reckon Him as only one of the
world's masters in the things of God, and make it

not only credible, but almost necessary, that His
life, teaching, and work should have a content
such as no other religious history can show. For
faith Christ reigns alone.

(4) But if it be objected that faith must submit
to the judgment of science as regards its object, it

must be insisted that spiritual things are spiritually

discerned, and that it is faith alone which ' is the
assurance of things hoped for, the proving of things
not seen.' In religion it is only the human ex-

perience of the Divine reality that can decide the

issue. This is the merit of Ritschl's theory of value
judgments, that it does recognize this peculiarity

of religious knowledge. To understand Cnristianity

a man must be a Christian, because he alone
knows Christ. A man must be religious to ap-

preciate the content of any creed. The standpoint
of faith is not that of ignorance, or credulity, to

which science can claim to be superior ; it is a
condition of apprehending religion as reality, and
not as illusion. The standpoint of faith does not
exclude the standpoint of science ; although faith

can see further than science can, it seeks also to

see as science sees. A faith like the Christian, for

which sincerity and veracity are cardinal obliga-

tions, is bound to avoid all self-deception, and to

exhibit aU candour in dealing with its object.

Criticism, correlation, comparison will be fully

and freely used from the standpoint of faith even
as from the standpoint of science ; only faith

recognizes what science often ignores, that no
categories of science can determine the contents of

the communion of the Divine and the human, and
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that the measurements of nature and history are

not adequate to the length and breadth, depth and
height, of the love of God in Christ Jesus the
Lord.

II. Definition op Christianity.—We mav
define Christianity as the ethical, historical,

universal, monotheistic, redemptive religion, in

which the relation of God and man is mediated by
the person and work of the Lord Jesus Christ.

This definition must be explained in detail.

1. Christianity ethical, not natural, religion.

—

Religions may first of all be distinguished accord-

ing to the goods, or good, which they ofi'er to man.
Where prayers and offerings are made to the spirits

or gods to obtain such eartlily boons as food,

health, safety, etc., the religion may be described
as natural. Where, instead of these or along with
these, the gods or spirits are conceived as capable
of bestowing the moral and religious blessings of

forgiveness of sin, strength in temptation, their

own fellowship with their worshippers, etc., the
religion may be spoken of as ethical. As Christi-

anity is, above all, concerned about the inner life

of man in God, it belongs to the latter class.

2. Christianity historical, not spontaneous.

—

Again, religions may be distinguished as sponta-

neous or historical ; as growing up along with
the evolution of the tribe or the nation, without
the predominant action of any individual teacher
or lawgiver, or as having a definite beginning in

the life, teaching, or work of a religious genius,

who, even if only desirous of conserving the old,

yet so impresses his personality on what he
transmits as to give it new character and influence.

Confucius in China, Gautama the Buddha in India,
Zoroaster in Persia, Muhammad in Arabia, may be
mentioned as such founders of historical religions.

As will afterwards be shown, in no religion are the
person and the work of the founder of such signi-

ficance and value as in the Christian.

3. Christianity universal, not national.—Among
the historical religions we may make a further
distinction into national and universal. The
beliefs and customs of a religion may be so bound
up with racial characteristics and national peculi-

arities as to impose, by its very nature, a limitation
in the practicable expansion of the religion. Con-
fucianism is so adapted to China that it has not
spread, except to Japan, beyond the borders of

that Empire, unless when Chinese emigrants have
carried it with them. Buddhism and Islam both
claim to be universal in character, and so have
shown themselves missionary in effort as rivals to
Christianity. But, on closer examination, neither
proves itself as suitable for a world-religion as

Christianity does. Buddhism in its original form,
so far as scholarship can fix it, appears as a
monastic system, reflecting in its purpose and
method alike the pessimism of the Indian tempera-
ment, and is thus seen to be unfitted for the r61e

of inspiring and directing any progressive society.

Islam, too, is both in creed and code so bound up
with the peculiarities of Arab thought and life,

that, unless it should undergo a thorough trans-

formation, it could not be expected to win accept-

ance in any highly cultured and civilized society.

Christianity alone has shown that, on the one
hand, it meets the needs of the soul of man as no
other religion does, and that, on the other hand, it

can adapt itself in so doing to varying conditions
as no other can. It appears now as the only
religion that can properly claim universality.

4. Christianity monotheistic.—One reason for

this universality of Christianity is its monotheistic
character. This it shares with Judaism and Islam

;

but in orthodox Judaism this is still too closely

bound up with the peculiarities of national custom,
and in Islam too much marked by a defective

moral conception of the Divine character, to possess
real universality. The revelation of God in Christ
possesses characteristics which give to Christian
monotheism a wider appeal to the reason, con-
science, and affections of men. This monotheism
is an inheritance of Christianity from Judaism,
the cradle of its infancy. This faith was reached
after a progressive religious development which its

agents regarded as a Divine discipline of the
Hebrew nation. The OT, in which the record of
this revelation is written, the Christian Church
includes in its Sacred Scriptures. In the religious
consciousness of Christ the OT conception of God
was assumed, but was carried to a further stage of
its development. Conscious of Himself as Son,
He revealed God as Father. The impression which
His personality made on the religious community
He founded, and the experience given to it of a
fullness and freshness of Divine life through faith
in Him as Saviour and Lord, led to the Christian
conception of the one God as Father, Son, and Spirit.

Although in popular belief and speech the Christian
doctrine of the Trinity, or preferably Tri-unity, has
often come perilously near tritheism, yet Christi-
anity is essentially monotheistic, maintaining the
unity of God as a cardinal doctrine. In the art.

Monotheism the impossibility of any other con-
ception of God answering the demands of reason or
conscience, and meeting the needs of the soul, will

be shown. This argument must here be taken for

granted, to avoid unnecessary repetition.

5. Christianity redemptive.—Man is even in his
earthly life conscious of the reality of physical evil

in manifold forms, from which he desires protection
and deliverance. As his moral development ad-
vances, he becomes aware of moral evil or sin in
himself, and feels his need of being saved from it.

Although this sense of his danger cannot be
regarded as the sole motive of religion, yet there
can he no doubt that no religion can satisfy the
whole man unless it offers him redemption from
evil—physical or moral, whichever he may feel

most keenly. This necessity Buddhism clearly
recognizes ; it was his discovery of the secret of

salvation that made Gautama the Buddha, or
Enlightener. But it is to be observed that Buddh-
ism lays all the stress on physical evil ; that it

regards physical evU as inseparable from existence ;

that the salvation it offers is, if not entire annUiila-

tion, yet complete cessation of the consciousness of

existence ; and that this salvation is effected by
man for himself without any assistance from the
gods, whose existence the original Buddliism
practically ignores. Christianity, on the contrary,
emphasizes moral evil as the root of man's un-
happiness, insists on loving fellowship with God
as life's highest good, promises an immortality of

glory and blessedness with God, offers the forgive-

ness of sin and the renewal of the soul of man by
the grace of God received by human faith, and
reveals and realizes that Divine grace in the
sacrificial death of Christ and His continued living

presence in His Spirit. It may confidently be
added that, as it diagnoses man's disease more
accurately, so it provides the remedy more ade-
quately.

6. Christianity centres in Christ's mediation.

—

In Christianity, on the one hand, God is conceived
as moral perfection, and, on the other hand, man
is regarded not only as morally weak but as

morally blameworthy. The fellowship between
God and man is admitted to be interrupted by sin,

and man must be redeemed to be restored to this

fellowship. In this redemption, Christ alone is the.
Mediator. On the one hand. He as Son knows
God as Father, and reveals Him to men as the
Father who forgives their sins, that is, welcomes
them back to fellowship with Himself even though
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they have sinned. On the other hand, Christ by
the truth and grace of His teaching, example, and
life draws men to Himself, awakens their con-

fidence, arouses their penitence, and so assures
them of the pardon which in revealing God as

Father He offers. This revelation and redemption
begins in the earthly life, but is consummated in

His cross as the ransom, the covenant-sacrifice.

In a later section (VIII. I. {d)) the doctrine of the
Atonement will be discussed ; meanwhile in this
preliminary definition it must be pointed out that
for historical Christianity the sacrifice of Christ,
however interpreted, is an essential factor in the
mediation between God and man. As essential is

His continued presence in His Church by His
Spirit, as thereby the objective revelation and
redemption is subjectively applied in each in-

dividual experience. Thus the Founder of the
Christian community holds in this religion an
altogether unique position. He is not only teacher
and example, but in His death He offers the
sacrifice by which men are saved, and in His life

by the Spirit He is Himself ever saving them who
come to God by Him.

III. Divergent tendencies in Chris-
tianity.—WhUe we have endeavoured to offer

in the previous section as objective a presentation
of the essence of the Christian religion as possible,
this must be supplemented by a brief indication of
the divergent tendencies in the religion, in which
the accent is thrown on one feature or another.

1. Speculative tendency.—One of the earliest
tendencies (for we find it in the Greek Apologists
and Fathers), and also one of the latest (for modern
philosophers of the idealist school show it), may
be described as the speculative. The universe is

regarded as a problem for thought, of which the
Incarnation of God in Christ is the solution. The
earliest thinkers regarded it as a unique solution,
because in Christ alone had God become man ; the
later thinkers tend to regard Christ as only the
first to reach the full consciousness of the universal
principle of man's essential affinity to God. This,
however, is not the emphasis in the NT, or in the
general Christian experience.

2. Sacramentarian tendency.—In the Greek
Fathers, especially, there was a tendency to
conceive salvation physically as a deification of
man, a deliverance of man from corruption to
immortality ; and correspondingly the Incarnation
was stated in physical terms, as the union of the
human and the Divine nature in one Person ; but
the contrast of the two natures was so emphasized
that the unity of the Person could not be concretely
conceived ; the moral character and the religious
consciousness were hidden in the physical mystery.
The salvation thus physically conceived was im-
parted to the individual by the physical means of
the sacraments. WhUe a more spiritual view of
Baptism and the Eucharist runs on alongside of
this physical view, we must recognize the pro-
minence in Christian history of this sacramentarian
tendency. The soul's cleansing and nourishment
come through physical channels. The relation
between these physical means and Christ Himself
is variously conceived, but what is common to aU
forms of the sacramentarian tendency is this stress
on the material channels of the Divine sifts in
Christ.

3. Practical tendency.—At the opposite pole
is what may be called the practical tendency. It
is the example of Jesus which is regarded as alone
supremely valuable. This is the position of the
aafocatea, in the 18th cent., of the religion of
Jesus. The Christian religion, as making Christ
the object of faith, is to be regarded from this
standpoint as a perversion of the religion of Jesus,
In which He was Himself the subject of faith, a

faith which we may share with Him by following
His example. This tendency is not without its

representatives to-day, some of whom are not at
all interested in Christ's relation to God, but only
in His social sympathy and service. It may be
admitted that Christ can be the object of Christian
faith only as He is Himself the subject of the faith

in which is typically revealed the relation of man
to God, which by His grace is afterwards pro-
gressively realized in man. But in Christian
experience Christ has been not only the pattern,
but also the power of the new life in God. Hence
the tendency represents an incomplete Chris-
tianity.

4, Mystical tendency.—In all religions are found
men who seek fellowship with God as life's highest
good, and a fellowship so close that the soul feels

itself one with God, with no separation at all.

Examples of this mystical tendency are Taoism
in China, Sufiism in Muhammadanism, Neo-
Platonism in the Grseco-Boman religion, and the
highest type of piety in Hinduism. In Christianity
this tendency appears in the pseudo-Dionysian
writings (6th cent.), in Scotus Erigena (died after

877), and, in the form of an absorbing contem-
plation of Christ as the Bridegroom of the soul, in

Bernard of Clairvaux (1091-1153) and the mediaeval
Mystics. The danger in mysticism is its attention
to the soul's inner states of communion with God,
and its neglect of the historical facts, through
which, in Christ, God is revealed and man redeemed.
Fellowship with God is the end of Christian faith ;

but in this fellowship Christ as the Mediator is

not, and cannot be, set aside without serious risk

to the religious certainty and moral quality of the
Christian life. See, further. Mysticism (Chris-

tian).

5. Evangelical tendency.—The evangelical ten-

dency, characteristic of St. Paul, prominent in

Augustine (354r^30), and dominant in Luther (1483-

1546), lays the emphasis on man's sin and God's
forgiveness. If the NT is to be regarded as

authoritative, this tendency gets closer to the core

of the Christian religion than any of the others.

It becomes one-sided only if it fails to recognize
that each of these other tendencies stands for

something of value to the soul of man, and if it

does not endeavour to embrace, within the wide
circumference of the circle it draws from its centre
in the Cross, the satisfactions of the mind, heart,

and life of man for which these tendencies betray
the demand, and for which there is an abundant
supply in the manifold wisdom of God as displayed
in the revelation and redemption in Christ.

IV. Origin of Geristianitf.—WhUe, as has
already been mentioned, Christianity fuUy accepts
the ethical monotheism of the Hebrew prophets,

and stands in a historical continuity with Judaism,
we need not trace its origin here farther back than
to the Person and Work of Christ as its founder.

The NT is the only literary source for the history

of the beginnings of the religion that needs to be
taken into account. These writings have been
subjected to a searching criticism ; and, before

stating as concisely as posssible what is the
historical reality they disclose, it seems necessary
to refer briefly to some of the theories of the origin

of Christianity which are current to-day.

1. Current theories of the origin.—The views of

Baur, Strauss, and Renan, important as they
were in their own day, may be passed over ; and
it must suffice to mention only the Liberal

Protestant view as represented by Hamack ; the
Modernist Roman Catholic, of which Loisy is

pioneer ; and the Radicalism of Kalthofif and
Pfleiderer.

(1) In his book, Das Wesen des Ohristentums
(Eng. tr. under the title, What is Christianity ?),
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Hamack undertakes to answer the question in a
strictly historical way,

(a) We are at this stag^e of the discussion concerned only with
the first part of the work dealing with the Gospel. The contents
of the teaching of Jesus can be included in any one of three
circles of ideas :

' the kingdom of God and its coming/ ' God the
Father and the inflnite value of the human soul, the higher
rigliteousnesa and the commandment of love.' Without
excluding the eachatological reference of the Kingdom of God,
Hamack seeks to do full justice to the moral and religious
content of the Gospel. He thus discusses the relation of the
gospel to the world, poverty, law, labour, the Person of Ohriat,
anci doctrine.

(6) His view of the Person of Christ is of special importance.
Jesus ' desired no other faith in His person and no other attach-
ment to Himself than what is contained in the keeping of His
commandments,' and He 'described the Lord of heaven and
earth as His God and Father ; as the Greater, as the only Good.'
In all things He is dependent on and submissive to God ; and
*over against His God even includes Himself amon^ other men'
(p. 80 [Eng. tr. 126]). On the other hand, ' Jesus is convinced
that He so knows God as none before Him, and He knows that
He has the calling to impart to all others by word and deed
this knowledge of God, and therewith the filial relation to God.'
But ' how He came to this consciousness of the uniqueness of
His filial relation, and how He reached the consciousness of His
power and of the obligation and task which lie in this power,
that is His secret, and no psychology will discover it' (p. 81

[128]). Jesus also claimed to be the Messiah by His use of the
title 'Son of Man'; this was 'the necessary condition of His
being able to win absolute recognition for Himself—conscious
of this inner call—within the history of Jewish religion

'

(p. 89 [141]). For Hamack the Jewish Messiahship is, as it

were, the temporal husk ; the moral and religious sonship
towards God, of which Jesus is uniquely conscious for Himself,
and which He is also uniquely conscious of being able to impart
to others, is the permanent kernel. The relation of Jesus to
the gospel is thus defined : 'Not the Son, but the Father only,
belongs to the gospel, as Jesus declares it,' and yet ' He is the
Way to the Father, and He is, as appointed by the Father, also
the Judge.' ' He was the personal realization and power of the
Gospel, and will be always experienced as auch''(p. 91 f. [144 f.]).

In maintaining the credibility of the Synoptic Gospels as
historical sources, Karnack defines his position as regards the
miracles of Jesus. On the one hand, he affirms a current
tendency to ascribe miracles to prominent persons even in

their lifetime ; and, on the other band, he admits some of the
miracles of healing as instances of the incalculable influence of
' Boul on soul and of soul on body.'

(c) The three characteristics of the Apostolic Age were * the
recognition of Jesus as the Living Lord,' a real individual
experience of living union with God, and a holy life in purity
and brotherliness, with the hope of Christ's speedy advent.
Christ was confessed Lord for three reasons : His authoritative
teaching. His sacrificial death, and His resurrection and
ascension to 'the right hand of God.' In justification of the
view of Christ's death as sacrificial, Harnack offers several
reflexions which need not now concern us ; but what is important
is his statement that there is no reason to doubt that Jesus
Himself 'described His death as a service, which He was
offering to the many, and that by a solemn action He established
for it a continued remembrance * (p. 101 [160]), Harnack sharply
distinguishes between the * Eaater-faitb ' and the ' Easter-
message.' Doubtful of the trustworthiness of the records of

Christ 8 appearances to His disciples, he is certain that ' from
this grave the unshakable faith in the conquest of death and in

eternal life has taken its origin ' (p. 102 [162]).

(d) Harnack goes as tar as his denial of the miraculous and
his aversion to the metaphysical will allow him, in recognizing
the moral and religious uniqueness of Jesus, and the value of

His mediation between God and man in making God known to
men, and drawing men to God. Other representatives of

Liberal Protestantism do not g'o so far ; they are doubtful
whether from the strictly historical standpoint as much can be
aflSrmed as Hamack affirms. The representation is significant,

however, as an instance of how much a historian, exercising bis
critical conscience, feels entitled to preserve of the common
Christian tradition. For those who do not share what may be
regarded as an intellectual bias—bis denial of the miraculous
and his aversion to the metaphysical—his account will not seem
adequate. It must be added, however, that Harnack gives the
impression that his own personal faith would carry him further
than this rigidly historical standpoint allows.

(2) Loisy in his VEvangile et VEglise (Eng. tr.,

The Gospel and the Church) writes in direct

antagonism to Harnack, whose representation of

the Original Gospel and the Apostolic Faith he
regards as an attack on Koman Catholicism. He
seeks to show that the origins of Christianity were
not as Harnack represents them, but merely a
germ out of which Koman Catholicism has
necessarily, and therefore legitimately, developed.

(a) Loisy starts with the assumption that 'the Gospels are
not strictly historical documents (Eng. tr. p. 23), and in
criticism goes considerably beyond Harnack's 'comparatively
temperate ' opinion. Harnack bad recognized an ethical as well
as an escbatological content in Jesus' conception of the

Kin^'dom of God. Loisy entirely rejects the former, and
recognizes only the latter. 'The messa^jo of Jesus is contained
in the aimouncement of the approachin;; kin^'dom, and the
exhortation to penitence as a means of sharing therein. Ail
else, though it ia the common preoccupation of humanity, is aa
though non-existent.* Harnack laid special stress on Jesus'
unique consciousness of God as Father, and His effective
communication of His faith to others; Loisy thus curtly dis-

misses this feature: 'The conception of God the Father is only
one element, traditional in its origin, like all the rest, and boa
its history, like all the rest, in the general development of
Christianity ' (p. 86 f.).

(6) In regard to the Person of Christ the opposition is no less
marked. 'The historian,' says Loisy, ' must come therefore to
the conclusion that He believed Himself the Son of God, because
He believed Himself to be the Messiah. The idea of the Divine
Sonahip was linked to that of the Kingdom ; it had no definite
signification, as far as Jesus was concerned, except in regard to
the Kingdom about to be established ' (p. 106 f.).

(c) There is nothing in the gospel which Jesus preached that
can be regarded as the essence of Christianity. 'The truly
evangelical part of Christianity to-day is not that which has
never changed, for, in a sense, all has changed and has never
ceased to change, but that which in spite of all external
changes proceeds from the impulse given by Christ, and ia

inspired by His Spirit, serves the same ideal and the same
hope' (p. 115 f.). It has to be admitted that the ideal as Jesus
conceived it has not been realized, the hope as He cherished it

has not been fulfilled ; but that does not matter. * If His hope
has only been actually realized before the eyes of faith, tne
philosophical historian will not hesitate to find even that an
astonishingly true fulfilment, when be notes the results the
hope has achieved and its inexhaustible fruitfulness ' (p. 126).
In other words, truth in the strict sense of the word cannot be
claimed for the gospel of Jesus, but only worth for the inspiring
and sustaining of the religious life.

(d) As regards the Apostolic belief in Christ's sacrificial death
as one of the reasons for confessing His lordship, resting,

according to Harnack, on Jesus' own teaching, Loisy holds that
1 Co ISS* 4 » by no means makes it certain that the idea of the
Atonement by death existed from the beginning with the
distinctness that the teaching of Paul conferred on it, or that it

contributed to lay the foundations of Christology to the same
extent as the idea of the Resurrection ' (p. 127). As regards
this idea, it belongs to faith and not to fact 'directly and
formally established.' To the historian 'the fact of some
appearances will seem incontestable, but he will be unable to
decide their nature and extent with precision' (p. 132).

Harnack is charged with exaggeration in making ' the certainty
of eternal life ' depend solely on ' faith in the resurrection of
Christ,' since other sources of the belief must be taken into
account (p. 135). ' Nor can it be truly said that to-day faith in
the eternally living Christ is the sole support of belief in
immortality* (p. 136). The endeavour to discern in the
Gospels an original essence of Christianity in the revelation of
God s Fatherhood is scornfully derided, and for it is substituted
the indication of an original impulse to subsequent develop-
ment in Christ's hope of the Kingdom.

(e) For the present purpose it ia not necessary to follow
Loisy's argument further ; for its purpose is to justify the
development of this germ in human history in the Church—by
which Loisy means the Koman Catholic Church, with ite

Christian dogma and Catholic worship. The assumption is

that 'whatever is, is right,' and that Christianity could not
have evolved otherwise than it has done. The utility of any
creed or code or rite for the religious life is its justification.

His aim he has stated in bis last sentence ; it has been to show
• bow Christianity has lived in the Church and by the Church,
and how futile is the desire to save it by a search after its

quintessence* (p. 277). The original content of the gospel, as
Harnack presents it, is discredited by criticism, so that it is not
available for use, as Harnack uses it, as a standard of judgment
tor the subsequent developments.

In his Autour d'un petit livre, Loisy tried to reconcile these
views of the Person and Work of Christ with the doctrine of

Roman Catholicism, but the Church did not accept his apology
as satisfactory. The Programme of Modernism—the reply of

the Itahan Modernists to the Papal Encyclical of condemnation
—and Father Tyrrell's Christianity at the Cross Roads both show
that Modernism is following closely in the footsteps of Loisy in

its criticism of the Gospels, and that the Christ it leaves us is

the visionary possessed by the Apocalyptic idea of the Kingdom
of God, As this idea is held to have a much closer kinship
with the Roman Catholic than with the Protestant type of

piety, the criticism of the Gospel is used in commendation of

the Church.

(3) Up till 1903, Kalthoff might have been
reckoned as representing the Liberal Protestant
tendency, but suddenly he passed over to an
extreme radicalism in regard to the life of Christ.

Titius suggests that it was the publication of

Harnack's Das Wesen des Christentums which led

him to see the gulf of separation between himself

and that school. Of his fundamental ideas on
this new theological departure, Titius gives the
following summary [Der Bremer RadikalismuSt

p. 100 f.):
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'The person of Christ we cannot to-day any more firmly

g^usp. Among the thousands of the crucified in the time of the

Gospels, there certainly must have heen some Jeaus who in the

spirit of prophetic piety closed his poor martyr-life. But this

X has no meaning. Decisive, on the contrary, is the conscious-

ness of the community, which has objectified, personified itself

in the Gospels. For the community is the body of Christ

—

accordingly the actual historical Christ, Christ the patron of

the community, the idea of the growing Church. The Divine

State of the world-Church and Christ belong together as

appearance and idea. This Church, however, is according to

its essence a new social order, Christianity a new social move-
ment on a very big scale (grossten Stiles), to which the impulse
was given by an elementary exercise of power by a class of

men, oppressed but striving upward. The factors of its forma-
tion and origin can be shown in the common life of the age.*

In Kalthoff'3 own words, 'the picture of Christ is in all its

main features ready before a single line of the Gospels was
written. Philosophy produced the framework of a universal
world-view, metaphysical dualism, into which the picture of

Christ was inserted. The economic conditions of Rome brought
together the explosive material which was discharged in

Christianity, and m the religious brotherhoods were given the
organizing forces, which combine all the tendencies of the time,

in the actual structures of the Christian communities ' (quoted
by Titius, p. 101). It is not necessary to follow the construction
any further. This is the reductio ad absurdum of the criticism

of the Gospels, which assumes that the modern scholar may
deal with these ancient documents according to his own good
will and pleasure.

(4) Not less radical in its criticism, although not
so extravagant in its reconstruction, is Pfleiderer's

The Early Christian Conception of Christ.
(a) Pfleiderer states his position with all the distinctness

which could be desired, in the opening sentences of his Intro-

duction :
' It is to the great and abiding credit of the scientific

theology of the nineteenth century that it has learned to

distinguish between the Christ of Faith and the man Jesus of

history, two entities which have been identified by ecclesiastical

dogma. By means of careful and toilsome critical investigation,

it has been shown how the dogma of the God-man gradually
tool^ form, precipitated, as it were, from the intermingling of

rehgious ideas of various origin with the reminiscences of the
early Church concerning the life of her Master ' (p. 7).

(b) These reminiscences cannot, however, with any certainty
be recovered, for ' Jewish prophecy, Rabbinic teaching. Oriental
gnosis, and Greek philosophy had already mingled their colours
upon the palette from which the portrait of Christ in the New
Testament Scriptures was painted. And so all that can be
determined with certainty from these writings is only that
conception of Christ which was the object of the faith of the
early Christian communities and their teachers ' (p. 9). It is

not necessary to determine what reminiscences of fact are
blended with these imaginations of faith in this conception

;

for * it is evident that the Christian religion and the Christian
Church are based upon that early belief in Christ to which the
New Testament and contemporary Christian literature bear
witness. This alone is the established fact, which is in no way
affected, however the answer to the question concerning the
origin of this belief may fall ' (p. 10 f.).

(c) Christianity thus begins not in historical reality, but in
mythology ; but this for Pfleiderer appears no disadvantage.
' Surely mj'ths, and the corresponding rites and ceremonies in

which the mythical idea finds dramatic, free, living, and
continuous presentation, are by tar the most original and
forcible form of expression of the peculiar genius of every
religion, and are therefore of the greatest significance tor the
investigator of the history of religion ; they are, in fact, his
ultimate source of information ' (p. 13 f.).

(d) As one of the world's mythologies, Christianity must not
be left in isolation, but must be considered * in relationship with,
and in dependence upon, the myths and legends of umversal
religious history' (p. 14). The rest of the book is an illustration

of this thesis, the Christian conception of Christ being traced
to manifold sources in the myths and legends of other religions.

2. Estimate of the validity of current theories.
—Having stated these theories, we may now esti-

mate their validity ; and it will be beat to work
backwards from the extreme to the moderate
criticism of the Gospels.

(1) If it be true, as Pfleiderer maintains, that
historical reality is not necessary as the basis of
faith, we need not put ourselves to this trouble.
We must therefore face the question, Can faith be
indifferent whether its object is fact or fiction ?

and find the answer to it before we know whether
the quest is worth pursuing.

{a) It is not necessary to show that Christian
theology, as expressing the common faith of the
Christian Church, has always taken for granted
that it was dealing with a real revelation of God,
and a real redemption of man in the real Person
and work of Jesus Christ. But the challenge now
cast do'vvn must be taken up. Sin, sorrow, suffer-

ing, death are real facts and not fictions. Must
not the Divine deliverance, consolation, and assist-

ance which man feels that he needs, and which he
believes that he has found in Jesus Christ, be a

real fact and not fiction ? Myths and legends
cannot really save from these real evils of the life

of man. Herrmann's pamphlet, Warum hedarj
unser Glaube geschichtlicher Thatsachen ? ( ' Why
does our faith need historical facts ?

') works out
this argument with great force. Only a scholar in

his study, remote from the needs of man, would
suggest that a picture of a brimming cup could
slake a man's thirst. A mythical conception of

Christ is not as good as the historical reality.

Why have the legends and myths from which
Pfleiderer seeks to compound the Christian con-

ception of Christ fallen into a limbo of forgetful-

ness from which the modem scholar must rescue

them, while Christ remains to-day the help and
the hope of millions of men ? Is it not because He
had, and has, a reality which these never pos-

sessed !

(b) The comparison which Pfleiderer so industri-

ously makes exaggerates the resemblance and
ignores the differences between Christian ideas

and the myths and legends of other religions,

besides making the curious assumption that, if

any similarity, however remote, can be suggested
between a myth or legend and what claims to be a
fact of Christian history, the fact cannot be a fact,

but must be a fiction. The conclusion that the

stories in the Lalita Vistara about the birth of

Buddha are the same in kind as the records of the

birth of Jesus in Matthew and Luke shows neither

a fine taste nor a sound judgment. Is it not more
reasonable and credible to see in myths and legends

guesses, longings, and hopes of the soul of man
poetically expressed, which in Jesus Christ find a
real satisfaction for mind, heart, and life ?

(c) In the Christian Church there was a fullness

of new spiritual life, which with ebb and flow has
continued to the present day, and is being ever

more widely diffused in actual experience. They
who experienced that life connected it with the
Risen and Ascended Lord, and identified Him
with the Jesus whose companions some of them
claimed to have been, and whom they knew to

have been crucified. That identity was for them
established by manifestations which they them-
selves had witnessed. Here there is historical

reality adequate to explain the subsequent de-

velopment. Why round a person of whom little

was surely remembered so rich a mythology should
have gathered, and how such a fusion of diverse

fictions became so mighty a force, is inexplicable.

St. Paul's experience, even setting aside the inter-

pretation which he gave to it, cannot be explained
by any gradually developed mythology. His four

great Epistles carry on the face of them the marks
of authenticity ; they disclose to us a spiritual

and moral change, and they offer an adequate
cause of it, it the Christ who was the object of his

faith, and whom he believed to have transformed
him by the exercise of personal presence and power,
was indeed historical reality, and the testimony
borne to Him by the primitive Christian com-
munity was true ; but otherwise St. Paul's his-

tory as a Christian apostle is an impenetrable
enigma. As against Pfleiderer we must insist

that it does matter a great deal whether Christ be
fact or fiction, that it does not follow that the

story of Christ is just as fictitious as myths and
legends, to which some points of resemblance in it

may be discovered, and that the Christian experi-

ence from the beginning of the Christian history

until to-day requires as its explanation historical

reality, and not mythology.
(2) Kalthoff's reconstruction may be passed over
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with the simple remark that the only literary

sources which we possess for the history of tlie

origin of Christianity lend no support whatever to

his view of Christianity as a social movement
among the oppressed masses of the Koman Empire,
and tliat its plausibility is due only to a trans-

ference to a distant age of economic views and
social hopes of the present time.

(3) Loisy's theory of the origin of Christianity is

not so far removed from all historical probability
as is KalthofFs.

(a) What may at the outset justify caution, if

not suspicion, is that the criticism has the vice

which German critics condemn with the epithet
'apologetisch.' It is a Roman Catholic's defence
of his Church against Liberal Protestant criticism,

for Modernism is no approach of Roman Catholi-

cism to Protestantism, out an attempt to divert

modern scholarship into channels more favourable
to Roman Catholicism than Protestantism. Loisy's

treatment of Hamack savours not of the imparti-
ality of criticism, but of sectarian polemics.

(6) The Synoptic Gospels do undoubtedly con-
tain eschatological teaching of Jesus, and it is

difficult to understand how apocalyptic hopes
could have been so prominent and dominant in

Apostolic Christianity without some warrant in

the Master's words. It is probable even that
Christian theology generally has not recognized
adeijuately that Jesus stood in the prophetic suc-

cession, and that in regard to the future He held
the prophetic standpoint and used the prophetic
speech. On the other hand, the Gospels contain
ethical and spiritual teaching on which Hamack
is warranted in laying emphasis, and which is

much less probably the reflexion of the current
thought and life of the age and environment of

their composition than the eschatological teaching
may be. The moral character and the religious

consciousness of Christ as presented to us in the
Gospels do not ^ve the impression of a visionary,

whose primary mterest was a future Kingdom of

God, but of a perfect Son of God, not only possess-

ing the certainty of God's Fatherhood, but com-
municating the same certainty to others, in His
assurance of forgiveness. Hamack's representa-
tion comes very much nearer the total impression
which the personality of Jesus in the Gospels
makes than does that of Loisy.

(c) Further, the commentary of history supports
Harnack's rather than Loisy's version of the teach-
ing of Jesus. The apocalyptic hope has not found
a literal fulfilment, and there is no likelihood that
it ever will ; the ethical and spiritual teaching of

Jesus is still the highest influence in the life of the
race. If the former be the subordinate and the
latter the predominant element in the gospel of

Jesus, Christendom to-day still owes its best to

Him ; if not, it has outgrown Him. The germ
which Loisy's criticism leaves us has not vitality

enough to explain the subsequent development,
nor is there such identity of principle between
Jesus and Christianity as to justify the place
which He has always held in Christian faith. He
is, if Loisy be right, too much the creation of His
own time and place to be the Creator of a new era
in the moral and religious life of mankind.

(4) Harnack in many respects shows the criti-

cism of the Gospels at its very best, and approaches
very nearly the common Christian standpoint.
The reasons for what is negative in his conclusions
are two—his denial of miracles and his aversion to

metaphysics.
(a) A discussion of the whole question of miracles

iq.v.) would here be out of place. Let it suffice in

the present connexion to say that Harnack recog-
nizes in Christ a moral and religious uniqueness,
and assigns to Him a significance and value for the

highest interest of the human race, which put
Him in another category than ordinary man, and
forbid at least the dogmatic assertion that even
His nature-miracles were necessaiHy ' interfer-

ences with the continuity of Nature,' and did not
fall within the reach of the influence which this

unique personality could wield. If ' the religious

man is sure of this,' as Harnack concedes, ' that
he is not enclosed in a blind and brutal course of

nature, but that this course of nature serves higher
ends ' (p. 17 [26]), why should it be thought a thing
incredible that, in the miracles of Jesus, Nature
should serve the higher ends of the Kingdom of

God ? Hamack's reason for accepting the healing
miracles of Jesus as natural does not explain the
bulk of them, but only those which can be re-

garded as removing neurotic disorders. Exclude
aU the others, and it would become difficult for

Harnack to maintain his contention for the credi-

bility of the Synoptic Gospels as historical sources.

Such a denial of miracles as that to which Har-
nack commits himself involves a far more radical
criticism of the Gospels than we find in him.

(6) Hamack endeavours to escape metaphysics
by treating the unique filial consciousness of Jesus
as a secret which no psychology will discover.

But, while we may admit that our thought cannot
fathom the depths of the mind of Christ, it is

impossible to recognize so unique a filial conscious-
ness in Christ ^vithout being forced to inquire how
we must conceive the relation of God to Him who
possessed it. We cannot say that He alone knows
and alone reveals the Father, and then, as over-

against God, include Him in our thought of Him
among other men. Be the interpretations of Hia
Person in the NT and in Christian dogma adequate
or not, we must attempt such an interpretation as
does justice to His uniqueness in Himself and His
significance and value for man.

(5) The present writer cannot, then, accept the
theories of the origin of Christianity which have
been sketched as characteristic of modem thought.
That the Synoptic Gospels present the common
Christian tradition from the distinctive stand-
points of their respective authors ; that the Fourth
Gospel contains historical reminiscences still more
highly coloured by doctrinal reflexions set in a
metaphysical Hellenistic framework ; that St.

Paul, in interpreting a real experience of the
saving power of the living Christ, uses categories
of Jewish and even Greek thought ; that the fact
of the virgin birth and the doctrine of the pre-

existence of Christ are not so well attested his-

torically as the moral and religious teaching and
the miracles of Jesus (as contained in the common
Christian tradition in the Synoptics) or the Resur-
rection (as borne witness to by the leaders of the
Apostolic Church and notably by St. Paul, what-
ever difficulties stiU attach to the Gospel records
of the appearances of Jesus)—these are conclusions
of criticism which we may fully accept without
in any way lowering the general reliability of the
NT as the literary source of the history of the
beginnings of Christianity. All questions of the
composition of the separate writings and of the
formation of the Canon, as of the inspiration of

the NT in its parts or as a whole, are dealt with
elsewhere ; our only concern now is to maintain
that the Christian religion had its origin not in

a mythology, not even in the transformation by
religious afi'ection and imagination of a good and
wise teacher into a Divine Saviour and Lord, but
in the historical reality of Jesus Christ the Lord,
as the Gospels record, and the Epistles interpret,

His life and work.
"V. Development of Cbeistianity.—Just as

there is a great variety of opinion regarding the

origin, so is there regarding the development, of
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the Christian religion. The creed, code, polity,

and ritual of the Christian Church have undergone
many changes ; opinion is divided whether these
changes have been for the better or the worse.
We must look briefly at current theories before
offering a short historical sketch. The Roman
Catholic and the Protestant views are in marked
contrast, and even in intended opposition.

I. Roman Catholic theories.—These are by no
means as uniform as might have been expected.

(1) The old orthodox Koman Catholic view may
be given in the words of Father Tyrrell

:

' According to the orthodox theory, as defended by Bosauet
[died 1704], as assumed by the Councils and the Fathers, the
doctrines and essential institutions of the Catholic Church iiave
been always and identically the same. The whole dogmatic,
sacramental, and hierarchic system, as it now stands, was
delivered in detail by Christ to His Apostles and by them to
their successors. He proclaimed, not the very words, but the
very substance in all detail of the doctrines of Trent and of the
Vatican. He instituted the papacy, the episcopate, the seven
sacraments. . . . The Church is the infallible guardian of this
system as delivered to her keeping by the Apostles—not to
develop dialectically, but to preserve intact without addition
or subtraction' (Christianity at the Cross-Roads, p. 14 f.).

(2) This, in face of insuperable historical difS-

culties, has been modified, according to the same
writer, in the new orthodoxy.

In this he holds that the distinction between the implicit and
the explicit, as the cloak folded up and the cloak spread out, is

confused with another distinction, the potential and the actual,
as the boy and the man. The view that the belief implicit in
one age might be made explicit in another is consistent with
the assumption of this complete changeless deposit ; not so the
view that behefs which afterwards became actual were only
potential in the earlier ages, although the new orthodoxy
assumes it to be so. ' In the newer view revelation is guarded
by the infallible understanding of the episcopate in ecumenical
debate—infallible in deducing the logical consequences of the
faith of past generations, and adding them to the ever-growing
body of explicit and actual beliefs ' (p. 24). In thus adding to
this body of beliefs, the episcopate, it is maintained, is not
going beyond the Apostolic a^e, for ' it is conceded that the
Apostles knew fully and exphcitly by revelation all that has
been, or shall ever come to be, believed actually by the Church.
But the sub-Apostolic age was not fit for this fullness of truth

;

only through long centuries could the Church be prepared to
receive it ' (p. 26). Tyrrell's criticism of this view is pungent.
' This hybrid theory of development implies that the casket of
dogmatic jewels at once dropped from her weak and incom-
petent hands, and that she [the Church] is infallible, not in
keeping what she received, but in slowly recovering what she
has lost ' (p. 27).

(3) This new orthodoxy is not, however, to be
identified with Newman's Theory of Development

y

which is not dialectical as this is, i.e, a drawing of
new beliefs as the logical consequences out of the
faith of the past, but biological, i.e. the unfolding
of a life in new surroundings to adapt itself to
them.
Newman puts this theory forward as ' an hypothesis to

account for a diflSculty * (Development of Doctrine, 1S46, p. 27)—
the contrast between primitive Christianity and Catholicism.
Christianity, he says, ' came into the world as an idea rather
than an institution, and has had to wrap itself in clothing and
fit itself with armour of its own providing, and to form the
instruments and methods of its prosperity and warfare' (p.
116^. The process by which it has accomplished this he de-
scribes as ' development,' by which he understands ' the
germination, growth, and perfection of some living, that is,

influential, truth, or apparent truth, in the minds of men during
a sufficient period * (p. 37). He indicates the tests by which
development may be distinguished from corruption, but com-
mits the application of the tests to * an external authority ' (p.
117), namely, the infallible Church (see Fairbairn, Christ in
Modern Theology, 1893, p. 32 f.). His aim was to defend the old
doctrines by the new methods ; and he did not realize that the
new methods might be turned against the old doctrines. His
theory was 'an argumentutn ad hominem addressed to the
Tractarians' who had gone so far with him and hesitated about
going as far as he had done. If the Patristic theology, he
argues, was legitimate as a development of Apostolic doctrine,
why not the scholastic also? If the earlier stages of the de-
velopment are to be approved, why not the later ? It is the
same \idea ' which is finding, according to changing conditions,
fresh embodiments (see Tyrrell, op. cit. SI f.).

(4) Modernists have taken from Newman this
representation of the ' idea ' of the Church, not as
a body of doctrine, but as a religious impulse, and
have used it as a weapon against the doctrines
which he himself sincerely adopted, and sought in
this way confidently to defend. For the Modernist

view we must now return to Loisy's VEvaTigile et

V^glise.
The second part of the book dealing with the Church, its

Dogma and Worship, is not less a polemic against Hamack
than the first, and, as has already been suggested, the defence
of the Church against Harnack's condemnation ia probably the
motive of the attack on his view oi the gospel. Loisy boldly
justifies the entire development of the Church as Christian,
because necessary for the continued vitality of the gospel.
First of all, he defends the evolution of the society till even the
Papacy is reached ; but in his account of that evolution he
does not display the same acute critical faculty as in dealing
with the Gospels. ' To reproach the Catholic Church for the
development of her constitution is to reproach her for having
chosen to live, and that, moreover, when her life was indis-

pensable for the preservation of the ^spel itself. There is

nowhere in her history any gap lq continuity, or the absolute
creation of a new system ; every step is a deduction from the
preceding, so that we can proceed from the actual constitution
of the Papacy to the evangelical society around Jesus, different
as they are from one another, without meeting any violent
revolution to change the government of the Christian com-
munity. At the same time, any advance is explained by a
necessity of fact, accompanied by logical necessities, so that
the historian cannot say that the total extent of the movement
is outside the gospel. The fact is, it proceeds from it and con-
tinues it ' (p. 165). This complacency is possible only by limit-

ing the gospel to Christ's eschatologicaJ teaching as a germ
needing such subsequent development that it might live and
work in the world. Loisy has by his criticism got rid of the
ethical and spiritual elements of the gospel, which Hamack
applies as the standard of his judgment of the Church. In
liie manner, regarding Christian dogma, Loisy maintains that,
while 'the development of dogma is not in the gospel, and
could not be there,' yet * it does not follow that the dogma
does not proceed from the gospel, and that the gospel
has not lived and lives still m the dogma as well as in
the Church,' for 'the commentary is homogeneous with the
text' (p. 180 f.). Into the details of his demonstration
that the human prophet of the gospel legitimately, because
necessarily, became the Second Person in the Trinity, who
assumed human nature, and of his vindication of other equally
surprising transformations of the content of the gospel as de-
termined by his criticism, it is impossible to enter. But it may
be stated as a general objection that the biological analogy of
the germ and the development of the organism is altogether
overstrained. In a doctrmal development there must be an
intelligible moral and religious continuity such as is not to be
expected in a living growth ; and this is entirely lacking in
the doctrinal changes which Loisy defends as necessary. The
use of an altogether inadequate category vitiates his whole
argument. The same method of proof is employed to legiti-

mize every development, however superstitious it may appear,
in the Catholic ritual of worship. Whatever Roman Catholi-
cism (for Loisy's optimism extends only to his own Church) has
ever been in history it has been necessarily, and so validly.

2. Protestant theories.—These do not cherish
this optimism in regard to the evolution of Christi-

anity in history.

(1) The traditional Protestant view is that the
Holy Scriptures contain Christianity as it ought
to be ; that very soon corruption set in, although
the later Roman Catholic developments were more
of a departure from the primitive Christian faith

and life than those earlier in the undivided Church
had been ; that in the Fathers of the Church much
sound Christian teaching is to be found ; that the
decisions of the Ecumenical Councils in regard to
the Person of Christ and the nature of the God-
head must be accepted as authoritative ; and that
the Reformation effected a return to Apostolic
Christianity. It need hardly be said that this

view is a loosely-bound bundle of uncritical as-

sumptions. There was development, good and bad,
within the Apostolic Church itself, and no such
wide gulf can be fixed between any two ages of

the history of the Church. Had it been possible,

it would not have been desirable for the Re-
formation to restore the Apostolic age, which was
gone beyond recall. All developments in Roman
Catholicism were not corruptions, for many had a
relative historical justification. Patristic teaching
and Conciliar dogma cannot be isolated from the
whole historical context, and assigned a permanent
authority, while that context is condemned as

corrupt.

(2) As attaching itself more immediately to one
of these assumptions, that the doctrinal decisions of

the Church, especially in the Ecumenical Councils,
have a permanent authority, may be mentioned a
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theory which has been put forward by Orr in his

book, The Progress of Dogma,
{a) His working hypothesis is briefly as follows : While the

Scriptures afford * the ultimate teat of dogmatic products *

which are desirable and legitimate, as 'there is a doctrinal

content in Christianity which it Is the duty of the Church to

ascertain and witness for," yet there Is both * need and advan-
tage of the objective test furnished by ' the history of dogma,
which, as the judgment of doctrines, has resulted in ' the sur-

vival of the fittest.' This conclusion is confirmed by * the
parallelism of the logical and historical developments/ for doc-

trines have been discussed and formulated in the history of

dogma in the same order as they are treated in text-books of

systematic theology. *The vindication of the fundamental
ideas of religion' in 'the age of apologetics* has been followed

by * the theological, anthropological, and Christologictd con-
troversies.' Then, shifting irom the East to the West^ 'the

eoterioloj^ical period' has been followed by 'controversies on
the application of redemption,' To our modem age is to be
ascribed 'a peculiar interest in eschatologry,' and 'the future
may be expected to devote itself to practical problems ' (see

the Contents, Lecture i. p. ix f.)-

(6) Orr is inevitably forced into antagonism to Harnack's
view of the history of dogma. Harnack's restricted use of the
word 'dogma' is rejected in favour of the wider use for any
doctrine which has obtained ecclesiastical sanction ; the influ-

ence of Greek metaphysics in the formation of dogma, bo
insisted on by Harnack, is minimized ; dogma is regarded as
a permanent need of the Church, and so not confined, as by
Harnack, to the period before the Reformation ; and to Harnack's
pessimistic an optimistic estimate is opposed.

(c) Although at the Reformation the Ecumenical decisions
regarding the Person of Christ were accepted without challenge
and defended with conviction against Socinianism, yet it is

unusual to find in a Protestant writer so whole-hearted a
defence of the progress of dogma, even during- the Middle
Ages, aa Orr ofEers. Without entering into criticism of his

theory in detail, we must point out that human history in

no one of its aspects can be forced into the Procrustes bed of

such a theory without violence. Dogma cannot be isolated

from ritual and polity, and its history be regarded as an evolu-
tion of doctrinal definitions in the log^ical order of a text-book
of theology. Surely the Reformation meant a much more
thorough re-consideration of Christian thought and re-construc-
tion of Christian life than a mere turning from the doctrine of

an objective Atonement to the doctrine of its individual ap-
propriation ; and the modern period is primarily concerned with
far more fundamental conceptions—scientific, philosophic, and
theological—than any mere theory of the last things. Each
age, while using thankfully all the gains of thought in the past,

must think out the Christian Gospel for itself, and re-state it

in its own current language. Much error has mingled with
truth, and even the doctrines which, aa having received some
sort of ecclesiastical sanction, can be dignified with the title

dogmas are not above criticism. The writer's optimism seems
to go very much further than the facts allow.

(3) Although Orr had planned his book before
Harnack's History of Dogma appeared, yet he
cannot avoid a running criticism of the view to

which he is so much opposed. Loisy's L'Evangile
et V^glise was a reply to Harnack's Das Wesen des
Christentums, but it also aims at discrediting

Harnack's view of the evolution of the Church aa
stated in the History of Dogma (a fourth revised
and enlarged ed. is now appearing ; the Eng. tr. is

of the third ed.).

(a) While Harnack recognizes that faith must give its

contents, facts, or trutha an intellectual expression, he sees
in the outstanding solution of this problem in the dogma of
Catholicism, besides the Scriptural or traditional source, an
alien philosophical method, and an illegitimate ecclesiastical

authority, so that it has been advantageous in strengthening
the position of the Church, rather than profitable for the con-
firmation of faith. As imposed by an ecclesiastical authority,
claiming a universal dominion, dogma is by him distinguished
from doctrine, and is necessarily limited to the period prior to
the Reformation. He divides the history of dog^ma into four
sections : (1) the origin of dogma, (2) the Ohristological de-
velopment of the EMt, (3) the Soteriological development of

the West, and (4) the threefold issue in Tridentlne Roman Cath-
olicism, Anti-Trinitarianism and Socinianism, and Protestant-
ism. Four conclusions are drawn by him from the history : (1)

Dogma is ' a work of the Greek spirit on the soil of the Gospel.*

(2) It has changed from a^e to age, as it is the result of theo-
logical activity. (3) Wmle the original character was pre-
served, it was modified by Augustine, who infused a more
intense religious spirit ; and still more by Luther, who sought
to restore the rights of Christian experience. (4) Deliverance
from its bondage will be gained as the process of its origin and
development comes to be known. Already in the first century
the gospel of Jesus was changed from ite pristine purity and
its original excellence by the Church's acceptance of the Jewish
apocalyptic hopes (which, be it observed, Loisy regards as the
content of the gospel), the Jewish or Hellenic doctrine of pre-
existence, the Philonic doctrine of the Logos (both speculative,
metaphysical elements), and the Greeco-BomAn doctrine of God
and the soul (a philosophy inadequate tor the intellectual ex-

pression of the gospel). Of thia first accretion the Christian
taith was divested, in spite of the Montanist reaction, in the
2nd century. St. Paul was so far miBundL-ratood that, despite
Marcion'a attempt to restore Pauliniara, the Christian religion
became a moralisni, or evenlegaliam. Although the acute form
of the secularization of Christianity in Gnoaticiem was rejected,
yet both Church and doctrine, in spite of an assumed Apostolic
canon, confession, and office to preserve its continuity from
the Apostles, continued to lose more and more its primitive
character, and to be conformed to its environment in the
Grs3Co-Roman culture. The process woe advanced by the
Apologists, seemed to suffer a check in the influence of
IrenEeus, but was stimulated by the Alexandrian school of
theology. In the end of the 3rd cent, it gained its completion
In the adoption of the Logos-Christology by the Church. 'This
development ' effected * the definite transformation of the rule
of faith into the compendium of a Greek philosophical system

'

(Hamackj Hist, of Dogma, Eng. tr. ii. 380). 'The formula of the
Lottos, as it was almost universally understood, legitimized specu-
lation, i.e. Neo-Platonio philosophy, within the Creed of the
Church ' (i6. iii. 2). While the multitudes had to beheve this
creed» they could not understand it, and so could not draw
from it the motive of their rehgious and moral life ; they were
brought under tutelage to the theologians who alone could
interpret and apply the mystery. 'The necessary consequence
of this development was that the mysterious creed, being no
longer in a position practically to control life, was superseded
by the authority of the Churchy the cultus, and prescribed duties,
in determining the religious life of the laity ; while the theo-
logians, or the priests, appeared alone as the possessors of an
independent faith and knowledge* (p. 3). Another conse-
quence was the rise of the order of monks, who came between
the laity in tutelage and the authoritative clergy, and who
sought a subjective piety of their own in a renunciation of the
world. During the 4th and 5th cents, the Church in the
East was absorbed in the Christological controversies, in which
the interest in truth was often subordinated to the rivab-ies of
theological schools, the ambition of bishops, and even political

intrigues. This development issued in scholasticism, ritualism,
and mysticism, and the Orthodox Greek Church has remained
at thia stage of the evolution. Owing to the influence of
Augustine, and the more practical genius of the West, theology
was more concerned with anthropology and soteriology ; but
no such compact dogma was reached as in regard to the
Person of Christ. The Platonic speculative philosophy was,
in mediEBval scholars, replaced by the Aristotelian logical
method. Accepting the absolute authority of the Church as
regards the data of theology, scholasticism tried to reconcile
dogma and reason ; its issue in Nominalism shows the hope-
lessness of its task. Harnack maintains that the necessary
close of the process is shown by its threefold outcome. At
the Reformation the Roman Catholic Church opposed itself

to the new movements by conferring on the Pope the sovereign
rule over the faith of the Church, and 'gave fixity to the
Augustinian-MediBeval doctrines, and added them to the old
dogmas as equally legitimate portions of the system ' (vii. 22).

The 'Anti-Trinitarian and Socinian Christianity,' which 'de-
veloped in the sixteenth century,' 'broke with the old dogma
and discarded it ' (p. 23). ' Instructed by history itself, the
Reformation obtained a new point of departure for the framing
of Christian faith in the Word of God, and it discarded aU
forms of infallibility which could offer an external security for
faith, the infallible organization of the Church, the infallible

doctrinal tradition of the Church, and the infallible Scripture
codex. In this way that view of Christianity from which
dogma arose—Christian faith the sure knowledge of the ulti-

mate causes of all things, and therefore also of the Divine pro-
visions for salvation—was set aside ; Christian faith is rather
the firm assurance of having received from God, as the Father
of Jesus Christ, the forgiveness of sins, and of living under
Him in His Kingdom—nothing else' . . . 'And yet the Re-
formers allowed the old dogma to remain ; nay, they did not
even submit it to revision' (p. 24 f.). While the Reformation
thus retained the old dogma, it abandoned the principle of the
previous development of dogma, and so may be regarded aa
not only one of the issues, but 'the right and proper issue of
the history of dogma * (p. 26 ; see Garvie, The Ritschlian
Theology, ch. iv.).

(6) While there is a certain convenience in distinguishing
the pre-Reformation tj^ie of doctrine, with its peculiar philo-
sophical method and its distinctive ecclesiastical sanction, from
the creeds accepted in the sects of Protestantism, it is diflicult

even for Harnack to use the term * dogma ' with absolute con-
sistency, and he has to include in his history a good deal of
doctrine which is not even dogma in the making. This objec-
tion need not, however, be pressed, as there seem to be more
serious defects in his theory. His estimate of the history
seems unduly condemnatory. Pfleiderer expresses a judgment
of the theory for which there is justification. ' Perhaps we can
most simply describe its character by saying that to Baur's
optimistic evolutionary theory of history it opposes a pessi-
mistic view of Church history, which makes this history to
consist, not in a progressive teleological and rational develop-
ment, and ever richer unfolding of the Christian spirit, but in a
progressive obscuration of the truth, in the progress of disease
m the Church, produced by the sudden irruption of Hellenic
philosophy and other secularizing influences. We can under-
stand that such a view is acceptable to a realistic and practical
age which has lon^ lost all touch with the ancient dogmas ; we
cannot deny that it contains relative truth, and might, in fact,

serve as a salutary complement to Baur's optimism ; but is it
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adapted to form the supreme guiding principle of ecclesiastical

history, or can it justly claim to be the only scientific view, or

the right to condemn as unscientific scholasticism the teleo-

logical theory of evolution, which, in the manifold play of

individual causes, recognizes the governance of a higher

Reason ? These are questions to be seriously asked ' {Develop-

ment of Theology, p. 298 f.). While there were human error

and sin in the development of dogma, as in all things human,
there was also, surely, a Divine guidance that kept the Church
from labouring altogether in vain in its effort to define its

faith. And how otherwise could the Church have given an
intelligible form to the faith for contemporary thought, than

by making the best use it could of the current categories of

serious thinking? Must we not think of Greek philosophy and
Koman law aa alike parts of the preparation for the gospel in

the world ?

But Harnack'8 immense learning has not been expended in

vain if it convinces us that we cannot assume that ' the faith

as delivered to the saints ' was adequately and finally expressed

in these Grijeco-Roman intellectual forms. When Bishop Gore
tries to distinguish the terminology of the Creed, as borrowed,
from the original substance, he overlooks the fact that the

terminology inevitably modifies the substance. When he goes

on to maintain that the language of the Creeds is ' permanent
language, none the less permanent because Greek ' {BL, 1891,

pp. 101, 105), he ignores the revolution in modem thought that

science and philosophy have brought about, which makes it

impossible for the thinker of to-day to be satisfied with these

ancient categories. We must, as against Harnack, recognize
the necessity of the alliance of Christian faith and Greek
thought ; but, in opposition to Gore, we must refuse to

accept this alliance as permanent. Further, the starting-point

of the process, according to Harnack, is one that can be ac-

cepted only from an advanced critical standpoint. As has
already been indicated, Harnack denies the miraculous and
avoids the metaphysical in his statement of the gospel of

Jesus. The Apostolic interpretations of the Person and work
of Christ are treated as foreign influences adversely affecting

this gospel. The explanations of the nature of Christ (the

miraculous birth, the anointing with the Spirit at baptism, the
pre-existonce, the 'Logos ' incarnation) are thus excluded from
essential Christianity ; but these surely prove that the impres-
sion Jesus made on eye- and ear-witnesses was such that
His Person offered a problem for which some solution must
be found, and that, though we may be compelled to distin-

guish kernel from husk in the solutions offered, we are forced
to face the same problem to-day, and may find these old solu-

tions not meaningless or worthless. If the close contact of

the Apostolic age not only with the Jesus of the earthly
ministry, but still more with the living Christ of faith, gives to

the Apostolic experience a tj*pical character, the interpreta-

tions given of that experience may have a normative value even
to-day. H we are forced to admit that, aa the two greatest
thinkers of the Apostolic age, Paul and John, thought, the
historical can be most clearly seen in the light of the eternal,

then we, too, shall feel warranted in advancing in thought from
the Jesus on earth to the pre-existent Word and the exalted
Lord in heaven, and so we shall see the gospel from the
beginning in a necessary metaphysical setting.

3. Summary and conclusion.—(1) It is obvious
that historical and literary criticism makes it

impossible for us to accept either the old orthodox
Koman Catholic or the traditional Protestant view
of the development of Christianity. The Modern-
ist view of Loisy is too much a special pleading
for Roman Catholicism as against Protestantism
to be accepted, even although his principle that
whatever has been useful to preserve the Gospel
in the world may be regarded as necessary, and
so providential, can be given a much wider ap-
plication than he gives it, that is, to any form
of Christian thought or life which has survived.
His view of the original gospel of Jesus, adapted
as it is to his special purpose, involves a very
radical criticism of the Gospels. Harnack is

justified in insisting on the ethical and spiritual
elements in the gospel of Jesus, and, as against
Loisy, gives a more adequate representation of

Christianity in its beginnings ; but even he seems
to mutilate the historical reality of the Person,
teaching, and work of Christ, in his denial of
miracles and aversion to the metaphysical. He
seems to exaggerate the foreign elements in the
Apostolic interpretation of the distinctive Apos-
tolic experience, and so, throughout the develop-
ment of Christianity, he depreciates the factor of
the necessary rational formulation of the content
of faith. That the faith was expressed in ecclesi-

astical dogma always without obscuration or dis-

tortion cannot be maintained, or that the conception
or phraseology of one age can be imposed as valid

for every other age. But that faith must neces-

sarily sutt'er if it strives to solve its intellectual

problems must be denied, and it must be conceded
that the Christian thought of to-day has much to

learn from the thinking of former times.

(2) The present writer may briefly give his own
positive convictions on this problem, using the sug-

gestive biological analogy. The Christian organ-
ism is represented not only by the gospel of Jesus
as it is presented with substantial historical ac-

curacy in the Synoptic Gospels, but also by the
Apostolic testimony to and interpretation of the
presence and action of Christ in human experience
as contained in the NT writings generally. That
even in the Apostolic age the Jewish and Gentile
environment exercised an influence may be freely

conceded, but not so as to give the subsequent
development a perverse direction from the very
start. The contrast between the Apostolic and
the post-Apostolic writings is so marked that the
conclusion seems warranted that, the Apostolic
experience being typical, the testimony and inter-

pretation do remain normative of what is essentially

Christian. That the organism could not escape
being affected by, in adapting itself to, its Grseco-

Roman environment must be conceded ; that this

action and reaction were not only necessary but a
condition of progress may, from the standpoint of

a theistic teleology, be conjectured ; for the leaven
must get into the meal that the whole might be
leavened. This does not, however, exclude the
frank recognition of the fact that there were char-

acteristics of the Greek speculative genius and of

the practical Roman ethos not altogether har-

monious with the distinctive character of the
gospel, so that there was perversion amid progress

in the subsequent development—the salt in season-

ing did lose some of its own savour. Greek meta-
physics and Roman law misrepresented as well as

expressed the gospel. The impartial student of

the history of the Church cannot for a moment
deny that false views, unworthy motives, wrong
purposes were factors, and at times dominant
factors, in this evolution. Whether the develop-
ment might, in the given conditions, have been very
different from what it was, it would be rash either

to afiirm or to deny ; but the facts at least forbid

the optimism of Loisy as much as the pessimism of

Harnack. That some of the heresies and schisms
suppressed by the Church were attempts at reform
(who can confidently add premature?), is a fact

which should make the theorist pause before he
discovers a Divine necessity in the process. That
a compact organization in creed and code, ritual

and polity, was necessary for the Church to pre-

serve it through its persecution by the Roman
Empire, for its influence on that Empire, for its

survival of the Empire's fall, who can deny ? But
can all the means used to secure this unity be
justified from the Christian standpoint? In like

manner, through the Middle Ages a case can be
made out for this or that feature as necessary
to the Church for its practical effectiveness, and
yet the acknowledged corruptions which crept in

through these doors of expediency make us pause
before uttering the plausible creed, ' The real is

the rational.' That the Reformation was a justi-

fied attempt at 'reversion to type' the writer

holds, even although a later stage in any develop-

ment cannot completely recapture an earlier, and
Protestantism was not so close a copy of the Apos-
tolic age as it sometimes wished and imagined
itself to be. As development is essential to an
organism, so Christianity lives as it grows ; its

future progress must be, as its past has been,

conditioned by its environment ; but, it may be
hoped, it has now in itself such vitality that it will

not merely, as it has often done, passively adapt
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itself to, but -will rather adapt to itself by trans-

forming, that environment.
VI. History of the Cbristian Citurch.—

In dealing with one of the other religions in a
work which will be read mostly by those professing

the Christian faith, a sketch of the history would
be necessary, and might, with the material in most
cases at our disposal, be attempted within reason-

able compass ; but the history of the Christian

Church has been so minutely and extensively
explored that no such endeavour is possible.

What alone seems practicable is to mention such
events, movements, or features as are of primary
significance.

The history falls into three eras. The ancient

era embraces the first eight centuries, the medimval
the next seven, and the modern the last five. In
the first, the Christian Church spread from Jeru-
salem to Kome, and from Rome to the borders of

the Roman Empire, and, on its fall, to the Germanic
nations. In the second, the Papacy grew in power
until it held full sway in Western Europe ; but its

decline already began in the 13th cent., and various

movements towards reform anticipated the third

era. This, strictly speaking, began in 1517 ivith

Luther's posting of the Theses against Indulgences,
and may be regarded as not yet closed, for no
change of such importance has since occurred as
to mark the commencement of a new era.

I. Ancient era.—This may be subdivided into

four periods.

(1) The first period (to A.D. 100) may be described

as the Apostolic Age ; in it the Christian Church
separated itself from the Jewish people, which in

A.D. 70 lost both its ' local habitation and its name

'

among the nations possessing a political unity.

Jewish Christianity (Nazareans and Ebionites),
becoming ever more heretical, separated itself from
Gentile Christianity, but soon dwindled away.

(2) The second period (2nd and 3rd cents.) is

marked by the progress of Christianity in the
Roman Empire, in spite of repeated—sometimes
sporadic, sometimes systematic—persecutions, until

in 313 it had attained such importance and influence

that Constantine deemed it politic to strengthen his

position as Emperor by adopting this persecuted
religion as his own. The attempt of Gnosticism
to blend Christianity with Greek philosophy and
Eastern mysticism was successfully withstood by
the Church, which strengthened itself to resist

persecution from without and heresy (especially in

regard to the doctrine of the Trinity) and schism
from within, by developing a uniform organization
based on an assumed Apostolic creed in the ex-
panded Baptismal Confession, Apostolic office in

the Episcopate, and Apostolic canon of truth in

the writings of the NT.
The theologians of this period deserving special mention are

Irenceita (Bisnop of Lyons, a.d. 178), who had a personal link

through Polj'carp with John at Ephesus, and opposed to Gnos-
ticism the Apostolic tradition ; Origen (a.d. 185-254), the chief
ornament of the Alexandrian school, in which Christian faith
formed a fruitful and yet perilous alliance with Greek culture ;

and Terfu^^ian (became Montanist A.D. 220), the father of the dis-

tinctively Latin theology, who provided the terminology for the
doctrine of the Trinity in the West. To the development of the
ecclesiastical organization probably no influence contributed
more than that of Cyprian (a.d. 200-258), who, emphasizing the
sacerdotal idea, and asserting the episcopal authority, yet re-

sisted the claims of Rome

(3) In the third period, from Constantine to
Gregory I. (313-590), the Church, in spite of a
pagan reaction under Julian, gained supremacy in

the Roman World, and the Christian spirit even
influenced Imperial legislation ; but internal divi-

sions appeared.
(a) The separation of the Eastern Empire, with Constantinople

as its capital, from the Western, which still had Rome as its

centre, profoundly affected the unity of the Church. While the
Roman See advanced ever greater claims to the primacy in the
episcopate of the Church, the patriarchate of Constantinople,
the new capital, and the patriarchate of Alexandria pushed

forward rival claims. The antagonism of the theological schools
of Antioch and Alexandria further complicated the situation.

(b) The Roman Emperors, soon after assuming a by no means
clearly defined authority in the Christian Church, found them-
selves appealed to for the settlement of theological disputes
(Council of Nicxa, 326) ; and it is inipOBsible to nmintain that the
interests of Christian truth did not sulTer from the intrusion of
political intrigue in the making of the creeds of the Church. In
theArian, Apollinarian, Nestorian, and Eutychian controversiea
(4th and 5th cents.), the reality of the Divine nature, the com-
pleteness of the human nature, the unity of the Person, the
distinction of the two natures of Christ, were the decisions
reached. In these efforts at uniformity of creed, divisions were
caused, and the Church of the Empire could claim to be catholic
or orthodox only by condemning and expeUing those who did
not accept these decisions.

(c) Even if we agree that the formula of two natures in one
Person of the Creed of Chalcedon (a.d. 451) was the best expres-
sion of the Christian faith about Christ in the thought-forms of
the time, we cannot altogether ignore, as is often done, the
existence alongside of this catholic, orthodox Church, which
owed not a little to its connexion with the Roman State, of other
Churches claiming to be quite as Christian. Arianii-m (q.v.),

false as was its conception of Christ as a demi-god, had an able
representative in Ullilas (died a.d. 381), the missionary to the
Goths, and the first translator of the Bible into a Teutonic
tongue. iVestorianmft(g. v.), which recent research has shown
not to have been as heretical as it was politically convenient for

its orthodox opponents to represent it, has the honour of having
carried the gospel into the Far East—to India, and even to
China. Monophysitism {q.v.), which, against the duaUty of the
Divine and human natures in the unity of the Person of Christ,
affirmed the unity of the Divine-human nature of Christ, has
survived in the Coptic Church. The formula qitod semper, quod
ubique, quod ab omnibus expresses an ideal of doctrinal uni-
formity which was never a historical reality, least of all when
efforts were made to enforce catholicity and orthodoxy.

(rf) The less speculative and more practical West played a
skilful part in these disputes, the metaphysical character of

which was, however, more congenial to the subtle Greek mind.
In the West there was the controversy of Augustine and
Pelagius (A.D. 411-431) concerning the freedom of man's will, the
consequences of the Fall, and the election of grace, in which the
rehgious experience of Augustine, Pauline in its distinctive
character, was a decisive factor.

(e) Although in the previous period asceticism and anchorit-
ism had found entrance into the Christian Church, it was in this

period that Monasticism, iq,v.) first really developed. The
clergy, too, became more distinctly marked off from the laity,

and celibacy was increasingly enforced, though in many cases
with great difficulty. Into the worship generally many pagan
elements were allowed to creep. Sacramentarianism and sacer-

dotalism grew apace. It is not necessary to deal with these
topics in any further detail.

(4) The outstanding features of the fourth
period, from Gregory I. to Charlemagne (590-800),

were the founding of the Church among the Ger-
manic nations and the subjugation of many of the
Christian lands of the East by Islam.

(a) while the Christian faith first reached some of the Teu-
tonic tribes in the form of Arianism, yet Catholicism soon gained
the victory. In Great Britain the independent Celtic Church
was also overthrown, and the new peoples were not only Chris-
tianized but also Romanized, for the authority of the Roman
See was fully asserted in these freshly converted nations. This
missionary activity had to be continued for more than four
centuries in the next period before Europe was Christianized.

(ft) The dominion of the Muslims was extended from Arabia
over Egypt, Africa, Spain, and Sicily westwards, and over Syria
and Persia eastwards, and it was only the victories of Charles
Martel and his Franks in 732 and the resistance of the
Eastern Empire till 1453 that stemmed the tide of Islam
conquest, and saved Europe from the danger of an exchange of

the Cross for the Crescent.

2. Mediaeval era.—This may be considered as

beginning with the crowning of Charlemagne, the
Frankish king, as Roman Emperor by the Pope,
Leo III., in 800. While the world was asked to

believe that this was done ' by the immediate
impulse of a Divine inspiration' (Kurtz, Church
History, i. 487), yet negotiations to secure this

dignity had been going on for years between the
king and the Pope. Charlemagne conceived this

Imperial power as a universal theocratic Cliristian

monarchy. The Greeks had failed worthily to

sustain the position, and it had been transferred to

the Frankish king. As the head of all Christen-

dom, he claimed to direct the external government
of the Church itself, while he acknowledged the
Pope as its spiritual head. The dominating
interest of the Middle Ages is the contest for

supremacy between Emperor and Pope. The first

period in this era, from Charlemagne to Pope
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Gregory vil. (800-1073), is characterized by the
gro^ring power of the Papacy. The second period,

from Gregory VII. to Boniface VIII. (1073-1294), is

the time when the Pope exercised full sway in

Western Europe. In the third period, from Boni-
face VIII. to the Reformation (1294-1517), the
Papacy declines, the need of reform asserts itself,

and there are various movements towards it. We
need not treat these periods separately in detail,

as for an understanding of Christianity as a
religion this controversy is of secondary import-
ance, however greatly the course of the history of

Christendom in the world was affected by it. Only
a few subjects of interest for the present purpose
can be briefly mentioned.

(1) The Great Schism, by which ' the Holy
Orthodox Church ' of the East was finally severed
from ' the Catholic Church ' of the West is un-
doubtedly the most significant fact in the Middle
Ages. Into the details of the growing estrange-
ment we need not enter, but the causes of the final

separation must be mentioned.
(a) There was a contrast of race. In the West the Latin race

had been affected by an infusion of Germanic blood. In the
East the Greeli race had been blended with Asiatic peoples. The
difference which from the beginnings of the Ohristian Churcli
had shown itself was thus considerably increased. (6) As has
already been mentioned, the division of the one Roman Empire
into an Eastern and a Western gave to Christendom two centres
of authority and influence, and the new capital in the East,
Constantinople, became a formidable rival to the ancient city of
Rome in the West (c) The Pope in Rome was not, however,
prepared to surrender to the Patriarch of Constantinople, or
even to share with him, the primacy that the position of Rome
hitherto had secured for its bishop ; and for several centuries the
contest for power was waged, (d) Had there not been these
deep-rooted and far-spreading causes for antagonism, the con-
troversy which brought the long quarrel to an issue could not
itself have produced so momentous an effect. The difference of
doctrine between East and West was this ; the Eastern Church
held that the Holy Spirit proceeds from the Father alone through
the Son, but the Western that He proceeds both from the
Father and from the Son. The former asserts a subordination
of the Son to the Father ; the latter maintains an equality of
Father and Son. In the Nicene Creed, current in the West, the
word FUioque had been inserted in the clause Qui ex Patre
Filioque procedit^ and the East charged the West with commit-
ting a serious wrong in venturing on any such insertion. When
Leo IX. in 1054 sought to force the views of the West on the East,
and the Patriarch of Constantinople, Michael, refused submis-
sion, * the Papal legates formally laid on the altar of St. Sophia
a sentence of anathema,* and * the schism was now complete

'

<Adeney, Th£ Greek and Eastern Churches, p. 241). It may be
added that the Eastern Church has undergone relatively shght
change in doctrine or practice, and has exercised little, if any,
influence on the further development of the Christian Church in
the world, and accordingly in this article there is only brief
reference made to it.

(2) A feature of the Christianity of the Middle
Ages which deserves special mention is the rise
and advance of Scholasticism {q.v.). Its aim and
method are well expressed in Anselm's phrase,
' credo ut intelligam.' The authority of the
Church in doctrine is unreservedly accepted, but
there is a considerable mental activity in defining
and distinguishing, asking and answering ques-
tions in regard to the contents of the creed, so as
to commend it to reason. The Aristotelian logic,
imperfectly known and understood, is the in-
strument used to rationalize, as far as can be,
ecclesiastical dogma.
Anselm (a.d. 1033-1109), in the 11th cent., may be regarded as

the father of Scholasticism, alike in his statement of the onto-
logical argument and in his theory of the Atonement. Thomas
Aquinas (a.d. 1227-1274) and Duns Scotus(A.D. 1266 or 1274-1308)
were the heads of the two schools which divided Scholasticism
in its most flourishing period (13th and 14th cents.). Vfhile the
former gave the primacy to reason, and so sought to show the
rationality of Christian doctrine, the latter emphasized the
dominance of will, and thus sowed the first seeds of a scepticism
which was developed in the professed interests of religious faith
and Church authority by Nominalism—to the final discredit of
the methods of Scholasticism.

(3) Monasticism held a very prominent place and
wielded a very powerful influence in the Middle
Ages. Specially worthy of mention is the rise of
the Mendicant orders—the Franciscans and the
Dominicans. St. Francis of Assisi (1182-1226)

stands out as one of the most gracious and attrac-

tive of Christian personalities, although the Order
he founded soon lost the spirit which he sought to
infuse into it. Monasticism, which sprang from
worthy motives, and for a time served useful ends,
became more and more corrupt, and gave ground
for the denunciations of the Reformers. Much
was lost to mediaeval society by the withdrawal
from family life and citizenship of many of the
best men and women.

(4) A strange and sad yet heroic sight is pre-
sented to our gaze in the Seven Crusades between
1096 and 1270, in which Christendom endeavoured
to recover from the ' impious hands ' of the Muslim
the sacred spots of its religion. Although the
immediate issue was disastrous, yet by these efforts

the horizon of Christendom was widened, and its

sense of unity was deepened.

(5) Dominant as was the Roman Catholic Church
in the Middle Ages throughout Western Europe,
yet there appeared again and again protesters
against the Church. The claims of the clergy were
opposed by various sects, known in different

countries by different names, the most widely
current being that of Cathari. There were pan-
theistic heretics like Amalrich, and apocalyptic
like Joachim of Floris. There were revolutionary
reformers like Arnold of Brescia, and reforming
enthusiasts such as Tanchelm. Most interesting,

because maintaining their continuous testimony to
the present day, are the Waldensians. Against
these dissenters the Church ruthlessly asserted its

authority, especially in the Albigensian crusade
(A.D. 1209-1229), which sought to stamp out the
heretics in the south of France. The tribunal of

the Inquisition was founded in 1232 to deal with
heresy, and was entrusted to the Dominicans, who,
as Domini canes (' dogs of the Lord '), scented out
and ran down every divergence from the orthodoxy
of the Church, or resistance to its authority.

(6) Although it affected the external fortunes of

the Papacy rather than the history of Christianity
as a religion, mention must be made of the Baby-
lonian Exile (A.D. 1305-1377), during which the
Popes found a safe asylum in Avignon, but were
kept in complete subjection to the French Court,
while making most extravagant hierarchical claims,
especially on Germany. This was followed by a
forty years' schism (1378-1417), during which two,
and for a time even three. Popes in turn oast
anathemas at one another. This scandal to Chris-

tendom was the occasion of the reforming Councils
of Pisa and Constance (1409, 1414-1418). The
attempts at reformation then begun were con-
tinued in the Council of Basel (1431-1449) ; but
these efforts to deal effectively vrith the corruption
of the Papacy were defeated by national jealousies
and rivalries, and out of the struggle the Papacy
emerged triumphant, only to sink during the 15th
cent, into even deeper corruption. The reformers,
whUe holding the necessity for one visible head of

the Church, yet, on account of the evils inflicted

on the Church by the Papacy, insisted that the
Pope himself must be subject to the supreme
authority of the universal Church as represented
by the Ecumenical CouncUs. This is the conciliar

theory, which is opposed to the curialist view of

the absolute supremacy of the Pope.

(7) Many devout souls in the monasteries who
did not find satisfaction in the creeds, ritual, and
works of the Church sought a refuge in Mysticism
{q.v.). Without any deliberate intention of chal-

lenging its claims, and even with a diligent use of

such means of grace as it prescribed, many cherished
an inner life with God that was essentially inde-

pendent of the external organization. Bernard of

Clairvaux saved much of the mysticism from de-

generating into pantheism, by presentiag Jesus
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as the object of mystic contemplation and de-

votion.
This mysticism, with its stress on the inwardness

of the rehgious life, may be regarded as a prepara-
tion for the Reformation, two forerunners of which
must be mentioned

—

John Wyclif (1324-1384) in

England, and John Bus (1369-1415) in Bohemia.
Wyclif began as an opponent of the Papal claim,

and a champion of the rights of the English
Crown and Parliament ; but the attempts to sup-

press him made him only the bolder, and he went
ever further in his attack on the errors and abuses
of the Church. He set himself the task of giving
the people the Bible in their mother tongue, and
sent out mendicant preachers of the gospel. Hus
was largely dependent on Wyclif, but he knew
how to win the populace for his own views, and
he has the glory of martyrdom. The Church suc-

ceeded in warding off this and other attacks until

Luther became the centre of a movement for reform,
which was powerful enough to resist all attempts
at repression. There can be no doubt that the
Renaissance, or Revival of Learning, following
the capture of Constantinople in 1453, and the
consequent diflfusion of Greek learning in Western
Europe, reinforced the movement for reform in the
Christian Church.

3. Modern era.—This dates from the nailing of

Luther's 95 Theses against Indulgences on the door
of the Castle Church at Wittenberg in 1517. The
fuel was gathered together, and this was the spark
that set it ablaze.

(1) The history of early Protestantism is one
in which political considerations work with and
against religious interests, and is far too compli-
cated to be briefly re-told.

In German Switzerland, Ulrich Zwing:li (1484-1B81) begfan the
work of reform in 1519. The two movements might have been
combined, and might have supported the one the other had it

not been for the Sacramentanan controversy. Luther insisted

on talcing the words of institution at the Lord's Supper literally,

and maintained a doctrine, not of transubstantiation^ or the
transformation of the substance of the elements into the body
and blood of Jesus, while the accidents remained the same, but
of oonsubstantiation, or the presence of the body and blood of

Christ ' in, with, and under * the elements. Zwingli held that
the words ' this is ' meant ' this signifies,* and so regarded the
sacrament as a symbolical memorial of Christ's suffering and
death. In spite of all attempts at conciliation, the forces of

reform remained divided. The Reformation in French Switzer-
land began in 1526 ; but it was the arrival of Calvin (1509-1564)
in Geneva in 1636 that first gave to the movement there its wider
eignificance and value. Holding the same convictions as Luther,
the doctrine of justification by faith as the material principle,

and the doctrine of the authority of the Scriptures as the formal
principle of Christian theology, he yet, by his difference of

genius and character, gave to that Protestantism (the Reformed),
which looked to him for leading, a different type of doctrine
and polity from the Lutheran (the Evangelical). While both
Calvin and Luther were Augustinians, holding strongly the
doctrine of Divine election to salvation, Calvin emphasized, as
Luther did not, the converse of the doctrine—the Divine re-

pudiation of the lost. Luther sought in the Holy Scriptures
the gospel of the grace of God ; Calvin found that there, and in

addition a Divine law for the creed and conduct of the Christian
Church. The Peasants' War (1524-1525) drove Luther back from
any attempt to apply the principles of the Reformation to society
generally ; Calvin boldly attempted to make Geneva a city of

God, and its government a theocracy. As regards the doctrine
of the Supper, Calvin endeavoured to mediate between Luther
and Zwingli ; the Lord's Supper is not only a symbol, but a
channel of Divine grace ; by the Holy Spirit the virtue of
Christ's glorified body, which is not itself present in the ele-

ments but in heaven, is conveyed to the believing participants

as the source of their resurrection-body. Calvinism in Switzer-
land before long took the place of Zwinglianism. Lutheranism
spread from its home in Germany to Denmark, Norway, and
Sweden. As Geneva became the refuge of exiles for conscience'
sake from other lands, Calvinism, on their return home, was
impressed on the Protestantism of Holland, France, and Scot-

land, and, to a much less degree, on England also. The Church
of England was in many respects a poUtical compromise. An
attempt was made as far as possible to maintain the historic

continuity with the old Church, while Puritanism, which was
Calvinistic, endeavoured to bring about a more thorough reform
of the Church. Calvinism has shown itself more aggressive for

political as well as religious Uberty than Lutheranism.

(2) It has sometimes been maintained that the
distinctive principle of the Reformation was the

right of private judgment in matters of faith ; but
this was at least not the intention of the Reformers
themselves. They had not yet learned the prin-

ciple of toleration, though the co-existence in one
nation of Roman Catholic and Protestant, or of

Lutheran and Reformed, where neither party was
strong enough to suppress the other, enforced the
practice. Outside of the two great Protestant
Confessions there were movements for a larger

liberty of thought and life than these allowed.
The pantheism and libertinism in France and Italy, which

resulted from the intellectual emancipation of the Renaissance
when divorced from the religious interest of the Reformation,
lie outside our present subject. Anabaptimn (q.v,) was the
extreme left of the Protestant movement, revolutionary politi-

cally and socially as well as theologically, and its excesses were
its undoing. The Reformers were rutiiless in their condemna-
tion. The acceptance by the Reformers of the Ecumenical
decisions regarding the "Trinity and the Person of Christ was
challenged by several Anti-Trinitarian thinkers. Calvin's share
In the execution of Servetus in Geneva for hie denial of the
orthodox doctrine of the Trinity, now deplored, was generally
approved at the time. The most formidable Anti-Trinitarian
movement was that led by the two Socini, which found a
number of adherents in Transylvania and Galicia, and which
had as its doctrinal symbol the Racovian Catechi^n (1605).

Socinianism in some decree affected Arminianism, and English
and American Unitarianism is its representative to-day, although
the earlier movement recognized the authority of the Scriptures
more fully than the later does.

(3) The Reformation provoked the Roman
Catholic Church, in self-defence, to a Counter-
Reformation. Roman Catholicism set itself to

remove the worst abuses which the Reformers
had exposed and condemned, but its main pur-

pose was to define its doctrine and practice alike,

in antagonism to Protestantism. This was effected

by the Tridentine Council (1545-1547, 1551, 1552,

1562, 1563). Without any repudiation of Augus-
tine, the Augustinianism of the Reformers is met
by a Pelagianizing tendency in dealing with sin,

grace, faith, works, etc. The curialist doctrine

of the Pope's supremacy is assumed, and so the
conciliar theory of his subordination to a General
Council is set aside. The Vatican Council of 1870,

in affirming the infallibility of the Pope when de-

termining questions ex cathedra, simply completed
the work of the Tridentine Council. The old orders

of monks, who had failed to give the Papacy ade-

quate support in the assault of the Reformation,
had to give place in the Pope's favour to a new
order, the Jesuits, whose object was to strengthen
the Papacy and to drive back the advances of

Protestantism. In missionary effort it tried to win
for the Church new lands instead of those it had
lost. The Jesuits found a formidable opposition

in Jansenism. Pascal, in his Provincial Letters,

exposed mercilessly the character of their casuistry.

(4) The two Protestant Churches were soon in-

volved in theological controversies, as scholasticism
followed hard on the theological revival. Within
Lutheranism, Luther's doctrine of the Supper in-

volved a doctrine of the Person of Christ full of con-

tradictions. Conflicting tendencies soon emerged,
and these were compromised by means of subtleties

of thought and refinements of language, which made
the resultant doctrine a tangle of inconsistencies.

The tendency on the whole was towards Mono-
physitism, the actual absorption of the humanity
in the Divinity. The Reformed doctrine, with its

stress not only on the distinction, but, one may
even say, on the opposition, of the Divine and the
human 'nature, tended towards Nestorianism, or

the virtual abandonment of the unity of the Person.
It is interesting to observe how the characteristics of a

previous age repeat themselves. Just as the East in the ancient

era had been concerned mainly about the problems of Christ-

ology and the West about the problems of Soteriology, so, in

the modern, Lutheranism has had its hottest debate about
the Person of Christ, and Calvinism about sin and salvation.

Pelagianism was, though with modifications, revived, and latent

Zwinglianism was made patent, against the dominant Calvinism
in Arminianism. The Remonstrance of the Arminians in 1610

set forth the five articles of their Creed in antagonism to Calvin-

ism : (1) conditional election, or election dependent on the fore-
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knowledge of faith ; (2) universal atonement in the sense that

it is intended, thoug:h not actually efficient, for all ; (3) the

inability of man, without regeneration by the Holy Spirit, to

exercise saving faith or to do any good work ; (4) the indis-

pensableness, yet the non-irresistibility, of grace ; (5) the un-

certainty of the perseverance of all believers. The Synod of

Dort in 1618 affirmed the more moderate type of Calvinism, and
expelled the Arminians, but subsequently various attempts were
made to qualify the rigour of the doctrine of election. This
controversy between Arminianism and Calvinism continued
under varying conditions till the middle of last century, when
the new theological standpoint, without settling the difference,

withdrew interest from it. An interesting endeavour to give

the Calvinistic system a Biblical form is the Federal Theology,
in which God's relation to man is represented as a covenant,

first of works, then of grace. The old view, that agreement in

doctrine is the basis of Christian fellowship, survived, even when
the authority that could compel uniformity had ceased to be,

and so Protestantism began to split up into sects.

(5) Three sects must be mentioned which, in their

distinctive principles, place themselves outside of

the Lutheran and Calvinistic national Churches.

In the early days of the Reformation in England
appeared the Brownists {q.v.) or Independents, who
affirmed the independence of each Christian con-

gregation, on the ground of the presence and
action of Christ Himself in every community
gathered together in His name. It was this inde-

pendency that in England resisted the claims of

the Crown, and asserted the rights of Parliament,
and during the Commonwealth was the dominant
influence in the State, and that, in America,
through the PUgrim Fathers, laid down those

principles of civil and religious liberty on which
the constitution of that great Eejpublic of the
West rests. The Anabaptists of Germany soon
ceased to be a revolutionary party, and, as Bap-
tists, insisting on adult baptism by immersion,
formed on the Continent a small and persecuted
sect. In England, however, this view found much
wider acceptance, and the Baptists have become,
both there and in America, a very influential de-

nomination. George Fox (1624-1691), in opposi-

tion to all doctrines. Churches, and sacraments,
preached ' the inner light,' kindled in every man's
conscience by God, renewed and quickened by the
Spirit of Christ. There were some eccentricities

and extravagances at the beginning of the move-
ment, but it gradually settled down to sobriety

and common sense, and now under the name of

the Society of Friends (q.v.) survives, influential far

beyond its actual numbers, as a constant witness
to the spirituality of the religion of Christ, and as

a consistent protest against all externalism which
may invade it.

Within Lutheranism there was an effort made
at spiritual revival by Spener (1635-1705). While
deeply attached to Lutheranism, he felt that ' the
orthodoxy of the age had lost the living power of

the Reformers and was in danger of burying its

talent in dead and barren service of the letter.'

Accordingly he aimed at 'a new and wider reforma-
tion' (Kurtz, Church History, iii. 41). 'He went
back from scholastic dogmatics to Holy Scripture
as the living source of saving knowledge, substi-

tuted for the external orthodox theology the theo-
logy of the heart, demanded evidence of this in a
pious Christian walk : these were the means by
which he sought to promote his reformation ' (p. 42).

This movement, wnich is known by the name of
Pietism (q.v.), excited much controversy, but found
a eentre of influence in the new university of
Halle. After the death of Spener and other leaders.
Pietism became more narrow, emotional, and
antagonistic to the Church. But there can be
no doubt that it had brought needed quickening
to Lutheran orthodoxy. A similar movement is

that which is linked with the name of Zinzendorf
(1700-1760), who in 1722, on his estate at Herrnhut,
founded the Society of the United Brethren (see

Moravians). Without any intention of separating
from the Lutheran Church, Zinzendorf was com-

pelled to revive the ' old Moravian constitution ' ol

the ' pre-Reformation martyr Church' (p. 118).

With some extravagance of doctrine, and fanati-

cism of practice at its beginning, this community
raised a necessary protest against the prevailing

indifference to the concerns of the soul. Its zeal

for Foreign Missions and a well-ordered system of

education are marks of distinction at the present

day. While Christian piety was thus kept alive,

the Illumination, which in the alleged interests of

freedom of thought was anti-Christian, had in the

18th cent, a powerful, wide-reaching influence.

(6) The period of religious revival in the 16th

and part of the 17th cent, was followed by a period

of prevailing iudifferentism. In England there was
the Deistic movement (see Deism), which affirmed

a natural religion of five articles as common to aU
mankind, and regarded Christianity as true only
in so far as it was a re-publication of this religion,

and as false wherever it went beyond it. Although
subsequent research has shown that this assump-
tion of a natural religion has no basis in fact, and
the Deists for the most part were more critical of

what they regarded as false views than ardent in

holding what they considered the truth, the move-
ment anticipated in some respects the more recent
' higher criticism ' of the Scriptures. Arianism and
Unitarianism also showed renewed activity.

(7) The Illumination in France was one, but not
the sole, cause of the French Revolution ; that in

England there was not so violent an upheaval was
partly due to the influence on the working classes

of the Evangelical Mevival.

John Wesley (170S-1791) already in his Oxford course showed
his religious seriousness by founding a society of like-minded
men, scornfully known as Methodists. The influence of the
Moravian Brethren led him to recover the largely lost sense for

the gospel of God's free grace to sinners. He went throughout
the length and breadth of the land preaching to huge crowds,
winning a multitude of converts, and founding religious societies

for their mutual edification. By appeals to hopes and fears, he
and his helpers strove to bring about immediate conversion.

In some districts this religious awakening was marked by
abnormal morbid features, but of the sohd good accomplished
there can be no doubt. In this movement George Whitefield

(1714-1770) took a notable part ; but he and Wesley were dootrin-

ally opposed—the one Calvinist, the other Armmian. Wesley
never intended any secession from the Church of Enp;land, but
the antagonism of the clergy compelled the formation, much
against his will, of a sect outside of the Church—the Wesleyan
Methodist Connexion. Through the Countess of Huntingdon,
Whitefield obtained access to aristocratic circles, and his foUower*
formed the Countess of Huntingdon's Connexion. Methodism
made rapid progress in America, and, as Wesley's scruples regard-

ing any schism from the Anglican Church were there irrelevant,

he consented to its assuming an independent episcopal organisa-

tion. The Evangelical Eevival was a necessary complement to

the Reformation.

(8) When we come to the 19th cent., with which
the century just begun is continuous in character,

so many new movements clamour for notice that
the briefest allusion to the most important is alone

possible.

(a) As an outcome of the Evangelical Revival on
the one hand, and of the widening of the horizon

by geographical discovery, expansion of commerce
and colonization, and fresh developments of in-

dustry on the other hand, the modem missionary
movement made its very modest beginnings with
the opening of the century. After the conversion

of the European peoples to Christianity, there was
little effort, with a few notable exceptions, to spread

the gospel throughout the world. Protestantism
had been so absorbed in its internal difficulties as

to become forgetful of its external obligations.

Once begun, the enterprise has made such rapid

progress that an organization to secure university

students for this service

—

The Student Volunteer

Movement—does not regard it as Utopian to choose

for its watchword, ' The Evangelization of the world
in this generation.'

(6) Inspired by the same motive of a revived

religion, modem philanthropy entered upon its
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beneficent career to relieve need, comfort sorrow,

deliver the enslaved, and uplift the degraded. If

in its earlier forms this philanthropy made mistakes
as to the extent and the causes of the misery it

sought to remove, and was not always quite free

from self-righteousness and patronage, in its later

developments it is seeking to combine science with
sentiment, and to deal with the sources, as well as

remove the symptoms, of social disease. Never
was the Christian Church quite so intelligently

and conscientiously awake to its task of exercising

a beneficent influence on human society.

(c) The intellectual standpoint of the Christian
Churches during last century underwent a change
which it is no exaggeration to call a revolution.

The romantic movement in literature, the idealist

philosophy of Germany, the discoveries and con-

quests 01 science, the application of scientific

methods to the study of Holy Scripture and the
History of the Christian Church, and more recently

the science of Comparative Religion, especially the
dominance of the idea of evolution in all present-

day thought—all have combined to shake many
things in the tradition and customs of all the
Churches that had till then seemed immovable,
(o) The controversies of Calvinist and Arminian
had rested on the assumption of the authority of

the Holy Scriptures for doctrine, and of the obliga-

tion of each Church to formulate a system of theo-

logy drawn from that source. Echoes of these
polemics were heard in the early part of last cen-

tury in Scotland, when James Morison (1816-1893)

in 1841 was suspended from the ministry of the
Secession Church for preaching the universal love

of God, atonement of Christ, and operation of the
Spirit. He founded two years later, for the pro-

clamation of this gospel, the Evangelical Union.
The latter entered into union, in 1895, with the
Congregational Union, which, though it had ori-

ginated in the beginning of the century in the
evangelistic work of the Haldanes, was, when
Morison began his work, moderately Calvinistic,

and at first opposed this new theological departure.
Even the Presbyterian Churches of Scotland, which
still retain Calvinism in their Creeds, with the
qualification of Declaratory Acts, have in their
living working faith dropped all limitation of the
saving grace of God. Owing to the new standpoint
in theology, this controversy is now antiquated. (j3)

One doctrine which did receive special attention was
that of eternal punishment. No decisive issue has
been reached on this subject. Some still profess
belief in the everlasting duration of the torments
of the lost, but for few now has the belief any
reality. The theory of Conditional Immortality
(q.v.), which assumes that only believers in Christ
are assured of eternal life, has gained only a limited
acceptance. An undogmatic Universalism is the
view which is almost insensibly displacing the
other solutions of this problem. (7) Christian
theology was for a time much concerned about
the reconciliation of geology and Genesis, of the
Darwinian theory of the descent of man and the
Biblical accounts of the origin and Fall of man

;

but this difficulty has for Christian scholars been
removed by the view of the purpose of revelation,
and consequently of the nature of inspiration,

which is gaining currency as a result of literary
and historical criticism of the Bible, the conclu-
sions of which are gradually securing acceptance.
The attempt to pronounce anathema the efforts of
modem scholars to deal with the Bible as literature

and as history, and not as dogma, has been futile ;

and there is a liberty of research, which sometimes
degenerates into a licence of subjective conjecture,
in most of the Protestant Christian Churches. (S)

The whole field of Christian theology is being ex-
plored afresh ; no conclusions of previous ages are
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now deemed final. As in the 2nd cent. Onosticism
forced itself into the Church, and was with diffi-

culty expelled, so to-day philosophic tendencies

—

monistic, pantheistic, naturalistic—are ali'ecting

professedly Christian thought, and are leading to

conclusions which are irreconcilable with the his-

toric Christian faith.

(d) This movement of progress has provoked a
movement of reaction. In the Anglican Church
the Tractarian Movement, begun in 1833 by the
publication of Tracts for the Times, of which
Newman {1801-1891) was the inspiring genius until
he passed over to Roman Catholicism in 1845, has
tried to restore the Catholic—not only the Patristic
but even the mediseval—doctrine and practice in

the Church of England and the Episcopal Churches
of Scotland and the United States, to diso\vn the
Reformation and Protestantism, and to assert the
continuity of the Church of England since Chris-
tianity was brought to these shores by Augustine.
While the Low Church, which is evangelical ana
Protestant, maintains its testimony in the Estab-
lished Church, and is zealous in good works, especi-

ally the Foreign Mission enterprise, it fails to give
any intellectual leadership. The Broad Church
has many distinguished scholars and thinkers, but
little popular influence. The High Church at
present has the dominating power.

(e) The result of this Anglo-Catholic movement
has been to throw into holder relief the contrast
between the Established Church and Noncon-
formity, which through the Free Church Council
has been united, as it never was before, not only
to secure redress of its political grievances, and to

exercise a moral influence on the course of public
affairs, but also to bear a common evangelical
testimony and wield a common evangelizing in-

fluence, as well as to bring Christian principles to
bear on social reform. The freedom that some of
the Free Churches allow in matters of doctrine is

sometimes used for doctrinal innovations, but on
the whole the Free Churches maintain the historic

continuity in doctrine.

(/) Within the Anglo-Catholic section of the
Church of England there is a very earnest desire

for the reunion of Christendom by a recognition of

Anglican orders by the Roman Catholic and the
Greek Orthodox Churches, but the overtures which
have been made to this effect have met with no
encouragement from Rome, though the Greek
Church takes, unofficially, a more irenie position.

As regards union with other Churches of Great
Britain and the United States, Anglicanism insists

on the historic episcopate as the necessary condi-

tion. This spirit of unity is widely diffused.

Scotland in the 18th and earlier half of the 19th
cent, showed a tendency to division. From the
Reformation onwards there has been in the Estab-
lished Church the persistent sense of the spiritual

liberty of the Church of Christ or 'the Cro'svn

Rights of the Redeemer.' Again and again the
exercise of the control of the Church as established
by the State has caused difficulty ; and it has been
as a protest against any such interference that one
secession after another has taken place, the latest

and greatest being the Disruption in 1843, by
which the Free Church of Scotland came into
being. In 1900 the great majority of the members
of the dissenting Presbyterian denominations in
Scotland united under the title of the United Free
Church, and the hope is cherished by many that
the hindrance of the Establishment may somehow
yet be overcome, and Scotland have one Presby-
terian Church. In England several Methodist
Churches have come together. Similar movements
are taking place in the British Colonies. Worthy
of mention is the fact that in July 1909, at the
Calvin celebration in Geneva, Lutherans and
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Calviniats from all parts of Europe joined in a

common Communion service in the Cfathedral where
Calvin preached.

ig) In Germany, while there is a strictly con-

servative party of confessional Lutherans, the

majority of theological teachers and writers belong

to the Liberal Protestant school. Ritschl and his

followers endeavoured to save Christian faith from
the perils threatened by modern thought, by
distinguishing the theoretical judgments of science

and philosophy from the value judgments of re-

ligion ; but the influence of the school seems to be
on the wane. A positive modem school is attempt-
ing to adapt orthodoxy to the demands of modem
thought ; out at the present moment the most
influential tendency apparently is that (referred to

in an earlier section) which insists on the religious-

historical method in the interpretation of Christi-

anity. The representatives of this tendency are

for the most part more negative in their reconstruc-

tion, after criticism, of the historical reality of

Jesus and His gospel than is Hamack, who is an
adherent of the Ritschlian school. With often a
very fine appreciation of the moral and religious

greatness of Jesus, the representatives of this

tendency place Him among the human founders of

religions, and will not go further than admit that
Christianity is so far the best religion the world
has known. Keligious psychology and Comparative
Religion are displacing metaphysics in the modem
theological method. A similar tendency, though
with an opposite purpose and different results, is

Modernism in the Roman Catholic Church. France,
Italy, and England have been affected by this

movement, of which something has already been
said. Although the ecclesiastical authorities are
doing their utmost to suppress it, it is not likely to
be so speedily or easily vanquished, if vanquished
at all, as some previous efforts towards greater
liberty have been.

(9) It has been obviously impossible to give an
account even approaching completeness of the
manifold life of Christendom in the present age.
This historical sketch may, however, be closed
with an endeavour to estimate the situation to-

day.
{a) There has been, as a result of the missionary

efforts of the last century, a great expansion of the
Christian Church, and an incalculable increase of its

influence. The gospel has been carried throughout
the whole world, and multitudes of converts have
been won. Dr. ZeUer, of the Statistical Bureau of

Stuttgart, gives the following estimate of the
number of adherents of the various religions :—Of
the 1,544,510,000 people in the world, 534,940,000
are Christians, 175,290,000 are Muhammadans,
10,860,000 are Jews, and 834,280,000 hold other
beliefs. Of the last class, 300,000,000 are Con-
fucianists, 214,000,000 are Brahmanists, and
121,000,000 are Buddhists. In every thousand
there are 346 Christians, 114 Muhammadans, 7
Jews, and 533 adherents of other religions. But
the influence of Christianity reaches much further
than the bounds of the Christian Church. The
ancient civilizations of the East, as well as barbar-
ism in all parts of the earth, have been brought
into contact with Christendom by conquests,
colonization, and commerce. European civilization,

in the making of which Christianity has been a
potent factor, is beginning to affect the thought
and life of all mankind. In India, China, and
Japan especially, the old religions are being under-
mined, and the Christian leaven is working even
where there is hostility to Christianity as the
foreign religion. Neo-Hmduism in India and Neo-
Buddhism m Japan are attempts to arrest the
progress of Christianity by offering instead an
adaptation of the ancestral faith to modern condi-

tions, and yet may be regarded as a tribute to, as
well as a witness of, the influence of Christianity.
Within the nations professedly Christian we must
also recognize that the moral and social progress

—

so marked a feature of the last century—has been
very largely inspired and directed by the Christian
ideal. In higher moral standards, in advancing
social reform, and in improved international
relations, this influence may be traced without
ignoring the other factors in the process.

(6) On the other hand, however, it must regret-
fully be confessed that the Church as an institution
has not the same hold on the bulk of the population
that it had a century ago. Probably the connexion
with the Church was in many cases only a tradition
and custom, and not due to any personal conviction.
It may be in the long run a gain for the Church
that only those who are really, should be pro-
fessedly, Christian ; but meanwhile there is a
growing indifference, in some circles even a deepen-
ing hostility. It is unfortunate that on the
Continent the Christian Churches have to so great
an extent acted as the defenders of the existing
order, so that social and political reformers have
been for the most part estranged from them.
Social Democracy is generally contemptuous of, if

not hostUe to, Christianity. In Britain, for-

tunately, the gulf has not become so wide. Most
of the representatives of Labour in the House of

Commons are friendly in their attitude to Christian
work, and some of them are heartily engaged in it.

Priest, parson, or minister, by whatever name the
official representative of the Church may be called,

has lost most of the authority with which he was
formerly invested. This loss of the Church might
conceivably be a gain of the faith itself. But this

cannot be maintained. To-day there is an attitude
of distrust, doubt, and challenge to Christianity as

a historical religion. The present is so content
with its own achievements and resources that it is

impatient of any demand for dependence, even in
the things of the soul, on the past. The gospel
for to-day must be an up-to-date gospel. Criticism
lends some support to this modern self-sufficiency

by bringing into question almost the entire histori-

cal reality of the gospel. Reduced to a vanishing
quantity, this gospel can be banished from recogni-
tion as a factor of any appreciable value in the
progress of human society. Modem moral ideas
and social ideals can then be traced to other sources

;

and thus the man who has inherited a culture and
civilization with the making of which Christianity
has had much to do, can feel himself quite in-

dependent of it, and can even persuade himself
that the Christian Church has in the past been,

and now still is, the great hindrance to the
humanitarian movement. The difficulty in the
situation goes down deeper still. While most of

those who hold aloof from the Church and disown
their debt to Christianity as a historical religion,

yet accept the Christian ideal of life, it is being
Doldly challenged. Secularism, Positivism, Social-

ism, and the Ethical Movement are offering modem
society a guidance which claims to be better than
the outworn Christian. Nietzsche, who, mirabile
dictu, seems to be gaining followers, frankly
proposes a devaluation of all values, and offers a
morality deliberately anti-Christian. Garrod {HJ
iii. [1904-5] 510-528), argues that the two ideals of

honour and chivalry, which modern society re-

cognizes, ' are neither Greek nor Christian, but
Gothic, ' the peculiar property and creation of the
northern races ' (p. 517) ; and denies that ' the Greek
or the Christian ideal has been, or that both in

conjunction have been, in a true sense progressive'

(p. 513). Social Democracy in Germany finds in

Haeckel's philosophy the world-view, which takes
the place of religion, but cannot be called religion.
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(c) To meet this situation there have been
attempts to adapt Christianity to its modern
environment, as Dy Modernism in the Konian
Catholic Church, and by Liberal Protestantism.
In some circles of social reformers all the stress is

thrown on the social aspects of Christ's teaching
and example, and Christianity is represented as if

it were exclusively Socialism with a religious

sanction in God's Fatherhood, and a moral motive
in devotion to Christ as the first and best Socialist,

which economic Socialism lacks. A strenuous
endeavour is made to get rid of the miraculous
in Christianity as an offence to the mind of to-

day, and to represent it as the highest stage in a
natural religious evolution. Spiritualism, Theo-
sophy. Christian Science, and New Thought are all

offering themselves as substitutes for historical

Christianity, to fill the void in the religious life

of mankind which the rejection of the spiritual

ministry of the Church of Christ involves. There
are some even who have persuaded themselves that
the West must seek its spiritual deliverance in the
Wisdom of the East. Brahmanism, Buddhism,
and even Islam are being offered in place of the
gospel of Jesus Christ. Nevertheless the Christian
Church faces the future without fear, for it knows
whom it has believed.

VII. Future of Christianity. — If the
Christian Church is not only to hold its own, but
to win the world for Christ, as is its aim and hope,
there are four main tasks which must be dis-

charged. It must realize the present opportunity
in the Foreign Mission enterprise ; it must recognize
the urgent necessity of Social Beform ; it must
accept the sacred obligation to seek the unity of
the Christian Churches ; and it must venture on
the theological re-statement of the Christian gospel
which the age demands.

1. Foreign missions.—The whole world is now
open to the message of the gospel. Civilized

nations are in contact with all the savage peoples.

If this contact is not to result in the subjugation
of the ' inferior ' races to the ambition and avarice
of the ' superior,' and in the moral deterioration of
savage and civilized man alike, this civilization

must be made the channel for Christian morals and
religion. The awakening of India, China, and
Japan to a racial consciousness, a national purpose,
threatens the supremacy of Europe, nay, even a
conflict between East and West. European civiliza-

tion will be borrowed only to be used against
European pretensions, unless these antagonisms
can be resolved in the unity of a common faith.

The solidarity of the human race, which we may
hope for as the ultimate issue of human history,

can be realized only as a common faith inspires a
common ideal ; and what faith is there that can
enter into effective rivalry with the Christian for

this function ? If it were not that once and again
the visions of the seers have taken possession of
the common mind, and been realized by the common
will, one could scarcely dare to hope that the
Christian Church would surely rise to the height
of this opportimity ; but for the Christian believer
the purpose of God in Christ to reconcile the world
unto Himself standeth sure. The growth of the
Christian Church in the past may be taken as the
pledge of its wide-world expansion in the future
(see the Report of the World Missionary Con-
ference, 1910).

2. Social reform.—Christianity has already been
reckoTied among the ethical religions, and may
even claim to be more distinctively ethical than
any, since in it morality and religion spring from
one; root and bear one fruit. Love is the principle
of morality and religion alike ; God's Fatherhood
isjues in man's brotherhood. This principle has
fc vmd expression in different forms of moral duty

according to the needs of every age. That the
expression has ever been adequate, or the adapta-
tion complete, cannot be maintained. To-day
there is increasingly a recognition of the organic
character of human society, of the dependence of

all the parts on the whole, of the consequent
obligation of all the members to one another. The
Christian morality for this age must not only
recognize the individual's obligations to others
fully, but it must realize that it is by common
action alone that many wrongs can be removed,
and many needs can be met. The development of

society as an organism, while it is conditioned by
economic arrangements, needs the impulse and
direction of a conscious, voluntary, social purpose.
Much of the best effort of the present age is con-
secrated to this task of making society better ; and
the Christian Church would probably recover not
a little of its lost ground among the masses in

Christian lands if it would think out the application
of the Christian Ideal in modem conditions, and
endeavour with all its resources to secure its

realization.

3. Church unity.—During the last century,
efforts have been made to bring together Christian
denominations which have much in common, and
it is probable that this tendency wiU not only con-
tinue, but will increase in the immediate future.
In Foreign Missions, with but a few exceptions, the
Protestant societies limit their respective spheres
of labour so as not to enter into competition with
one another, and even harmoniously co-operate
in many objects. In Social Reform, Christians of

different sects find themselves on the same platform
or in the same committee-room. When the tradi-

tions and conventions of the past ages have loosened
their hold still further on the Christian Churches,
when the need of adjustment in doctrine, worship,
and practice to modem conditions has been more
fully realized, still more of the ancient barriers

will fall. What does seem certain is that it will

not be by the assertion of Papal supremacy, or of

an historic episcopate, or any one form of Church
polity as essential, that unity will be reached. It

is doubtful even whether uniformity is to be aimed
at as the condition of unity. Just as the existence
of separate nations does not seem incompatible
with racial solidarity if an aggressive, exclusive
patriotism can be suppressed, so Christian unity
seems altogether congruous with a variety of

thought, life, worship, and even order, which shall

serve as the many facets of the jewel to reflect the
manifold truth and grace of Christ. As far as the
present direction suggests the future course of the
Church, the unity of the spirit in the bond of

peace, without uniformity in creed, code, ritual,

and polity, is the next step to be taken.

4. Theological re-statement.—The Apostle Paul
found that ' Christ crucified was unto the Jews a
stumblingblock and unto the Greeks foolishness,'

but he did not on that account stop preaching, for,

on the other hand, he found both Jews and Greeks
to whom Christ was the wisdom of God and the
power of God. Thus to-day we must recognize
that there is an indifference and a hostility to the
Christian Churches due to sin and unbelief ; and it

is more than one dares to expect that Christianity
could be so adapted that it would find universal
acceptance. There is, however, in the estrange-
ment of the cultured classes on the one hand, and
of the toiling masses on the other, a challenge
to the Christian Churches seriously to face the
question whether the stumblingblock and the
foolishness may be, not in the gospel itself, but in

the current presentations of it. May not the mind
of to-day be offended by antiquated forms of

thought and modes of expression ? May not the
Western find too much Eastern dialect in the
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language of the Kingdom of God for his under-
standing and welcome of it ? The discoveries and
conquests of science in the realm of Nature, the
advance of philosophy in the interpretation of the
mind of man, the comparison now possible between
Christianity and other religions revealing resem-
blances as well as differences, the application of

the principle of evolution in every sphere of human
thought—all these conditions have brought about
so great a change in the intellectual standpoint
that, if Christianity is to realize its purpose and
fulfil its promise, it must be prepared to forget
many of the things that are behind, and to reach
forth to the many things before, so as to adapt
itself to its environment, for survival in the struggle
for existence of the rival faiths of mankind.

VIII. Characteristics of the Christian
RELIGION.—In a brief description such as the
necessary limits of this article allow, only the
distinctive features in creed, code, ritual, and polity
can be mentioned, and when there are differences
only the most important can be noted.

I. Doctrine.—(a) The doctrine of God in Chris-
tianity is not only monotheistic but Trinitarian.
It is true that in the early centuries there were the
various Monarchian theories, that at the Reforma-
tion there were the Socinian doctrines, and that
to-day there is not only a Unitarian sect claiming
the Christian name, but within the Christian
Churches in the advanced mngs there are thinkers
who, in their denial of the Bivinity of Christ, take
away any reason for a Trinitarian doctrine of God.
The historical basis of the doctrine of the Trinity
is the revelation of the Fatherhood of God by
Christ, the ascription of Lordship, that is, of
Divine dignity, to Christ Himself by the Apostolic
Church, and the consciousness of the presence and
power of the Spirit of God in the Christian experi-
ence. The theological formula for the conception
of God resulting from these historical facts is

' three Persons in one Substance '—Person not
meaning merely individual, or mode, but some-
thing intermediate ; and Substance not a class

concept but a single existence (the Latin termin-
ology of the doctrine is due to Tertullian). This
formula has in popular religious thought often
been understood in a tritheistie sense, and many
Christian thinkers desire to have the unity of God
more distinctly affirmed, to emphasize the fact
that it is in revealing Himself to man that God is

Father, Son, and Spirit, to insist that, while these
distinctions must have corresponding reality in
God, i.e. that the economic is also an essential
Trinity, yet human thought transgresses its limits
when it attempts to construe the inner being of

God Himself. Other Christian thinkers have freely
indulged in speculation to prove the rational
necessity of the doctrine. As man is knowledge,
love, and action, so is God manifold, not single.

As subject involves object, so must Fatherhood in
the Godhead involve sonship. But most of these
attempts carry us no further than duality, the
necessity of some kind of distinction in God. It
would be a gain if the word ' tri-unity ' could re-

place ' trinity.'

In relation to man, God is Father, by which is

meant not merely man's creaturely dependence on
God, or personal affinity to God, but God's love to
man, and His purpose to bring man into fellowship
of love with Himself. As this fellowship is

hindered by sin in man, love is manifested as
grace, removing the hindrance by saving man from
sin. While some theologians narrow the Father-
hood of God to those in whom the purpose of grace
has been fulfilled by their acceptance of it in faith,

most insist to-day on the universal purpose of God
to save all men. The doctrine of election, if still

professed in some creeds, is passing out of progres-

sive Christian thought. On its positive side, as a»

assurance to the believer that his salvation is

eternally willed by God, it is Christian ; on its

negative side, that the ruin of some men is eternally
willed by God, in spite of a few Scripture texts
quoted in its support, it is now generally felt to be
inconsistent with the revelation of God's character
in Christ. The common belief now is that God
vdlls to bless all men. This belief in God's Father-
hood involves not only the universal purpose of

God to redeem men, but also His care and bounty.
His guidance and guardianship through Nature
and history. Whether miracles have or have not
occurred is a much debated question. The common
belief has been that God has acted for man in ways
inexplicable by the ordinary course of Nature.
The tendency, even among some Christian thinkers,

to-day is to minimize, if not altogether to deny,
the miraculous. However this may be, the Christian
conception of God is that Nature and history alike

are under God's control for the ends of His King-
dom. Miracles cannot be regarded as impossible.

(6) The doctrine ofman is that he is a reasonable,

responsible being, free to choose right or wrong,
but sinful and guilty because he has chosen wrong.
The orthodox theology tUl recently assumed that
the story of the Fall in Genesis was to be taken as

history, substantially if not literally ; and the race

was regarded as sinful and guilty in consequence of

the first man's Fall. Augustinianism taught that
mankind had become a massaperditionis, incapable

of good. Pelagianism minimized the consequences
of the Fall, and insisted that man had retained

his freedom, and could do good. This antithesis

ran through Christian theology till recently.

Literary and historical criticism has shown that

the story of the Fall is an attempt to find a solu-

tion of the problem of evil, and cannot be taken as

the basis for a doctrine of original sin, or of

inherited depravity. The modem thinker regards
sin as due to the emergence of animal appetites

and individual instincts in the child prior to con-

science and will, so that when conscience condemns
them they have already gained such a hold that
the will cannot suppress them. Some speculative

minds have regarded sin as a necessary stage in

man's moral development, but the Christian

conscience genertilly condemns this view. Origen
(one of the most learned and able, if also eccentric,

of the teachers of the Church) is alone among
ancient, and Julius Miiller (in his Christian Doc-

trine of Sin, 1839) among modem, theologians in

explaining this tendency to evil in the individual

by a wrong choice in a pre-existent state. It is

now being more generally recognized that what
the gospel is concerned with is not the origin, but
the reality, of sin—man's distrust of, and dis-

obedience to, God ; and of guUt—man's liability,

in consequence of sin, to growing estrangement
from God and loss of his higher life in God.
Formerly even physical death was regarded as the

penalty of sin ; but now it is seen to be a natural

necessity ; and it is rather the dread which death
awakens in man that is traced to his guilty con-

science. The survival of man's soul, or his natural

immortality, was accepted as an essential Chris-

tian doctrine, but this view has been recently

challenged in the theory of Conditional Immor-
tality (see E. White's Life in Christ^, 1878). Those
who die in sin cease to be, it is held ; only believers

in Christ are found worthy of eternal life. It is

probable that the ordinary view of mai^s im-

mortality is derived more from Greek philo.Hophy

than from the Christian revelation. The Christian

Gospel offers man salvation from sin and guilt

through penitence, a renunciation of sin, and faith,

accepting the grace of God in Jesus Christ, in

which not only is sin forgiven, but man is cleansed.
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renewed, and made holy by God's own Spirit.

Wliile Protestantism insists that faith (inclusive

of repentance) alone is necessary, Catholicism
maintains that this faith must not be unformed,
but must be formed by love, by works complet-
ing it.

(c) The Christian doctrine of Christ is that He
was truly Divine and really human, and heresy
has been a denial of the one or the other nature,
or of their union in His Person. Athanasius was
the protagonist of this doctrine against Arianism.
The accepted formula is two natures in one Person ;

but, while as regards the humanity ' nature ' means
the class concept, as regards the Divinity it means
substance, namely, that Christ belongs to the unity
of the Divine existence ; and ' person ' does not
mean a tertium quid resulting from the union of

the Divine and the human ; but for the orthodox
doctrine it is rather the Divine Person of the Son
who assumes human nature (not of an individual,

but generally). As a matter of fact, the balance
between the Divine and the human nature has not
been kept even ; but the human has been, contrary
to the historical evidence, hidden and lost in the
Divine. As has already been mentioned, Lutheran
Christology tended to absorb the human entirely

in the Divine, while Reformed Christology so

emphasized the difference between the Divine and
the human, while asserting the reality of both, as

to involve Christ's Person in an incompatible
duality. The orthodox doctrine, using philo-

sophical terminology, ignored for the most part
the facts of the Gospel records. An endeavour to

recover a real human consciousness, character, and
experience for the historical Jesus was the motive
of the kenotic theories, which in various ways
represented the Son of God as laying aside Divine
prerogatives, and even such attributes as omni-
science and omnipresence, in order to become really

man ; but most of these theories assumed the
orthodox formula as adequate. To-day, on the
one hand, the historical facts are being more
insisted on, and, on the other, the adequacy of the
philosophical terminology of the creeds is being
challenged ; but it cannot be claimed that a satis-

factory re-statement which is likely to win general
acceptance has been reached. Meanwhile many,
dissatisfied with the orthodox doctrine, are content
with a humanitarian or naturalistic view ; Jesus
was a man, even if it be admitted that He was the
best man. The pre-existence, miraculous birth,

sinless perfection, unique filial consciousness, and
resurrection of Christ are all being doubted or
denied. While many Christian theologians sus-

pend their judgment as regards the first and
second, the remaining three are generally regarded
as essential to any doctrine of Christ's Person
which shall maintain the continuity of the Chris-

tian faith in Him.
(d) While importance has been attached to the

revelation of God by Christ, yet it is on man's
redemption by His sacrifice that Christian thought
has generally concentrated attention. His teach-
ing and example have been regarded as subordinate
to His Atonem,ent. Of the meaning and worth of

that death many views have been held ; and here
we have no orthodox formulae as in regard to the
Trinity or the Person of Christ. As a conquest of

demons ; a ransom paid to the devil (Origen) ; a
recapitulation of humanity, or restoration to its

condition before the Fall (Irenseus) ; a satisfaction

rendered to God's honour for the insult of man's
disobedience (Anselm) ; a substitutionary endur-
ance of the penalty of man's sin exacted by the
Divine righteousness (Reformers) ; an equivalent
for man's punishment accepted for the ends of the
Divine government (Grotius); an evidence of God's
sympathetic participation in man's condition (Bush-

nell) ; a vicarious confession or repentance (M'Leod
Campbell, Moberly),—in all these ways has the
death of Christ been interpreted. While many
are content with a subjective or moral theory of
the Atonement (Abelard), that is, a theory which
takes into consideration only the effect of Christ's
sacrifice on man in awakenin" penitence, assur-
ing pardon, inspiring gratitude, etc., yet some
theologians do insist that an objective theory, that
is, a theory which in some way relates Christ's
death to God's government or character, is neces-
sary to maintain the continuity of the historic
faith in Christ as the atoning Saviour. There can
be no doubt that the moral conscience and the
religious consciousness alike to-day condemn many
of the assumptions of theories of the past ; yet the
central position of the Cross of Christ in Christian
experience demands a re-statement that shall do
justice to all of truth which former theories have
held.

(e) That Christ rose again was an article of the
Apostolic creed even as that He died for our sins.

The records of the appearances in the Gospels have
hitherto been generally accepted as trustworthy ;

but many scholars to-day who believe in the living

Lord rest their conviction on the testimony of

Paul, and of Christian experience generally. Into
this critical question this is not the place to enter.

Christian faith has the certainty of the fellowship
of the living Christ ; it ascribes the continuance
and the progress of the Church to His presence
and power in it ; it holds that still, through Him,
God is saving men. This spiritual life of the
individual believer in Christ and of the Christian
Church is also ascribed to the Holy Spirit. The
Christian creed distinguishes the Son of God,
incarnate in Christ, from the Holy Spirit, as distinct

Persons in the unity of the Godhead ; but Christian
thought has not succeeded in separating the work
of the living Lord and the Holy Spirit in Christian
experience. When the life of God in man is

present to thought in the historical revelation and
redemption, it is Christ who is conceived as present
and active ; when His life is experienced rather
in inward illumination, exaltation, and invigora-

tion, it is the Spirit who is considered as dwelling
and working in man. Here we are in a region
where theology is baffled by Christian experience.
What is characteristically Christian is that God is

inseparable from Christ, and the soul's inmost life

is known to be God's life-giving spirit.

(/) As the Christian life is a union with Christ
and a habitation by God's spirit, the community
of those who believe, the Church, is conceived as
the body of Christ, and the temple of the Holy
Spirit. In a later section we shall deal with the
Church as a historical reality, and the forms of

organization which it has assumed ; but meanwhile
the conceptions current must be indicated. Roman
Catholicism identifies the Church with the ecclesi-

astical organization of which the Pope is the head.
Anglicanism claims to be the Church as possessing

the historic episcopate and other marks of catho-

licity (q.v.) in contrast with all Nonconforming
bodies. While recognizing other denominations as

branches of the Church of Christ, each Protestant
sect tends to regard its own particular organization
as pre-eminently the Church, because more fully

realizing the ideal community of Christ than any
other. Protestantism recognizes a distinction,

however, between the visible and the invisible

Church, the visible being found in the ecclesiastical

organizations bearing the Christian name, the in-

visible being composed of all believers, all members
of Christ's body by living union with Him. The
writer inclines to believe that the Church should,

as an object of faith, always be conceived as the
spiritual community of believers who, as united to
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Christ, are united to one another, and are living

one life in Him ; and that this Church, which is

one and cannot but be one, is present in every
assembly gathered in the name of Jesus Christ.

The visibility of the Church is not in any
ecclesiastical organization, but the invisible be-

comes visible whenever and wherever the common
life is expressed in preaching, worship, or work.
This is the Congregational view corrected, in its

undue emphasis on the sufficiency of the local

congregation, by the recognition of the presence of

Christ with His Church in the local congregation
as the ground of its sufficiency. This conception
may be applied to other forms of Christian organiza-
tion. Presbytery, Synod, or Council, if and so far

as gathered in Christ's name, is His Church made
visible. So regarded, the Church may fitly be
spoken of as the continuation of the Incarnation of

the Son of God, as the channel of His activity in

revealing God and redeeming man. Thus prayer,
praise, and preaching alike are the act of Christ
with His Church, through the medium of each
Christian assembly. For divergent views see art.

Church, § 5, and the Anglican and Roman Catholic
artt. Church (Doctrine of the).

(g) In the history of the Christian Church great
prominence has been given to the Sacraments {q.v. ).

Of these Koman Catholicism reckons seven ; but
here only the doctrine of the two universally
acknowledged (except by the Society of Friends)—
Baptism and the Lord's Supper—can be considered.
While the Baptists insist on the believer's baptism
by immersion as the sign of his death to sin, and
rising again to holiness with Christ, the usual
practice is infant baptism by sprinkling. Roman
and Anglican Catholicism teach baptismal re-

generation, that is, by baptism the child is so
renewed that the guilt of original sin is cancelled,
and its power, if not destroyed, is weakened, so
that a measure of freedom is restored. In Pro-
testantism generally the rite is regarded as the
Church's assurance by outward sign that the grace
of Christ is available for each chUd, and as the
parent's dedication of the chUd to God. But there
18 no hard and fast doctrine. As regards the Lord's
Supper, Catholicism teaches transubstantiation

—

the substance of the elements is changed, though
not their accidents (outward appearance, taste,

etc.), into the body and blood of Christ, so that
even unbelievers partake. Christ's sacrifice is thus
repeated, and this is efficacious for blessing to all

who do not resist. Lutheranism teaches con-
substantiation, or the presence of Christ's body
' in, with, and under ' the elements. Calvinism
localizes Christ's body in heaven, yet regards the
sacrament as not merely a symbol, but as a channel
of a peculiar grace from Christ. Zwinglianism
taught that the Supper was a symbolic memorial.
The view of the Church mentioned in the previous
paragraph enables us to regard the Sacrament as
an act of Christ with His Church present to the
believer, communicative of His grace ; but why
any peculiar gift of grace should be assumed or
expected the present writer must confess himself
unable to understand. With the Catholic view of
the Sacraments goes the view of the priest as the
necessary agent of Christ in the administration of
the rite (the permission in certain cases to laymen
to baptize is an exception to the general theory) ;

but this idea Protestantism has rejected as incon-
sistent with the sole Mediatorship of Christ and
the universal priesthood of believers.

{h) In the Apostolic Church great prominence
was given to the doctrine of the last things
(eschatology, apocalyptics). The Second Advent
of Christ in glory and power was expected speedily.
This would be the signal of the general resurrec-
tion, judgment of the world, and final separation

of the blessed and the damned. The belief in a
thousand years' reign of Christ with His saints

Erior to this end (the millennium) seems to have
een confined to a narrow circle. When the first

generation passed without Christ's appearing, the
question of the intermediate state emerged. While
the assumption was general that saints at death
passed to blessedness, and sinners to misery, the
belief in a Second Advent, General Resurrection,
and Final Judgment, as the end of the present
world-order, persisted ; and from time to time
there have been periods of great excitement when
this consummation was believed to be imminent.
This doctrine still has wide acceptance. But
probably among Christian thinkers the meta-
phorical character of the language in which this

hope was expressed is now recognized ; and the
substance of the hope is found in the expectation
of a triumph of Christ's gospel in the world on the
one hand, and in the anticipation of the believer
individually that after death he will have a clearer

vision of, closer communion with, and greater
resemblance to, Christ. While probably the doc-

trine of eternal torment for the sinful is still

commonly held, yet Christian thought is more
and more rejecting this view ; sometimes for the
doctrine of conditional immortality, or eternal life

for believers only ; sometimes for universalism, or

salvation finally for all ; or sometimes for a wise
and tender reticence, the belief that the Father of

all will do the best for each.

2. Morals.—Only a very brief reference can be
made to Christian morals. Christian morality has
been influenced at least as much as, if not more
than. Christian belief, at each stage of the history
of the Christian Church, by the total conditions,

economic, social, and political ; and a history of the
changes in Christian morals is quite beyond the
scope of this article. It must suffice to indicate

the moral principles or principle, and the manner
of its realization.

(a) This is determined by the Christian con-

ception of God and man. Men as children of God,
and thus as members of one another, have one
duty—absolute love to God, and an equal love to

self and neighbour. This love is grateful surrender
to God, and sympathetic service of man, even unto
sacrifice of self ; hence the life for God and others
is found in losing the life for self. This makes
morality not a code of laws, but an inward dis-

position. As guides to conduct the accepted moral
standards remain, but a new moral content is given
to conformity with them by the new motive of all

action. This new motive gives also a new moral
range. Morality had developed as tribal or na-

tional ; now it becomes universal. The neighbour
is not fellow-countryman, but fellow-man, and
fellow-man conceived as the chUd of the one Father
over all.

(6) In the early Apostolic Church the spirit of

brotherhood prevailed in a wonderful degree ; even
towards the hostile world there was the spirit of

patience, forgiveness, and desire to save. While
during the subsequent development the salt did

lose much of its savour, yet the Christian Church
in the pagan world stood for greater purity and
charity. Anchoritism, or the withdrawal of in-

dividuals from society into desert places for solitary

meditation and prayer, and afterwards monasticism
—the formation of societies of such as had with-
drawn themselves—were a contradiction of the
Christian principle of love, inasmuch as the motive
was to save one's own soul instead of seeking to

save the world. Yet in the rude, unsettled times
of the Middle Ages the monasteries rendered a
social service of culture, industry, and beneficence.

It has already been pointed out that Calvinism
recognized the duty of the Church's Influencing
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society so as to conform it to the will of God more
than did Lutheranism, but the standard was set

more by the Jewish Law than by the Christian
gospel. This legalism has been a characteristic of

Christian morals in Protestantism as well as in

Catholicism ; and the truth has been lost sight of

that a law of love is the fulfilment, and so the
abolition, of law. Without even suggesting that
there have not been in every generation Christians

who have lived holily according to the law of love,

we may venture to affirm that to-day the distinctive

principles of Christian morality are gaining more
general recognition. During the Middle Ages the
most devout souls imagined that the life of poverty,
and even beggary, as the closest imitation of the
life of Jesus on earth, was the evangelical life.

Now we see that the evangelical life is the life that
brings to the needs and sorrows and sins of men
the same kind of succour, comfort, and deliverance
as Jesus brought to those whom His ministry
saved and blessed ; and this means to-day not only
individual philanthrophy, but also social reform.

3. Worship.—Love towards God expresses itself,

and must express itself, through love to man in

whatever form it can be most effectual. But this

cannot be its only or full expression.

{a) The relation of God and man is personal, and
personal relationship involves mutual communion,
the expression of affection. This communion of

man mth God may be individual or social. In
Christian devotion there has been, throughout the
ages, a strain of mysticism, an undue emphasis on
the soul's solitary contemplation of, and intercourse
with, God, or with Christ as the loving Bridegroom.
Into the latter there has sometimes stolen an
almost sensuous passion. Bernard of Clairvaux
(1091-1153) found in the Song of Solomon his

vocabulary of devotion. Samuel Rutherford's
(1600-1661) letters draw from the same source
terms of endearment for the Saviour. A sober
piety shrinks from this familiarity as irreverent

;

and mysticism must also be regarded as incomplete
piety, inasmuch as it does not sufficiently recognize
the Christian community as in its public worship
enlarging and correcting individual devotion.

(6) This public worship in its beginning derived
a good deal of its outward form from the Jewish
synagogue, and very soon began to be affected

even by pagan rites. How far the mysteries
influenced Christian worship, even possibly in the
Apostolic age, is a subject now under discussion by
scholars. Whether such influence was or was not
inevitable, whether without this protecting shell

Christian piety could have been preserved or not,

are too large (juestions to be answered here. It

must be admitted, however, that many of the
modes of worship which were introduced were not
an accurate and adequate expression of the essential

Christian relation between God and man. The
Creator, Sovereign, and Judge was addressed in
prayer and praise rather than the Father. As
the inspiration of the early days ceased, and the
Church began to settle down in the world, the
spontaneous exercise of spiritual gifts for common
edification was, in the interests of propriety and
order, replaced by fixed forms carried through by
the officers of the Church. In Montanism (A.D. 172)
a sympathetic observer will recognize more of the
Apostolic mood than in the ordered Church that
condemned and suppressed it. Against this

formalism, which attached more importance to the
mode than to the motive of devotion, there have
been protests time and again, some marked, be
it admitted, by extravagance, impropriety, and
fanaticism. In the Roman and Greek Catholic
Churches an elaborate ritual has been gradually
developed ; the Church of England has its liturgy.

Scottish Presbyterianism has had a less rigid order

of service, and has always made provision for ex-
tempore prayer, which has sometimes sunk to a
soulless routine. Those who are accustomed to a
fixed ritual often affirm that this possesses sacred
associations, which make it invaluable as an aid
to devotion. In Churches where there is no recog-
nized order of service, and no fixed form of prayer,
worshippers sometimes express themselves as de-
sirous of finding more reverence, beauty, and con-
tinuity with the devotions of past ages. That
those who lead public worship in such communities
should make themselves familiar with the devo-
tional literature of the past, su that their speech
shall be of the sanctuary and not of the street,

may be conceded ; and yet one may hold that the
public worship of the Christian Church should
spurn formality, and seek spontaneity.

(c) As in the Hebrew nation, so in the Christian
Church the antithesis of priest and prophet has
appeared, although it would be unjust to add that
it has generally been accompanied by that of ritual
and righteousness also. As a necessary continu-
ance of the old dispensation combined with the
new, the defenders of sacerdotalism and sacra-

mentarianism would say, as an explicable yet
regrettable perversion of the gospel, evangelical
Protestants would answer—the ideas of the altar,

sacrifices, and priesthood have come into the
Christian Church, not only from the Jewish
Church, but even from paganism itself (a change
to which Cyprian [200-258] contributed much).
We have already seen how divergent are the judg-
ments of Loisy and Harnack on this development
in Christianity, and we must not now take sides in

this age-long quarrel. We can consider this con-
trast only as it affects the worship of the Church.
In the Churches of the Catholic order, the ritual

performed by the priest and the Sacrament of the
Eucharist, or Mass, as its culmination, is the
worship of the Church. In the Protestant Churches,
while the spiritual exercises of prayer and praise
are not neglected, the preaching of the gospel
stands in the forefront. The performance of the
proper ritual by the consecrated person is held to

secure benefit to those who are present, even though
it may be as little more than spectators, in the one
case ; a spiritual participation in prayer and praise

and in the preaching of the word by a believing
attention to it is looked for in the other case.

4. Polity.—As a religious community, Chris-

tianity must assume some form of organization.

As regards the Apostolic Church, it may be con-
fidently maintained that spontaneous inspiration

was predominant rather than fixed organization,
and that, so far as there was the necessary organiza-
tion, there was not uniformity but adaptation.
Previous associations, as of the Jewish synagogue
or of the Gentile mutual benefit club, exercised an
influence on the organization adopted. That there
is only one form of Church polity legitimate in the
Christian Church is an assumption to which modem
scholarship offers no support.

(a) Under pressure of persecution from without,
and for preservation from heresy within, the
Church in the 2nd cent, inevitably assumed a more
compact organization, for which Apostolic sanction
was claimed. The episcopate rose out of the
presbyterate, which had existed along with the
diaconate from the Apostolic age ; and so the
threefold order emerged. This episcopate was at
first only congregational and not diocesan, and
the bishop was little more than the president, the
primus inter pares in the presbytery. As the
clergy came to be more sharply marked off from
the laity, as sacerdotal tendencies in the 3rd cent.

asserted themselves (especially in Cyprian) and
were justified by appeal to the OT, the episcopate
became more thoroughly monarchical (cf., for a
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different standpoint, artt. Apostolic Succes-
sion, Episcopacy). As the Christian Church
adapted its organization to that of the Roman
Empire, the bishop of the Church in the capital of

the province came to exercise a strong influence,

and then even an undefined authority over the
other bishops. Thus Alexandria, Constantinople,
and Rome came by the 4th cent, to the front ranli

in the episcopates. The rivalry of these Sees
affected seriously the course of even the theolo^cal
development {e.g. the controversy between Cyril

and Nestorius in the 5th cent. ). The position of

Rome as the old capital of the Roman Empire,
even when it had as its rival the new capital,

Constantinople, the spirit of dominion in the Im-
perial city, and the influence which the Church of

Rome gained through its manifold services to the
Churches of the Empire—all these gave to the
bishop of Rome an advantage over his rivals in
asserting a higher authority. By what means the
bishop of Rome became Pope of Christendom need
not now be recorded (see art. Papacy). For the
loss of the East by the Great Schism, the Papacy
was compensated by a practically unchallenged
authority over the Germanic peoples. But through-
out the Middle Ages the claims of the Papacy,
not only to the headship of the Christian Church,
but even to a temporal dominion, a subordination
of earthly rulers to its heavenly sway, were
opposed by two forces, the one political and the
other ecclesiastical, although they are often found
in alliance—the gro\\'ing spirit of nationality which
resented the interference of Rome in the local

ecclesiastical organization, and the surviving spirit

of an earlier age which claimed that the Papal
authority was subordinate to that of the General
Council (the conciliar in contrast with the curialist

view). At the CouncU of Trent, and completely
at the Vatican Council, the curialist, or Ultra-
montane, view triumphed over the conciliar. This
triumph resulted in the secession of the ' Old
Catholics.'

(6) At the Reformation the spirit of nationalism
found expression in the nationalist Protestant
Churches, varying in their organization, but all

subordinate to the State. The Anglican Church
disowns the Papal supremacy, maintains the epis-
copal order, and acknowledges the Sovereign of
the Realm as the Head of the Church. But
within it there are two tendencies—the Catholic,
which desires to maintain the continuity of tradi-
tion and custom with the pre-Reformation Church,
and to secure as far as possible the spiritual in-

dependence of the Church, and chafes at the
bonds the State imposes ; and the Erastian, which
regards Church and nation as identical, and the
Crown and Parliament as expressive of the national
will as legitimate authority in the nationa,l Church.
The order of the Reformed Churches is not epis-
copal, but presbyterial, the individual congrega-
tion and the congregations in combination being
governed by representatives of the Christian people.
Some of the Lutheran Churches (Denmark and
Sweden) are episcopal, and some are governed by
district superintendents ; but the subordination to
the Government is carried to a degree that must
seem intolerable to those who cherish the prin-
ciple of the Church's spiritual independence. The
fullest assertion of this principle is found in the
Baptist and the Congregational Churches, in which
the individual congregation is held to be complete
in itself for all the necessary functions of the
Christian Church, but is in no way precluded from
combining with other Churches for common in-
terests. A tendency to insist on the necessity for
this wider union is increasingly asserting itself.

The Society of Friends represents Christianity
with the least possible organization. The Ortho-

dox Greek Church and the Eastern Churches have
a patriarchate superior to the episcopate ; but into
the details of their organization it is not necessary
now to enter.

(c) That Christian faith, to deliver its message
and fulfil its mission in the world, must assume
some external organization cannot but be conceded,
and that this instrument has sometimes defeated
the purpose of its existence must be recognized.
The mechanics of the ecclesiastical organization
has been a hindrance as well as a hdp to the
dynamics of the spiritual community. Nothing
probably in the polity of the Church has been more
of an obstacle to its testimony and influence than
the entangling alliances into which it has entered
with the State, for through this door mammon has
often entered in, and displaced Christ. WhUe no
form of polity is distinctive of, or essential to,

Christianity, that is most genuinely and effectively

Christian which leaves the largest room for the
gracious and mighty Spirit of the Head of the
Church, and yet is best adapted to the local and
temporal conditions for the fulfilment of the ends
of the Kingdom—the preservation of the savour
of the salt of the earth, the prominence of the
light of the world, the pervasion of human society

by the leaven, and the growth and spread of the
mustard-plant to the ends of the earth. So mani-
fold has Christianity been in its development in

doctrine, morals, worship, and polity, that no
complete description is possible ; it has been one
and the same in all its forms and with aU its

changes in raising its Founder's name above every
other name, in the certainty and expectation that
in that name every knee shall yet bow, to the glory
of God the Father.
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CHRISTMAS.—Christmas is the Feast of the
Nativity of Christ, celebrated on December 25.

There are two main problems with regard to the
history of Christmas : (1) the celebration of an
ecclesiastical feast, and (2) the chronological
method which led to the choice of a special day.
These two problems have to be kept apart,

especially since it seems probable that the choice
of a day preceded the celebration of an ecclesiastical

feast. It is, however, desirable for the sake of

clearness to reverse the actual order of develop-
ment, and first to discuss the history of tne
institution of the feast.

I. The institution of a feast of the
NATIVITY.—There are two main theories on this

point—that of Usener ('Das Weihnachtsfest,' pt.

1. of his Beligimisgesch. Untersuchungen), and that
of Duchesne (Origines du culte chritien, pp.
247-254). According to Usener's view, the cele-

bration of the Nativity was originally held every-
where on Jan. 6, and this was displaced in Rome
in 353-4 by Pope Liberius in favour of Dec. 25,

Jan. 6 being kept only for the Epiphany or Feast
of the Baptism. From Rome the observance of
Dec. 25 spread Eastwards, and was welcomed by
the Orthodox as a means of emphasizing the fact

that Jesus was bom the Son of God, and of
excluding the Adoptianist heresy. Duchesne, on
the other hand, thinks that Jan. 6 was from the
beginning the Eastern date, and Dec. 25 the
Western date, and that the East and West com-
bined each other's dates. Thus, while Usener and
Duchesne agree in thinking that in the East
Dec. 25 was derived from Rome, and are not
seriously opposed to each other on this part of

the question, they otherwise differ sharply as to
the history of the feast in Rome and in the East.
The question chiefly turns on a number of small

pieces of evidence which become most easily

intelligible if arranged so far as possible under the
names of the various localities. It is, however,
desirable first to state certain pieces of negative
evidence.

I. Negative evidence.—There is no evidence of

the existence of a Feast of the Nativity before the
4th cent., except possibly among the BasUidians.

(a) Clement of Alexandria's statement as to the
practice of the Basilidians may, but need not,
mean that they observed a Feast of the Nativity.
If they did, it was either on Jan. 6 or on Apr. 19-20
(for the evidence, see II. i). Clement's words do not
necessarily mean that the Orthodox had no Feast
of the Nativity, but certainly do not imply the
contrary. He himself dated the Nativity on Nov.
18 (see Strom, i. 147, 17 [ed. Sylberg], and cf.

§ II. I, below).

(6) Origen, c. Celsum, viii. 22 (ed. Koetschau, p.

239), says : iav S^ tis Trpds ravra dvdvTTO(p^pTj ra Tepl

tS)v Trap Tifui/ KvpLaKuv ^ TrapaaKevQv ij tou IldiTxa fl

rrts XlGVTriKoaTTJs di ijfjLepiof yiv6fieva Xekt^ov Kal wpbs
roCro K.T.\., thus recognizing only the weekly
Sunday feast and Friday fast, and the yearly
Paschal and Pentecostal feasts. Similarly in Com.
in Ev. Matt. (ed. Delarue, iii. 471 [FG xiii. 896])
he says : ^/lefs di . . . iir oiSe/uas ypaipijs evpoficv

inrb dixalov yevidXiov dyd/xeyov, iSiKos yi.p ^aXXoK
ixdvov ToC iapaii o'HpiiSijs" Kal yhp m iKdvoxi /iiv iv

yevedXiifi dpx'-o'tTOTrotds dvatpeiTatf {jTrb Si toijtov

'luavvTjs K.T.X.—which he would hardly have said
had it been customary to celebrate the Nativity.
The same statement is made in in Lev. viii. (ed.

Delarue, ii. 229 [PG xii. 495]).

(c) Arnobius (c. 296), in adversus Nationes, vii.

32 (ed. ReifFerscheid, p. 266), says: 'Telluris
natalis est : dii enim ex uteris prodeunt et habent
dies laetos quibus eis adscriptum est auram
nsurpare vitalem.' It is argued that he would
scarcely have spoken thus if Christians also had

been in the habit of celebrating the Nativity of

Clirist.

(d) The Donatists (311).—More important, if it

were certain, would be the fact that the Donatists
never observed the feast.

These schismatics did not break away from the
Church because of any dogmatic innovations, but
in a zeal for strictness, and regarded themselves as
the conservative party. It is therefore significant

that Augustine [Serm. ccii. 2) says :
' merito istum

diem [i.e. Jan. 6] nunquam nobiscum haeretiei

Donatiatae celebrare voluerunt.' ' Nobiscum ' here
can scarcely mean anything except ' at the same
time as ' ; for the Donatists would, of course, on
no day recognize the Catholics, whom they regarded
as heathen. From this evidence Usener concludes
that the feast on Jan. 6 was introduced after 311,

and also that the Donatists knew of no Feast of

the Nativity. Duchesne, on the other hand,
regards it as probable that they knew Dec. 25, but
not Jan. 6. Neither conclusion is justified by the
facts. The evidence only shows that in Africa
there was no Epiphany feast (Jan. 6) before 311,

and for the rest tlsener and Duchesne both seem
to have read into the evidence the conclusion
which they wished to find.

(e) Imperial legal ordinances.—In 389, Valen-
tinianus issued a list of legal holidays {Cod.

Theodos. ii. 8, 19), among which only Sundays and
Easter (including Holy Week and Easter Week)
are reckoned. Theodosius made no change in this

respect in 438, nor did Alaric in 506, but Christmas
and Epiphany appear in the contemporary expan-
sions of Alaric's work, and they were inserted in

the Justinian Code of 534. It is, however, note-
worthy that the regulation forbidding performances
in theatres and circuses on Sunday, which existed

as early as 386 [originally an exception was made
for the Imperial birthdays and accession feasts,

but this was repealed in 409], was in 400 extended
to the 15 days of Easter, Christmas, and Epiphany
(see Cod. Theodos. xv. 5. 2, ii. 8, 20, 23-5).

2. Direct evidence.—(a) For Jan. 6 (Epiphany).

—

This evidence is probably sufficient, when added to

the remarkable silence as to the existence of a
Nativity feast up to the 4th cent., to show that it

was not celebrated before that time. The earliest

evidence which we possess for any such feast

points, moreover, not to Dec. 26, but to Jan. 6,

on which date the Birth and the Baptism of Jesus
were simultaneously celebrated. The details of

the origin and history of this feast on Jan. 6 will

be given in art. Epiphany. It is sufficient for the
present to say that, while the earliest direct state-

ments as to this feast are apparently those in

Ephraim Syrus (t 373), it probably was introduced
before 325, as it seems to have been observed both
by Arians and Catholics, and finally, that, as a
feast of the Baptism, it was observed in the 2nd
cent, by the Basilidians (see Clement's evidence,

II. I, below), from whom it may have been derived.

(b) For Dec. 25.—The evidence for the intro-

duction of Dec. 25 may be arranged under the
names of the various churches.

(1) Rome.—The Liber Pontijlcalis (ed. Momm-
sen, p. 12) says of Telesphorus :

' hie fecit natalem
domini nostri Jesu Christi noctu missas cele-

brarentur ' ; but this passage is universally recog-

nized as a late addition, devoid of historical value.

Fortunately, however, other and better evidence
exists. In the chronological collections of Filo-

calus (Th. Mommsen, ' Ueber dem Chronographen
vom Jahr 354,' ASG for 1850, and also published
separately) there is a list of bishops of Rome,
ending with Liberius (of whom only the date of

accession is given, so that he was still alive),

followed by a Depositio Martyrum. arranged
according to their place in the calendar. As
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Liberius is mentioned, but nothing is said of his

banishment, it is clear that this list belongs to the

year 354. But it is also plain that there is behind
this an earlier list ending with Sylvester (t 335),

because all the bishops down to him are given
according to their place in the calendar, but the
next three—Marcus (t 7th Oct. 336), Julius (t 352),

and Liberius—are added at the end of the list.

Thus the original list of bishops was made in

336, and the recension of 354 is secondary (see

Duchesne, Bulletin critique, xi. 41 ff.). The
Depositio Martyrum begins :

' VIII Kal. Jan. natus
Christus in Betleem ludeae.' The question then
arises, whether this statement belongs to the
ground document of 336 or to the recension of 354.

Duchesne holds the former view, Usener the latter.

So far as the Depositio itself is concerned, it is to

be noticed that the form of the entry is unique

:

at the depositio of each martyr is given merely the
genitive of his name, to which the date is some-
times added. The only entry at all parallel is

'VIII. Kal. Martias natale Petri de catedra.' It

is also curious that the Depositio is arranged in

months, each being headed 'mense Januario,'
'mense Februario,' and so on. But the Nativity,
instead of coming under December, is inserted at
the beginning. This cannot be because the writer
of 336 regarded the ecclesiastical year as beginning
with Dec. 25, for in the list of bishops he begins
with January and goes on to Dec. 31, the date of
Sylvester's death in 335. These facts raise a sus-

picion that the reference to the Nativity belongs to

354 rather than to 336. This suspicion is confirmed
by evidence contained in Ambrosius, de Virginibus,
iii. 1 f

.
, in which he quotes a sermon preached by

Liberius (who became Pope on 22nd May or 21st
June, 352 [see Lipsius, Chronol. der rom. Bisch.,

1869, p. 262]), on the occasion of Marcellina, Am-
brose's elder sister, becoming a nun. The im-
portant passage is the following

:

•Bonaa, inquit, fllia, nuptias desiderasti. Videa quantua ad
natalem aponsi tui populus convenerit, et nemo impastua
recedit? Hie eat qui rogatua ad nuptias aquam in vina
convertit. In te quoque eincerum sacramentum conferet
virginitatia, quae prius eraa obnoxia vilibus naturae materialis
elementie. Hie est cjui quinque panibus et duobus piacibua
quatuor miliia populi in deserto pavit. . . . Hodie quidem
aecundum hominem homo natus ex rirgine sed ante omnia
generatua ex Patre, qui matrem corpora, virtute referat
Pattern. ..."

The words 'Hodie . . . natus ex virgine' and
the reference to the dies natalis of Christ show
that it was delivered on the Feast of the Nativity

;

but the references to the miracle at Cana and the
feeding of the multitude suggest that the Epiphany,
not Christmas, was intended. These narratives
belong to the Epiphany service, not to that of
Christmas. Moreover, the last phrase obtains
fresh force when we remember that the text in the
Old Lat. of Ps 2' is ' FUius mens es tu, ego hodie
genui te.' It is therefore not impossible that
Liberius means that the birth from the Virgin and
the generation from the Father in the baptism
were celebrated on the same day— ' Sadie quidem
secundum hominem homo natus ex virgine sed
ante omnia generatus ex patre.' In this case ' ante
omnia' is antithetic to 'quidem,' and means
' above all, ' not ' before all things ' in a temporal
sense. But, however this may be, and it is, of
course, open to doubt, an exceedingly strong
argument is found in the fact that Epiphany, not
Christmas, has always been the recognized time
for admitting nuns. The present regulations
recognize Epiphany, Easter Week, the days of the
Apostles, and Sundays ; they can be traced back
to the Pontificale Romanum of 1596 (Clement Vlll. ).

But Gelasius (Ep. xiv. 12) in 494 omitted the
Sundays, and the Sacramentaries of Gelasius and
Gregory reduced the Easter Week to Easter
Monday (Sacr. Gel. i. 103, and Gregorii libr.

scieram. in the Benedictine ed. vol. iii. p. 167c

:

cf. Usener, ' Weihnachtsfest,' p. 272 f.).

The date of this sermon of Liberius is not certain

;

but from references in it to the tender youth of

Marcellina it must have been early in his career
as Pope. The earliest possible date is 353, and the
latest possible date for tne entry in the Chronology
of Filocalus is 354. Therefore, as the sermon
implies that the Nativity was celebrated on Jan.
6, and the chronology (taken from the Papal
diptychon [?]) implies that it was, in 354, celebrated
on Dec. 25, it follows that Marcellina must have
become a nun on 6th Jan. 353, when the Nativity
was celebrated, and that between this and 354 the
date of the feast was changed by Pope Liberius to

Dec. 25. If this be so, there remains uncertain
only the minor point whether 25th Dec. of 353 or

of 354 was the first Christmas in Rome.
It is possible that with this institution of

Christmas on Dec. 25 by Pope Liberius ought also

to be connected the foundation (between 358 and
366) of the church originally known as the Basilica
Liberii, afterwards as S. Maria ad Prsesepe, and
since the 9th cent, as S. Maria Maggiore (cf. Lib.

Pontif. 37. 7= p. 208, 5 in Duchesne's ed.). This
church was the centre of the Roman celebration of

Christmas. The Pope celebrated Mass there on
the VigU, and in the rooms provided by Xystus
(the second founder) a feast was given by the
bishops of Albano. The Pope remained until the
evening for the service 'ad prsesepium' (see

Usener, op. cit, p. 279 ; he derives his information
from the Ordo Romanus and F. Caurellievi,
Notizie intomo alia novena, vigilia, notte efesta di

natale, first published anonymously in 1788).

Besides this, reference must be made to the
Procession with Lights' on the Feast of the
Purification (Candlemas [g.v.], Feb. 2). The facts
cannot be established with certainty, but, accord-
ing to Belethus (PL ccii. 129 f.), Liberius instituted
this litany, which clearly marks the end of the
Christmas season and could not have existed until
Christmas was fixed on Dec. 25. Probably its

institution was hastened by the desire to Chris-
tianize an obscure Roman procession, the Ambur-
bale (cf. Servius in Verg. Ed. iii. 77, and Belethus,
PL ccii. 86''), just as the Litania major on St.

Mark's day took the place of the Robigalia (Apr.
25), and the Litania minor, or Rogation days, before
Ascension day the place of the Ambarvalia.
These arguments (used by Usener in his ' Weih-

nachtsfest, 'p. 267 S. ) have met with wide acceptance
even in Roman Catholic circles, despite Duchesne's
criticism (see esp. S. Baumer, in Der Kathohk,
Ixx. [1890] 1-20), but it is obvious that they are
somewhat complicated, and Duchesne's criticisms

have a permanent value. If Usener's view be
accepted, Christmas on Dec. 25 dates in Rome
from 353 or 354. If Duchesne be right, it is at

least as early as 336. On the whole, Usener seems
to do most justice to all the facts in a very
complicated series. The weak point in his position

is the absence of any definite proof that Jan. 6
was observed in Rome before the time of Liberius

;

but Duchesne has not succeeded in explaining why,
if Dec. 25 be the older feast in Rome, the Roman
calendar reckons Sundays 'after Epiphany,' not
' after Christmas,' or why the Christmas services

in Rome have their centre in the church of Liberius,

while those of Epiphany are in the older basilica

of St. Peter. The former point is perhaps unim-
portant, but the latter is very serious.

(2) Constantinople.—The evidence as to the
introduction of the Feast of the Nativity on Dec.

1 The present liturgy for the Candlemaa procession represents
a recension made by Pope Sergius (701) (cf. Lib, Pontif, ^ ed.

Duchesne, i. 366 if.), and the original character o( a penitential

litany is almost lost. But violet vestments are still used, and
the service is introduced with ' Exsurge, Domine, adjuva noa.'
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25 in Constantinople is contained partly in the

indirect liglit tlirown on the subject by Cbrysostom,
partly in the sermons ot Gregory Nazianzen.
Chrysostom (see (3) below), speaking in 388, says
that the feast was not yet ten years old in the

East, but that it had long been known ' from
Thrace to Gades. ' The latter expression practically

covers the Western Church, for Thrace must be
taken to mean the Mysian praefecture, which
belonged more to Rome than to Constantinople.
Thus, according to Chrysostom, the feast was
introduced between 378 and 388, and nearer to the
former than to the latter date.
Gregory's evidence supports this view, and

suggests that he was actually the person who
introduced the feast. The facts are supplied by
his three sermons eis rd &eo<pivia, etrovv Vev46'Kia

row SwT^pos (Or. 38 [PG xxxvi. 312]), els ri. &yi.a

iurra {Or. 39 [PG xxxvi. 336 ff.]) and els rb Hyiov

pivTiaixa (Or. 40 [PG xxxvi. 360 flf.]). It was
suggested by C. Holtermann (in a dissertation

defended at Wittenberg in 1684, entitled Ex
historia ecclesiastica t4 'ETri^di/ia, etc. ; it is

usually, but erroneously, quoted under the name
of J. Kindler, the Rector before whom the disser-

tation was defended [see P. de Lagarde, Mittheil-

ungen, iv. 2471) that the first two of these
sermons were delivered on the same day. In this

case it would appear that Christmas had not yet
been separated from Epiphany. But this view is

almost certainly wrong, for in the first sermon
(Or. 38) Gregory says :

MiKpof fj-kv ovv vmefiov o^ei koX KoBaipitievov *\T)tTovv iv Tt3

^opSdtrjj rqv CjUTjc Kadapcnv . . . I'Ul't 54 fioi Se'^ai rijv Kvricriv Kai
irpOfTKiprqariV {PG xxxvi. 329) ; and ag;ain ; rd 5e vvv ©eocfiat'ta

if Trayrjyvpii eiTovv TeveOKta' \4yeTtu. yap ajai^fSrepa, Svo Keifiivmv
TrpoiTTjyopiiiiV ev\ tTpa.ytlo.Ti, . . . ovoiJLa Se Tw ^avrjvaL fiev ®eo<^ai'ia

TCji 5e yevvaa6a.i TGVe6\ia' rovTO iartv ijfLlv ri wai'qyupts, tovto
iapTd^Ofjutv <j-iip.tpov (FG xxxvi. 313 f.).

Ir these passages be compared with the beginning
of Or. 39, it is plain that a different occasion is

intended by the latter :

TlaXtv 'lr}<TOvs o ejaoc, «al irdXlv nvtrr^piov . . . rj yap ayia Ttalf

"toJTWV Tip.epa^ CIS Tjv atjiiyfieda, Kal rjv eoprdi^etv rj^tiaiieda iriifiepov,

apx^iv uAv rh TOu efiov Xpiorov /SaTrTitrjua Aaju/Sdfei k.t.A. (Or.

39, 1 [PG xxxvi. 335]) ; and rfj fliv ovv yevvr/ffei ra e'lKora irpo-

eiapToaaixev . . . wvl Si Trpaft? oAAi] XpHTTOV Kal oAAo jLtvarvjpiov

. . . Xpio-Tbt /SaiTTifeTai (FG xxxvi. 336).

Moreover, there is one passage which suggests
that Gregory had himself introduced the Christmas
feast, for he says in the Epiphany sermon (Or.

39) : Ty tikv odv yevvi^ffei tA e//c6ra Trpoewprdtrajuei', ^ydt

re 6 Tijs iopTTJs Ifa/j^os k.t.X. {PG xxxvi. 349), and
a few lines lower down he continues : Kai x'^P'' '''V

els tA ISia 4\dl>vTi dWorpicos firt rdv ^ivov ibb^aaev.

The natural conclusion from these passages is that
Gregory had instituted this feast, and that this

was the 'glory' which had been given to him.
Usener seems to have no doubt that this is the
true interpretation ; and, considering the indirect
evidence of Chrysostom that the feast actually was
instituted at about the time that Gregory was in

Constantinople, there is no serious reason for
disputing his conclusion, though, if it were not so,

it might be possible to explain ?fapxos merely as
' the officiant ' in the Christmas services, and the
'glory' as the privilege and honour entailed by
that position.

That Gregory was speaking in Constantinople
is almost certain. Apart from the passage quoted
above, in which he refers to himself as a foreigner,

he says (PG xxxvi. 317)

;

TJ /SouAefffle (xal yap eyiii (rrifiepov ecmaTWp ii^lv) iyaj rhv irepl

TOVTittv itapaQSi K6yov Tots KoXols vp.Xv 5aVTVp.ocTi.Vt a>s oiov re

5aipt\S)s Te ical (fitAoTtjUwy, iv' elSilTs ttw? Surarai rpe^etv o ^evos
Toils eyxiopCovs /cat Tovs flttrrtKoii? 6 aypotKos Kal tovs rpvifilavTajs 6

fLTj Tpv^uiv Kai TOVS TTGpLOVcrCtf KafXTTpovs o tt4vtjs ts Kal afe'trrtos ;

These words obviously refer to the situation in

Constantinople, to which he was called in 378 by
the Orthodox party after the death of Valens.
The date of the sermons must for the same reasons
be placed between 378, when Gregory began his

ministrations in the Anastasia, and 381, when he
retired to private life, after having been Patriarch
of Constantinople for only a few weeks.
Thus there is considerable—indeed, little short

of conclusive—evidence that the celebration of the
Nativity on Dec. 25 was introduced by Gregory
Nazianzen. Negative evidence supports this con-
clusion, for until the time of Tlieodosius (379)
Constantinople was Arian, and the Arians seem
always to have celebrated the Nativity on Jan. 6.

(3) Antioch.—The writings of Chrysostom
enable us to fix with considerable exactness the
date at which the observance of the Feast of the
Nativity on Dec. 25 was introduced at Antioch.
In a sermon preached there in 388 (for the chron-
ology of this part of Chrysostom's life, see Usener,
' Weihnachtsfest,' pp. 227-238) on the Feast of the
Nativity, he states tnat its observance was not yet
quite ten years old {Kairoi ye oiirw SiKariv iariv ?Tot

^^ oi5 StJXt; koX yvthpt.pi.os ijfuv aOn} ij i^fxipti yey^vTjTat)^

although it has been well known in other districts
{66ev ovK 6.V Tis aixaproi Kal v4av aiiTijv ofiov Kai d.pxalav

elirthv v4av lUv did, t6 TrpoaTpArtas ijfiiv yvupiaQT^vtu^

TraXaiai/ 5^ Kal dpxatav Std. rb rats irpetT^vT^pais rax^i^s

6/i?JXiKa yeviaSai. Kal irphs ri airb rijs i)\iKlas atJraU

<j>6iitrai lUrpov [ed. Montfaucon, ii. 355', PG xlix.

351]), and a little further on he says that it rots

Ct7r6 Qpt^K7]s fi^pi Tadeipuiv olKovai KardbrfKos Kai itria-qiios

7^7o)'e. Moreover, it is plain from this argument
that, though this observance might be ten years
old in the Eastern Church generally, it was being
celebrated for the first time in Antioch. This is

shown by his statement that he had long hoped to
see that day—the celebration of the Nativity—and
not only to see it, but to do so in the presence of a
large congregation. Thus 388 may be taken to he
the date of the first celebration of Christmas in
Antioch. Moreover, that it was really held on
Dec. 25 is proved by the sermon delivered by
Chrysostom on Dec. 20 in the same year, in which,
after devoting some words to the memory of Philo-
gonius (which thus fixes the day of the month, for

Philogoniua' day was Dec. 20), he goes on to urge
the congregation to pay due reverence to the Feast
of the Nativity, which would be celebrated five

days later (cf. p. 498'' : iKavTj yap twv irivre rj/iept3v

toOtujv ij Trpod€fT/j.la, 4dv v^tpTjs Kal irpocre&xv^ /c.t.X,, and
p. 499° : Tas vivTe rjfi^pas rairas). [For the reasons
Chrysostom gives for fixing the Nativity on Dec. 25,
see II. 5.]

(4) Cappadocia.—The evidence for Cappadooia
is contained in the writings of Basil of Caesarea
and of Gregory of Nyssa.

(a) Basil of Ceesarea.—In the writings of Basil
there is a homily els t7)v dyiav tov Xpitrrov y^vvrftriv

(PG xxxi. 1457 ff.) which was delivered between
371 and 379. The genuineness of this homily has
been questioned, but apparently without sufficient

reason, and it is now usually accepted. Usener
thinks that it was delivered on Jan. 6 rather than on
Dec. 25, because, although Basil speaks of the feast

as that of the ivavBpwirri<Tt.s and yivvqcns tov Kvplov, he
also describes it as the iiritptiveia, and refers to the
Magi, who are liturgically connected with Epi-
phany, not with Christmas. The matter is, how-
ever, not so simple. It is noticeable that, though
Basil in one place (p. 1469'') speaks of the iTrt^iavelq.

ToC Kvplov, in another he qualities it as ritv bia trapKbs

(wKptivetav tov Kvpiov ; and it is possible that he is

using the word in a general, not in a technical,

sense. Moreover, the reference to the Magi is

doubtful ; he says (p. 1472 f.) : dtrr^pes Jiarp^ouiriy

^^ ovpavoVj ix6,yoi Kt-vovvTai iK tu)v ^dvtav^ yrj virob^x^^^^

iv (TTTTiXaltf), and this may refer to the legend that
the Magi were summoned from their homes by
phenomena which took place at the moment of the
Nativity (see Usener, ' Weihnachtsfest,' p. 242, and
Lagarde, Mittheil. iv. 269). Usener further argues
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that the famous visit of the Arian Valens to the
Church at Csesarea at the Feast of the Epiphany
in 372 shows that at that time there was no differ-

ence between the Orthodox and the Arian custom,
as the purpose of Valens was to conciliate Basil

and his party by joining in their festivity (see

Greg. Nazianz., Or. 43, 52). But this argument
is much weakened by the fact that it proves
nothing as to whether Basil had had a celebration

of the Nativity twelve days previously.

Basil seems, in any case, to have been responsible

for a new name in connexion with the feast

—

eeoc/idi'ia. On p. 1473* he says : Svo/ici Bti/xeBa t^

iopT§ Tjixuv, Qco(pdiiia. This is either an additional

name for the feast on Jan. 6, or a name for the new
feast on Dec. 25. If it be the latter, it is perhaps
an indication that the feast on that date was quite

new when Basil was speaking. Unfortunately,
there is no decisive evidence as to which is the
more probable view. Gregory Nazianzen {Or.

38, 2 IPG xxxvi. 313]) speaks of Dec. 25 as the
Qsotpdvia, and so does Asterius of Amasea {PG
xl. 337 f

. ) ; but Chrysostom and other >vriters (see

Usener, ' Weihnachtsfest,' p. 245) use it of the
Epiphany feast on Jan. 6. It is therefore not
impossible that the word was originally a doublet
of ETTi^dpeid, which Basil and the Cappadocians
tried, though without permanent success, to trans-

fer to the new feast on Dec. 25.

(6) Gregory of Nyssa.—The evidence of this

writer is more definite, for in his homily on
St. Stephen's day (PG xlvi. 701 f.) he refers to the

Feast of the Nativity which had been celebrated

the day previously (x^^s rtfias o to5 iracrfs AeaTr6Tris

elarlaire), and in an Epiphany discourse he says

:

iyevvf^dfi Tolvw "Kpiarbs irpb dXiyojp rjfjLepojv . . . ^airri-

ferat ffififiepov irapSi'lojdvvov. The date of this latter

discourse can probably be fixed by a reference to

a heathen feast, almost certainly the New Year
feast of the Kalends of January, which had taken
place on the previous Sunday. Jan. 1 was on a
Sunday, during the possible years, only in 383 (see

Usener, '"Weihnachtsfest,' p. 247).

(5) Lycaonia.—For this diocese no certain evi-

dence is forthcoming. The homily of Amphilochius,
els ri. yevidXia {PG xxxix. 36"), is taken by Usener
{op. cit. p. 252) to refer to Dec. 25 rather than to

Jan. 6 ; but there is nothing definite to prove this.

Moreover, Amphilochius lived at least until 394,

when the feast on Dec. 25 had in any case become
general in Europe and Asia Minor.

(6) Alexandria.—The exact date when Dec. 25
was accepted in Alexandria as the Feast of the
Nativity cannot be fixed, but it must have been
between 400 and 432. These two termini are

reached as follows : In 400, Cassian, in connexion
with the Paschal letter of Theophilus of Alex-
andria, which thus fixes the date within narrow
limits (the range of choice seems to be 399 and 400,

and the latter is almost certainly correct), wrote :

* Intra Aegypti re^onem mos iste antiqua traditione servatur
ut peracto Epiphaniorum die, quern provinciae iUius sacerdotes
vel dominici baptismi, vel secundum camem nativitatis esse de-

finiunt, et idcirco utriusque sacramenti sollemnitatem non bifarie

utin occiduis provinciis, sed sub ttna diei hujus festivitate con-

celebrant, epistulae pontificis Alexandrini peruniversas Aegypti
ecclesias dirigantur, quibus et initium quadragesimae et djea

paachae . . . designentur ' (Coll. x. 2 ; ed. Vindob. p. 2S6, 19).

The words in italics are the proof that up to 400
the Nativity and the Baptism were both celebrated
on Jan. 6. This defines the terminus a quo. The
terminus ad quern is provided by two sermons of

Paul of Emesa, attached to the aeta of the Council
of Ephesus (Mansi, Cone. v. 293, and PG Ixxvii.

1433). This Paul of Emesa had been sent by John
of Antioch to Cyril of Antioch to make peace
between the Churches after the events at the
Council of 431, when some of the Antioohene
bishops had refused to sign the anathema on

Nestorins, and as a sign of his and their orthodoxy
he preached two sermons in Alexandria on the
Incarnation. These sermons were carefully re-

ported by shorthand writers, and ultimately
incorporated in the proceedings of the Council of

431 ; the first was preached on the Feast of the
Nativity on Choiak 29 (Dec. 25), and the second
on Tybi 6 (Jan. 1) in 432. Thus in 432 the Feast
of the Nativity had been separated from that of

the Baptism. There is, unfortunately, no evidence
to enable us to choose more exactly between these
two limits. Usener thinks that Theophilus prob-
ably introduced the change, but there is nothing
to prove this.

(7) Jerusalem.—According to Basil of Seleucia,

the observance of the Feast of the Nativity in

Jerusalem was introduced by Juvenalis (425-458),

who is famous for having defended, at the Council
of Chalcedon, the independence of his see from
Csesarea. Basil says {PG Ixxxv. 469'') of him

:

SffTts Kai TTjv iirido^ov Kal (romjpitiST? rod Kupiou irpotTKV-

vovfi^vTjv dp^d^vos ^TTET^Xeaev ydvvav. That this was
not the earlier custom at Jerusalem may be seen
from the evidence of Silvia of Aquitaine (c. 385),

who found the Nativity and the Baptism both
celebrated on Jan. 6.

On the other hand, Cosmas Indicopleustes (550)

distinctly states that the Nativity was celebrated
on Jan. 6 in Jerusalem, because it was thought
that Lk 3^ implied that Jesus was baptized on Hia
thirtieth birthday: oi 5^ 'lepocroXvitlTai us iK toC

p.aKapiov AovKa 'K^yovTos irepi tov pairrKrdTJvai rbv

^pitxrhv dpxofievov irdv X, toXs 'YitTLfpaviois TTOtoOtrt tt}v

yivvav (PG Ixxxviii. 197). He also states that on
Dec. 25 they used to celebrate the feasts of David
and James the Apostle (possibly a mistake for the
Lord's brother ; see ib. p. 195").

The statements of Cosmas and of Basil of

Seleucia are clearly contradictory. Usener (op. cit.

p. 328) thinks that Cosmas is using an old source,

referring to the usage of Jerusalem before the time
of Juvenalis; but Hamack (ThLZ, 1889, p. 201)

prefers to think that Basil confused the Feast of

the Nativity with the feasts of David and James,
to which Cosmas alludes. In the next century the
Feast of the Nativity on Dee. 25 was in any case

established ; for a sermon of Sophronius in 635
(probably) was clearly preached on that day (PG
Ixxxvii. 3, p. 3201, in Latin, and Greek text in

JJAeire. Jlfwi., 1886, p. 500ff.).

An interesting, but probably unauthentic, letter

of CyrU of Jerusalem is preserved by Johannes
Nicsenus (c. 900). In this Cyril asks Julius (or,

according to one MS, Sylvester) of Rome (bishop

337-352) to consult the books brought from Jeru-
salem to Home by the Jews in the time of Titus,

and find out the real date of the Nativity. His
reason was that it was so difficult to be on the
same day both in Bethlehem, for the celebration of

the Nativity, and on the banks of the Jordan, for

the celebration of the Baptism (Combefls, Hist,

hmr. Monothelitarum ; PG xcvi. 1441''). The
answer to this letter is said to have been that the
Nativity was really on Dec. 25. It is probable
that this letter is not genuine, and Usener thinks

that possibly the events of the time of Juvenalis

have been ascribed to Cyril. If it be genuine, it is

clear that the Church of Jerusalem did not give

effect to the answer.
It should also be noted that the evidence of

Epiphanius (see II. 3 (6)) may possibly apply to

Jerusalem as well as to Cyprus. In this case it

would show that in 377 (the probable date of the
Panarion) Jan. 6 was regarded as the date of the
Nativity, and Nov. 8 as that of the Baptism. But
there is no proof that there was a feast on either

of these days.

(8) Asia.—Some evidence as to the observance of
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the feast in tlie Province of Asia is all'onled by the
Homilia Paschalis VIII. (printed in Chrysostom's
works, ed. Montfaucon, viii., Append, p. 275 fi'.),

which Usener believes to have been written by an
Asiatic presbyter in the beginning of 387 (see H.
Usener, ' Weihnachtsfest, p. 241) in order to fix

clearly the date of Easter in that and the following
year. In this it is stated that the Nativity is on
Dec. 25 (ylverai, yhp lis irdvTcs t<riJ,iv vpd 6ktui

KaKavSojv lavovapiuv Karct Poi^afous, p. 275^), accord-
ing to the Konian reckoning, whereas the Feast
of the Epiphany is fixed according to the Asiatic
calendar {rpttrKatSeKiiTji rerdprou /XT/cds KarA, ' Atnavods).

The suggestion made by this passage is that in 387
the observance of the Nativity on Dec. 25 was new,
and regarded as an innovation derived from Rome.

(9) Spain.—Usener {op. cit. p. 212) thinks that
the Jan. 6 celebration of the Nativity remained in

force until at least 380 in the Pyrenees peninsula.

His reason is that the Synod of Saragossa in 380
decreed that no one should absent himself from
church between Dec. 17 and Jan. 6. This was
directed against the Priscillianists, who desired to

fast on the Feast of the Nativity, because they
regarded the Incarnation as a defilement of the
Deity. He considers that this represents a three
weeks' period of preparation—an Advent season

—

and points out that it cannot be taken as the
octave before Christmas, as that would begin on
Dec. 18, not on Dec. 17. The argument does not
seem decisive.

(10) Armenia.—The observance of Dec. 25 is

still unknown in Armenia, where both the Nativity
and the Baptism are celebrated on Jan. 6 (see Cony-
beare, Eituale Armenorum, Oxford, 1905, pp. 181,

517 ff.). Duchesne, however, states [Or. du culte

chritien, p. 248) that they once observed Deo. 25.

Apparently this was only for a short time ; and in

the 6th cent, they resumed their ancient use.

3. Summary.—Such is the chief evidence on
which the history of the feast of December 25 must
be based. The main issue is between Usener and
Duchesne, and there seems, on the whole, to be a
slight, though not decisive, balance of probability

in favour of Usener. There is also a smaller point
of some importance. It seems tolerably plain that
Gregory Nazianzen brought the feast to Constan-
tinople, and that Chrysostom took it thence to

Antioch ; but did it come to Constantinople via
Cappadocia, or to Cappadocia via Constantmople ?

The answer to this question depends on the evi-

dence of Basil of Csesarea, which Usener interprets

to mean that Basil knew only of a Nativity feast

on Jan. 6, but it is very doubtful whether he is

right ; if not, it is possible that in the East the
Cappadocians were the first to celebrate the
Nativity on Dec. 25. The homily of BasU de-
serves further study from this point of view.

II. Tee choice of a date for the nativity.
—There are two main lines of argument which
seem to have aft'ected the reasoning of the Church
on this subject : (1) chronological arguments based
on a ' plan of the ages,' and (2) conclusions drawn
from data in the Gospels. It is, however, probable
that the latter represent the arguments used to
defend a given date, rather than the reasoning by
which it was reached. Besides these, there is in

Clement of Alexandria a definite statement as to

various views concerning the date of the Nativity,

but, unfortunately, without any explanation of

the method by which they were reached. As this

is both the oldest and the simplest, it will be best
to deal with it first.

I. Clement of Alexandria.—In Strom, i. 147, 17
(ed. Sylberg), written between 193 and 211,

Clement says : ylvovrai. oSv d0' o5 6 Kipios iyevviiBri

^ws KofidSov reXevTTjs ra trdvTa ^ttj ^Karhv ivGvijKOVTa

riaaapa, firjv eh rj/i^pai ly, and, as Commodus was

killed on 31st Dec. 192, Clement must have dated
the birth of Christ on 18th Nov. 3 B.C. But he
goes on to show that there was no general agree-
ment as to this date : elai 5^ ol irepupyiyrcpov t^ ycviaet,

rod ^oyrrjpos Tjfiwv ou fidvov rb (ros dXXi Kal rrjv tj/idpai'

irpoartd^prcs, iiv (pacxi. ^rovs kt] Avyouffrov iv ir^p-irTQ

Ilaxwi' Kal eUddt. Pachon 25= May 20, and a trace
of this date is still preserved in the Egyptian
calendar, which celebrates the entry of the child
Jesus and His parents into Egypt on that date
(Nilles, Kalend. Manuale utriusque ecclesiw orient,
et Occident., Innsbriick, 1896, ii. 643). This date
does not agree with Clement's other statement,
even if Lagarde be right in thinking that yiveait

does not mean birth, but conception. It is, how-
ever, curious that it would on this hypothesis
almost agree with either Dec. 25 or Jan. 6, if it

were supposed that Jesus was a seven months'
child. That this view did obtain is proved by
Epiphanius, li. 29 : (pdirKei [Epiphanius, unfortu-
nately, does not mention his source] W Sri irpi

8eKaSuo KaKavdtdv 'lovXiojv ij'lovviujVf ovic ^w X^yeiv,

^v hTrareiq. 2ouXxt/c/ou "KapAipiov (?) 'Bvpr^i^ tlo/XTTTj'iavi^

VTrdroLS [iyewTfidi]]. tovto d^ ifrKinrtjiTa Srt Kal ol eliriiVTet

TTjv rip.^pav T^s avWrjypewSf Kal Cos evrjyyeXiaaTo 6 Va^piijX

T7JV irapd^vov, etirov tt]v virbvoiav rwv rivwv XeybvTtav iv

irapaddtret us &Ti Sid. ^Trrd fiTjvuiy ^yevvijd-q. And he
then goes on to reckon that this ' seven months

'

theory would agree with Jan. 6 as the date of the
Birth. It would be very curious if it really were
true that in Egypt the view obtained that Jesus
was a seven months' child, for exactly the same
belief was held about Osiris.

Clement goes on, in Strom, i., to add : oi 5e dirb

§affL\elSov Kal tov pairrLcyp.aTos avrov t7]v i}pu^pav ioprd-

^ovat, TrpodtauvKTcpeijovTes dvayvuiaei . . . tt}v Tevre-

KatScKdrriv tov Tv^l fiTjvds, Tivh 5' aS ttiv ivSeKdry^v tov
airrov fxrjv6Sf_ Kal fi^v Tti^es aiirujv tpaal ^app.ov6l

yeyepvTJirSaL kS fj iTe. That is to say, the BasUidians
kept the Feast of the Baptism on Jan. 10 or Jan. 6
[does the KaL before toO paTrrlcr/iaTos mean ' as well
as of the Nativity ' ?], and some dated the Nativity
on Apr. 19-20. The remarkable point in this

evidence is that it shows no trace of Dec. 25 as the
date of the Nativity, and connects Jan. 6 as the
Feast of the Baptism only with a Gnostic sect

;

whether this date was really regarded by any one
at that time as that of the Nativity rests only on
the very precarious inference from the xal before
TOV ^airrio-fiaros.

2. The chronologfy based on a 'plan of the
ages.'—This system is based on the theory of

the world's history which is most frequently con-
nected with (a) Julius Africanus, but is really
much older. According to this, the seven days of

creation represent seven periods of a thousand
years (because for God a thousand years are as one
day), and the Sabbath represents the seventh
millennium in which the Messiah wiU reign (cf.

Irenzeus, v. 28. 3 :
' Quotquot enim diebus hie

factus est mundus tot et mUlenis annis consum-
matur. Et propter hoc ait Scriptura Geneseos : Et
consummata sunt caelum et terra, etc. Hoc autem
est antefactorum narratio . . . et futurorum pro-

phetia '). As evidence in support of this view, it

was pointed out that Peleg died (ace. to LXX) in

the year 3000, and Peleg means ' half.' It would
seem [direct evidence is apparently not forthcom-
ing] that it was then argued that the first coming
of the Messiah was in the middle of the sixth day,
i.e. in 5500 after the creation, leaving 500 years to
run before the end. So, for instance, Hippolytus
{Com. in Dan. iv. 23) : SeT oh> i^ dvdyKT)s rd d^aKurx,[\ia

h-fi TrKfipiJidrivai Iva ^\67j rb (rd^^arov (see, further,

H. Gelzer, Sextus Julius Africanusund die byzant.
Chronographie, Leipzig, 1880-98, i. 24 ff. ; and
Lagarde, Mittheil. iv. 313 ff.).

The rule that the end is foretold by the begin-
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ning was applied to the minutest details of

chronology. Eustathius of Antioch (f 336), for

instance, says

:

yCvercu oiv ano 'ASaft enl -njv T«Aeimjr 4>aA.«K cttj rpicrxiAia, eTrl

5^ 71JV Tov KvpCov irapovaCav Koi avaxmuriv enj tTeVTaKKTxiKia. koX

Trevraxda'ta TptaKocra ev, tl)5 Xetjretv TeTpa«do'ta irevr^KOVTa en'e'a

enj TTJ? eKTTjy X'A'^^°5. eo-Ti 6^ t^9 tou koctju-ou o-ufTeXems oTj/jtetoc

rb (To-^^dTov KOX «t«(iT«s ctt' coTfaTtof Twr rji^epCiv 6 Kvpios eirt-

{TjjLt^ffas T({> K6crmp ef irapaiTKevjj irdirovOfv, ^rts euTti' Tjfj.epa cktij,

Kol TavTTjj "T^s 17/iepag wpa tS^ td(ret CK-nj TJviKa eoTauptiflij, Toi) A.oyov

crnjuatvoi'TO? Sia tou exnjs x^'^'^^os '''o ^/xicrv, Kal 5ia. touto wpitr-

fievdj^ ouK etTTfC ipo ckttJi VTrejuAatvofTos tou Aoyou oAiyw TrAeiw

TOU apiBfiov virepwaieiv (Com. in Hexoemeron^ ed. Lugd. p.' 65 [P6
xviii. 757]).

The doubt attaching to the genuineness of the
Commentary is here unimportant, as Gelzer has
shown that this passage goes back in reality to

Africanus.
{b) De Pascha Computus.—The attempt to

establish the day of the Nativity on these lines

is found especially in the pseudo-Cyprianic tract,

de Pascha Computus^ which represents a lost work
of Hippolytus. This anonymous tractate is found
among the works of Cyprian. It is perhaps African,
but is certainly not Cyprian's. It was written in

243, and has been shown to be based very closely

on Hippolytus' dirSdet^is XP^^^^ '''^^ Trdcxa (see

Hufmayr's Die Ps.-Cyprianische Sckrift de Pascha
ComputuSf Augsburg, 1896), which experience had,
no doubt, shown to be imperfect. The writer's

method of ascertaining the date of the Nativity is

as follows

:

He first establishes the fact that the first day of creation was
at the vernal equinox, when everything breaks into life, and the
day and night are equal, for God divided them equally (ch. 3).

Moreover, the moon (created two days later) was created full.

Thus the first day of creation was Sunday, 25th March, and the
sun and moon were created on Wednesday, 2Sth March, when
the moon was full. He then applies a ' sun and moon ' cycle,

and on the chronological data of the OT establishes Monday, 12th
Apr., as the day of the Passover of the Exodus. After this he
applies the same cycle to the interval between the Exodus and
the Nativity, which is established (1) by adding together the
reigns of the kings from the Exodus to the Captivity, giving 995
years ; (2) by the exegesis ol Dn 924-27, in which a period of 70
weeks la decreed. This 70 weeks is resolved into 62, 7, and 1.

The 1 is taken off as belonging to the eschatological period in
the future. The 7 weeks represent the 49 years taken up in
building the temple, and the 62 weeks represent 434 years which
must elapse between the building of the temple and the Messiah's
birth. Besides this, the 70 years of captivity are added, so that
the Nativity is seen to be 1548 years after the Exodus ; and, as
the Paschal lamb was a type of Christ, so He must be born at
the time of Passover of that year, and, according to the cycle,

this was in that year on March 28, the day of the creation of the
sun. The writer continues :

' O quam praeclara et divina
Domini providentia, ut in illo die quo factus sol in ipso die nas-
ceretur Christus V. Kal. Apr. feria IV.' (ch. 19) ; and in the next
chapter he repeats :

* Ecce iterum iam vere credamus quod V.
Eal. Apr. secundum carnem natus sit Christus, in quo ipso die
probavimus solem factum.'
The whole argument in this treatise is complicated by fantastic

applications of the symbolism of numbers. For instance, the 62
weeks dealt with above represent 434 years. Deduct 100 (= Abra-
ham's age at the birth of Isaac) and 334 remain. But the Greek
for 300 is T, the sign of the cross, and 34= 31 + 3, i.e. the age of

Jesus at the crucifixion + the 3 days in the tomb. Similarly, the
parallelism between Jesus and the sun is supported by the fact

that the solar year is 365J days ; but i day is 3 hours, which is a
symbol of the 3 days at the beginning of creation, when there
was as yet neither sun nor moon, and also of the 3 days in the
tomb. Thus the J day is explained. The 365 days represent
300+16+31+ 18, of which 300=t, the sign of the cross, 16 = the
year of the reign of Tiberius in which Jesus suffered, 31= the age
of Jesus at the crucifixion, and 18= i^, the contraction for
' Jesus.' There is much more of the same kind of argument to
show that the day of the Nativity was really that of the creation
of the eun.

Thus the writer of this treatise regarded March
28 as the day of the nativitas. In view of the
statement of Harnack and others that this must
mean ' conception,' not birth, it is necessary to add
that there is nothing in the text to support this
free rendering of the Latin.

{c} Hippolytus (t c. 235).—As was stated above,
the de Pascha Co^nputus is based on Hippolytus.
The actual arguments of the latter are no longer
extant, but there is some evidence as to the date
he selected. This, however, has been the subject
of much controversy, and so far no universally

accepted result has been reached. The evidence ia

as follows :

—

(1) On the monument of Hippolytus in the Lateran Museimi
there is, on the left hand side, the Paschal cycle of 112 j^ears for

222 to 333 (see CIO 8613) ; and against the date irpo 5 vw airpei

(=Apr. 2) stands yevttri^ x * (Xpto-ToO tTjcrov, or a mistake for

XV, XptCTToO?).

(2) In the C(y>n. in Dan. 423 (ed. Bonwetsch, p. 242) he
says ; ij yap irpconj frapovixCa tov Kvpiov -^/jLajf ^ ecerapKo? ev tj

yeyeVmjTOt ev 3r}9\e4p, [npo T€<rtra.p(av awpLkCmv] eyeVero nph oktoj

KoXavSiav lavovapioiVf rtfiipa TerpaSt, jSouriAevoi'TOS Kvyovtrrov
K.T.K. But it has been a greatly disputed point how much of this

text is really due to Hippolytus. There are available for the
text codex A (saea xi.) m the monastery of Vatopedi, codex B
(SBBC. XV.) at Chalki, codex J (sEec. xi.) in the library of Prince
Chigi, and codex P (sebc. xiii.), Paris Gr. 159. There are also a
Slavic version, and quotations in Syriac by George the Arabian
(ed. Lagarde, AnaUcta Syriaca, Leipzig, 1858, pp. 108-134), a
bishop of the 8th cent, (t 724). Of these authorities J Geo read
merely . . . ev Bij9Aee/x cttI Avyovtrrov k.t.\., thus omitting the
exact day of the month ; and A, while agreeing in the main with
the group BP Slav., has the curious Trpb Tea-trdpfjiv 'AirpiAioiv.

Two theories have been suggested : (a) The original text was
. , . ec B7j0A.eejU, irpo Teccrdptiiv <v(tiv(av> aTrpiKLtiiv r}ixepa. rerpaSL

K.T.X. (so Hilgenfeld and Bratke). The other dates and the short
text of J Geo are merely the result of later scribes' alterations,

in order to accommodate the text to their own customs. If

this text be original, the commentary and the statue agree.

Against this view Bonwetsch and others argue that the grouping
of the MSS is 'decisively ' opposed to this theory. Certainly it

is opposed, but * decisively ' is too strong a word in view o( the
difficulty of explaining the origin of irpb 5 'ATrpiXCoiv in A on
other theories ; the possibility that the ancestor of ABP Slav,

preserved a fragment of the true text in conflation, which BP
Slav, have all mdependently corrected away, and only A has
preserved, is not excluded. 03) According to the other theory,

the date given by Hippolj-tus is intended to form part of a
movable calendar regulated by the date of Easter. Salmon
pointed out in this connexion that Hippolytus regarded the
yeceo-is of Christ as having taken place at the Passover, and he
adds that in the year 5502 the Passover did fall on Apr. 2. He
thought, however, that yeVeo-is must mean ' conception ' rather
than ' birth.* Bonwetscn carried the argument further, follow-

ing Lagarde, showing that Hippolj^us regarded 5500, not 5502,

as the year of the ycVeo-is, and in that year the Passover was
March 25. If yeVeo-iff really means * conception,* this implies

that Dec. 25 was regarded as the day of the Birth. Part of this

ingenious argument is, however, open to question : in Hippo-
lytus' Com. in Dan. 24^ and 321 y^^etris certainly seems to mean
' birth ' ; and it was taken in this sense by the writer of the de
Pascha Computus, which, it is universally agreed, is little more
than a new edition of Hippolytus' lost work, airSSet^i^ XP^""**
TOU irdtrxa, unless it be seriously maintained that here also

nativitas and nasd refer to the conception and not to the birth

(Harnack, Ckr&nol, 1904, ii. 251, says: 'Die Empfangnis Jesu
. . . ist unter '* nativitas*' gemeint,* but he gives no reason,

and his view seems to be unnecessarily violent against the
usual meaning of the Latin.)

The most probable view seems to be that Hippo-
lytus really fixed the birth of Christ on the day
which in 223 was the Passover, but there is reason-

able room for doubt whether he intended this to

be a fixed or a movable date. If the former,

Apr. 2 was the date he intended ; if the latter,

Mar. 25.
The literature on this question may be conveniently given

here: the most important contributions are Bratke, ZWT,
1892, pp. 129-176 ; Hilgenfeld, ib. 257-282, and 1893, pp. 106-

117 ; Bratke, JPTk, 1892, pp. 439-456 ; Salmon, Hermathena,
1892, pp. 161-190; Bonwetsch, GQA, 1895 (Philol.-Hist. Klasse),

pp. 515-527.

{d) Summary*—This evidence suggests that the
earliest chronology in the West [Clement seems to

represent a difierent point of view] fixed on Mar.
25 or 28 as the date of the Nativity, because of

the theory that the history of the beginning is

a prophecy of the end, and the Redeemer-God
is in some way parallel with the sun. It is

hardly necessary to point out that this idea

points to various reUgio7isgeschiGhtliche possibili-

ties and parallelisms, especially in connexion with
Mithraism (see, further, 6 (a)). It is also fairly

plain that the transition from Mar. 25 to Dec. 25

naturally followed as soon as the conception, not

the birth, of Jesus was regarded as the true be-

ginning of the Incarnation ; but there is no evi-

dence as to the date when this change was made,
and therefore this point, however probable, remains
hypothetical.

3. Further evidence of the influence of the solar

year,—In Hippolytus (or the de Pascha Computus)
the solar element is bound up with the system of
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chronology connected with Africanus. There are

also traces of ' solar ' considerations in otlier writers,

whose participation in these chronological argu-
ments 18 less certain, though it was so widely
diffused that the argumentum e silentio is not in

itself sufficient to show that they did not share
in it.

The chief instances of this are the Clementine
Bomilies, and Ephraim Synis also is quoted by
Epiphanius, so that the latter may be regarded as

holding the same view.
(a) The Clementine Homilies.—These heretical

books show a clear tendency to equate Jesus with
the sun, and with the solar year. The chief

passage is i. 6 (ed. Lagarde, p. 14)

:

<ifrjfj.ri Tts ripefia cttI tt)9 Ti^epiov Kai'o-apo? fiiUTiXeCa^ «f eapLvr\^

rpOTnis rfjV apxriv \a.fi^a.VQViTa r)v^avev eKaaroTe Kal (is oAijfiws

ayadi) 6eov ayyeAos Sttfrpex* ^by KoatJiOV, TO TOu 0eoO;^ouXi)jLta o-iy]7

iTT^yeiv fjiri Swafieyrj. eKatTTOTf ovy TrKtluv Kal fieC^ti}V eytVero

^e'yovtra ws Tt5 TTOTe tv 'lovSai'a e£ eaptc^? Tpoirrj? Ka^iov ttji' apxyiv
'lovSaioii rtjc tov alSCov Otov ei^a-yyeAi^erat jSacrtAeiai/, tJs aTTo\a.veiv

KtyeL, idv Ti? aiiTtttv irpoKaropBuitrTp ttjc iroAireta*'.

This seems most naturally to mean that the
writer dated the Nativity at the vernal equinox
(t) iapivT) Tpoirij), though it might possibly refer to

the first appearance of Jesus in public. The
'solar' idea also is clearly indicated in ii. 23

(P; 28)
:

uitnrep Tt5 Kvpt(j> yvyovoATiV BwSeKa an-lScrToAoi rSiv rov ijXtou

SiiiSeKa iir]v(ttv (fiepo^re? tov apt.9ix6v, (ixrauTos Kal auTw [i.f. John]
e^apxoi afSpes y^6va(riv TpioKovra, rhv fLTjvtaXov T^9 o'eA^iojs

ajroTrXijpovvTei A6yoi'. iv (j> apiOfiw fj.ia Ti9 tJc yvvTi Aeyo/ieVij

'EA«'»T7, Xva fiTi TOVTO avoLK0v6ti,rt7OV jj, T}fit(TV yap at'Spb? ovaa 17

yvyjj aTeA?} TOV Tijs Tpiaxot^aSo? Te9eiKev aptd^iov, (aawep Kal rrji

(reA^r>)S ^S 17 iropet'a roO jUTjvbs ov TeAetoi* iroieiTat toc 8p6p.ov [i.e.

a woman, who counts cnlj' as half a man, was necessary, because
the lunar month is not 30, but only 29^ days].

(6) Ephraim Syrus.—This writer accepts Jan. 6

as the date of the Nativity, but connects the date
with the solar year, though in a different manner
from that followed by pseudo-Cyprian and by the
Clem-entine Homilies. For him not the equinox,
but the solstice, is the important point, and he
regards Jan. 6 as representing 12 days after the
winter solstice, Dec. 25 : and these days refer on
the one hand to the twelve Apostles, and on the
other to the twelve months. The important pass-

age is a quotation in Epiphan. Panar. 51 (bk. ii.

p. 482, ed. Dindorf )

:

(!)S Kat irapa toi? Svpots (TO(^bs 'E<^paljLL e^apTvpijtrfi T0UT(}) TW
A6yw €1' Tat? avTOu e^T7y>j(refft Kiyiav oti, ovtws yap wkoi'o/i^^tj tj

TOU Kvpiov jjiiCiV 'I. X. Trapouo*i(t, 17 Kara trdpKa yevtnjtrts bit' ovv
TcAeta evavdpuiTrrjtrLi, h KoAetTat eiritjidfeia airh tt]5 apxn^ Ti\s TOu
t^iiaThi auf^a"e<os eiTt SsKarptalv i^/xe'pais Siourrq^aTOS' ejfpijv yap
Kal rovro tvttov ysvdtrdat tov aiiTOv Kvptov ij^btv 'I. X. Kal Tuiv

aiiTOv Stij^eKa ^i-aQriTCiv, &7 rhv SeKarpuav ripiepSiv Tijs ToO ^lOTOi
oufijcrecus citAtJpov aptdpiov.

Similar references to the solar character of the
Nativity may be found in his hymns, e.g. de
nativitate Christi in came, vi. 3, 7, etc. (see also

the list of passages quoted by Usener, p. 195). As
Epiphanius quotes Ephraim with approval, he must
also have adopted the same reasoning.

4. Jan. 6.—It is obvious that, whereas the
reasoning in the de Pascha Computus was directly
influenced by solar arguments, and may have no
other foundation, Epiphanius and Ephraim were
trying to bring an already established date into

agreement with solar considerations. This date
was Jan. 6. It is doubtful whether it was first

assigned to the Baptism and afterwards to the
Nativity, or vice versa. The evidence of Clement
shows that among the Basilidians in Alexandria it

was the Feast of the Baptism, but whether it was
also that of the Nativity is uncertain. Where the
two feasts come together, it is possible that there
was a double connexion between the two.

{a) Exegetical.—It was held that the day of the
Baptism was also that of the Birth, because in

Lk S'^', after the account of the Baptism, it says xal

airds ^v 'Irjaous dpx^fJ-^vos ihtrel irCiv TpidKOvra. This
was taken to mean that it was the anniversary of

the birthday (cf. Cosmas Indicopleustes : 7ra/ja-

ypacpTj els -r^v aOWrj^f/iv toO Kvpiov, quoted by
Lagarde, p. 290, who says that the Jerusalemites
keep the Nativity and the Baptism on the same
day, relying on Lk 3^

; this, he says, is only a half
truth, for, thougli it was true that the Baptism
fell on the day of the Nativity, as Luke implies,

the Church had separated the two celebrations,

fostponing that of the Baptism for twelve days),

t is, however, not possible to prove that this

exegesis is old, though it would not be surprising
to find that it really is so.

(6) Dogmatic—It is quite probable, though
again diificult to prove definitely, that in many
circles the Baptism was regarded as the birth
according to the Spirit, and the Nativity as the
birth according to the flesh ; it was therefore
natural that they should be celebrated on the
same day.

It is, however, well to be cautious in accepting
the view that Jan. 6 was everywhere the date
assigned to the Baptism. Epiphanius' evidence
on this ijoint is important. In Panar. 51 (ed.

Dindorf, ii. 482 ff.), he twice states that Christ
was bom on Jan. 6, and adds : Kal ipa-n-TlirdTi iv rif

'lopddvig TTorafit^, ti^ TptaKoaT(p ^rei ttjs avroO ivffdpKov

yevv-^aeusy TouretTTi /card AlyvTrrlovi 'Adup SuiSeKdry, irpb

l| elSav Noe/x^plwv k.t.X. [i.e. the Baptism was on
Nov. 8]. The whole question will be dealt with
under EpiphaNY, where the reasons which led to
the choice of Jan. 6 for a Christian festival will

also be discussed.

5. The method of reaching the date from the
Gospels.—In Chrysostom and in Cosmas Indico-

pleustes the date of the Nativity is deduced from
the statement in Luke. The argument is the
same in both, and is stated at such length that it

is not possible to give it in quotation. It is, how-
ever, quite simple. It is argued that the occasion
of Zacnarias' visit to the temple was the Feast of
Tabernacles, and that the day of his vision was
the Day of Atonement, on which alone the high
priest entered into the Holy of Holies. Therefore
the date of the vision was—according to Chry-
sostom—the end of the month Gorpiaios {i.e. Sep-
tember). Actually it would have been, on this

reckoning, Gorpiaios 10. The conception of John
the Baptist followed, and the conception of Jesus
was (Lk 1^) six months later, i.e. at the end of

March, and the Nativity was therefore at the end
of December (see Chrysostom : e/s ttiv yevi6\i.ov

TipApav TOV ff-wTiJ/jos •^luSx 'I. X., ed. Montf. ii. 354

;

and Cosmas Indicopleustes : irapaypaipii els TTjy

(tOWtj^lv tov Kvpiov).

It is, of course, obvious that this exegesis is

radically wrong : Zacharias was not the high
priest, and the altar of incense was not in the
Holy of Holies. It is scarcely less clear that the
whole explanation is posterior to the institution of

the feast, and was invented to prove, from the
Gospels, a date which had already been chosen
for other reasons. Whether those other reasons
were simply the ' solar ' argument or not cannot be
decided ; it can only be said that the ' solar ' argu-
ment is the only one which is found in early
Christian literature to account for Dec. 25.

6. Factors which tended to support the feast on
Dec. 25.—There can be little doubt that the Church
was anxious to distract the attention of Christians
from the old heathen feast days by celebrating
Christian festivals on the same days. On Dec. 25
was the dies natalis solis invicti or the sol novus,
especially cultivated by the votaries of Mithraism.
Moreover, the Saturnalia closed on Dec. 24.

(a) The feast of the ' sol invictus.'—It is not, in

the absence of direct evidence, probable that the
date was chosen in order to compete with this feast,

though as soon as an equation began to be made
between Christ and the sun, it was natural to
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celebrate a Christian feast on the day previously

consecrated to the sun. It is more likely that

Christmas was first fixed by the reasoning given

in the de, Pascha Computus, and that use was
afterwards made of the coincidence with the feast

of the sol novus. The coincidence is adequately
accounted for by the fact that the Christian was
largely influenced by the idea that the Creation

(and therefore the coming of the Redeemer) must
have taken place at the vernal equinox ; and, as

soon as the coming of the Redeemer was taken
to be the Conception rather than the Nativity,

the latter date naturally fell on Dec. 25, which
had been chosen for the feast of the sol invictus,

because it was the time when the victory of

light over darkness begins to be apparent in the
lengthening of the day.
That the coincidence with the feast of the sol

invictus, or sol novus, was made use of by Chris-

tians can be illustrated from many writers. Ps.-

Ambrosius (PL xvii. 635 If. ) says

:

* Bene quodammodo sanctum hunc diem Natalis Domini
Solem Novum vulgus appellab . . . videamus igltur hie sol

noster novus quo fonte nascatur,' etc

Augustine (Serm. cxc. ; PL xxxviii. 1007) says :

* Dominus . . . et diem quo nasceretur elegit . . . Nam et

dies nativitatis ejus habet mysterium luci3 ejus . . . ideo die

natalis D. N. Jesu Christi et nox incipit perpeti detrimenta, et

dies sumere augmenta. Habeamus ergo fratres solemnem
istum diem, non sicut infideles propter hunc solem, sed propter
eum qui fecit hunc solem* ; and still more strikingly in Senn.
cclxxxvii. [PL acxxviii. 1302], on the Nativity of John the
Baptist, he says ;

* Denique quia humiliandus erat omnis homo
Ohristo, ac per hoc et Johannes ; et quod exaltandus erat Deus
homo Christus, demonstravit et dies natalis, et genera passi-

onum. Natns est Johannes hodie [June 25] : ab hodierno
minuuntur dies. Natus est Christus octavo calendas januarias

;

ab illo die crescunt dies.'

Prudentius, Hymnus VIII. Kal. Jan. (PL lix.

889), says

:

*Sol jam recurrens deserit?
Christusne terris nascitur,
Qui lucis auget tramitem?' etc.

It will, however, be noticed that all these quota-
tions are later than the institution of the feast,

and this fact rather supports the view that the
coincidence with the feast of the sol invictus was
accidental, though naturally soon made use of.

(6) The Saturnalia.—It has sometimes been
thought that Christmas was intended to replace
the Saturnalia. This is, however, very improb-
able, because the coincidence of date is not perfect,

and, in the second place, there seems to be little

evidence that Christian writers connected the two
feasts, though later many of the customs con-
nected with the Saturnalia were preserved in

connexion with Christmas (see below, Cheistmas
Customs). Epiphanius, it is true (Panar. 51),

says that the Saturnalia was held on Dec. 25 (an
inaccurate statement), but it is merely an obiter

dictum in the middle of a list of dates, and is quite
deprived of importance by the fact that in the
same passage he places the Nativity on Jan. 6.

The possible connexion between Jan. 6 and a
festival of Kore will be dealt with under Epi-
phany.

(c) The date of the Nativity as influenced by the
date of the Passion.—In his Ongines du culte
chrHien (pp. 250-4), Duchesne suggests that both
Dec. 25 and Jan. 6 can be explained as due to the
view that Christ was conceived on the same day of
the year as that on which He ultimately suffered.
These were, he thinks, the traditional dates for
the Crucifixion—April 6 and March 25. Circles
which adopted April 6 as the date of the Concep-
tion naturally chose Jan. 6 as the date of the
Nativity, and those which adopted March 25 chose
Dec. 25. This theory is, however, not adequately
borne out by facts. The de Pascha Computus, for
instance, says that the Crucifixion was Apr. 9. It
is, indeed, possible that it was held that, as Jesus

suffered on a Passover, so also He was conceived
(or bom ?) on a Passover ; for, according to the
Hippolytan cycle, the Passover fell on March 25
in the year of the world 5500.

There is also considerable evidence that March 25
was a favourite date for the Passion (so Tert. adv.
Judceos, 8 ; and in the 5th and 6th cents, there
were sects in Gaul who wished to make a fixed
feast of Easter, and always celebrated it on March
27, and Good Friday on March 25). But there is

no proof that the dating of the Nativity really
depended upon this theory, and the fact that
Christmas has always been a fixed feast seems to
be against it.

With regard to Jan. 6 there is less to be said in
favour of l5uchesne's theory. He can quote only a
Montanist sect in Asia Minor, of whom Sozomen
(HE vii. 18) says that they celebrated Easter on
April 6, because they reckoned that, since the
world was created on March 25 at the equinox,
the first full moon was a fortnight later—disagree-
ing with the usual chronology, which thought that
the moon was full at its creation. Duchesne sup-
poses that this is a remnant of a wide-spread belief,

and that, in combination with the idea that the
Conception and the Crucifixion fell on the same
day, it explains the date Jan. 6 for the Nativity.
But this does not seem satisfactory. Jan. 6 for the
Nativity is a widely spread tradition, and, if it

were really bound up with a theory that Apr. 6
was the day of the Crucifixion, one would expect
more evidence than that of an obscure Montanist
sect.

7. Conclusion.—In conclusion, it may be well to

glance back once more at the main problem of this

rather confusing mass of evidence. The problem
may be stated thus : Was the observance of Dec.
25 universally preceded by the observance of a
Feast of the Nativity on Jan. 6, or is this true
only of the East ? As was stated at the beginning,
Usener takes one side and Duchesne the other.

Duchesne's theory certainly gains in probability
from the fact that all the early Western chrono-
logical systems point to Dec. 25 (either directly or
through March 25) rather than Jan. 6. This, of

course, does not afiect the question whether there
actually was a feast, but only the date which was
likely to have been chosen, if there was one.
There is, indeed, singularly little, if any, evi-

dence in the West for Jan. 6 ; and this supports
Duchesne. Thus the question narrows itself down
to this : whether the sermon of Liberius really
implies Jan. 6 as a Feast of the Nativity or not.
If it does, Usener's theory must win; if it does
not, Duchesne's view is sufficiently supported by
the chronological arguments to have superior
claims. Further consideration is also desirable
as to the exact importance of the fact that Dec. 25
is in Rome bound up with S. Maria Maggiore, and
Jan. 6 with the older Basilica of St. Peter.

Literature. -J. Bingham, Orig. et antiq. eccle&. (18i0), hk.
XX. cap. 4 ; H. Usener, Religionsgeschichtlicke Untersttchungen
(Bonn, 1880), pt. i. ' Weihnachtsfest ; P. de Lagarde, Mittheil-
ungen, iv. (Gottingen, 1891), 241 ff., ' Altes und Neues iiber daa
Weihnachtsfest'; L. Duchesne, Origines du culte chrdtiem?
(Paris, 1902 ; Eng. tr., Christian Worship, 1903) ; G. Rietschel,
art. * Weihnachten,' in PRE^, to which reference may be made
for a very full list of older literature ; F. C. Conybeare, * The
History of Ohristmas,' in AJTh, Jan. 1899 ; S. Baumer, 'Das
Fest der Geburt des Herrn in der altchristlichen Liturgie,' in

Der Katholik, Ixx. (1890) 1-20. KjRSOPP LAKE.

CHRISTMAS CUSTOMS.—Most of the
Christmas customs now prevailing in Europe, or
recorded from former times, are not genuine Chris-
tian customs, but heathen customs which have
been absorbed or tolerated by the Church.
The cradle of Christ (prossepe), the characteristic

object of reverence in Roman Catholic churches on
Christmas Eve, is explained by Usener ('Weih-
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naohtsfest,' p. 283) as borrowed from the cult of

Adonis, the cave where the child Adonis was bom
being adopted for Christian cult by the Empress
Helena, and later (335) richly endowed by the
Emperor Constantine. But if the ' adoration in

the cave ' be a mere heathen invention, it was at
all events adopted by Christianity as early as Mt 2
(cf. Lk 2'). If not, this usage has its own origin,

and was later combined with the custom known
from the cult of Adonis.
This adoration of the cradle is the only import-

ant ceremony of the Roman Catholic Church proper
to Christmas Eve, the other parts of the vigilium,
fasting, etc., being common to all Catholic festivals.

The presbyter Alsso's treatise (dating, at the
latest, from the 15th cent., and edited in 1889 by
Usenet) on Christmas customs in Bohemia shows
ns how popular customs in later times came to be
connected with Church ceremonies and explained
as Christian symbols. The monk mentions some
explanations of these customs ' with which the
devil has inspired his children ' : e.ff. that the cus-

toms of the baking of white bread, the cutting and
distributing of apples, and the wrapping of the
fruit trees in white cloth, are to be observed in

order to ensure a lucky year and a good harvest.
Few of the Christmas customs have been conse-

crated by the Church in that or some other way ;

most of them exist outside the Church, and have
become ' holy ' to the Christian mind only through
an outward connexion with the feast days, the
majority of them falling in pre-Christian times in

those winter-days ; others of various origin have
been attracted to this greatest feast of the winter.
The Christmas feast has inherited these customs
chiefly from two sources—from Roman and from
Teutonic paganism ; we can therefore discern a
Southern and a Northern stratum underlying the
Christmas observances.
The Saturnalia in Rome provided the model for

most of the merry customs of the Christmas time.
This old Roman feast was celebrated on 17-24
December.

* The time was one of general joy and mirth. . . . During the
festival, schools were closed . . . ; no punishment was inflicted.

In place of the toga an undress garment was worn. Distinctions
of rank were laid aside ; slaves sat at table with their masters,
or were actually waited on by them, and the utmost freedom of
speech was allowed them. Gambling with dice, at other times
illegal, was now permitted and practised. All classes exchanged
gifts, the commonest being wax tapers and clay dolls. These
dolls were especially given to children ' (Frazer, EBr^ xxi. 321).

A good deal of this old Roman merriment is retained
in the carnival {q.v.): the mummery, the fancy
dress, the pointed hat (originally the hat of the
free man, which slaves were allowed to wear
during these days, now known as the ' fool's cap'),

the universal teasing and mockery, and the confetti
(formerly true grains of wheat or barley). Christ-
mas inherited the general merriment in a more
restrained form (excessive only in eating and
drinking) : games, giving of gifts (especially to
children), abundance of sweetmeats and, as more
ceremonious elements, burning of candles and
bathing before the festival. We also note that
the Christmas-time, like the Saturnalia, lasted at
least seven days.
The Northern type of Christmas customs is found

in the Teutenic Yule feast, well known from Ice-

landic sagas as well as from Greek and Latin
chronicles. Procopius (6th cent. A.D.) describes
a feast in the extreme North ('Thule'), at the
returning of the sun after an absence of forty days.
This may have been in the region of the midnight
sun. In Southern Scandinavia, as in Germany,
the festival seems to have been observed about the
winter solstice ; but we are not able to state the
actual date of the hog'gunott (as the holy night has
been called), the dates of Snorre and the sagas
being evidently influenced by the Christian calen-
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dar (Feilberg, Jul, i. 85 f.). At any rate, the feast

was celebrated in the darkest time of the year, and
at a period which was regarded as the end of the
old year or the beginning of the new.
We know from the sagas that the julblot, the

great sacrifice of midwinter, was ofi'ered ' for a good
crop ' [til gro^rar [Heimskrirujla, p. 3]),

' for the
year's luck, and for peace ' (til dra ok fri^ar
[Flateyar saga, i. 318, 8]). The hints given by the
Bohemian Alsso are on the same lines ; and the
cult of Froy [Frey], especially practised at Yule-
time, points in the same direction, Froy being the
god who bestows rain and sunshine, fertility and
growth, ' the god to be invoked for fertility and
peace' (Gylfaginning, ch. 27). The julgalli, the
pig offered to Froy on that occasion, has probably
some connexion with the fertilization of the earth ;

In later customs the (Danish) julgalt was, at all

events, a pastry baked particularly for the Christ-
mas table, the crumbs of which were put in the
earth together with the seed. Thejulnisse (Danish,
a ghost possibly of a deceased farmer, at least

wearing his garment), if not fed with porridge on
Yule night, spoils the harvest or hurts the cattle.

Several of the preaent-day games, rhymes, and
riddles at Yule-time prognosticate the events of

the year : the weather, the harvest, the prospects
of the girls, fortune and misfortune, death, etc.

Vaticinations of this kind are ordinarily the later

and attenuated form of earlier magical proceedings.
In a Danish Christmas hymn (by Grundtvig) the
angels, if kindly received in the houses, prophesy
' a good year for the seed and grains slumbering in

the field.'

Besides these rites and ideas pertaining to fer-

tility, we observe a difi'erent stratum in the Teu-
tonic Yule customs. As Yule-time is the darkest
period of the year and the end of the calendar,

it is particularly threatened by demons, especially

the demons of the air. The asgardsreid, the ' wilde
Jagd ' of the god Odin or Frigga, followed by the
valkyrias, hunting the souls, is heard in the roaring
of the storms and the passage of the birds. Odin
himself, as a Yule demon, was called Jdlnir, ' the
Lord of the Yule.' Monsters and evil spirits from
the under world roam about during these nights,

menacing and injuring human beings. A similar

monster created by the popular fancy is the Gryla,
a man-eating female demon with a long tail. In
the Christmas jokes of later times these demonic
figures seem to have been transformed into comic
ones. The ScandinavianyuZefiMA wore, until modem
times, a devilish mask and horns, although the
monster had the friendly mission of bringing gifts

to the children.

This idea of the walking of evil spirits on the
Yule nights has probably led to the adoption of a
series of customs and beliefs, not originally Teu-
tonic, which have left their stamp, nevertheless,

on the mediaeval and modern popular Christmas, viz.

in the notion of houses being haunted by the ghosts
of their former occupants. The notion is familiar

in Persia and Greece, where the deceased members
of the family were thought to visit the living ones
at a certain season—February or March—always
on intercalary days (see ANCESTOR -WORSHIP
[Iranian], i. 455). This belief has passed from
antiquity into the Roman Catholic Church, which
had the technical name mundus patet for it. 'All
Souls' Day' (2 Nov.) was the day chosen by the
Church for this cult of the dead ; but the popular
customs relating to the idea have accumulated
round Christmas-time, and seem to have changed
the whole festival into a systematic arrangement
for a good reception of the friendly guests. The
cleaning of house and stables, the slaughtering
and brewing, baking and cooking, bathing and
dressing, the burning of candles, the serving of



610 CHRONOLOGY

che supper—all the preparations of the busy time

before Christmas to the moment of departing for

church on Christmas Eve—have now an additional

purpose : when the house is left, the dead come to

visit and to scrutinize it, to see if all be in order,

and then they talce their meal from the ready table

(of. Alsso, iv. 170 f. :
' ut in noctibus veniaut dii et

comedant'), eating and drinking only the imma-
terial part of the meal. In Northern Sweden the

peasants prepare a special table for these visitors ;

and accounts of some persons who have seen the
dead on this evening in the house or in the church,
where they also have their service, are well known
in Germany and Scandinavia. The fertility of the
year is made to depend on the good reception of

the dead. In the Church hymns they sometimes
take the shape of angels, or their functions are
attributed to the angels (Feilberg, in his Danish
book Jul, has collected a large number of these
features of the Christmas festival).

The English Christmas customs are not deeply
imbued with this animistic belief, but keep more
of the traditions of the Saturnalia. As briefly

described by an English writer (in EBr^ v. 704),

the joyful character prevails :

' It waa the custom on Christmas eve, after the usual devo-
tions were over, to light large candles and throw on the hearth
a hu^e log, called the Yule Log or Christmas Block. At court,
and in the houses of the wealthy, an officer, named the Lord of
Misrule, was appointed to superintend the revels ; and in
Scotland a similar functionary used to he appointed under the
title of the Abbot of Unreason, till the year 1556, when the office

was abolished by Act of Parliament. The reign of the Lord of
Misrule began on All-Hallow eve, and lasted till Candlemas day.
The favourite pastimes over which he presided were gaming,
music, conjuring, dipping for nuts and apples, dancing, fool

plough, hot cockles, blind man's buff, etc. . . . The favourite
dishes for breakfast and supper at this season were the boar's
head with an apple or orange in the mouth and set off with rose-
mary, plum pudding, and mince pies. The houses and churches
were decked with evergreens, especially with mistletoe.*

This mistletoe is generally considered to be a rem-
nant of Celtic religion, possibly a relatively modem
revival rather than an old survival. The use of
evergreen at Christmas-time is elsewhere rather
modem. The German Weihnachtsbawm, a fir tree,

cannot be traced further back than the 17th cent.,

and it was not in general use before the end of the
18th. In Scandinavia, where it is now quite as
frequent as in Germany, it was unknown until the
hegmning of the 19th cent. ; about the end of the
same century it was carried to France by German
famUies. Probably it was adopted at first through
analogy with the Maienhaum.
The etymology ot the word 'Yule' is not clear, and its

original meaning is therefore very uncertain. Falk and Torp
(fitymol. Ordbog, 1903) adduce Old Norse j6l (neut. plur.)

;

Anglo-Sax. geohlh)ol, giol l^jehwla and ''je(g)wla] ; Indo-Germ.
*jegelOy akin to Lat. joeus (from jogo-)\ later (and through
the German), Fr. joli, Eng. ' jolly,' Ital. giulivo. Uhlenbeck
iEtymol. WoH&rbuch der Sanskritsprac?i6, art. 'Yaic') has a
more distant derivation from Skr. ^/yaio, 'to invite' (invitation
of guests or of ghosts [?]).

Cf. also preceding article.

LTTERATtTRis.—P. Cassel, Ws.ihnacht&n, Urspriinge, BrduchCf
u. Aberglauben, Berlin, 1861; A. Tille, Die Geschichte der
deutsch^n Weihiiacht, Leipaig, 1893, and art. in Die Woche,
Christmas number, 1900; VV. Mannhardt, Weihnachtsblilten
in Sitte und Sage, Berlin, 1864, Der Baumktdtus der Germanen,
Berlin, 1876 ; H. Usener, ' Das Weihnachtsfest,' ' Ohristlicher
Festbrauch ' (Religionsgesch. Unter&iuihungen, i.-ii.), Bonn, 1889

;

F. HofTmann, Nachkldnge altgsrm. Qotterglaubens im Leben u.
\m Diehten des deut. Volkes, Hanover, 1888

; J. Sepp, Religion
der alien Deutschen und ihr Fortbestand in Volkssagen, Av/-
ziigen, und Festbrduchen, Munich, 1890 ; N. F. Feilberg:, Jul,
AUesjaeles-tiden, hedensk, kristen Jule/est, i.-ii., Copenhagen,
1904-1905

; J. Brand and H. Ellis, Pop. Antiq., London, 1902,
p. 467 fl.; A. Olrik, art. 'Fester,' in Salmonsen's Nordiske
Konversationslexikon, vi. ; Falk and Torp, Etymol. Ordbog,
1903, art. • Julebuk.' Edv. LEHMANN.

CHRONOLOGY.—Chronology determines the
time of the occurrence of past events in terms of the
periodic movements of some of the heavenly bodies ;

as, for example, the day and the year, the former
being the length of time the earth takes to make a
complete revolution on its axis, and the latter the

time it takes to complete its annual circuit round
the sun. In order to make these mathematically
precise units available for human chronology, it

was indispensable to fix some starting-point, gene-
rally some momentous event in the history of a
people, from which the dates of subsequent events
were to be measured in so many days, or years, or

centuries, or cycles. The working of this method
in historical times may be illustrated by the phrases
Anno Domini, Anno Urbis Conditm, the former
being the commencement of the Christian era, now
used throughout Christendom, and the latter the
year from which the Romans dated their recorded
transactions. In this way the occurrence, recur-
rence, and succession of events are investigated
and arranged, not only in the order of their chrono-
logical sequence, but with precise relationship to

a fixed landmark in the stream of time. But, as
this method is applicable only to the historic period,

it became necessary to devise some other means of

computing time, if it was desired to have any know-
ledge of what took place on the globe prior to the
later stages of human civilization.

For the materials on which this new departure in
chronological research is founded we are indebted
to the science of Geology. The first significant

step towards success was the recognition of the
importance of superposition among the stratified

beds of sedimentary rocks, the lower strata being
necessarily older than those above them. A careful
comparison of the heterogeneous objects contained
in these beds has now led to such astounding
results, that geologists are enabled to lay down, as

it were on a chart, the progressive modifications
which have taken place in the flora and fauna of

bygone ages, as well as many of the concomitant
physical changes which the world has undergone.
The manner in which these correlated results come
under the standards of mathematical chronology
will be described when we come to discuss the
details of the system.
As above defined, these two chronological systems

naturally fall to be classed asA bsolute and Relative
Chronology ; and we shall now proceed to examine
their respective materials with sufficient fullness to

give a general idea of their value as bringing to

our knowledge memorials of the past history of

man and his civilization.

i. Absolute chronology.—There can be little

doubt that the earliest chronological units to

attract the attention of mankind were the day, the
year, the month, and the seasons ; but, as the preser-

vation of any records implies a certain knowledge
of the art of calculating the periodic movements
of the earth and the moon, it is evident that human
sociology had made considerable progress before
the year and day had been adopted as regular
standards for the measurement of time. Indeed,
it would have been almost impossible to transmit
the memory of past transactions, with any degree
of accuracy before the invention of letters and of

the art of writing, so that the overlap between
evanescent traditions and the development of his-

torical records forms a wide borderland almost
impermeable to Absolute Chronology, and made
accessible to it only after much recondite research.

I. The solar day is the time that elapses between
the sun's leaving the meridian and his return to it,

and hence, owing to the obliquity of the eclif)tic,

the length of the day is continually varying.
Moreover, the regular alternation of light and
darkness, heat and cold, during the period produces
a marked elfect on the whole of the organic world.

Not only mankind, but even some of the higher
animals, regulate their actions in full confidence in

the recurrence of its normal changes. In Britain

and some other European countries, the day is

reckoned to begin at midnight ; but among the
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ancients it becan either at sunrise or at sunset. The
Romans called the period between sunrise and sun-

set the natural day, and divided it into 12 hor(B

;

but, since this interval varied from day to day, it is

obvious that the Roman hour was correspondingly
atfected. The division of the day into 24 hours
of equal length dates, however, from a very early
period.

2. The cycle of 7 days, known as a week, was
used by Hindus, Assyrians, Babylonians, and other
Eastern peoples ; and among the Jews the seventh
day had a special religious significance assigned to

it (see Sabbath). The close approximation of 7
days to a quarter of the lunar month may have
suggested the origin of this period in social life,

but it is regarded by the priestly writer of Gn 2*

(of. Ex 20") as a memorial of the story of the crea-

tion of the world. The days of the week were first

named after the seven heavenly bodies then known,
viz. Saturn, Juppiter, Mars, Venus, Mercury, the
sun, and the moon ; but, as now written in the
English language, four of these names have been
transformed into the Germanic equivalents of the
Latin divinities which they respectively represent.

3. The moon, owing to her appreciable motion
in the heavens and the variable phases of her
illuminated surface, must have been an object of

human interest at all times. As a unit of time,
she has also played a conspicuous part by her
monthly revolutions round the earth. Each revolu-

tion, counting from one new moon to the next,
constitutes a lunar or synodic month, and measures
29 days, 12 hrs., 44 min., and 3 seconds.

4. The exact length of the year is the period
which elapses between the sun's leaving either
tropic and his return to the same position. This
is called the tropical, or solar, year, and compre-
hends the twelve calendar months, as well as a
complete rotation of the four seasons. Its mean
length is 365 days, 5 hrs., 48 min., and 51' 6 sec;
ana it is generally considered as beginning on
1st January and ending on 31st December. In
earlier times, however, its duration was variously
estimated. At first 12 lunar months were sup-
posed to be a near enough approach to the course
of the seasons ; but, being short by 11 days of the
solar year, the discrepancy soon became apparent,
and the 11 days had to be somehow distributed
among the 12 lunar months. The Egyptians, who
were early acquainted with the solar year, divided
each lunar month into 30 days, and added 5 sup-
plementary days at the end of the 12th month.
The Jewish year consisted of 12 lunar months, a
thirteenth month being from time to time added so
as to make it, so far, correspond with the seasons
and the solar year. The Greeks and Romans also

adopted the 12 lunar months as the main divisions

of the year, and had various artificial methods for

adjudicating among them the surplus days neces-
sary to make up the length of the solar year. The
confusion thus caused in the social chronology of
these classic countries continued till Julius Caesar
introduced the Julian Calendar, which assigned to
the year 365 days, with a leap-year every fourth
year. The first Julian year commenced with 1st

Jan. 46 B.C.

It will be observed that the addition of a day
every 4 years to the month of February was 11
minutes and a few seconds each year in excess of

what was requisite to complete the solar year.
This increment, being scarcely appreciable in a
man's lifetime, remained undisturbed until it

amounted, in A.D. 1582, to 10 complete days. By
this time the discrepancy was causing great dis-

location among the Church festivals, and hence
Pope Gregory XIII., after careful study of the
problem, undertook to rectify this anomalous state
of affairs. Observing that in 1582 the vernal

eguinox fell 10 days earlier (11th March) than it

did at the Council of Nice (2l8t March, A.D. 326),
he decided to reduce the year by 10 days. Accord-
ingly it was ordained that the then 5th of Oct. 1582
should be called the 15th. To prevent the recur-

rence of similar errors in future, it was further
ordained that every 100th year should not be
counted a leap-year, excepting, however, eveiy
fourth hundredth, commencing with the year 2000.

As a consequence of these prospective adjustments,
it is calculated that the difference between the civil

and the solar year will not amount to a day in 5000
years. Roman Catholic nations in general at once
accepted the Gregorian Calendar, but it was not
till after A.D. 1700 that the Germans and other
Protestant nations adopted the New Style, as it

was then called. In 1751 an Act was passed in

England for adjusting the year in accordance with
the Gregorian Calendar, by which time the differ-

ence amounted to 11 days. In the few countries,
like Russia, in which the Old Style is still in
vogue, it is now necessary to add 13 days to the
day of their month in order to bring it into line

with current European chronology.
The time at which the year began also varied

among the different peoples of antiquity, some

—

Egyptians, Assyrians, Persians, and others—dating
it from the autumnal equinox, while the Greeks,
up to the time of Meton (432 B.C.), dated their year
from the winter solstice. The Jewish civil year
began at the autumnal equinox, but their sacred
year was reckoned from the vernal equinox. The
Romans were the first to count the year from the
1st of January, but it was a considerable time later

before the otner European nations followed their
example. In France it was adopted in 1563, in

Scotland in 1600, and in England in 1752. Previous
to the complete adoption of this mode of reckoning
there was much uncertainty as to the commence-
ment of the year, the most common date being the
25th of Marcn, as was the case with the ecclesiasti-

cal year.

5. Another chronological point with regard to
which old-world nationalities differed was the

beginning of their respective eras. Thus the
Greeks dated their current events from the first

Olympiad, i.e. the first celebration of the famous
games at which the victor's name was recorded

—

a date which is generally taken to correspond with
the year 776 B.C. From historical records we
know that this era continued in use till the 304th
Olympiad, i.e. A.D. 440. Among the Romans it

was the date of the foundation of their capital (753
B.C.) from which they counted their years. The
Babylonians reckoned their years according to the
era of Nabonassar (747 B.C.). When, however,
different nationalities began and ceased to count
according to their respective eras is not easUy
determined with certainty.

The Christian era is supposed to begin with the
year in which Christ was bom, but there are differ-

ent opinions held as to the precise date of that
event^ This era appears to have been first intro-

duced into Italy in the 6th cent., and to have
extended into Gaul and Britain about the close of

the 8th century. Its author (Dionysius Exiguus)
adopted the day of the Annunciation (the 25th
March) as the commencement of the first year—

a

mode of reckoning which, as we have seen, was
long prevalent in European countries.

6. The duration of time was sometimes defined

in terms of so many summers or winters ; and
Herodotus makes mention of a generation as a
recognized chronological unit in his day. The
custom of counting years from special Saints' days,

1 It is generally held that the birth of Christ took place from
4 to 6 years eariier than our present system implies {i.e. i«

6 or 4 B.C.).
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or from the beginning of the reign of some famous
king, increased the confusion of the chronological

materials of the proto-historic period, and adds to

the difficulty of deciphering absolutely correct

dates from those which can be regarded as such
only within a small margin of possible error. The
fact that the day and the year are not aliquot parts

of each other is t\xo fons et origo mab of many
of the perplexing intricacies of early historical

chronology.
The Biblical account of the time which elapsed

from the creation of Adam to the birth of Christ
varies in a hopelessly irreconcilable fashion in

different versions of the Scriptures. The Hebrew
text assigns 4000 years to it, while the Septuagint
reckons it at 6000 years.

Gabriel de Mortillet (in Diet, des Sciences anthro-
pol.) tabulates the various estimates of the dura-
tion of this period by no less than 32 different

authorities, from which it appears that the highest
was 6984 years, and the lowest 3784 years— a
difference of 3200 years.

ii. Relative chronology.—As already stated, this

method deals, in the first place, only with the
sequence of events, leaving their absolute antiquity
to De determined from the collateral phenomena
with which they were associated.

1. Among the multifarious contents of sediment-
ary rocks from which much of the evidential
materials in this department of chronology are
derived, /omZi are the most important in supply-
ing data for the interpretation of the history of

the organic world. Mere sports of fortuitous cir-

cumstances, fossils were not intended either to

instruct mankind or to be a permanent record of

the forms of life in past ages. Yet such they have
become in the hands of homo sapiens. A shell, a
tooth, a petrified bone, or even the impression of

an object long since disintegrated, often suffices to
reveal the characteristics of genera and species

now extinct. Throughout the seons during which
the ever - changing manifestations of life have
flourished on the globe, these footprints on the
sands of time disclose the same story of successive
scenes of organic life, each rising to higher ideals

than its predecessor. New species were constantly
appearing on the stage of existence, while others
were hustled off in a relentless death struggle with
their more highly equipped successors.

2. It is scarcely necessary to particularize the
chronological problems suggested by the operations
of wind, waves, running streams, etc., in excavating
rocks and transporting the materials to distant
localities. No one can help philosophizing on the
stujjendous results produced by such apparently
trivial causes when operating for long ages. The
gorge through which the river Niagara flows be-
tween the Falls and Queenstown, a distance of 7
miles, is believed by the most competent geologists
to have been excavated by the disintegrating
power of the water, facilitated in a portion of its

course by some favourable conditions of the lower
strata. Starting at the cliff at Queenstown, the
waterfall has gradually receded to its present site.

Now it is clear that, if we know the rate at which
this recession is going on, we can approximately
ascertain how long it has taken to excavate the
entire gorge—a time which Sir Charles Lyell has
estimated at 35,000 years.

3. But, however interesting these geolo^cal pro-
blems may be from an academic point of view, it is

only when the stray works ofman become blended
with them, as, e.g. , when commingled with the con-
tents of stratified beds of aqueous deposits, or with
the gradually accumulated debris of caves and
other inhabited sites of early man, that they claim
the attention of anthropolo^ts, on account of the
number of well - founded chronological inferences

to which they give rise. The products of man's
hands, as disclosed by his progressive mechanical
skill, have special characteristics by which they
can be recognized in aU their evolutionary stages,

and are thus brought under the touchstone of

Absolute Chronology. Fortunately, these past
phases of civilization are not entirely obliterated,

as, here and there, they have left traces behind
them in the form of relics which, like instantaneona
photos of shifting scenes, give glimpses of the
past history of nations which can never again re-

appear on the stage of life. A combination of cir-

cumstances which would evolve a style of art that
could be mistaken for that of any of the old world
civilizations of Egypt, Assyria, Babylonia, or

Greece would be as improbable as the re-appearance
of extinct animals among the world's fauna of the
future. Thus all the relics of the past have labels

afiixed to them which are legible to the initiated.

The following stratigraphical sequence from
below upwards, the result of the ordinary laws of

Nature, nas been noted in the valley of the Forth,
namely, estuary mud and clay, the decayed remains
of a forest, a thick growth of peat, and, finally,

cultivated land—this last change being due to the
removal of the peat by human agency towards the
close of the 18th century. Dunng the process of

removing this peat, some bronze vessels of pre-

Roman types, a corduroy road of cut logs, supposed
to have been constructed by the Romans, and the
broken trunks of trees with their roots still in
situ (one of which showed 314 rings or years'

growth), were found on the surface of the under-
lying clay. Also embedded in this clay, but in

different localities and at different times, were
the skeletons of over a dozen whales, and as-

sociated with some of them were a few perforated

deer-horn implements. The surface of these clays

is now from 20 to 25 feet above present sea level

{PESE, vol. XXV. p. 242 ff. ).

The circumstances in which these evidences of

man's hand were intermingled with nature's opera-

tions leave no possibility of doubt that the land
formerly under water has been raised 24 feet at

least since the school of whales became stranded
on the bed of the shallow firth which then extended
for many miles to the west of Stirling ; that man
was contemporary with the cetacean catastrophe

and even attacked the stranded animals with deer-

horn implements ; that, in consequence of the land
upheaval, a portion of the raised sea-beach became
the habitat of a great forest in which the oak pre-

dominated ; that this forest was in full growth dur-

ing the occupation of the district by the Romans

;

and that, subsequently, the trees succumbed to the

inroads of growmg peat, which, towards the end of

the 18th cent., amounted to a thickness of 8 feet.

The Swiss antiquaries have occasionally at-

tempted to deduce evidence of the age of their

habitations lacustres by an investigation of the

collateral changes which have taken place in the

environment since they ceased to be inhabited.

The materials for a chionologieal problem of this

kind were found at the upper end of the lake of

Neuchatel, which the present writer has thus

recorded

:

* At the foot of Mount Chamblon, rather more than a mile from
the lake (Ifeuohitel) and not far from Yverdom, there are some
deposits which the peasants have been in the habit of utilizing

as fuel. Here in two spots, according to Mr. Rochat, the peat-

cutters are reported to have met with piles and transverse

beams with mortices. The tops of the piles were 6 to 10 feet

below the surface. A flint arrow-head, two stone celtB of

serpentine, and a bronze bracelet were found in one of these

bogs ; and hence Messrs. Troyon and Rochat consider that

there was a palafltte here—a supposition which involves the

theory that tie lake formerly extended to the locality. Nor
is this theory without some evidence in support of it, as the

amount of iibris brought down by the Thielle is very great
On the supposition that the Roman city of Eborodunum,
the ruins of which are now 2600 feet from the present shore.
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was built on the lake In the 4th cent.. Mr. Troyon calculates

that the water of the lake would have been aa far back as the
Bite of the palafltte about fifteen ceiituriee before the Christian
era ' {Lake DweUinga of Europe, 1800, p. 59).

4. Occasionally the rotation of the seasons has
its traces stereotyped in the book of time so pro-

nouncedly that they become legible, long after-

wards, in terms of the ordinary units of Absolute
Chronology. Thus trees growing in temperate
regions have their age recorded in their structure
by the well-known concentric circles, or annual
^owths. The horns of some animals also give
similar indications of age. Such facts coming on
the field of archseology are often utilized as giving
evidence of sequence. Thus, a forest of great trees

growing over a tumulus, or a kitchen midden,
proves that any archaeological remains found on
excavating these sites are older than the trees.

Again, some rivers, such as the Nile, which are
subject to yearly inundations, leave behind them,
each season, a thin layer of mud, from which it is

manifest that the thickness of the accumulated
layers in a given area is equivalent to the number
of years which have passed since the inundations
began to flow over that particular area.

Jl propos of the above statement, we may here note the
well-known attempt of Horner to interpret the chronological
significance of the intercalation of the works of man with the
sedimentary deposits of the Delta of the Nile. As the result
of excavations carried out at the statue of Ramses 11. at Mem-
phis in 1860, Horner ascertained that 9 feet 4 inches of mud
accumulated since that monument had been erected, i.e. at the
rate of 3J inches in the century. He then dug several shafts in
the vicinity of the statue ; and in one of them, at a depth of 39
feet, he found a fragment of pottery which, according to the
above rate of the increase of mud, would indicate the presence
of man in the NUe valley some 13,000 years ago. In the light of
recent archGeological investigations in Egypt, this inference is

by no means improbable, as Flinders Petrie dates the Neolithic
Period in that country as far back as 7000 b.o. (see Philos.
Transaus. 1856-68).

£. Anthropological researches have developed
two well-denned lines on which chronological in-

vestigations may be profitably conducted, both of

which start from the attainment by man of the
erect attitude. The evidential materials to be
gathered from these different sources consist, in

the one case, of some fragments of a few skeletons
of former races, which, by some fortuitous circum-
stances, have hitherto resisted the disintegrating
forces of nature; and, in the other, of a number
of man's handicraft works, which, being largely
made of such endurable substance as flint, are
abundantly met with. The successive modifica-
tions which these respective materials have under-
gone during the lapse of many ages, though different

in kind, are found to bear a decided ratio to the pro-
gress ofhuman intelligence. Thus, taking thehuman
skull at the starting-point of humanity as compar-
able with that of one of the higher apes, we know,
from its fossil remains, thatduringtheonward march
of time it has undergone some striking changes,
both in form and in capacity, before reaching the
normal type of modem civilized races. Simi-
larly, the artificial products of man's hands show
a steady improvement in type, technicjue, and effi-

ciency, commensurate withnis mechanical skill and
power of applying it to utilitarian purposes. Stray
objects of both these categories are not unfrequently
associated in the same place, thus proving their

contemporaneity, as was the case in the Grotte de
Spy, in Belgium, where two human skeletons, the
skulls of which were of a peculiarly low type, were
found associated with flint implements of the earli-

est known forms used by Palseolithic cave-men of
Europe (Archives de Biologie de Gand, 1886).

Of the many arguments advanced in support of
the great antiquity of man, perhaps the most
convincing is that founded by Niiesch on the con-
tents of the rock -shelter of Schweizersbild, in
Switzerland. This locality seems to have been a
constant rendezvous for bands of roving hunters

from the Palseolithic period down to the Bronze age.

Niiesch, the explorer of the shelter, has expressed
the opinion, founded on the relative thickness of

the deposits and the character of the fauna repre-

sented in them, that the antiquity of its earliest

human relics cannot be less than 20,000 years. The
present writer has elsewhere epitomized the nature
of the evidence on which this conclusion was based,
as follows

:

* According to Professor Nehring, who has made a special
study of the animals now inhabiting the arctic and sub-arotio
regions, those characteristic of the former are—liand-Iemmlng,
Obi-lemming, arctic fox, mountain hare, reindeer, and musk-ox.
With these are frequently associated a number of animals of
migratory habits, such as northern vole, water-rat, glutton,
ermine, little weasel, wolf, fox, and bear. Now the extraordi-
nary fact was brought out, that, of these fourteen species, only
the Obi-lemming and the musk-ox were unrepresented in the
lowest relic-bed of the Schweizersbild. The latter was, however,
found in the lUbria of the Kesslerloch cave in the vicinity. It
appears that the Band-lemming {Myodes torquatus) and the
arctic fox are the most persistent animals of the arctic fauna, so
that the presence of the bones of these two animals in the debris
of this rock-shelter was alone sufficient to prove that the climate
of the period was of an arctic character. In the upper portion
of this deposit, relics of new animals, indicating a change to a
sub-arctic climate, began to appear, and had their greatest
development in the next succeeding layer.

The result of careful analysis of the contents of the other
deposits showed that this arctic fauna became ultimately dis-

placed by the true forest fauna of the Neolithic period. Among
the newcomers were the badger, wild cat, hare, Urus, Boa
tongi/ronSy goat, and sheep ; while, of those represented in the
Palaeolithic deposit, a large number was absent. Thus both the
arctic and sub-arctic fauna had given way to a forest fauna, and,
synchronous with these changes, the Palseolithic hunters and
reindeer vanished from the district' {PRSE, vol. xxv. p. 98).

In the above chronological problem the natural
phenomena, which stand in correlation with 20,000
years, consist of a complete transformation of an
arctic climate with its characteristic flora and
fauna to a temperate climate with the forest fauna
of Neolithic times.

6. The application of astronomical science to the
imravelling of the mysteries of the Megalithic
monuments of pre-historic times is a promising
innovation on the field of Relative Chronology.
It was first stated by Sir John Herschel, in 1839,
that the angle at which the entrance to the Great
Pyramid slopes is such that, at the time of con-
struction, one looking directly from the bottom of

the long entrance could see a bright star of Draco
on the meridian, and so near the true North Pole
that it would be regarded as such. Accepting the
correctness of this supposition, it is calculated
that the date of construction of the Pyramid was
3440 B.C.

Recently Sir Norman Lockyer has made an effort

to ascertain the date of Stonehenge by applying to

it the same astronomical data which he and Pen-
rose had used with 'sun-temples' in Greece and
Egypt. On the hypothesis that Stonehenge was a
sun-temple, and that its builders were in the habit
of laying out the summer solstice for religious pur-
poses by placing one or two monoliths in line with
the altar and the rising sun, the antiquity of this

mysterious monument becomes a mere astronomical
problem, the solution of which, however, is con-

ditional on the materials still present in the ruins
being capable of supplying the necessary correct

data. It is interesting to state that, from the
recent measurements and calculations of Sir Nor-
man Lockyer, the date of the construction of

Stonehenge is announced to be 1680 B.C., with
-I- 200 years as a possible margin of error (see

Eionehenge and other British Stone Monuments
Astronomically considered, London, 1906).

The above sketch is merely intended to serve
as a general exposition of the chronological methods
hitherto adopted in elucidating the past. Once the
student gets among materials anterior to the use
of coins and well - authenticated historical docu-
ments, he has to depend largely on supplementary

I methods of investigation. It is therefore deemed
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unnecessary in this article to go beyond general
principles, as the descriptive details of the chrono-
logical methods and different eras prevalent among
foreign nations, ancient and modem, will be more
appropriately discussed in snch articles as Calen-
dar, Stars, Time, etc. Robert Munro.

CHRYSIPPUS.—Zeno, Cleanthes, Chrysippus
—this was the order of succession among the early
Presidents of the Stoic school. Yet Chrysippus
(282-209 B.C.) is usually regarded as the second
founder of the school, according to the saying,
' Had there been no Chrysippus, there would have
been no Stoa.' This, however, must not be taken
too literally. For, on the one hand, the distinctive
doctrines of Stoicism originated with Zeno; and,
on the other hand, the contributions made by
Cleanthes, on the lines of these fundamental
doctrines, were neither few nor unimportant.
What gives to Chrysippus his jieculiar place is the
fact that he was the dialectician in cuief of the
school—the redoubtable debater, aggressive and
nntiring, whose keenness, versatility, and acnte-
ness, defensively and offensively applied, as well as
his genius in formulating and systematizing, won
for the school a fame that it never lost. Moreover,
by his fondness for arguing both 'against' and
' for ' a position, he stimulated opponents (such as
Cameades) to active thinking, and furnished them
in part with material for their adverse criticism.

Of the life of Chrysippus not much is known.
The son of ApoUonius, ne was bom somewhere
about 282 B.C., perhaps at Tarsus, but more likely
at Soli, in Cilicia. He was small in stature. On
doubtful authority, his original occupation is said
to have been that of a racer. Coming to Athens,
at a date unknown, he attached himself as a pupil
to Cleanthes, and threw himself eagerly into tne
study of the Stoic system, becoming ultimately, on
the death of Cleanthes, the head of the school.

His reputation for learning among his contem-
poraries was very great. He was noted for
intellectual audacity and self-confidence ; and his
reliance on his own abUity was shown, among
other things, in the repeated request that he is

represented as making to Cleanthes, ' Give me the
prmciples, and I will find the proofs for myself.'
He was extremely active as a controversialist,
breaking a lance with Diodorus the Megaric over
the question of the possible and the necessary in
judgments ; arguing with the Academics on the
attainability of truth, and with the Epicureans on
the structure of the Universe and the nature and
standard of morality ; and, while he defended and
elaborated the Stoic cosmology and theory of know-
ledge, he developed the science of Logic (taken
over, in the first instance, from Aristotle) in various
directions, and, in his dialectical zeal, revelled in
formal reasoning to an extent and in a manner
that might have dismayed even a mediaeval Doctor.
His writings were voluminous (more than 705, it is

said) ; but, if we may trust Diogenes Laertius, they
were not particularly original.

hn contrasting him with Epicurus, Diog. LaSrt. says that the
works of Epicurus, also very many in number, were char-
acterized by the fact that they were independent productions,
emanations from his own brain {olxeitf £vi'a/xei), containing no
extracts or quotations from other writers, whereas tlie worlds of
Chrysippus were made up in great part of citations from other
authors. ApoUodorus, 'the Athenian,' puts it even more
strongly. ' For,' says he, ' if one should take away from the
books of Chrysippus all the matter furnished by others, liis

paper would be leh empty ' (Diog. Laert. vii. 8).

This is clearly a prejudiced and exaggerated char-
acterization, and must be received with caution.
From what we know from other sources, we must
credit Chrysippus with genuine originality, and
must accept him as a dialectical force of an
exceptional order. There is general consent, how-
ever, that he was diffuse and obscure in his

utterances and extremely careless in his style, and
that his repetitions and appeals to authority were
tedious. But that does not imply that he was not
a man of really subtle and penetrating genius;
and it is undoubted that he came to exercise a
commanding authority over others. His subtlety
is widely attested (see, e.g., Cicero, de Nat. Dear.,
passim) ; and Epictetns, among others, bears
testimony to his unique authority (Diss. L 17,

Enchir. 49), whUe Horace (Sat. II. iii. 44) pays him
the compliment of designating Stoicism ' the school
and sect of Chrysippus (Chrysippi porticua et grex).

If, moreover, we look at the later Stoical writers,

such as Seneca, we find that their allusions to and

?
[notations from Chrysippus far outnumber those
rom other Stoic masters. There is no doubt that,

in the Stoic school itself and among the various
philosophic sects of ancient Greece and Rome, the
name of Chrysippus was one to conjure with. Even
the fact that his opponent Cameades, of the New
Academy, could frankly admit that ' had there

been no Chrysippus, there would have been no me,'

bespeaks his supreme influence ; and it is further

significant that, when writers like Plutarch, Galen,
and Alexander the Aphrodisian wish to attack
Stoicism, it is Chrysippus that they choose as their

chief adversary.
I. Log^ic.—Great as was the dialectical skill of

Chrysippus, and outstanding as was his work in

developing and elaborating the Stoic Logic, his

intellectual subtlety was liable to be perverted in

two separate directions—fancifulness and juggling
with words.
We see an example of the first of these in many of hii

allegorical interpretations of Greek mythology, the flimsiness

of which was acknowledged even by representatives of the
Stoic sect itself. Seneca, for instance, in his (Ze Benejiciis (i. S),

speaking of Chrysippus's allegorizing of the three Graces in

relation to benefits, says that he ' fills nis book with these tollies,

so that he speaks exceedingly little about the reason of giving

and receiving and restoring a benefit ; nor does he graft the

fables on to his discourse, but, on the contrary, grafts the
discourse on to the fables.' And, immediately after, he excuses
his temerity in criticizing Chrysippus, on the plea that ' Chry-
sippus is an exceedingly great man, but a Greek, and Ms
subtlety is very tenuous and blunted, and is apt to turn round
upon itself ; and, even when he seems to give effective treat-

ment of anything, he pricks but does not penetrate (purigit,

non per/oraty
On the other hand, Chrysippus was not above quibbling and

sophistic reasoning. Like the other Greeks of the time, he
delighted in intellectual puzzles (' the Heap,' ' the Liar,' etc)
and in verbal conceits. Thus, for example, he reasoned: 'if

you say anytiiing, it comes through your mouth ; but you say
*' a waggon " ; therefore, a waggon comes through your mouth

'

(Diog. Laert. vii. 11). Much else of the same kind seems to
have amused his fancy or exercised his ingenuity.

Nevertheless, Chrysippus made his mark in

Formal Logic. He analyzed speech, he contri-

buted to the doctrine of Definition and the
handling of names or terms, he treated judgments
or propositions in all their forms in great detail,

he expended much energy in refuting (his opponents
said, excogitating) fallacies, and in syllogistic

reasoning he had the peculiarity of regarding the

hypothetical syllogism as the fimdamental type of

inference.

In that part of Logic known as Theory of Know-
ledge, he worked with no little distinction, placing

the criterion of truth in sense-perception and
common notions (atir8ri<ris and TrpiXjj^is), and especi-

ally emphasizing the assent of the mind (ffvyKari-

9ei7ts) as a leading factor in objective perception.

With the name of Chrysippus is closely associated

the Stoic doctrine of the Categories. This is an
attempt to face the metaphysical question of the

nature of Reality, and it is considerably different

from the doctrine of Aristotle. Beginning with
Being (ri 6y) or Something (rl), it went on to

consider how this was determined. It must be
taken as the permanent substratum or basis (ivoKtl-

/levoi') of essential qualities (tA irotiSi'), and, thua

viewed, is implicated in changing states (r4 riSt
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(xov), and, consequently, in varied relations (t4

rp6s Ti Ti2t ix'"')- There are thus not ten categories,

as with Aristotle, but only four—viz. (1) subject

orsubstratum ; (2) qualities (essential)
; (3) the non-

essential qualities belonging to the object taken in

itself, designated ' manner of being
'

; and (4) the

other group of non-essential qualities, those quali-

ties that the object possesses through its relation

to other objects. Moreover, these four categories

ars liOt, like the ten of Aristotle, an enumeration
of svmma genera each of co-ordinate value with
the others, but are arranged in a definite scheme,
or graded system, in the relations of super-ordina-

tion and subordination, the order being a point
of great importance, ' the second presupposing
and attaching to the first ; the third presupposing
and attaching to the first, plus the second ; the
fourth presupposing and attaching to the first,

plus the second and [the] third ' (Grote, Aristotle,'

p. 102).

2. Physics.—Here, too, Chrysippus was no mere
echo. Like his predecessors, he was particularly

insistent on the subordination of Physics to Ethics;
and he occupied himself greatly with the exposition
and analysis of the Universe, and such subtle tojiics

as motion, time, and space. But, while adhering
to the Materialism that characterized the Stoic

school, he toned down the crude doctrine of his

master Cleanthes, which maintained that, in sense-

perception, the action of the object on the mind of

the percipient was by means of actual dints, like

that of a seal upon wax. He regarded the process

as one of qualitative change or mental modification
{iTepoiu(TK fvx^;). Again, he was a doughty
npholder of the doctrine of Fate, which seemed to
follow from the reign of law which characterized
Nature ; and he identified Fate (elfiapiUvri) with
Providence (7rp6i'o(o), holding that ' whatever is in

accordance with providence is also fated, and,
reversely, whatever is in accordance with fate also

comes under providence.' He argued bravely, and
in many ways, for the existence of God.
One of 'his favourite arguments was a peculiar modiflcatioD of

the cosmological proof, or argument from causality—viz. *lf

there is anything that man cannot produce, the being who
produces it is better than man. But man cannot produce the
things that are in the world—the heavenly bodies, etc. He,
therefore, who produces them is man's superior. But who is

there that is superior to man, except it be Godf Therefore,
God is ' (Oioero, dt Nat. Dear. m. x. 26).

His conception of Cause was that of the Stoics

fenerally—viz. efficiency or productive agency

;

nt, in handling Fate, and in the interests of

human responsibility—that is, with a view to
rescuing the freedom of the will from necessity
—he made a distinction between causes that are
' complete and principal ' (perfects et principales)
and causes that are simply 'accessory and
proximate' {adjuvantes et proximce). Aid he
maintained that, when we say that all things
happen by Fate, the meaning is that they happen
not from antecedent causes of the complete and
principal kind, but from accessory and proximate
causes (Cicero, de Fato, xviii.).

In this connexion, he used the particularly suggestive illus-

tration of a cylinder or a top. A cylinder, when set moving,
has its own peculiar motion ; but it needs to be moved from
without. The proximate cause is this extrinsic impetus ; but
that does not determine how the cylinder shall continue its

motion. This latter is specific to the cylinder itself, on account
of its form. So with the will of man. It is not independent of
pre-existent causes, but these do not determine it—they only
put it in action ; the result is dependent on its own specific
nature—on the man's character.

On the principle of natural causation, also, he was
a strenuous npnolder of divination; and on this

built a further proof of the existence of Gktd. If

God is (he reasoned). He must have the power of
prediction in divination, through omens, etc.

;

and if, as matter of fact, we find that such pre-
diction takes place, then God is. It needs only a
slight adaptation to modem notions to apply this

to Scripture prophecy or to any accredited mani-
festation of the Deity to men. He had a view of

his own, too, regarding the future existence of the
individual soul. According to hira, only the soula
of the wise have immortality, and their immortality
is not unending life, but duration till the Great
Conflagration.

3. Ethics.—Stalwart logician though he was,
Chrysippus gave the chief place in the Stoic scheme
of the sciences to Ethics ; in other words. Ethics
was to him, as to Zeno and Cleanthes, the supreme
and all-important science ; and Logic and Phyaica,
great in themselves, were only subsidiary. Accord-
ingly, he interpreted the fundamental Stoic
formula, ' Live agreeably to nature,' in relation
indeed to the Whole or Universe, but also with a
special reference to human nature. ' Our individual
natures,' he said, ' are all parts of universal nature.
Wherefore, the chief good is to live in accordance
with nature, which is the same thing as in

accordance with one's own nature and with the
universal nature' (Diog. Laert. vii. sect. 53).

Now, human nature is, in its very essence, ethical.

So Socrates had taught, and Chrysippus accepted
it. Ethics, therefore, with Chrysippus, has a
psychological foundation, and it runs up into
Metaphysics and Theology. Man is akin to the
Divine, emanating from tne primal fire or ether,

which, though material, is the embodiment of

reason ; and he should comport himself accordingly.
He has freedom, and this freedom consists in

emancipation from irrational desires (lust, riches,

position in life, domination, and so forth), and in

subjecting the will to the reason. On this account
Chrysippus laid the greatest stress on the worth
and dignity of the individual man, and on hia

power of will ; and, as the passions or emotions
(irdflij) are the disturbing element in right judg-
ment, he gave a particularly full handling of the
emotions on the basis of psychology. On the
subject of Virtue, he peremptorily refused to allow
pleasure to have anything to do in determining
its value; virtue is self-sufficing, and needs no
extraneous reward. This, however, did not prevent
him from realizing that practice and habit are
necessary to render virtue perfect in the individual
—in other words, that there is such a thing as
moral progress (rpoKinHi), and that character has to
be built up. This was a point that later Stoicism
fully developed ; and, indeed, a good many of what
are often regarded as the later ethical distinctions

of Stoicism are to be found, in germ at least, in

Chrysippus.
Nobly did Chrysippus wrestle with the problem

of evil (pain and sin) in the world, and he reached
the luminous conclusion that evil is good in disguise,

that it is the condition and the means of moral
progress, and is ultimately conducive to the best

:

joy and sorrow, pleasure and pain, adversity and
prosperity, are parts of one harmonious whole, and
each has its existence thereby justified.

This he expressed in a notable figure, by comparing evil with
the coarse jest in the comedy. Such a jest is not to be com-
mended on its own account, but it has a function in its spedal
Betting and improves the piece as a whole. * So, too, you may
criticize evil regarded by itself, yet allow that, taken with all

else, it has its use ' (Plutarch, adv. Stoic. 14).

He saw, moreover, that the perfection of the
Universe (a dogma in the Stoic teaching) was not
incompatible with the drawbacks and incon-

veniences that we find in Nature. On the con-

trary, Nature aims at producing things beautiful,

as well as things useful, and, therefore, certain

consequences of an inconvenient kind must follow.

Take, for instance, the human head (Aulus Qellius, Noct. Att.

vl. 1, 8f.). As the head is necessarily constructed of small
and delicate bones, nothing can prevent its being liable to

be easily broken. That is out a 'byproduct' (leara iropuo-

\ov6ritrtv, per sequellas quaedam necessarias), incident on the
material used and the end to be served.
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Teleology and Optimism were both articles in his

creed. But he had the Stoic dislike (the dislike, at

least, of the early Greek Stoics, who were markedly
under the influence of Cynicism) of conventionality
in Ethics. And so, without fear, he pushed the
Stoic doctrine of ' indifferent ' things {&5idipopa) to

its extreme logical conclusion. Theoretically/, he
saw no reason why people should not marry their
mothers, or their daughters, or their sons ; or why
they should not turn cannibals.
In himself, Chrysippus is typical of Stoical

individualism. His self-confidence, his sturdy
independence, his arrogancy even, and his high
ethical ideal showed his appreciation of the worth
of the individual soul and the need of aiming at
personal perfection. Yet such individualism was
not incompatible with altruism and an appreciation
of social duties. On the contrary, it is only in a
social atmosphere, and by having respect to the
interests and welfare of others, that the individual
can secure his own interests and develop himself.
Society, Chrysippus would allow, must nourish and
protect the individual, but it must not swamp him :

it demands his services, but it cannot coerce his
will. Hence, Chrysippus stands forth as a robust
ethicist of the early Stoic type—self-contained and
rugged ; unimpassioned, straightforward, con-
temptuous of compromise and of half measures.
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CHRYSOSTOM. — See Antiochene The-
ology.

CHTHONIAN DEITIES.—See Eaeth-gods.

CHUHRAS.—The Chuhras of the Panjab and
Central India (known also as Lai Begis, followers
of Lai Beg [see below]) were, until a comparatively
late period, an unnoticed race ; but the fact that
many of them are becoming Christians has made
them better knovm, and created an interest in
their history and religion. It was observed by
Ibbetson, in the Panjab Census Eeports, that the
religion of the Chuhras is nearer Christianity in
vts principles than any other religion in India.
Briefly, these principles are as follows :

—

There is one God ; sin is a reality, man is sinful

;

ohere is a High Priest, who is also a Mediator, to
whom they pray ; sacrifice is part of the worship
of God ; the spirit of man at death returns to God ;

'.here will be a resurrection of the body ; there Avill

be a day of judgment ; there are angels, and there
are evil spirits ; there is heaven, and there is hell.

The Chuhras have no temple, but only a dome-
shaped mound of earth facing the east, in which
there are niches for lamps that are lighted by way
of worship. When a shrine is made to Bala Shah,
their Mediator, it is consecrated by peculiar rites.

They dig a hole in the ground, and in it place a
gold knife, a sUver knife, a copper knife, the head
of a sacrificed goat, and a coco-nut, all bound up in

IJ yard of red cloth. Having levelled the ground,
they make an altar of mud, in which are formed
three niches for lamps. These lamps are filled

vfith oil, lighted, and placed in the niches, after
which the goat's flesh is cooked and eaten, part
being distributed to the poor. A cAeto ( = disciple,

or gydnl, i.e. one versed in mysterious lore) per-

forms the priestly function, but they all partake
together. On Thursdays they worship at this

shrine. The order of the ceremonies is as follows

:

A basket of cakes, made of flour, butter, and sugar,
is placed on the altar. The sacrifice of a fowl, a
goat, or an ox is offered at some distance from the
shrine ; and melted butter and sweet-smelling
gums, such as camphor, are burned. This is called

horn. This done, the priest sprinkles the people
with whey, to signify refreshment, and with water
also from a cup he sprinkles them for blessing.

Five pice, which are placed in the melted butter,

become the priest's portion. The people stand
before the shrine, while the priest recites in PanjabI
some such rhythmic invocation as the following

:

• O God, O God 1

God's will be done f

May the gift of the band avert evil I

May He have mercy on all

!

We call on the One True Name,
Ibe Great Sbah Bala.

At Thy door there is supply tor aU.

What did they use in the first age t

Standards ot gold.
Cushions of gold.
Horses of gold,

Cloth of gold,

Shops ot gold.

Vessels ot gold I

When the great and bountiful Lord comes mounted,
Bring the keys, and open the door ot the temple

;

Behold the face of the true Lord !

If the Master come not to the rites.

They are not complete, O believers.

Say, believers. All are saved.'

The congregation say, ' Amen !

'

In this manner the silver, copper, and earthen
ages are celebrated. The praise of Bala is next
recited. He is described as one who, before the
world was created, adored the Name of God, untU
he issued forth as a teacher of mankind. Now his

flag, his red flag, flies high in heaven between both
worlds, and they pray to him : ' For the sake of

thy son Bal BambriK, have pity on the black
race.'

Again the congregation say ' Amen !
' and they

seat themselves. The incense is then burned, and
the sweet cake, with the flesh of the sacrifice, is

distributed and eaten. Some is set apart for the
dogs and the crows.

They are now ready to sing, to the accompani-
ment of drum and cymbal, the Attributes of Grod.

In these the creation of man is described :

' Praise God, the true Original, who sat

On waters dark, contemplative. He first

Of yielding clay, with care and wondrous art

As sculptor wise, began to mould the face

And features, form and limbs, of Adam. There
The image lay aU lifeless still, without
Or sense or motion, when to the entrance door
Of this new mansion God led up the soul.

The voice of God said, " Enter.'' *' Nay, I will

Not enter there," the soul cried fearfully,
*' In house so dark I will not, cannot live."

He said, " A promise I do make—a day
Will come when I will set thee free, and take
Thee to Myself again." Thus urged, the soul

Obedient entered.'

In due course one of the four sons of BrahmS,
who had become incarnate, bearing away a dead
cow, becomes thereby impure, and is excommuni-
cated, with the promise that in the fourth age he
will be restored to caste. The name of this fourth

son, Jhaumpra, seems to be one of a series of names
given to incarnate priests or teachers, and BalA,
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one of them, is described as having come from
heaven for the sake of religion. He performed
miracles, obtained gifts from heaven for his fol-

lowers, including the heavenly inheritance, and
instituted the rites of religion. One of the hymns
contains the following

:

' He comes to the world, the tenth incarnation.
Then only shall we worship rightly the name of the Lord.'

In the closing prayer God is thus addressed :

' I hang on Thy Name as a child on the breast.
Creator of all, none dandled Thee. Thou hast never been

nursed.
Thou hadst neither sister nor brother, neither father nor

mother.
The angels of God will come and break man's skull with a

hanimer.l
The future is written—what can father or mother do?
None has escaped death. But the One Name of God Is

True, Omnipresent.
In Thy house there is no want.'

Their assurance of the resurrection ia embodied
In those hynms that are recited on such occasions,

eg.:
* O worship Him at day dawn, who made the herbs and

flowers,

Who waters field and greenwood with soft refreshing
showers.

His garden blooms with roses, the gardener's wife is glad

:

Around her burst the new buds, the bowers with leaves are
clad.

Within this pleasant garden, a royal mansion stands,
The lamp that lights its hall was not placed by human

hands

:

A soul within appearing begins to sport and play,

As any happy child would on summer holiday.
But see, the house is darkened, the soul has taken flight

To God, who takes account of the deeds of sense and sight

;

Alone, a homeless wanderer, she now is doomed to roam.
But at the resurrection the Lord will bring her home.
The body clad but sparely in garments poor and thin
Goes forth alike unfriended to wait the tomb within :

But that day fast approaches when God will souls recall.

There will be glad reunion, and God will keep us all.'

The dosing words of the prayer are

:

' O Bali Shah Nuri,
For the sake of thy son, Eal Bambnk,
Have mercy on the dark race.
Sadde Kuk tere agge
Teri Kiik dhur Dargahe,
Our cry is to thee,
Thy cry reaches the presence of God.
Amen.'

Their High Priest and Mediator is known by
various names—Bala Shah, Lai Beg, Balmik, etc.

Enough has been said to show the nature of the
religion of this people. They have shrines, re-

ligious rites, and superstitions, making up such a
form of religion as one might expect in a down-
trodden and long-oppressed race, surrounded by
the votaries of other faiths. In their hymns they
freely compare their faith with the Hindu and
Muhammadan religions, and claim pre-eminence
for their own.
They bury their dead. The body is dressed and

placed in the side of the tomb, in a receptacle care-
fully cut out, and is not laid in the bottom of the
grave. The shoulder is placed towards the north
star, and the feet to the east. Mourning for the
dead is extremely and sadly impressive, one woman
chanting the dirge and the other women following
her, while they beat forehead and breast with their
hands in time to the dirge. Nothing could be
sadder. They wail

:

* Night has fallen in the forest.

Go not unto that darkness
Whence there is no returning.

Let us take the Name of God,
He is worshipped everywhere.

God's angel of death comes,
And calls a man from the world.
Bring cold water.
The sleeping man must be bathed.

In the grave he is shown bis real house.
That was not your real house, my friend.
This where you are now placed is your dwelling-place.'

1 Wben a Hindu is buried, the skull is broken to free the
spirit.

For a woman we have the plaint

:

' 1 saw thee first in the marriage palanquin ;

Go homo now, thy time has come.

The cotton skeins are left in the basket,
The cotton is forsaken beside the spinning wh6«L
In scanty dress, wife of the marriage bracelet.

Thou host gone from the house.'

It is probable that, as the Chuhras are rapidly
passing into the Christian Church, their religion
will speedily be a thing of the past, but from what
they at present believe it will be seen that they
have been indeed like a child crying in the dark,
stretching their hands out to God.
LrrgRATtmE.—R. C. Temple, Legend! of th» Punjab, vol. li

London, 1884 ; Panjdb Census Reports of 1881, 1891, and 1901 i

The Indian Antiquary, Bombay, 1907.

John W. Youngson.
CHURCH.— I. Origin and application of the

word.—In slightly modified forms the word
' church ' is common to all the Germanic tongues.
Some early forms, like the O.H.G. chirihha,
suggest a derivation from KvpiaKdv, ' belonging to
the Lord,' 'the Lord's house.' Had the word
' church ' entered through Ulfilas or any Christian
teacher, that origin from a mere popular name for

the Christian edifice would be mcomprehensible.
The source must then have been ^KfcXrjtrfa—the
word sanctioned by long and universal usage as
the name of the Christian society. So it was in

all the Latin and, through them, all the Celtic

tongues. But, if it be true that the word ' church '

appeared in the Germanic speech in the 5th or
possibly the 4th cent., i.e. before Christianity
itself, it is easy to understand how the pagan
German seized on the name for the building he
robbed, rather than on the name for the fellowship
he did not appreciate. Moreover, these marauders
were much more likely to have picked up a word
from the common speech like KvpiaKif, than a word
with high ecclesiastical associations like iKK\r!<rla.

In addition to its original sense of ' the Lord's
house,' ' church' is now employed for the service,

as ' to attend church
' ; the clerical profession, as

' to enter the church ' ; the Church of Rome or of

England in particular ; the body of the Christian
people, either in one local community, or in the
world at large ; or it may be an ideal conception
embracing only true believers, either on earth
on^ or also in heaven.
The associations of the word are still more

perplexing than the meanings. It is only necessary
to recall phrases like 'Church and State' or
' Church and Chapel ' to understand why Hort
should feel compelled to avoid it altogether and
speak of the Christian Ecclesia. For nis special

purpose that method was defensible, but a general
discussion should not shun the task of banishing
vagueness and prejudice from common terms.
Yet, as usage, not etymology, determines the
meaning of words, we are concerned with the
term ' church ' chiefly as the equivalent of ecclesia.

Ever since the Genevan revisers introduced ' church'
in place of ' congregation, '

' church ' means primarily
the Christian society, and that is the subject with
which we have to deal.

iKK\7](rla and avvayorf^, soon to embody all the
diflerences between Judaism and Christianity, were
originally so nearly synonymous that in the LXX
both were used to tr. Heb. qahdl (Nu 16' avvayuy^,

Dt 31^" {KK\rja-ta). From Deut. onwards awayuyfi
is almost always used for ' edhah, and iKKkTiala for

qahal. In Ja 2^* awwyijyyii is used for the ordinary
gathering of the Christians for worship, whereas
in Rev 2» and 3' (cf. 2^ and 3') iKKKriHa is quite
definitely applied to the Christian assembly, and
cvvayoyy^ to the Jewish.
This might seem to indicate that the chief

reason why ecclesia came to be applied to the
Christian community was that synagoge wa»
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i^

appropriated for the Jewish. But ecclesia was
already the more ideal conception. Synagoge was
only the local community, the visible congregation

;

the ecclesia was the ideal congregation of Israel.

Schiirer {OJV^ ii. 433) oaya :
' o-urayo)/^ expressea only an

empirical state of things, while «*cKAi)(n'a expresses at the same
time a dogmatic judgment of worth.' Sohm (Eirchenreckt,

1892, i. 16 ff.) finds that there was also a difference of tone in

the use of eKKAijo-ta compared with iyopti or utjvoSo^, even in

classical usage, while in later usage it stands for an assembly
of the people as a whole, were it only in tumult. Still another
cause for the preference of ecclesia is suggested by Wellhausen
'Evang. Matt., 1904, p. 84): 'The original Aramaic word
•'nishta was applied to the Jewish as well as to the Christian

community. The Palestinian Christians never made any
distinction, but used it equally for Church and Synagogue.
... In Greek tKKATjo-ta is the more distinguished word, and it

may be that the Jews of the Diaspora had already preferred it

to trvfayuy^, which had assumed a more limited and local sense,

such as it did not have in the LXX. The Christiana used it

exclusively. The etj'mology according to which the c/ckAtjtoi

are the eKAexTot may have been before their minds.'

In Gal I''' we find St. Paul speaking of ' the
churches of Judaea which were in Christ,' as if

the Jewish communities also might be churches.
The expression ' all the churches of Christ salute

you' (Ro 16'"), Hort interprets as all the Jewish
Christian churches. It is much more probable,
however, that here Paul means all the churches of

Corinth, from which he was writing. In that case

he does not use the descriptive title to distinguish
the churches of the Christ from other kinds of

churches ; but, with the saying ' Is Christ divided?'
still in his mind, he would show that he had
persuaded all the sections to distinguish themselves
no longer as of Paul or ApoUos or Cephas. When
he speaks of persecuting the Church, though it was
the Church of Judsea, he no longer says, ' of

Christ,' \>i\i in both passages (1 Co 15', Gal 1'')

'the Church of God. Here probably, as Hort
suggests, there is a reminiscence of Ps 74^, and
therefore a conscious appropriation of the OT
conception of the congregation which God had
purchased of old. That Paul should have appro-
priated it for the church in connexion with his

poignant sorrow for having persecuted it may
indicate the personal experience which gave such
intensity to his sense of the unity of all Chris-
tians.

Though we have the means of tracing only Paul's
usage, he could not have been impressed by the
conception had he not found it already existing in

the Church. This is confirmed by Peter's speeches.

From the beginning we find the Christians
conceiving themselves as the body of the elect

who, though then obscure and oppressed, were to

be manifested with Christ at His glorious appear-
ing.

A summary of all the uses of the term ecclesia in

the NT is given by Hort (Ecclesia, 1897, p. 119).

This freedom of use does not, however, indicate
either vague or varied meaning. It shows rather
that ' church ' stood for one comprehensive idea
which could have many special applications. The
word was not first applied to the local communities
and then extended to embrace the whole, but stood
for the NT Israel, and was meant to assert that
the essence of the whole was in every part.

Wherever two or three were gathered together,
there the Church was in all its power and dignity,
in all the promise of the Kingdom of God, and in
possession of the blessings of that Kingdom.

'

1 The credit of emphasizing this truth is due to Sohm :
' The

faith of the Christian sees in every Christian assembly gathered
in the Spirit, the whole of Christianity, the people of God, the
total community. On that ground every assembly of Christians,
whether small or great, which met in the name of the Lord,
was called ecclesia, a national assembly of the NT Israel ' (op.
cU. 16-22). Kattenbusch approves, and adds :

' The words in
Mt 1820 " for where two or three," etc., was valid everywhere
and of the whole Church. The xpitrrds is the head of the aia^i.a,

and this <rwjua is the eKKAijo-ia. 'The use of the plural €«(cAi)a-tot
is to be compared with the use o{ TrveviiaTa, as in 1 Co 1432 " the
spirits of the prophets," though there was only one irfevfia.

2. The founding of the Church.—The com-
munity which regarded itself as the true Israel

naturally made much of its OT foundations.

Though the Apostles could not hand down all the

preparation for understanding Christianity which
came to them from Judaism, they handed on their

reverence for the OT, so that, in the struggle

with Gnosticism, respect for the OT revelation

became a mark of the Church. This preparation
consisted of two things : (1) Through the failure

of national ideals, the old conception of racial

unity among the Jews was slowly transformed
into a religious bond. This religious conception,

begun by the earliest prophets, was developed by
the Exile, and finally reacned its highest develop-

ment among the Hellenistic Jews of the time of

our Lord, to whom Hebrew had become a sacred
tongue and Jerusalem a religious capital. (2) There
was the development of a conception of God and
of salvation which could not be confined to any
merely external or national institution. At no
time was the Jewish religion more nearly universal

in its outlook or more missionary in its activities

than in the time of our Lord ; never was it nearer
passing from the stage of a national creed into a
Church.' To this spiritual preparation, not to the
institutions of Judaism, Jesus linked His work

;

and the fact that Christianity was enabled to

become a Church, while Judaism failed, was due
primarily to the still more spiritual conceptions of

God and of salvation which He brought into the
world. That, in this sense of being its inspiration,

Jesus created the Church cannot be questioned.
It is, however, denied that He founded it in any
other sense. That He ever founded it as an
organization or even contemplated the continuance
of His work in a permanent society is denied on
three grounds: (1) that no authentic record of

such a foundation exists in the Gospels ; (2) thai

His relation to His nation was such that He could
not have contemplated a religious society apart
from it ; (3) that His eschatologieal expectations
were such that He could not have thought there

was time or use for such an institution.

(1) That there is no authentic record of such a
foundation.^Everything having to do with the
Church as an actually existing society in the life-

time of Jesus is found in Mt., and is conspicu-
ously absent from all the other Gospels. The word
(KKXriffla appears only in Mt 16'' and 18". The final

commission in Mt 28"'- is much more general in Lk
24*"- and Jn 20-^'-. The parables which speak of a

mixed society (Mt 13"- " 22'"-), in so far as they
appear in the other Gospels, have a difl'erent

application. The night, when in Mt 13" tares are
sown, is in Mk i" the time when the seed springs.

The good and bad in Mt 22'" are in Lk 14^^' the
poor, halt, maimed, and blind—moral wrecks but
genuine converts. When Mt 16" and 18" are
accepted as genuine, the word ecclesia is interpreted
simply as ' community,' ideally in the former and
loually in the latter,' and more frequently all these
sayings are regarded as having been modified
under the stress of a situation in which the Church
was still looked on as the society of the Kingdom
of God, but in actual fact was becoming very unlike
it. On neither view do we find any ground for

believing that Jesus founded a society with a
mixed membership and governed by officers having
external authority. This does not, however,
determine that Jesus was not aware of the impulse
Kach local community is an exKATio-ia, not a mere irvvayttiyn,

because it is a representation of Che whole ' (Apostol. Si/tn^l,
190O, ii. 692).

1 BouBset's Rel. des Jttdentums^ (1906) develops this idea in

detail.
a Beyschlag (NT Theol., Eng. tr., 1896, i. 162) and Hort

(Ecclesia, p. 9) take this view. Holtzmann (JfT Theol., 1897,

i. 212), Wellhausen (Evang. Matt. 93), and others deny th«
authenticity of both sayings.
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He gave His followers to the creation, in some form,
of a separate society.

(2) Christ's relation to the nation.—Had Jesus, as

Gore maintains, all along had in view the founda-
tion of the Church, and had His whole training
of His disciples been to make them into the stable

nucleus of this society, a society which He marked
off by appointing for it solemn ceremonies, with a
Divine sanction attached to its legislative decisions,

with a hierarchy to keep it one, holy, and catholic,

there could never have been any doubt from the
first about its separateness from Judaism. Apart
from the fact that nothing but the insistence of

Paul and the leadings of Providence made the
disciples recognize this separateness at all, the
argument that Jesus regarded Himself as not sent
but unto the lost sheep of the house of Israel

(Mt 15") is quite unanswerable against such a
founding of the Church.

Yet, if Jesus did not deliberately separate either

Himself or His followers from Judaism, it is equally
true that He deliberately created a spirit which
He could not fail to see would go its own road.
In Mk. we can even trace the stages of a growing
alienation (1" 2"'-^- ^s-as 7i-» loa-» 1228-«).' The
leading impulse from which this discontent sprang
is apparent in all the Gospels. Primarily it was
our Lord's doctrine of the heavenly Father as
concerned with man as man, with the toiler, the
outcast, the alien ; the doctrine of salvation as
acceptance of the Father's rule in His might, in

the midst of the common life He has appointed.
This involved a break with the old institution
because its services were such as condemned the
poor and the alien to a lower religious level and
moral dependence, and because, having no relation
to the common human need of God and the common
human duty of seeing God in our daily life and
our fellow-men, its requirements were as inadequate
morally as they were burdensome ceremonially.
When in the end He was charged with having
said, ' I will destroy this temple that is made with
hands, and in three days I will build another made
without hands ' (Mk 14^), whether He actually
said it or not, it expresses exactly what happened ;

and surely He could not have been blinder than
His foes to the consequences of His work. More-
over, what could He mean by the saying, which all

the Synoptic Gospels record, that new wine must
be put in new bottles {Mt 9", Mk 2", Lk 6^"-), if

not that His gospel was likely to embody itself in

new forms ? His task was to inspire with the new
spirit and to commit the form it should take, as

He ever committed all things of the morrow, to

His heavenly Father.

(3) The relation ^the Church to the apocalyptic
expectation of the Kingdom of God is a large and
at present a burning question. In our Lord's
lifetime, we are told, men expected not a Church,
but the immediate appearing of the Kingdom of

God, so that not Jesus but the belief in the
resurrection created the Church.'

{a) It is argued that Jesus regarded the King-
dom as so near that nothing was needed to fill up
the interval. He is supposed to have lived in a
tense state of expectation that God would im-
mediately bring the present world-order to an end,
and at the close to have held a sacred meal with
His disciples as a seal of their reunion forthwith in

the Kingdom which His sufferingswere to introduce.
But in Mk 13''" we have a discourse, with every
mark of genuineness, in which Jesus deprecates the
expectation of a near end held by His disciples,

warns them against false prophets, pictures them
a.8 a sufficiently visible company to be persecuted,

1 See an interesting discussion of this point in BitBchl's ETiSt.

itr altkath. Eimhe', 1857, § 1.

' Weiss. Die Schriflm des NT, 1907, i. 344.

declares that the gospel must first be preached to

all nations, and promises salvation only to those
who endure to the end. Moreover, tense apoca-
lyptic expectation is not in the least degree the
mark of teaching which is full of story and interest

in men.
(6) It is argued that the introduction of the King-

dom is conceived by Jesus as so entirely a work
of God that there could be no place for any society
either to introduce it or to prepare for it. This
point is far more important. The principles of the
apocalyptic school of interpretation ' are that the
a])ocalyptic sayings in the Gospels are the most
fundamental and reliable. But tne elements in the
Gospels which authenticate themselves are the
quietness and leisure of mind and the true spiritual

penetration of Jesus. These things no one was
capable of inventing for Him ; whereas the ascrip-

tion of crude apocalyptic ideas, which many of His
followers certainly held, any of them was equal to.

Therefore, if the spiritual and apocalyptic ideas in

the Gospels are contradictory, it cannot be the
apocalyptic which are the more reliable. There is,

however, a vital and fundamental truth of Chris-
tianity underlying the eschatological view, to
which nothing of its spirituality needs to be
sacrificed. There is a sense in which, to use
Schweitzer's clumsy formula, ' the affirmative can
issue only from the superimposed negation.' The
victory over the world consists in being prepared
to lose it, the blessed use of life in being poor in

spirit, the possession of our souls in the judgment
of ourselves as sinners and in self-surrender. Jesus
founded His Church for the precise purpose of

living under the conception that life is not good in

itself, but good only wnen we overcome it through
faith in a rule which God Himself will introduce.
In short. He founded it as the society of the King-
dom of God.
Jesus did not, with the Catholic theologians,

identify the Kingdom of God with the Church, or,

vnth modem theologians since Schleiermacher,
with the progressive amelioration of humanity.
The Kingdom is, as Loisy expresses it, the realiza-

tion of perfect happiness in perfect justice, and of

immortality in holiness. The Gospel is not only
the restoration of the individual soul to the love of

the Father ; it is also the assurance that this love

will one day have its perfect manifestation. Many
passages, scarcely to be interpreted as metaphorical,
indicate that this belief had a setting in accord
with the expectations of the time, but the propor-
tion of things is wholly inverted when this is put
first and the Fatherhood of God and the salvation
of His children are put second. The Kingdom of

God is present in Jesus Himself, so that the sons
of the bride-chamber cannot but rejoice (Mt Q",

Mk 219, Lk 5") ; and the whole NT is a witness to

the amazing strength and joyfulness which sprang
from contact with His spirit. Thus the Kingdom
of God was something which needed to be prepared
for, yet eoiild not be accomplished by any prepara-
tion ; something present now, yet in the end a
regeneration solely by the finger of God. Cf. also

art. Kingdom of God.
Precisely this conception created the Church and

determined its ideal. It rests on the conviction
that the true Divine order is ever ready to break
into the world, if men will only suffer it to break
into their hearts. It is the society of those who
already reahze the blessings of the Bjngdojn of
God in their hearts—pardon, grace, joy—aqd are

so sure that it will come in fullness that they can
live as if it actually were come, and so can
disregard the whole question of visible power,

1 Schweitzer (Von Reimarus zu Wrede, 1906, Eng. tr. The
Quest of the Historical Jesus, 1910) gives a full historical account
of the apocalyptic interpretation.
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organize themselves wholly on the basis of love,

and leave all issues with God.
The founding of this society took place of itself.

Only too soon the feeling of a corporation arose

(Mk S"). Not with the organization but with the

spirit of His society was Jesus occupied. His
followers were to be a sufficiently visible body in

the world to be hated, and to stand for something
so manifestly contrary to the received order as to

be everywhere persecuted. Yet thejr were to stand
also for something so deep-rooted in the human
heart that souls prepared for them^ God would be
found In the least likely places. The society was
not to be exclusive (Mk 9'"), but was to esteem every
kindness, to guard the weak, not to fear sacrifices,

and, above all, it must avoid personal claims
(Mk gss-™). Service was to be the only title to

authority, and the sole mark of authority was to be
yet humbler service (Mk Q"*). In Mt 238"" the
whole type of authority by which other societies

were ruled was forbidden, "it was a society of souls
made one, and equal by all being taught of God.
The Apostles, therefore, so far from being a

hierarchy in germ, were called ' disciples ' because
Jesus appointed them to be with Him (Mk 3",

Lk 22^), and 'apostles' as envoys in connexion
with a special mission (Mk 3"). If there was any
official title, it was ' the Twelve,' and the only
suggestion of office even in it is in the passage
which speaks of their judging the twelve tribes of

Israel (Mt 19=», Lk 22»). Whether the passage is

symbolical, or apocalyptic, or a mixture of both,
it is used not to justify a claim to authority, but
to require the renunciation of it. In Mt. it is

followed by a parable requiring them to give a
place equal to themselves to later comers ; in Lk.
it comes in in connexion with the requirement to
be unlike those who exercise political power, and
with the Master's own example of being One who
serves. The Last Supper is interpreted in Lk. by
connecting with it the strife about who should be
greatest, and in Jn. \>j the washing of the disciples'

feet. The symbolism is in the act, not the materials,
and it says the same thing about the true order of

the Church. It is, in accordance with our Lord's
constant method, a parable in double form, with
some deepening of meaning in the second member.
Both forms speak of His sufferings and the King-
dom of God. It is the final embodiment of the
contrasts in the Sermon on the Mount, in which
the poor in spirit inherit the Kingdom of God. It

speaKs of the power to lose one's life for His sake
and the gospels, and to find it again in fellowship
and joy and peace. Instead of being a rite which
turns the officers of the Church into sacrificing

priests, it seals all Christ's followers into an
equal fellowship, wherein the cross, the direct op-
posite of all human power and authority, was the
one source of might and dominion. This spirit,

and not any ecclesiastical supremacy. He impressed
upon His Church with the most solemn words and
deeds.

3. The Apostolic conception of the Church.—It
is of the first importance to know how those who
received this conception from Jesus proceeded to
put it into practice. What He actually left behind
Him was a society in which no one counted any-
thing that he possessed his o^vn, and which occupied
itself with prayer, fellowship in the breaking of
bread, and evangelizing. This was the first un-
contaminated attempt to realize the spirit of One
who had a common purse with His disciples, to
whom privilege was only a call to humility in
service, who found the religious sphere in the
common life amid common men, and who made
love to God and man the sole law of His Kingdom.
The persistence of this spirit appears in the total
absence of ritual precept in any of the Apostolic

writings, and the unfailing fervour with which
they urge charity, brotherly kindness, and love.

From that spirit the idea of the unity of the
Church as one universal body drew its power, and
from that it also followed that the bond was not
sought in any form of subjection of one person to

another, or of one community to another.
If the Church was not created, it was at least

continued, by the belief in the Resurrection.
Believers were thereby made conscious that the
power of the world to come was working in the
present world-order. By having the sense of a
direct relation to God through the spirit of Jesus,
they were set free from fear of the Law and all

other fears. They were ' saints '—not meaning
morally perfect or even morally advanced, but
spiritual in the sense of being related to God and
wrought upon by His Spirit. The Apostolic
doctrine of the Church is that it consists entirely

of saints so understood. They are the spiritual

who judge all things (1 Co 2''). Yet this most
personal possession, this direct regard to God and
refusal to be judged of any man, is the secret of all

unity, for there is only one Spirit and only one
Head. Because Paul can say ' the head of every
man is Christ ' (1 Co 11'), he can also say that ' we,
who are many, are one body in Christ ' (Ro 12°)

;

and Peter can speak of ' a spiritual house ' because
through the Lord it is composed of ' living stones,'

of 'a holy priesthood' (1 P 2°), and, still more
strongly, of ' a royal priesthood ' (2').

Our Lord must have chosen the Apostles very
badly if they did not, especially at the beginning,
prove themselves in some sense leaders, and if they
were not prepared in any crisis to assume responsi-

bility and face danger ; but He must have cnosen
them equally badly for His purpose, if they used
this position to make themselves a dominant class

withm the fellowship. What we find is that, as
they had had special opportunities, they were in a
special sense witnesses ; that they made suggestions,
but from the first submitted them to the community
(rd tXtjOos) ; that one of their earliest suggestions
involved the surrender of the power of the purse ;

that they were soon content to be witnesses and
missionaries to the scattered gatherings of Chris-

tians throughout Palestine ; and that presently the
Church entered upon new tasks without any Apos-
tolic suggestion at all. Soon we fail to trace any
corporate Apostolic influence, and find only the
personal influence of two or three of them. Even
these Paul speaks of as persons whose actions are
not at all guaranteed by their office (Gal 2^), and to

whom he would not for a moment surrender ' the
liberty which we have in Christ Jesus.' Finally,

we find them making an arrangement which
deposed them for ever from any universal authority
they may ever have exercised collectively or in-

dividually, because it withdrew from their influence

the whole Gentile community.
The supreme work of the Apostles was to main-

tain the spirit of humility which was the real bond
of the Church, and it was in this task that Peter
was truly chief. He no longer girded himself and
walked whither he would, but stretched forth his

hand for others to gird him (Jn 21'^). If we judge
from 1 Co 3^^ he even accepted Paul's rebuke in

Christian humility. That, and not any authority
of office, was the power which overcame every
barrier of race and language, of caste and religious

prejudice, and which made all believers feel them-
selves one in Christ Jesus. Nor was Paul different.

He says of himself: 'Not that we have lordship

over your faith, but are helpers of your joy : for

by faith [i.e. your individual faith] ye stand'

(2 Co 1"). He expects submission for the common
good, but it is only such as he himself renders

(2 Th 3'"°). Nothing could be more impressive
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than the absence of any appeal to external authority
—to his own authority, to the authority of the
Apostles or of Apostolic tradition, to the rule of

elders or bishops, to anything indeed but the spirit

of love—in the crisis about which he writes in

1 Cor., when both the unity and the purity of the
Church were at stake. What he ordains in the
Church is only an appeal to weigh well what others
have found good (1 Co 10'°). He might come with
a rod, but it is not of ecclesiastical discipline. It

is only the opposite of love and a spirit of meek-
ness (4^'). Finally, he closed his appeal with the
great lyric on love (ch. 13), the only final solution

he pretends to offer. Whatsoever office may have
been in the Apostolic Church, it was always sub-

ordinate to that ideal.

Just as little was there any official subordination
of one community to another. In many cases the
local community could have been nothing but the
meeting of the two or three in private houses.

Even in Jerusalem the elders seem to have met in

the house of James (Ac 21"), which probably means
that they had no public meeting-place. The
Christians at Ephesus definitely withdrew from
the synagogue to the school of Tyrannus (Ac 19'),

but probably even there the church did not long
contmue to exist as one congregation in one place.

From Corinth, Paul sends the greetings of 'all

the churches of Christ' (Ro 16''), and they were
sufficiently different in type to wish to call them-
selves by diflerent names ( 1 Co 1"). This freedom
of assembly and indefiniteneas of organization we
find Ignatius still combating in the beginning of

the 2nd century.^

All the assemblies, however, were to walk Kari.

riiv vap&Sacnv (2 Th 3'), which was not a body of

doctrine, but a type of Christian conduct. They
followed common customs (1 Co 11'* 14*^). Ko com-
munity was to proceed as if Christianity had begun
with it or were to end with it (1 Co 14^). The
ministry of the Word, Baptism, and the Eucharist
existed in all churches, and all ascribed them to the
appointment of the Lord. This ministry depended
not on appointment to office, but on the recognition

by the congregation of a charisma (y.^) ; and this

gift was not for the edification of the local commun-
ity only, but for the whole Church, valid where-
soever it was recognized. It was fundamentally a
prophetic office, a power to make known God's
will, and, therefore, was truly the foundation of

the Church. The eldership seems to have been
a more definitely official appointment, as it ap-
parently belonged not to individual gatherings, but
to the whole Christianity of a place. * It may have
had its origin in the very attempt to maintain
unity of spirit and co-operation when actual

unity of fellowship became impossible. The local

church could thereby take common action, and
give expression to their sense of interest in one
another and in the whole body of Christ. Fellow-
ship by writing and travelling, mutual help,

consultation, and regard for each other's opinion
characterized all the Christian assemblies. Yet the
only relation between two Churches which we have
any means of tracing—that between Jerusalem and
Antioch—shows how little it was official. The
Church at Antioch was anxious to carry the Church
at Jerusalem with it (Ac 15^), and was overjoyed
at the sympathy received from the mother Church
(v."), but it is equally evident that the younger
society had no intention of being overruled by the
older (Gal 2'). Moreover, the very fact that Paul
continued to seek an understanding with the

1 ad Magn. 4, ad Epk. 20, etc.
2 This is most certain regarding the Church of Jerusalem

(Ac llM 154 etc.) ; but we can hardly suppose that there
continued to be only one society, as there was one eldership, in
Ephesus (Ac 201') and Philippi (Ph li). This important tact no
one known to the present writer has made any u&« of.

Cliurch at Jerusalem shows that he did not regard
it as claiming the rights of a metropolitan Church
to direct the policy of its inferiors.

The Apostolic Church was thus wholly compacted
in brotherhood and at the same time profoundly
individual. That combination was made possibla
by a gospel which was at once the most personal
of all possessions and the mightiest force to break
down self-regard. This sense of having pardon
and grace, inward peace and future hope, marked
the Church off from the world, and yet made it

a power in the world. What Paul says of the
Jew who is a Jew inwardly (Ro 2^), and of the
Gentiles who have the law written in their hearts
(v."), shows that there was no such exclusive view
as nulla salus extra ecclesiam, but there was a glad
sense of possessing in a special degree a salvation
which made it a joy to call others into a fellowship
in which even the publican and the harlot could
find their souls, and so attain to the liberty of the
children of God which could be under no tutelage.
In this society the Apostles themselves wrote and
spoke simply as those who most fully recognized
the blessings which constituted its brotherhood.

4. The Catholic idea of the Church."—In the
later NT writings a change of idea makes itself

felt. Some discover it in Ephesians. There, it is

said, we have Paul's metaphor, but not his mean-
ing. Christ is the head, not, however, as the
inspiring spirit of each member, but as part of the
body. In 5^, the Church, not the individual, is the
object of justification. Further, this headship is

no longer related to the Kingdom of God and in-

terpreted through faith, but is mystical ^ (vv.^-'*).

As the process Paul found so powerless in the
Jewish society is not likely to have satisfied him
simply because it was wrought through the Chris-
tian society, the Epistle cannot be authentic, if

this view is correct. But it is easy to infer too
much from a figure of speech. The members of

the Church are those who have been chosen in
Christ before the foundation of the world, to be
holy and without blemish before Him in love (1*),

who have a spirit of wisdom and revelation in the
[individual] knowledge of Christ (v."), who by
lowliness and meekness keep the unity of the spirit

in the bond of peace, and are one body because
there is one Spirit (2^-''). Nor is unity, the
starting-point, to be gained by submission, but is

the result of each attaining to a full-grown man-
hood (4i-'6).

In the Pastoral Epistles, however, the Church is
' pillar and ground of the truth ' (1 Ti 3"). Faith is

not a renewing trust in God through Jesus Christ,
but acceptance of right Church doctrine (1 Ti 1",

Tit 1'"''). The Christian ethic is based on how men
' ought to behave themselves in the house of God

'

(1 Ti 3"'), and the heretic is a vessel of dishonour
(2 Ti 2^"'-), the whole conception of honour and
dishonour beinw far away from Paul's conception of

a body in which the uncomely parts have the more
abundant comeliness (1 Co 12^). Finally, in 2 Ti
2^ Jesus is no longer Kipios, but Seairirrris. It is

difficult to escape the impression that we are here
in the atmosphere of a later generation.
The post-Apostolic Church was essentially Gen-

tile, but a Judaic type appeared in it for the simple
reason that it had not had the benefit of the
spiritual preparation of Judaism. The sense of

tne Father who is mightier than all sin and evil,

and who works a spiritual deliverance through
relating us directly to Himself and His purpose of

love in Jesus Christ, gave place to a fear of sin and
evil greater than the sense of God's might to over-

come them. The apocalyptic hope was no longer
the sense that the meek shall inherit the earth,

1 Compare the following two articles.
2 Holtzmann, NT Theol. iL 264 fE.
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but became material, and finally disappeared before

the hope so to serve God as to merit heaven at

last. God was mainly Ruler and Judge, and Jesus
primarily a Saviour from hell to the bhss of heaven.

This result is neither mysterious nor discourag-

ing. The same process which had been required

for the few to understand Christ is also required
for the many. Thus there must be an ever-

recurring discipline of the Law, because, though
every believing soul is from the first under the
influence of the Spirit, for the perfection of His
work every soul also needs a ' fullness of the time.'

The leaven, therefore, has to disappear into the
meal until the whole be leavened. The fellowship
of believers founded on Christ, governed only by
love and nourished by helpful interchange of

spiritual gifts, did not vanish from the earth, but
has remained as a leaven working in all the various
legalisms that have arisen—the early Catholic, the
Orthodox Eastern, the Roman, the Protestant.
That being seen, the rapid growth of Catholicism
is easy to understand. The conditions are always
there, for, as Sohm says, the natural man is always
a Catholic, and that does not cease to be true
though he call himself a Protestant. He still likes

material guarantees, and would rather not trust

anything to God that can be managed by man.
The essence of it is that an institution with official

rule seems a better security than a fellowship with
Divine gifts. So long as that continues, man
needs and introduces for himself what Paul calls

the schoolmaster of the Law—a thing that may be
lower, but is continually necessary.
The Apostolic Church was founded on the

Apostles and prophets, the interpreters of the
mmd of God, and it consisted of the saints who,
being spiritual, were judges of this interpretation.

The Catholic Church was founded on the bishop,

the official representative, at first of Jesus Christ
Himself, and afterwards of St. Peter among the
Apostles. The result was an order whicn no
longer needed to pass through mutual humOity
and love, in which the first needed no longer to be
last in order to rule, in which the presence of the
Spirit in each believer gradually lost significance,

and which ultimately replaced the idea that the
potentiality of the Kingdom of God was present
where two or three were gathered together, by the
idea that ' where the bishop is, there is the Catholic
Church."
In the first form of the Apostles' Creed the

article on the Church is simply iylav iKtikqalav.

This Katteubusch ° interprets to mean an earthly
community of the heavenly city. Two streams,
he says, unite in the idea of holiness. First, there
is the NT conception that it is to be of God ; but to

be of God and to be morally holy are one. The
religious and the moral requirements are thereby
united in love. Secondly, there is the heathen
idea that what is holy is mysterious, awe-inspiring.
As the heathen idea preponderated, the whole
empirical manifestation of the Church came to be
regarded as the direct creation of the Spirit, as

miraculous, mysterious, heavenly. Both elements
Eersisted in the Church, but the wonderful came to
e put first and the ethical second. Not till many

centuries afterwards was the term ' catholic ' added
in the Creed, for, though the expression is found
already in the Martyrdom of Polycarp, ^ it there
still means xafl' Skov, the Church in its wholeness,
the Church in the sense that it was complete in the
assembly of the two or three. Gradually the re-

ligious sense sank into the empirical, till in Cyprian
we find it is simply the actual great Church (cf.

1 Ignatius, ad Smym. viii. 2.

'Apostol. Symbol, 1891-1900, U. 6S1 9., and Cm\fesaioni-
kunde, 1892, i. 466 S.

3 Dedication, and viii. 1.

Catholicism). The view that the Catholic Church
in that sense was the one channel of Christian
truth and the one sphere of salvation, had been
developed largely by the Gnostic controversy.

5. Eastern, Roman, and Protestant doctrines
of the Church.'—(1) The most important document
for imderstanding the Eastern Orthodox Church
view is the treatise of Athanasius On the Incarna-
tion of the Logos. The whole Greek doctrine of
salvation is summed up in his phrase (liv. 3), oMhi
yip ivqv6pil>Tn]tiev Xva ij/ieU Seanroii)#fi/te;», ' For He
[Christ] became man that we might become Divine.'
In accordance with Neo-Platonio ideas, the Logos
is the diffused Reason of God. With the aid of
this conception Athanasius interprets the Incarna-
tion as the sacramental presence of God in our
humanity. It is a symbol which is also a reality.

Through this sacrament in our humanity death is

vanquished by the restoration to our nature of the
lost Divine substance. On that conception of

salvation was based the idea of the Church as prim-
arily a mysterious hierurgical saving institution.

In the Catechism of Philaret the Church is defined
as ' a Divinely instituted community of men, united
by the orthodox faith, the law of God, the hier-

archy, and the Sacraments.'' It is characteristic
of its view of itself that the orders of the priest-

hood in the Eastern Church are not hierarchical aa
with Rome, but hierurgical, each higher order
being endowed with a superior mysterious natural
force for administrating the mysteries. This
Church claims to be Catholic. Yet not largeness
of view, but only failure to realize any world
mission, prevents this Church from understanding
' catholic in the same sense as Rome, i.e. as equal
to a universal and exclusive claim.

(2) Unlike the Eastern Church, the Roman
Catholic Church has not been able to rest, without
question and without theory, on its assurance of

identity with the Church founded by Jeaus and His
Apostles.

Its historical theory is that it was founded on
the rock of St. Peter's office—a visible society
divided from the first into hierarchy and people.
Its task is conceived as the continuation of the
Incarnation in the exercise of Christ's threefold
office. Its marks are Apostolicity, Unity, Catho-
licity, Holiness. This last mark is not understood
in the Puritan sense, but in the sense that the
Church possesses the means of making holy, suc-

ceeds with some of her members, and is a sphere
marked off for all from heathen and sinners. Its

Catholicity is exclusive, ' Roman ' and ' Catholic

'

being equivalents. This is a recognition of its

world mission, though a material and even worldly
recognition. Here primarily the Church is con-
ceived as a hierarchical saving institution, not
hierurgical as is the Eastern. The cause of the
difference was mainly the practical and juridical

temper of the Roman Churcn. God was primarily
the Lawgiver and Judge, and salvation was His
acquittal.

Many elements of progress appear. While
tradition was exalted, the Roman Church had no
wish to be hampered by it. The final develop-

ment, the infallibility of the Papacy, is a device

both for securing tradition and for manipulating it.

Then the concern of the practical and juridical

temper is universal sinfulness, not merely universal

mortality. Salvation is not, therefore, mere in-

fusion of a supernatural life, but is a life meriting
God's approval. Jesus, as the legal mediator be-

tween God and man, must be man as well as God.
Hence the historical Jesus never became for the

1 For a statement of the doctrine of ttie Ciiurch from the
Anglican and Roman Catiiolic standpoints respectively, see ttie

following two articles, and cf. Christianity, VIII. /.
a Schiafl, Creeds 0/ the Greek and Latin Chunha, p. 483.
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West the mere symbol He too often was for the
East.
Two influences largely determined the form in

which this temper manifested itself. The first

was the German invasion, which brought consti-

tutional ideas to an end, and provided a wholly
uncultivated people, who received Christianity
implicitly on authority. The task of disciplining

these people was a justification as well as a cause
for the development of the Roman t3rpe. The
second was the influence of Augustine. In his age
it was natural that he should make much of the
visible organization of the Church, as it seemed the
only security for any kind of order, civil or ecclesi-

astical. But he wove into it the conception of

the congregation of saints, so that religious and
ecclesiastical ideas were indistinguishably mingled
io the concept of authority. Something of the
religious order was thereby saved, even in the very
act of clothing the official order with power. While
it was an evil that penitence, pardon, grace, love

should have their security in the hierarchy and not
in the Spirit of God, it was good that they remained
in some way the centre of religious mterest in

the Church. Moreover, the various influences

which Augustine strengthened in the Church

—

Neo-Platonic and Christian, mystical and hier-

archical, evangelical and legal—have created many
types of piety, and it is not the least promising
element in the Roman Church that, even after the
Reformation has removed much perilous material,
these influences are still in ferment.

(3) The Protestant conception of the Church goes
back to Augustine's idea of the congregatio sanc-

torum as the elect. The first to give it expression
was Wyclif :

' Quod nullum est membrum sanctae
matris ecclesiae nisi persona predestinata.' Its

unity is in God's all-embracing operation on the one
hajid, and in love on the other. Through Hus,
Wyclif's influence passed to Luther. The concep-
tion of the elect was in Luther the purely religious

assurance of being wholly chosen by God s love and
redeemed by God s grace. God was to him essen-

tially the Father of our Lord Jesus Christ, who,
by forgiving men's sins, restores them to Himself,
gives them His Spirit, and enables them to turn
this common life into a true holy service. The
treasure of the Church is this gospel of forgiveness,

which is manifested alike in word and sacrament.
Where this gospel is, God cannot fail so much that
His true Church should not in some measure exist.

The power to call forth faith, and thereby pardon,
and to expose the meaning of unbelief, is the true
power of the keys, the source of all right Christian
authority in the Church. Neither the continuity
nor the validity of the Church depends on the
clergy, who are only the necessary expression of

the priesthood of all believers, but on the existence
of a true believing Church wherever the word
of God is rightly preached and the sacraments
rightly administered. To Luther the Church is

also ' Catholic,' but he returns to the early mean-
ing, and makes ' Catholic ' equal to ' Christian.'
Lutherans speak of the ' Church strictly so

called and the Church generally so called,' while
the Reformed speak of the ' Invisible and the
Visible Church.' Neither expression conveys very
precisely what is meant. It is not a question of

more or less definiteness of speech ; nor is the true
Church invisible in the sense that it has no mani-
festation. The actual Church is a community of

mixed membership, but in principle, nevertheless,
the Church is the community of believers. That
is not to be understood in the sense that all wicked
persons and hypocrites can or ought to be cast out
of it, but only m the sense that these persons do
not add anything to the meaning of the Church,
and that the Church of believers, however few,

met in Christ's name, has all the promises and all

the power of Christianity in ita midst, is the
Church according to its wholeness, and from that
power the presence of others does not take any-
tliing away. This Church of believers alone ia tne
Church Catholic or Universal.'
The marks, therefore, of the Church, according

to the Protestant conception, are (1) that it has
unity in JesuB Christ as its one true Head ; (2) that
its one suificient treasure is the gospel of grace,
manifest in word and sacrament ; and (3) that its

one necessary oflicial is the organ of the priesthood
of all believers.

Into that conception a new legalism speedily
returned, taking one form in Lutheranism and
another in Calvinism. The Lutheran form was
akin to the Eastern, and the Calvinist to the Roman

;

and in this respect the Anglican was of the Lutheran
type. Both Lutheran and Calvinistic forms were
caricatures of their gospels, the Lutheran of salva-

tion as freedom througn pardon and grace in the
common secular life, and the Calvinist of salvation
as being called through pardon and grace to serve
the glory of God. The Lutheran, when he felt the
need of relying on the compelling force of organi-
zation, readily fell back on the secular arm, and
accepted a quiescent State Church ; the Calvinist
as naturally sought his force in the organization of

the Church itself, and very readily came into con-
flict with the State in consequence. Hence we have
on the one hand strenuous persuasives like Five
Mile Acts, and on the other an infallible legal code
in the Scriptures. In both cases right principles of

Christianity lie obscured and perverted, and that
which obscures and perverts is the same in both

—

the lack of faith, the wish to trust as little to God
as possible, the desire to walk by sight, and by faith

only when we cannot help ourselves.
Against this veOing of the truth in flesh it is

vain to be angry. Till man is wholly spiritual it

will be God's necessary way with him. We may
not even despise, neglect, or fail to serve the
organization. At the same time, it must ever be
held, like the body, as subject to the soul, some-
thing that must ever be dying that the soul may
live. Hence we have to recognize the significance

of God's providential dealing in once more break-
ing down the discipline of the Law by division,

criticism, and even unbelief. Out of this ferment
a new phase of the Church's Ufe must surely issue,

and a new vision of the gospel, and then possibly
a new and, we trust, a more spiritual incarna-
tion of it in outward form, one in which there
will be at once more freedom and more spiritual

power.
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John Oman.
CHURCH, DOCTRINE OF THE (Angli-

can).'—I. Relation of the Christian to the Jewish
Church.—The Christian Church, though it could
not have its actual character hefore the Incarna-
tion, grew out of, succeeded, ajid took the place
of, the Jewish Church. In the providence of God,
the Jewish nation had a special vocation and special

privileges and gifts. The race was chosen to be
the peculiar people of Almighty God, and in con-
sequence of this choice the Jews held a position

which belonged to no other nation. They pos-

sessed clearer and fuller knowledge of God than
was found elsewhere. They had a system of wor-
ship marked by special sanctions, and affording
special ways of approaching and holding com-
munion with God. In the Divine purpose the pos-

session of those privileges and gifts was designed
to enable the Jews to be a witness in the world to
God and His truth ; to be the means of bringing
others within the sphere of fuller blessings than
they for the time had received ; and to prepare
themselves—and through themselves mankind

—

for the Incarnation.
2. The Christian Church founded by Christ,

and formed by the Holy Spirit.—It was one part
of the work of Christ to found the Church. The
idea of the Church which underlies the Epistles of

St. Paul, the aspects of it which are presented in

the Acts of the Apostles, the existence of sacra-

ments which are referred back to the institution
of the Lord, the notion of the Church which is

suggested by the parable of the Mustard Seed
occurring in all three Synoptic Gospels (Mt 13'"-,

Mk 4=»-»2, Lk 13'8'-) and the parable of the Leaven
occurring in both the First and the Third Gospels
(Mt U^, Lk IS^"'-), and the discourses in the Fourth
Gospel (Jn 14-16), as well as passages which are
peculiar to the First Gospel (Mt 16"-" 18"-2» IS^"""-
fe-is 25"-'<', cf. Lk W-^), combine to indicate that
the Church was designed and founded by Christ

;

and the obvious pains taken by Him in the choice
and training of the Apostles accords with this.

Thus, as a result of the ministry of Christ, there
were at the time of the Ascension a general body
of believers, and the smaller company of the
Apostles. This nucleus of the Church was filled

with the Holy Spirit on the Day of Pentecost, and
the gifts, of whicn there had been some anticipatory
possession through the acts of the Lord Himself
(Jn 20'*"'^), became endued with power for their
actual use. Through this pouring forth of the
Holy Spirit the whole Christian body received the
specifically Christian life of union with Christ, the

1 By the request of the Editor this article has been written as
a doctrinal statement, not as an historical investigation. Con-
sequently any quotations are made as illustrations only, not for
the purposes of proof, which would require a fuller and more
detailed treatment. For a different standpoint, see the following
article.

distinctive personal indwelling of the Holy Spirit,

and the characteristic Christian sonship to God

;

and the ministerial powers in the Apostles were
made effective for their work in the Church.

3. The Church a visible society.—The idea of
the Church as a visible society is found consistently
throughout the NT. The whole conception of the
Christian community in the Epistles, in Acts, and
in the Apocalypse is incompatible with any other
idea. The general standpoint of aU four Gospels,
no less than particular parables peculiar to the
First Gospel (Mt IS"^"'"- >«-«• «-«>), indicates that
this idea goes back to, and was derived from, the
teaching of Christ. As seen both in the NT and
in later history, the Church has an ordered life

of outward organization as well as of inward and
spiritual power. To prayer and sacraments and
worship and rules of conduct alike there is an out-
ward as well as an inward side. There is an ordered
ministry, with external rites and limitations, no
less than with an inner call and an inner life.

4. The union of the Church with Christ and
the Holy Spirit.—A characteristic element in the
teaching of St. Paul is that aspect of the Church
by which it is presented as the temple of the Holy
Spirit and as the bride and body of Christ (Ro 12°,

1 Co 3"- "• i« 6i»- " 10" 1212- !» i", 2 Co 6'» 11», Eph
220. 22. 28 25- '• 20-23 4"- 13. 16. 16 528-82 QqJ ]p. 24 2"-").

The Church, on this presentation of it, is made
up of living persons, all of whom are individually
members of Christ and shrines of the Holy Spirit.

As such they compose the mystical body of Christ,

of which He is the Head—the mystic bride, who,
as a pure virgin, is espoused to Him. This pre-

sentation is closely connected with the doctrine of

the sacraments. Christians are made membera
of Christ and shrines of the Holy Spirit in their

baptism. The life of Christ, made theirs by bap-
tism, is continuously maintained and strengthened
through their reception of the Holy Communion.

5. The Church not limited to those now on
earth.—The Church, thus viewed as the body and
bride of Christ and as the temple of the Holy
Spirit, is not to be limited to those members
of it who are now living on earth. It includes
also the members who are now invisible—the
holy dead, and those who have yet to be. It is

of this whole body, comprising both the visible

society and its invisible members, that Christ is

the Head. The visible society is the body and the
bride and the temple, but it is so only by virtue of

its share in the life of that larger community which
embraces Christians of past ages, of the present,

and of the future. The gifts and privileges of the
visible society are real and actual, but the fullness

of their power is manifested only in the universal

life. A view of the Church which forgets the past
and the future, and limits its vision to the present,

must necessarily be impoverished and distorted.

A clearer realization of this truth might have done
something to prevent the mistakes involved in the
Papal idea of the Church, with its postulate of a
visible head on earth ; and fuller attention to it

might well lead Eastern Christians to reconsider

their opinion that any who are not in external

communion with them are out of communion with
the Church.

6. The Church One.—The enlarged form of the
Nicene Creed, as recited in the Liturgy, contains

the words, ' One Holy Catholic and Apostolic

Church ' (see Liturgy of St. Chrysostom : elt idav

aylav Ka6o\i.ici]v Kal airoaToXiKTiv iKKKriolav ; Missale

Eomanum : ' et Unam Sanctam Catholicam et

Apostolicam Ecclesiam'; English Book of Common
Prayer :

' And I believe One Catholick and Apos-
tolick Church').' In this phrase the word 'One'

1 The word ' Holy ' may have been omitted in this Creed in

the Book of Common Prayer by an accident, or tlurough the



CHURCH, DOCTRINE OF THE (AngUcan) 625

describes the first of the ' notes of the Church '

—

the note of Unity. By virtue of it, each separate
congregation of the Church, the collection of con-
gregations in any place, the aggregate of these in

any country, and the whole number throughout
the world make up one Church. The essential

elements in this Unity may be stated, in accord-
ance with the teaching of St. Paul (Eph 4*"', 1 Co
10" 12"""), as being the common worship of the
one God, the common holding of the one faith, the
common possession of the one sacramental life,

the common aim at the attainment of the one
hope, and the common indwelling by the one
Spirit. Of all these elements there is the fullness

wnich appertains to the life of the whole Church,
since it includes the holy dead, together with those
now living on earth and those who are still unborn.
In regard to that fullness, the visible society of the
Church now on earth strives towards an ideal of

Unity which it does not here realize in fact. The
closer the approximation may be, the greater is its

perfection in respect of Unity. But the note of Unity
is not lost because the approach to the ideal stops

short of reaching it. Yet there is a minimum below
which a religious body cannot sink without loss

of this note. There are essential features in each
element of the note which may not be abandoned.
The essentials of worship, or of the faith, or of the
sacraments can be lost as well as impaired ; and, if

they are lost, the note of Unity cannot survive
them. This aspect of Unity is known as objective
or organic Unity. It affords the outward means
whereby the Church is maintained in union with
Christ its Head. As so doing, it is essential to the
life of the Church. It is distinct from that sub-
jective Unity of external inter-communion which,
though of high value and usefulness, is not of the
essence of the Church. The organic or objective
Unity of the Church is at the present time the
common possession of Boman Catholics, Eastern
Christians, and members of the Anglican Com-
munion, since they all share in whatever is essen-
tial to the preservation of it. But the subjective
Unity of any of them is limited to that within
their own bodies, since they are out of external
communion with, and are outwardly divided from,
one another. The idea that the Unity of the
Church is wholly unseen, simply the union of

heart and soul and will of those who are spiritually

united to God, fails to do justice to the require-
ments of the visible society which the Church on
earth is. On the other hand, to maintain that
a necessity of Unity is external inter-communion
having its centre in the Pope of Eome fails to allow
for the lack of Scriptural and historical basis for a
view of the Papacy which makes outward adherence
to it an essential part of the Church's life.

7. The Church Holy.—The word 'Holy' is the
second of the four words in the description of the
Church as 'One Holy Catholic and Apostolic'
Thus Holiness is the second of the 'notes of the
Church.' The Holiness which is a note of the
Church is the organic or objective Holiness which
is constituted by the doctrines and laws and sacra-

ments and aims of the Church as Holy. As such,
like organic or objective Unity, it is essential to

the life of the Church, and must be distinguished
from the subjective Holiness which is in the lives

of individual members. The organic or objective
Holiness would fail in its purpose if it were not
used to promote subjective Holiness ; but the con-
ception of the Church which is involved in its being
a visible society, and in St. Paul's recognition of

compilerB following a Latin form of the Creed which did not
contain it (see CQR, July 1879, pp. 372-383; Dowden, The
Workmanship of the Prayer Book^, 1902, pp. 104-106). In either
case there is no doctrinal significance in the omission, since
the Apostles' Oreed in the Morning and the Evening Prayer con-
tains the word.
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the whole Christian society in any place as holy,
while condemning sins committed by members of
it (e.g. 1 Co !'• ' with chs. 5. 6), and in the general
rejection of such ideas as those of the Donatists,
is contrary to any notion that subjective Holiness
is a necessity if the Holiness which is an essential

note of the Church is to be preserved. The Church
is rightly described as Holy even if some of its

members are sinful, as the ignorance of some mem-
bers of a University does not hinder that University
from being rightly described as learned, and the
poverty of some members of a city does not hinder
that city from being rightly described as rich (see

A. P. Forbes, A Short Explanation of the Nicene
Creed\ 1883, p. 278 f.).

8. The Church Catholic.—Catholicity is the
third of the ' notes of the Church,' as specified in
the description, ' One Holy Catholic and Apostolic'
As applied to the Church, the word ' Catholic ' is

the opposite at once of particular and of heretical.

Thus it denotes both universal and orthodox. A
well-known passage in the Catechetical Lectures of

St. Cyril of Jerusalem (xviii. 23) sets out an ex-

Eanded explanation of the sense in which the term
as been applied to the Church :

' The Church is called Catholic because it extends throughout
all the world from one end of the earth to the other ; and be-
cause It teaches universally and completely all the doctrines
which ought to come to the knowledge of men concerning
things visible and invisible, heavenly and earthly ; and because
it bnngs into subjection to godliness the whole race of mankind,
governors and governed, learned and ignorant ; and because it

treats and heals universally every class of sins that are com-
mitted in soul and body, and possesses in itself every form of

virtue which ia named, both in deeds and in words and in every
kind of spiritual gifts.'

According to this expansion of universality and
orthodoxy, the Church is Catholic as being foi the
whole world, as teaching the whole truth,' as ruling
all kinds of men, as healing all kinds of sin, and
as containing all kinds of virtue. The aim set

before the Church by the word is the expansion
and strengthening of Christ's Kingdom on earth,

and the preservation of the true faith. The ideal

suggested is that of complete universality, com-
plete teaching of perfect truth, complete efficiency

of service in extirpating sin and promoting virtue.

The entire accomplishment of the ideal is not to be
anticipated outside the perfected Kingdom of the
future. But the Church would fail to preserve the
note if it were to allow, as a part of permanent life,

anything inconsistent with complete universality,

or the whole truth, or entire success in dealing
with moral life.

9. The Church Apostolic.—The fourth and last

of the 'notes of the Church' is that of Apos-
tolicity. The term 'Apostolic,' as applied to

the Church in the Creed, affirms that the Church
is descended from the Apostles by a due succes-

sion. Its historical meaning in this connexion
may be illustrated by two passages in St. Irenseus

and Tertullian. St. Irenseus writes :

We can enumerate those who by the Apostles were ap-
pointed bishops in the Churches, and the successions of them
(or their successors) even to our own time ' {Ec^. \u. iii. 1; cf.

IV. xxvi. 2, xxxiii. 8).

Tertullian, writing while still a member of the

Church, says

:

' If any dare to connect themselves with the Apostolic age
that they may appear to have descended from the Apostles
because they have been under the rule of the Apostles, we
can say, Let them then declare the origins of their Churches,
let them unfold the succession of their bishops, so coming
down from the beginning with continuous steps that the first

bishop may have had as his consecrator and predecessor one
of the Apostles or of Apostolic men who none the less re-

mained in the communion of the Apostles. For in this way

1 That is, the truth concerning faith and morals. Ultimately,
in the heavenly Church, truth of all kinds will be proclaimea.
In the present life, the teaching of, e.g.^ physical science is nob
part of the Church's official task, though gradual approximatioil
to such instruction, as showing the harmony of ail truth, ma
come within its sphere.
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the Apostolic Churches bring down their accounts, as the

Church ol the Smyrnaoans goes back to Polycarp, who was
appointed by John, and as the Church of the Romans to

Clement, who was consecrated by Peter ' (,de Praesc. Ecbt. S2).

The Church, being a visible society, an organic

body, a social community, needs the signs of

transmitted authority which are found in an

^ ordered succession. In the words in which St.

^ Clement of Kome gave expression to the general

sense of Christian thoughts—
Igd ' the Apostles received the Gospel for us from the Lord Jesus
^a Christ ; Jesus Christ was sent forth from God. So then Christ

' is from God, and the Apostles are from Christ. Both therefore

came of the will of God in the appointed order. . . . They ap-

pointed their first-fruits, when they had proved them by the
Spirit, to be bishops and deacons unto them that should believe

'

(First Ep. to Car. 42).

Moreover, the life of the Church, being a sacra-

mental life, needs the inward transmission which
corresponds to the handing on of the outward
signs of authority. The spiritual gifts which the
sacraments are the means of conveying need the
pledge and guarantee of an ordered ministry. As
seen in history, this ordered ministry depends on
episcopal ordination. The strong probability that
an episcopal ministry was, in one form or another,
a part of the system of the Church from the days
of the Apostles must be viewed, not simply by
itself, but in connexion with the certain fact that,

whatever doubts and obscurities there may be as

to certain details in the history of the ministry,
the ultimate judgment of the universal Church
settled down to regard the main stream of episco-

pal succession which had marked Church life from
the earliest times as the plan of Divine appoint-
ment concerning the means for the security of the
Divine gifts. Thus, an episcopal ministry de-
scended from the Apostles is the guarantee of the
Apostolicity of the Church.

10. The Church the teacher of truth.—The
teaching office of the Church may be stated
under three heads: (1) The basis is Roly Scrip-
ture as the inspired Word of God. The office of
the Church is to state, collect, systematize, and
explain the teaching contained in the Bible.
Doctrine lacking Biblical foundation and support
must stand outside the teaching which the Church
gives authoritatively as the representative of God.
(2) The Church is the custodian of the tradition
which has been handed down from the days of the
Apostles. The concurrent testimony of difl'erent

Earts of the Church as to doctrine which they
ave received by inheritance supplies that form

of universality which is the sign of a genuine
tradition. Thus, in the last quarter of the 2nd
cent., St. Irenseus, taking the Church of Rome as
a central and convenient witness to the tradition
from the Apostles—a witness to which he adds
that of the Churches of Smyrna and Ephesus

—

speaks of the tradition which is from the Apostles
being therein preserved ' by those who are from
every quarter (Hmr. m. lii. 2) ; and, almost at
the end of the same century, Tertullian refers to
the test of Apostolic truth as being the agreement
of that which is taught by the Apostolic Churches
(de Prcesc. Hcer. 36). (3) The Church as the living
home of the Holy Spirit is, as a teacher, very much
more than a witness to the past. The inherited
Scriptural and traditional truth may from time
to time need fresh expression. Meaning always
inherent in it may need to be drawn out and
expanded and enforced as the course of history
is unfolded. The inherited truth itself may call
for the denial of what would destroy it, or for
the affirmation of its rightful consequences. The
whole body of the Church is indwelt by the Holy
Spirit ; and the permanent utterances of the
whole body are the expression of His voice.
The utterances of the Church may take different
forms, and may possess different degrees of de-

finiteness and of authority. A comparison of

writers of different dates and localities may show
that the teaching which they express is neither
merely temporary nor merely local, or it may
exhibit differences at different times or in dif-

ferent places, or the idiosyncrasies of individuals.

The history of a Council may show that, even if

by its constitution it was representative of the
whole Church, its decisions were not in accord-

ance with the real and permanent mind of the
Church ; or that, even if not fully representative
of the Church in constitution, it expresses what
the whole Church was prepared to accept as its

definite and permanent mind. The Councils of

Ariminum and Seleucia (a.d. 359) were in con-

stitution representative enough, yet they failed

to affirm doctrine which the whole Church re-

garded as vital ; the ' Robber Council ' of Ephesus
(A.D. 449) was convoked to be a General Council,

and it declared what the whole Church declared
to be heresy. On the other hand, the Council of

Constantinople (A.D. 381), which was Eastern only,

gave decisions which the whole Church ultimately
received, and from which it cannot be anticipated

that the Church will ever go back. The value
of Conciliar approval or condemnation, or of

the testimony of writers, or of inferences from
practice or worship, lies not in these in them-
selves, but in the extent to which they are the
genuine expression of the real mind of the uni-

versal Church ; and a decision as to this extent
must often require much investigation of the
past or much patience in waiting for the verdict

of time.

II. The Church the home of sanctification.

—

The Church is the Divinely appointed sphere for

the bestowal and reception of the gifts of grace.

In it are to be found the means of forgiveness

and of holiness. The Church, as the body of

Christ and the temple of the Holy Spirit, affords

access to the Divine operations for the good of

man. It gives opportunity for that common
prayer and worship which have high approval
from our Lord. It provides, by an ordered
system, for the needs of the whole life of man.
Holy Baptism is the means of conveying the
forgiveness of original sin and any actual sins

already committed, and of implanting in the soul,

through the gift of the Holy Spirit, the germs
of all true spiritual life. Through Confirmation
there is new strength and the fuller operation of

the presence of the Holy Spirit. In the Eucharist
are the means of maintaining and renewing the
union of the Christian with the life of Christ, the
special Eucharistic presence of Christ by virtue of

the consecration of the bread and wine to be
through the power of the Holy Spirit His body
and blood, and the centre of the sacrificial life

and worship of the Church in the pleading of His
manhood thus present and communicated in the
Sacrament. Absolution is the appointed instru-

ment by which those who have sinned since their

baptism, and have repented and are desirous to

amend, may receive the forgiveness of their sins

through the application to their souls of the

merits of the passion and death and life of Christ.

The Unction of the Sick is a remedy against the

weakness in body and soul which accompanies
illness, a means for the reception of bodily and
mental benefit and spiritual grace. By Holy
Orders are provided the needed ministry for the
Church's work and the preservation of the Apos-
tolical succession. In Matrimony, family and
home life and the relations of man and woman
are secured against sin and brought under the

operations of the grace of God. Through this

whole system the earthly soionm of man is

afforded Divine protection and help and blessing,
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and is made to be a school for his right develop-

ment in all parts of his being.

12. The Church in relation to Scripture and
history and human needs.—Tlie historic Church
is found to-day in the Eastern, Roman, and
Anglican Churches, each of which preserves those
features of life which are essential to the Church's
being. Those features which are common to them
all maintain the principles of the Church life which
Holy Scripture records, and which are seen to

have received embodiment in history. Further,
the Church supplies what human needs demand.
It is the sphere in which the ideas of Christian
truth and morality are preserved and receive
their due presentation for each successive age,

as the State is the sphere for the retention and
growth of social and political ideas. Thus making
provision for the preservation of the thought and
maxims which diflerentiate the Christian reli^on,
it affords scope for the true development of indi-

vidual Christians. As the existence of the State
is necessaiy if the individual is to realize and
give effect to his social and political capacities, so
the Church is needed if the Christian is not to be
maimed in his personal character and work. An
isolated man is incapable of full human life, and
an isolated Christian necessarily lacks something
of Christianity. To live the complete Christian
life, to participate in the full Christian worship,
to possess and actualize the full Christian know-
ledge, requires membership in the Christian society.

And it is not any kind of society which can properly
supply the needs thus indicated. The episcopal
ministry, which is the mark down the ages of
the historic Church, and at the present time the
common possession of Easterns, Roman Catholics,
and Anglicans, is much more than a part of out-
ward organization. It is the link whereby the
society which possesses it is connected with the
past liistory and present life of the Church ; and
it affords the possibility of that complete sacra-
mental system which is the covenanted means of
the union of Christians with the Lord and head
of the Church.
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CHURCH, DOCTRINE OF THE (Roman
Catholic).— I. General view.—The conception of
' the Church ' (Ecdesia), as it meets us in the
writings of the mediseval scholastics, and as we
find it expounded by their Roman successors with
greater precision after the controversies of the
Reformation period, differs substantially from that
put forward by any body of Christians who re-

ject Papal authority. In the Roman communion,
according to the most generally received defini-

tion—that of Bellarmine (tl621)—the Church is

described as ' a body of men united together for

the profession of the same Christian faith and by
participation in the same sacraments, under the
governance of lawful pastors, more especially of
the Roman Pontiff, the sole Vicar of Christ on
earth.' As will be seen, this definition at once
excludes the idea of a multiplicity of Churches,
ahnost as the belief of ancient Israel excluded the

idea of a multiplicity of Gods. If Roman theo-
logians permit themselves, as they do, to speak of

the Greek Church or the Anglican Church, tha
term is not used univocally but analogically,
much in the same way as the Decalogue of old
proclaimed, ' Thou shaft have no other Gods before
Me.'
The idea of the Church summarized in the above

definition has been reached by a process of argu-
ment similar to that indicated in the preceding
article (§§ 1-3). Using the Gospels .simply as his-

torical documents and without reference to their
inspired character, the Roman theologian, as a
first stage in his logical edifice, infers that the man
Jesus Christ, whose life is narrated therein, mani-
fested His intention to establish and leave behind
him a body of followers forming a visible society.

To this body He promised heavenly protection and
aid. The ' Holy Ghost ' would teach them all

truth, and He Himself would abide with them for

ever (Mt 28™). A predominant position in this

organization was given to the Apostle Peter,
who not only was bidden to feed the sheep and
lambs of Christ (Jn 21''""), but was declared the
rock upon which the Church was to be buUt (Mt
jgie(.j_ To him also were given the keys of the
Kingdom of Heaven, and it was promised that the
gates of hell should not prevail against the Church
so founded. Now, in point of fact, so the argu-
ment proceeds, there is one body which throughout
succeeding ages has verified this description. It

has consistently proclaimed itself the heir of these
promises. It has exercised uninterruptedly the
power of binding and loosing. Alone among all

rival organizations it claims that miracles not less

stupendous than those recorded in the Gospels
have been, and still are, wrought by its saints.

Taking these facts and combining them with the
wonders performed by Jesus Christ, and, above all

else, with the fact of His resurrection from the
dead, as also with arguments drawn from the pro-

pagation and history of Christianity and the moral
reformation it has introduced into the world, the
Roman theologian deduces the supernatural char-

acter of the whole institution. The Church's com-
mission to teach, he infers, is Divinely authenti-
cated. Henceforth we are justified, and indeed
bound, to accept her pronouncements, whether
she formulates creeds, determines the Canon of

Scripture, or proclaims her own right to regulate
the administration of the Sacraments. When
her Divine Founder said, ' He that heareth you,
heareth me,' the words were addressed not only
to His immediate hearers, but to their successors
for all time.

2. Dogmatic definitions.—It is, then, from the
Church's official definitions that we may best

gather an idea of her own claims and functions ;

but it is not to be assumed that the chronological
order of these definitions affords any sort of guide
to their relative importance. The doctrine, for

example, of the Divine inspiration of Scripture is

an important doctrine—it is especially so to those
communions which make the Bible the sole rule

of faith—but the question of inspiration was never
formally defined until the Council of Trent in the
16th century. All must admit that for many ages
previously the belief had been handed down as a
mere matter of Christian tradition. The formal
definition of Papal supremacy and Infallibility as

a dogma of faith was pronounced for the first time
in the Council of the Vatican (1870), but it was
held by the Fathers of the Council that this, like

other dogmas, implicitly formed part of the deposit
from the beginning. Without attempting to de-

bate the matter here, it may at least be pointed
out that the primacy of the Holy See, of which
the iafffllibility dogma is the logical outcome and
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climax, is by no means obscurely shadowed in the

very earliest ages of Christian history. We have,

for example, the authoritative tone of the letter

addressed by Pope Clement to the Church of

Corinth about A.D. 95 ; and again the famous

passage of St. Irenaeus (Ecer. iii. 3) which describes

the Roman Church as the rallying point of aU
other Churches ' on account of its more excellent

principality ' (cf. on the text of this passage the

Revue BinMictine, Oct. 1908, p. 515 fif., and Jan.

1910, p. 103), not to speak of numerous other indi-

cations in St. Cyprian, St. Chrysologus, and other

early writers. Be this as it may, the Vatican
Council of 1870, in its constitution headed ' On
the Church of Christ,' judged it necessary

for the custody, safety, and increase of the Catholic flock to

Bet forth, according to the ancient and constant belief of the
Universal Church, the doctrine to be believed and held by all

Faithful concerning the institution, perpetuity, and nature of

the sacred Apostolic primacy, in which consists the force and
solidity of the whole Church.'

In accordance with this programme, the Council

makes the following pronouncements : (i. ) St. Peter
was constituted, bv our Lord, Prince of all the
Apostles and visible Head of the whole Church
militant, invested not merely with a primacy of

honour, but with a true and proper jurisdiction,

(ii.) The authority confided by our Lord to St.

Peter to ensure the perpetual stability of the
Church must of necessity have been meant to pass

to his successors, the Iloman Pontiflfs. (iii.) In
accordance with primitive tradition and the express

decrees of the CoudcU of Florence,
' the Roman Church, by the design of God, has the supremacy
of ordinary power over all other (local) churches, and this

power of jurisdiction of the Roman Pontiff, which is truly
episcopal, is immediate ; and pastors and faithful of every rite

and rank, whether singly and separately or collectively, are
bound to it by the duty of hierarchical subordination and true
obedience, not only in things which pertain to faith and
morals, but also in things which pertain to the discipline and
rule of the Church spread over the whole world, so that by
preserving unity of communion and of the profession of the
same faith with the Roman Pontiff, the Church of Christ is one
flock and under one Chief Pastor.' i

(iv.) The Vatican Council declares
* that the Roman Pontiff, when he speaks ex cathedra^ that is,

when, in discharge of his office of Pastor and Doctor of all

Christians, he defines, in virtue of his supreme Apostolic
authority, a doctrine of faith or morals to be held by the
Universal Church, is, through the Divine assistance promised
to him in Blessed Peter, endowed with that infallibility with
which our Divine Redeemer willed that the Church should be
furnished in defining doctrine of faith or morals ; and, there-
fore, that such definitions of the Roman Pontiff are irreform-
able of themselves and not in virtue of the consent of the
Church.'

Other pronouncements of a more or less dogmatic
character may be found in earlier decrees of
Councils, notably that of Florence (1438), and in
the Bulls of Popes like Gregory I. (t604), Nicholas
I. (t867), and Boniface vill. (tl303) ; but it is to be
noticed that, in the much discussed Bull Unam
sanctam of the last named, only one dogmatic
definition is contained. This merely affirms that
all men are subject to the Roman Pontiff, the
context indicating that the matter of their salva-
tion is here alone in view. The opponents of
Boniface loudly protested that the BuU claimed
for the Pope direct power over the State in tem-
poral matters. There was even then a difference
of opinion about the lawfulness of such a claim.

1 The whole history of the Canon Law in the Middle Ages
establishes the antiquity of this claim. The Pope, as F. W.
Maitland has pointed out in his Roman Canon Law in the
Church of England (1898, p. 104, and passim), was ' the uni-
yersal_ ordinary." This right to step in and supersede the
juriBdiction of the local bishop was uncontested, and was con-
stantly exercised. There was no judgment of any spiritual
authority from which an appeal did not lie to the Holy See. It
was debated, indeed, in the 16th cent, whether it were not
possible to appeal from the Pope to a General Council ; but the
same chapter of the Vatican ' Constitutio de Ecclesia Christi

'

now cle»r!y states that a General Council is not to be looked
upon as an authority above the Pope and capable of revising
his decisions.

No doubt many writers on the Papal side upheld
the more extreme view, and mediaeval authorities

generally admitted without question that at least

an indirect authority over princes and their tem-
poral concerns belonged to the Holy See, but it

would be an error to suppose that the acknow-
ledgment of the Pope's direct jurisdiction over the
civU government of^ States has at any time formed
a necessary part of the Roman doctrme de Ecclesia
(see Hergenrother, Catholic Church and Christian
State, Eng. tr. vol. i. ch. i., and vol. ii. ch. xi.).

3. Notes of the Church.—It appears clearly, from
the Vatican definitions and from other Papal pro-

nouncements of the centuries preceding, that, since

the divisions of Christendom introduced by the
Reformation, the Church has laid more and more
stress upon the note of Unity, and has more
accurately explained that note by insisting that
it involves of necessity the recognition of the
authority of Christ's Vicar to teach and to legis-

late. Without this authoritative living voice, it is

maintained, the continued existence of the Church
as one ordered Society is impossible. Reason and
experience alike prove the tendency of such a
body to disintegrate into a chaos of contending
sects. Every theory of the Church must involve
' certain essentials of worship, or faith, or of the
sacraments' (see preceding article, § 6), which
cannot be lost without forfeiting membership.
But who can pronounce what these essentials are,

except some voice which speaks with recognized
authority ? Nor would it be allowed that this

requirement of union with the earthly Head of

the Church is in itself new. The tone of St.

Cyprian in his de Unitate and in his Letters, of St.

Augustine in his discussion with the Donatists, or

of Pope Pelagius 11. (t590) in dealing with the
Istrian schismatics (see Mansi, Concilia, 1901-09,

ix. 892 £f. and 897 ff.), is, so the Roman theologian

contends, precisely analogous to that of Catholic

Avriters at the present day. Further, in regard to

the note of Catholicity, it is part of the Roman
position to lay much stress upon the actual diffu-

sion of the Church throughout the world—

a

universality de facto as contrasted with the uni-

versality de jure. This, again, seems to be justi-

fied by an appeal to the Fathers, but it is needless

to debate the point here. Finally, the Roman
conception of the note of Sanctity naturally lays

stress upon the claim that the Catholic Church
has at all periods, even those of the greatest cor-

ruption of morals, been the fmitfol mother of

children who, by their heroic virtue, by their de-

voted zeal in preaching the gospel to the heathen,
and by miracles attested after judicial investiga-

tion by competent tribunals, have proved their

acceptance with God and have been raised to the
honours of canonization.

4. Other characteristics.—From the conception
of the Church as a complete, permanent, and
ordered society, the government of which was
entrusted to the Apostles and their successors, the
consequence is deduced that, besides their magis-
terium, or commission to teach and define, the
rulers of the Church, and primarily the Pope, are

vested with a coercive jurisdiction and with the

power of Orders. This latter function consists in

the power of imparting a spiritual consecration,

under circumstances conditioned partly by the

original institution of our Saviour and partly by
the enactments of the Church. Upon the observ-

ance of these conditions the validity of the Sacra-

ment may depend, and in the eyes of a Roman
Catholic theologian the Apostolicityof theAnglican
communion is compromised by the defect of Orders
owing to the inadequate Ordinal of the Edwardina
Prayer Book. As for the coercive jurisdiction,

this seems to be attested by many passages of the
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New Testament (e.g. Mt 18'"-, 2 Th 3", 1 Co d'"-,

2 Co lO"-, Ac i^^"- etc. ), and by the practice of the
first centuries. And here cornea in the much mis-
understood ' pre-eminence ' claimed for the Church
over the State, the pre-eminence amounting funda-
mentally only to tnia, that, where duties plainly
conflict, the spiritual is to be accounted higher
than the temporal—in other words, God is to be
obeyed rather than man. Hergenrother puts the
matter well. Such a pre-eminence is, he urges,

by no means destructive of civil authority.
' For the superiority of the Ohurch over the civil power is

only called forth practically when the latter is no longer within
its own province, when the interests in question are not purely
civil, but have also a religious character. In its province the
civil power is fully independent as long as it does no injury to
religion. The Ohurch does not demand a recognition of her
superiority over the State for the promotion of the personal
and temporal interest of her rulers, but only for the mainten-
ance of the truth revealed by Qod, which is for the true interest
of the State and the Ohristian people ' (op. cit. i. 14).

Moreover, it must not be forgotten that all medi-
EBval theories of the relations of Church and State
were framed upon the hypothesis that the subjects
of any monarchy in Christendom had of necessity
received Catholic baptism, and were therefore
members of the Church. It was only in the course
of centuries that theologians came to recognize a
state of things under which a Christian people
could be conceived to reject Papal authority in

good faith and without culpable apostasy (see

on all this matter Tanquerey, Synopsis Theol.
Fundamentalis, pp. 514-536 ; and cf. Leo XIII. 's

Encyclical Im/mortale. Dei). We may note, further,
that the axiom ' extra Ecclesiam nulla salus,' which
seems to be as old as the time of Origen {Horn. iii.

in Josue), is now, in view of the many Christians
who are known to be born and baptized without
any immediate means of coming to the knowledge
of the 'true Church,' no longer interpreted with
the crude literalism that sometimes prevailedin past
ages. It is now universally held that those who
without fault of their own are not members of the
body of the Church may nevertheless belong to
its soul ('pertinent ad animam Ecclesiae'), pro-
vided they seek to know the truth, possess faith
and charity, and are contrite for the sins they
have committed. Of other technical distinctions
similar to that here made between the body and
soul of the Church, it will be suflBcient to note the
contrasted terms ecclesia docens (the teaching body,
i.e. the Apostles, and the bishops and priests who
are their successors) and ecclesia discens (the
learners, i.e. the general body of the faithful)

;

also the division of the whole Communion of
saints into the ecclesia triumphans (the souls of
the blessed in heaven), the ecclesia militans (the
Church militant on earth), and the ecclesia pattens
(the souls suffering in purgatory).

• LiTERATUitB.—P. BatiSbl, L'^glise naissante et te catholi-
eietm*, Paris, 1909, gives the best account of the origins. The
subject as a whole is treated in scholastic form in Tanquerey,
Synopsis Theologim Dogmatical Fundamentalist'^, Toumai, 1907,
pp. 287-633 ; and in Pesch, Prcelectiones dogmaticte*, Freiburg,
vol. i. [1909] pp. 179-379. A slighter treatment in English will
be found in Wilhelm-Scannell, Manual of Catholic Theology,
London, 1890-9, vol. ii. ; and S. Hunter, Outliiies of Dogmatic
Theology, London, 1895, vol. i. For the contrast between the
Anglican and the Roman view, see Newman, Essays Critical
and Historical^, London, 1872, Essay ix., with the Note added
to the later editions. Cf. also J. A. Mohler, Symbolik^, Mainz,
1848, Eng. tr.2 1847 ; J. J. I. Dblling-er, Eirche und Eirchen,
Munich, 1861, Eng. tr. 1862 ; and J; de Maistre, Du Pape,
Brussels, 1844, Eng. tr. 1850. On the relations between Ohurch
and State, see J. A. G. Hergenrfither, Catholic Church and
Christian State, Eng. tr., London, 1876 ; C. S. Devas, TheEey
to the World's Progress, London, 1906 ; O. Gierke, The Political
Theories of the Middle Age, Eng. tr., Oambridge, 1900, pp.
12-20 ; Wemz, Jus Decretalium, Rome, 1905, vol. i. pp. 13-45.
Upon the coercive authority of the Ohurch, see Georg Phillips,
Eirchenrecht, Regensbur^, 1845-1872, vol. ii. ; and T. de
Cauzons, Hist, de I'Inquisition en France, Paris, 1909, vol. i.

ThedogTnatic definitions, etc., of the Church are conveniently
given m Denzinger-Bannwart, Enchiridion symboloruTn^^,
Freiburg, 1908. HERBERT THURSTON.

CHURCH ARMY.—The Church Array was
founded in 1882 by the Kev. (afterwards Preb.)
Wilson Carlile. It is an incorporated Society con-
sisting (1910) of many thou-sands of members, about
800 paid officers (evangelists and mission-sisters),

chosen from the working classes, and a stafl'at Head-
quarters numbering over 200. Many of the Head-
?uarters staff, including the founder, are honorary.
ts work is evangelistic and social, and is organized

in a number of different departments. It lias for
many years past obtained much recognition and
support from its effective manner of dealing with the
failures of life, the wastrels, the criminal classes,

and the unemployed. The Society may be said to
have won the hearty approval of the country at
large, and the goodwill not only of the bishops
and clergy, but of nearly all leading philanthro-
pists. It has repeatedly been referred to in terms
of commendation in Government reports and blue-
books, particularly in the annual reports of the
Prison Commission and in the report of the Koyal
Commission on the Poor-law.
The founder of the Society was in 1881 curate

of St. Mary Abbot's, Kensington, under the Rev.
Ed. Carr Glyn (afterwards Bishop of Peterborough).
He had for a long time had it much at heart that
the Church should utUize the powers of its working-
men members, who had hitherto had practically no
scope for evangelistic work. His first essays were
at Kensington ; and in the year 1882 he organized
the Church Army and began work in Vauxhall
and Wandsworth, with a small staff of working-
men officers and a few personal friends. The
movement soon showed that it had the element of
growth in it, and before long it became necessary
to have a regular Training Home. There are now
at work about 420 evangelists (called ' Captains '),

and 370 mission-sisters. These last were a later
thought, when it appeared that the work of women
was almost as much needed as that of men. The
sisters are not, generally speaking, what are called
'trained nurses,' but they have all had some ex-
perience in one of the London hospitals and in the
Society's own dispensary, and have certificates for
first aid. A certain number of them have gone
through a fuU course in maternity, and hold the
C.M.B. certificate. They are capable working-
women, such as parish clergy need for visiting,
for holding simple meetings, and for assisting the
poor in cases of sickness and difficulty. In aU
cases the clergy engaging officers or sisters guaran-
tee their salary, and agree to give them the scope
which the Society asks in the way of services of
which they are in sole charge, subject to the in-

cumbent's orders. Each year about 60 men and
60 women are trained in the Society's Training
Homes in London for the work. There are at
the present time workers in many fields—foreign
missions, police-court, and other forms of home
missions and otherwise—including numbers of men
in Holy Orders, who have gone through Church
Army training, and have worked with the Society
for some time.

Not very long after the establishment of the
Society, the question became pressing as to how
those to whom the gospel was preached could be
helped physically. Many were hungry and desti-

tute ; many were idle beggars. The problem was
how to help without hurting them. The answer
was found in the system of Labour Homes, which
are now scattered over the United Kingdom, most
of the large cities having at least one. Each is

under the care of a working-man evangelist and
his wife, called the ' Father ' and ' Mother ' of the
Home. These titles they are expected to justify
by exercising the most potent mfluence for re-

formation—the power of Christian sympathy and
friendship.
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In almost every case the applicant is at first put

to wood-cliopping, the most convenient work to

test a man's willingness. When he has proved
himself fit and willing, he is passed on to difierent

kinds of work. Some of the Labour Homes have
proved themselves self-supporting, or nearly so.

The average length of stay in a Home is between
3 and 4 months. The inmates are well fed, and
have beds with clean white sheets, each having
a separate cubicle when possible. A man's work is

sufficient to pay for his board, but not in most
oases for rent and salaries. Each man is credited

with the proper market value of his work, reckoned
as piecework, 6s. a week being charged for his

board and lodging, a small sum given him as

pocket-money, and the balance paid to him in cash
on his leaving the Home. As a rule the Homes
do not receive men suffering from disease, or over
45 years of age. All sorts come to the Homes,
and a large proportion of them are men whose
downfall is due directly or indirectly to drink.
One of the most encouraging branches of work

is that connected with prisons and prisoners. An
evangelist visits the prisons periodically, and offers

the Society's help to men about to be discharged.
A large number of the most satisfactory cases

dealt with in the Labour Homes are men from
prison, particularly those who have had only one
sentence, though old offenders are also reclaimed.
Such as these are surprised and grateful to find

that a brotherly hand is stretched out to help
them up from the depths. Officers with special

qualifications take missions from time to time in

all the convict prisons, and all the London and
most other local prisons, with marked success.

A number of workhouses throughout the country
are thrown open to the Church Army for visiting

and for missions ; and reformatories, industrial
schools, and training ships are also visited, with
the best results to their inmates.
Many experienced officers havebeen appointed pro-

bation officers under the Probation Act ; offenders,

especially young ones, being committed to their
care by the magistrates instead of being sent to
gaol ; and this branch of work has been particu-
larly fruitful in saving youths from a life of crime.
The Society has four special Homes for dealing
with lads, two of them being used for young first

offenders.

The Old Clo' departments for men and women
do a most useful work. The clothing and other
articles sent by the public to the Church Army
are distributed by these departments among the
Homes, and among poor people and families who
come for help. To avoid pauperization the articles

are sold at a nominal price.

Missions in barracks conducted by Church Army
evangelists are welcomed by the military authori-
ties, and a beginning has been made towards
similar missions in the navy.
The Church Army's work on behalf of the un-

employed has attained very large proportions, and
it is impossible to do it justice in the space at dis-

posal. It may be classed under two heads : the
work at the King's Labour Tents and similar
institutions, where single homeless men are en-
abled by a moderate task to earn food and lodging
in decent surroundings (in connexion with which
branch an Open-aU-night Rest is opened during
the winter) ; and the Queen's Labour Dep6ts, and
numerous similar dep6ts throughout the country,
where married men ^vith families are enabled to
earn a scanty though sufficient livelihood for their
dependants while they are out of work, the wages
in this case being paid in cash. The principle is

strictly observed of giving relief by way of re-

mtmeration for work, not by way of free gifts,

whether in money, food, or shelter, these being

found fatal to the independent spirit of the
recipients.

The League of Friends of the Poor occupies an
important place in Church Army work. This
League consists of men and women of more or less

leisure and means, banded together to give personal
service to the poor by the method of each member
becoming responsible for one poor family, to whom
the member is expected to act as a kind, judicious,
and sympathizing friend. No money is allowed to

be given, but with that restriction the members
are at liberty to use their own discretion in the
means adopted to help, the central organization
being alwajs available for advice and support.
The effect is found to be remarkable, both upon
the befriended and their 'friends.' To many of

the latter it has supplied quite a new interest
in, and outlook upon, life and the problems of
poverty.
An offshoot from this League is the Boys' Aid

department, whose aim is to get hold of lads in

danger of sinking into hooliganism, unemployment,
and possible crime, and, by introducing them to one
or other of the numerous organizations for the
benefit of lads to be found in almost every parish,

to provide as far as possible for a life of good
citizenship. A certain number of these lads are
emigrated to Australia.
The Church Army also sends men and families

to Canada in suitable cases, every precaution
being taken that those selected for assisted pass-
ages are such as will make useful self-reliant im-
migrants. The emigrants are expected to repay
the sums advanced for passage-money, etc. ; and
it is found in practice that the very great majority
of them do well in Canada, and are able without
difficulty to make their re-payments by the stipu-
lated instalments. The class chosen are those who,
while respectable and industrious, have been unable
for some reason or another to make a success of

life at home. For the purpose of testing and
training single applicants for emigration, and for

selected inmates from the Labour Homes, the
Society has a Farm Colony of nearly 800 acres in

the north of Essex.
The Society has nearly seventy Mission-vans,

veritable houses on wheels, continually perambu-
lating throughout the dioceses of England and
Wales and one Irish diocese, many dioceses having
two vans at work, and some as many as four.
Each van is occupied by an evangelist, with one
or two assistants, going from village to village,

halting for ten days or a fortnight at the request
of the parish clergy, and holding missions in halls

or the open air, visiting the people and distributing
pure literature. For larger places, the Pioneer
Department does work similar to that done by the
vans in villages. Evangelists sent out by this

department hold missions in crowded parishes,

preaching in tents, halls, or the open air ; and at
times united missions are held, covering the whole
of some moderate-sized town. The same depart-
ment has charge of the missions which are periodic-

ally held on the seashore in certain holiday resorts,

and on race-courses ; also those to fruit- and hop-
pickers and harvesters. In all these undertak-
ings the Church Army works hand-in-hand with
the clergy, never entering a parish or institu-

tion without the goodwill of the incumbent or

chaplain.
So many-sided is the work of the Society that it

is somewhat difficult to choose any one branch for

separate mention. There is, however, one effort

which, although not one of the most extensive, is

yet so full of pathos and human interest that it is

impossible to pass it by. When a man is sent to

prison, the community ensures him, at all events,
shelter and food sufficient to support life. Too often
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the wife and little ones, who suffer for the sins

of the husband and father, are left to starve or to

enter the workhouse. This means breaking up
the home ; and the future of the children, already
marred by the taint of the father's sin, is further
clouded by the workhouse shadow. The stories

which the Church Army could tell of the hunger
and Mid, leading to all sorts of sickness, which some
of these poor creatures will endure rather than break
up the home are heartrending in the extreme.
Tne Society has a special branch for searching out
and ministering to prisoners' wives and children,

relieving their immediate necessities, and providing
work to enable the mother to feed the little ones
and to tide over the evil time until the bread-
winner is set at large. For this purpose the
Society has spacious workrooms, with a crfeche for

small children attached, in a pleasant part of

London. The effect of this work is often twofold.
Few indeed are the prisoners, bad though they
may be, who do not feel gratitude when they hear
that the Church Army has done something for the
wife and children ; and many a poor sinner has
been eo touched by what has been done in the
name of Christ that it has been to him the
turning-point from darkness to light.

The Women's Social department works on the
same lines as that which is concerned with men,
with necessary modifications. It has a number of

Homes for Women and Girls in London and the
provinces, the principles of earnest Christian sym-
pathy and giving relief and help in return for work
being strictly observed. Laundry-work and needle-
work are naturally the staple industries. Useful
Rescue work is also carried on. The same depart-
ment has Boarding Homes for women in business,

Clubs, and other institutions. There are also

three Homes for Women Inebriates, where the
Inmates, while taught to rely on the Divine
power for deliverance from their enslaving vice,

are medically treated, with good results in many
cases.

Another department conducts a Dispensary and
Medical Mission for Women and Children, the
patients being attended by women physicians.
The same department has several Fresh Air
Homes in the country and by the sea, where
poor, ailing, over-tired women from the slums are
received with their children. Church Army sisters

needing rest and change are also cared for m these
Homes.
The Church Army Gazette, a Jd. gospel paper

for working-people, has a circulation of upwards
of 100,000 weekly. It is printed, in common with
the Church Army Review and the whole of the
Society's other printing, at the Church Army
Printing Works at Cowley, near Oxford, which are
thoroughly equipped with the latest machinery,
and constitute an effort towards bringing industry
back into the green fields.

The Society has many other branches, but it is

impossible to mention more than a few of these

—

the Banner and Art department, which executes
all manner of plain and artistic needle-work, and
gives employment to the better class of women
from the Homes ; the work-room for unemployed
women : the Lantern department, with its 100,000
lantern slides on sale or hire, dealing with all sorts
of subjects, sacred and secular ; the Book depart-
ment, which sells something like 400,000 publica-
tions, large and small, religious and secular, during
the year j and the Princess Club, for factory girls.

Although the Society has developed from small
beginnings into the wide ramifications of the
present day, it remains essentially now what ii

was at first—a working-men's mission to working-
men. This is the cause of its being, and this is its

justification. W. Caelile.

CHURCH (British).—The British Cliurch,
whose history it is proposed to outline, may be
regarded as extending from the introduction of

Cliristianity into the island to the time wlien the
Roman mission under St. Augustine, having
converted the Saxons or English, created a new
Cliurch which anathematized the ancient Church
of the land. The causes of the rise and overthrow
of the British Church will be included in our survey.
For about a century and a half before Cliristianity

could be regarded as definitely established in

Britain, the country had formed part of the Roman
Empire. It had, therefore, the advantages of a
regularly constituted authority, with an administra-
tion founded on fixed principles. And although
the principles, especially in their judicial aspect,
were, on many points, different from those or the
religion of Christ, the relation of the province to
the Empire, and its consequent association with
the older provinces, proved beneficial to the diffu-

sion of the Christian religion in many ways.
No missionary's name is connected with the

introduction of Christianity into Britain. In this
it does not differ from many other countries. For
instance, we do not know who first preached the
gospel in South Gaul, or in Carthage and other
places in North Africa—places in which there were
churches long before the end of the 2nd century.
But in the history of the evangelization of Ireland
and non-Roman "Britain (the land to the north of
the wall of Hadrian), several centuries later, we
find names of men who propagated the faith

—

NjTiias, St. Patrick, and Columba. Not so in

Britain ; the first preacher's name is not known.
Incidentally we may notice that the Christianizing
of Britain was due largely to its occupation by the
Romans.

I. The British Church from its earliest appear-
ance to the coming of monachism.—The earliest

apparent indication of the presence of Christians
in Britain is to be found in the adv. Judceos of

Tertullian, written about A.D. 206. Writing of

the people who had believed in the Christ, he
enumerates all those who had seen the vision of

Pentecost (Ac 2'""), also the Gaetuli, Mauri,
Hispanise, Galliaa, and last of all mentions ' places
in Britain which, though inaccessible to the Romans,
have become subject to Christ' (ch. vii.). The
passage, it must be allowed, is rhetorical in setting,

but is it too rhetorical for the conveyance of truth,
of what was known to the writer as fact? We
observe that, of all the nations named, the only
•people respecting whom a detail of contemporary
historical fact is added are the Britanni. Certain
parts of Britain, he says, had not been reached
by the Romans—a statement recognizing the
difficulties encountered by the generds who pre-
ceded the Emperor Severus (208). These would
be well known at Rome and Carthage. As Ter-
tullian is describing what he knew to be fact, in
the first part of the passage, we infer that he had
reliable information respecting the second. There
were Christians in Britain before 206, just as there
was a Church at Carthage long before Tertullian
became a member of it. V. Schultze writes as
follows

:

' The celebrated reference in Tertullian to Christians is hardly
mere rhetoric. There could scarcely fail to be some Christians
In the island, probably in the 2nd cent., as in other places
which the Romans conquered. In a garrison of 30,000 men,
having a large number of officers, and certainly no small number
of persons who, with this or that motive, betook themselves to
Britain, there were, as a matter of course, Christians to be
found' {Oesch. des UntergangB des griech.^rom. Eeidentums,
Jena, 1887-92, ii. 120).

We may with some confidence infer that Britain
had seen Christians and Christian Churches in
the interval between 180 and 200. The earliest
Christians were immigrants who used the Latin
tongue for worship and teaching. The Christianiz-
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ing of Britain was the work of these immigrants.
From the older provinces there came into the island

skilled workers of all classes, physicians, and
schoolmasters ; many of these would be of the
type described in the Letter of the Churches at

Vienne and Lyon (Eus. HE v. 1)—Vettius Epa-
gathus, Alexander the Phrygian physician, 'well
known as a man of apostolic grace,' Attains, 'a
person of distinction,' and others. How far the
Koman garrison, with its three great centres at
Caerleon on Usk, Chester, and York, may have
aided the beginning and the propagation of Chris-
tianity is a question very difficult to answer.
The oldest Acta, it may be said, are those of

soldiers, and TertuUian (Apol. Zl) speaks of 'the
men of yesterday ' as now ' filling the very
camps ' (castra ipsa). Many soldiers were certainly
Chnstians, and Harnack (Hist, of Dogma, 1894-99)
speaks of the court and the camp as 'active
roselytizing centres.' Britain must have benefited
ly their presence.
We may here refer to the traditions, falsely so Galled, which

meet us in historical literature. Works containing materials
for the study of these are the following : Ussher, Briiann.
Ecdes. Antiquitates, 1639 ; Haddan-Stubbs, Councils, etc.,

1869-78, Append. A, pp. 25-6 ; Duchesne, Libenr Pontificalis,
1886-92, p. 102 ; John of Tynemouth, Nova Legenda Anglios,
ed. Horstmann, 1901, ii. 78 ; William of Malmesbury, de Antiq.
Olast. Ecclee., ed. Hearne, 1727; Phillimore, 'The Triads'
(Welsh), in T Cym/mrodor, vol. vii.

(1) The legend of the British Bran is self-contradictory, and
the real Triads contain no allusion to him in relation to the
Introduction of Christianity.

(2) A visit by St. Paul to Britain has been inferred from the
reference to Spain in Ro 1624. 28 ; and a phrase in Clement's Ep.
to the Ramans, koX eirl to repfia tt]S Suo-ews eKQi^v, ' having come
to the limit of the West,' would fittingly apply to Rome itself,

as the context implies, by its reference to the Apostle's martyr-
dom in the next clause. The idea of a visit by St. Paul to
Britain is an Inference, and a weak one, not a tradition.

(3) Another instance of weak inference is the contention that
St. Peter came to Britain. It is based on a letter from Innocent i.,

which speaks of St. Peter as constituting priests * over all Italy,

Gaul, Spain, Africa, and the interjacent islands.' It would be
difficult to find Britain among these.

(4) Later writers make mention of Simon Zelotes, and of
Aristobulus as Arwystli Hen, but they must be pronounced
undeserving of any credence on these points.

(6) There are other two legends, one English, the other
British ; (o) The English legend is connected with the founding
of Glastonbury, and appears for the first time in the writings of
William of Malmesbury, who describes a very early charter
which gives the British name Ines^B^tr^n. In the history of the
church of Glastonia he also speaks of the place as called by the
natives Ynisivitrin. This might mean the * island or the
monastery of Witrin.' William states that he takes his story
respecting the Apostle Phihp and Joseph of Arimathaea from
Freculphus. Two stories are thus blended by him : that of the
ancient island or monastery of Witrin, and the legend of Philip
and Joseph. The latter is to the effect that Philip sent Joseph
of Arimathaea to Britain 'in the sixty-third year from the
Incarnation of the Lord.' The disciples with Joseph settled at
Ynis Witrin, and experienced kindness from the king. The
third king from him became a Christian. He was Lucius or
Lies ap Ooel, Coel being the second king. (6) The British
legend represents a British prince bearing the name of Lucius as
sending a letter to Eleutherius, the bishop of Rome, requesting
to be made a Christian by his command. The story ^ven by
William that Glastonbury was the cradle of British Chnstianity
is evidently post-Norman, while the British legend is certainly
as old as the 6th century. On the date of the oldest MS of the
Liber Pontificalis on the story of Lucius and its appearance in
the Liber, see p. cii. in Duchesne's edition.

It is difficult to accept the view advanced in Haddan-Stubbs,
Councils, i. 25, which makes the record belong to the time of
Prosper, and connects it with attempts at Papal authority over
Britain, and equally difficult to accept the view of Zimmer (The
Celtic Church m Brit, and IreL, Eng, tr. 1902, p. 2) that it was
' invented towards the end of the 7th cent, by a representative
of Rome, in order to support him in his claims against the
Britons.' Such purposes appear entirely foreign to the short
notice of the lAber Pontificalis. This story is also given by
Nennius and Beda, though with some modifications, both
writers evidently depending upon a copy of the Liber.^
Nennius {Hist. Brittonum, 22) falls into the confusion of

placing the conversion and baptism of Lucius under Pope
Eucharistus. There was no Roman bishop of this name, or of
the name Euaristus, as five MSS read. The dates in Beda and
Nennius are plainly impossible when we have regard to that
given for Eleutherius, i.e. a.d. 174-189. This account is narrated
with characteristic enlargements in the Book of Llanddv, and

1 Bede, Historia, i. 4 ; Chronicle. The former gives a date
that mnst be earUer than 169, the latter places the conversion
of Lucius in 180.

in the Rist. Regutn BritannuB by Geoffrey of Monmouth. It

may be observed that the whole story is absent from the pages
of Gildas, who does not know, apparently, of any one in

particular as connected with the introduction of Christianity

mto Britain. Harnack explains the whole as a transcriptional

error. The king was not a British prince, but Abgar vs.. of

Edessa, whose full name was Lucius .^ius Septimius Megas
Abgarus ix. The scribe was misled. A full notice of this

conjecture is found in Analecta Bollandiana, vol. xxiv. p. 393,

where, on the whole, the view is accepted. Tec it may have
to wait for fuller elucidation.

Christianity brought to men a knowledge of one
God as opposed to polytheism, with its idolatrous

and bloody sacrifices and official pomp.' The
Epistula ad Diognetum, which is the most striking
Christian pamphlet of early times, gives a vivid

conception of the Christian life about the year
150. It has been described as belonging to the
heroic period ; its words have not yet lost their

power. Britain, then beginning to be Christian,

began also to know men who had reached the ideas
and feelings portrayed in this Epistula.

When Chnstianity came into Britain, probably
some time before A.D. 200, important develop-

ments had secured a lasting place in the Church.
The very name Catholica Ecclesia had acquired a
meaning which renders the description ' Universal
Church somewhat inadequate. It had come to

imply doctrine also, which, within a certain range,

was uniform ; it implied, further, a particular form
of Church life which was approximately identical

in all communities. Neither the doctrine nor
the institutional form of the Church was quite

fixed, though more or less definitely formed.
Thus, long before the Christian community had
begun its work in Britain, its ministry had de-

veloped almost uniformly in other parts—in Italy,

Spain, Gaul, the Rhineland, and particularly in

Airica, before Tertvillian even had become a Chris-

tian. Its ministry consisted of a chief pastor who
was called bishop {episeopus), aided in the offices

of worship by others of a second rank named presby-
ters (presbyteri), while the less distinctive parts of

the ritual and the charities of the brotherhood were
administered by deacons (diaconi). This was the
kind of Church that existed—possibly the only
kind that could have existed—in Britain about
A.D. 180-200. The British bishop, it should be
remembered, was bishop of the one church in which
he laboured, doing the work usually done to-day
in every communion by the minister of a church.

No diocesan bishop, during the centuries extending
from those early times to the 10th or 11th cent.,

was evolved in the Church of Britain ; presbyters

there were in it, entrusted with functions which,
after a time, only bishops could perform in the
majority of churches. At first the Church in

Britain was simOar in all things to other older

Churches; but, whereas these, in course of time,

adopted new ways, the British Church clung con-

servatively to ancient customs, and so came to be
regarded as a reprobate Church.
Our knowledge of the characteristics of the Early

Church in Britain is of necessity inferential, for

from native and direct sources there is hardly any
information to be gained on these points. The
barrenness of those sources will be evident when
it is mentioned that not a single name is known to

history except St. Alban until we come to the three

bishops who in 314 travelled from York, Lincoln,

and London to the Council of Aries. And after

that date we meet with no representatives of the

Church until we come to Pelagius, Palladius, and
St. Patrick. The inscriptions even bear no trace

of Christianity until the 6th cent, has begun.
The language which the Church in Britain em-

ployed for worship, for solemn ordinances, as well

as for teaching, was Latin. In course of time, terms

1 For an account of the heathenism ot Britain, see artt. Csi/ts,

Druids.
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from that language came to be used by the British

people, and modern Welsh still contains a large

number of Latin words. The immigrants, in addi-

tion to their Latin speech, brought over copies of the
Latin Bible. This was of necessity in the version

called Old Latin, and it obtained so strong a hold
upon the mind and heart of the Church here that it

continued in vigorous use three and a half centuries

later.

Besides the Scriptures in Latin, the newcomers
carried to their new home that short summary of

doctrine which they called their Symbolum. This,

probably, was the old Koman creed, or an older and
simpler form of it—which in its more complete and
fixed form was called the Apostles' Creed.* They
must also have brought with them the mode of

conducting public worship, consisting of common
prayer, reading of Scripture, and sermon. Con-
verts were admitted into Church communion after

preparation as catechumens, and by the solemn
rite of baptism. The Britons understood Augus-
tine when in 603 he spoke of the rite ' by which we
are regenerated unto God '—an expression that is

found as early as Justin Martyr (about 150), and
soon after in Latin terminology. There were at

a very early period interrogations made of each
person at his baptism, in the tenor of the articles

of the Creed :
' Dost thou believe with thy whole

heart in God the Father Almighty? I believe,'

etc. etc.° Another rite, regarded as a part of bap-
tism, was named Chrism or Confirmation (q.v.). In
course of time it became separated from oaptism,
and was relegated to the bishop as his own special

function ; in Britain, however, it continued as a
rite which could be performed also by the presbyter
(if not by the deacon) who conducted the baptism.
The Eucharist, regarded as the most solemn ordi-

nance of the Church, was probably celebrated as
in other Churches ; it was presided over by the
bishops alone, and took place at the second part of

the service, to which none hutjideles were admitted.
Besides Sunday, the weekly sacred day of the
Christians, Easterwas regardedas anannual festival

commemorating, earlier than 200, the Resurrection
of the Lord. There were diverse ways, even in the
West, of fixing the day on which the celebration

should take place, and probably Britain had no
uniform method of calculation until the year 314,

when it adopted the then Boman mode of com-
putation.
In this brief description of what prevailed in

most, if not in all, countries, we see the Church of

Britain about a.d. 200. There were in it, as

well as in other facts not yet named, the seeds of

bitter, harassing divergences. These did not de-

velop, however, until four hundred years had
passed by. A period of British life—internally

undisturbed—may be said to extend from about
200 to about 600. It is probable that, with the ex-

ception of the local persecutions from Trajan to

Marcus Aurelius, warfare against the Church as

an institution was carried into Britain, for the
first and only time, in the persecution called forth

by the Edict of Decius in 250, or that of Valerian
in 257. This time of trial showed, to borrow the
words of Gildas, 'bright lamps of holy martyrs,' of

whom he names three—Alban of Verulam, Julius,

and Aaron of Caerleon ar Wysc or Urbs Legionum.
By most writers these martyrdoms are placed under Dio-

cletian (from A.D. 303), owing to a false reading and wrong
understanding of Gildas in his de Excidio Britannia. The
best reading

—

ut conxjicimus, *as we conjecture'—proves that
Gildas himself did not know the exact time. St. Alban, Julius,

and Aaron were probably victims of the fierce blast which swept
over Britain under Decius or Valerian, rather than under

1 The differences between the Celtic form and the Continental
are set out at length in the Antiphonary of Bangor (ii. 21, ed.

Warren, 1893-95), and by Burn in Niceta of Remesiana (1905).
2 See Heurtley, Hamwnia Synibolica, 1858, p. 106 ; Achelis,

Canons of Hippolytus,' TU vi. 4.

Diocletian. A careful reading of the chapter in GiXiaa creates

the impression that it is a fragment of an ancient I'aaido or
Acta of St. Alban. We find an account of St. Alban and the two
other martyrs in Gildoa' de Excidio Britannux, ch. 10, written
about 640 (Cymmrodorion Soo. ed.); Bede, Uial. Ecclea. Gentit
AnfjloTum, written before 735 ; Constantius, Vita Germani (one
of Bede'B sources), written about 480. There were two families

of the texts of the Passiona ; a copy of one, the ' Turin ' text,

came to Gildas, while Bede used an exemplar of the 'Paris'
text. For full Information respecting these texta, see W. Meyer,
Die Legende des hi. Albanua, des Protomartyr Angliw^ in
Texten vor Beda, 1904, and the review of his book in AnalecUi
BoUandiana, vol. xxiv. p. 397.

During the decade 286-296, Britain under Carau-
sius and Allectus was practically independent

;

the Gallo-Koman Empire, recognized by the troops
in Britain, lasted from 259 to 273. We are thus
carried to the time of Valerian, or to the peaceful
measures of Galerius (260), under whom, being a
half-usurper, persecution was scarcely possible.

Constantius carried on no persecuting severities.'

We infer, therefore, that the j)er8ecution under
which St. Alban and the two citizens of Caerleon,
' together with many others of both sexes,' suffered

was the fierce onslaught of Valerian or Decius on
individual Christians and on the Church in its

collective existence. There can hardly be an
escape from the conclusion that this period, 251
to 260, was the only time when the Church of

Britain was persecuted. Alban was not the Jirst

martyr in Britain, as reputed ; he was one of three,

but had the good fortune to be glorified in the
Passio, written in Gaul, not in Britain, and also

by Gildas and Beda, and in the Vita Germani of

Constantius.
British representatives were present in the

Council at Aries in 314, summoned by Constantino
to decide upon a grave diflerence that had arisen

in Africa; but its Canons, like those of every
Council, concerned the whole Church. There
travelled thither, as the names are given in Mansi,
from the Corbey MS : (1) Eborius episcopus de
civitate Eboriacensi provincia Britannia

; (2) Be-
stitutus episcopus de civitate Londinensi provincia
supradicta ; (3) Adelfius episcopus de civitate colonia
Londinensium (MS Lindunensium ; this correction

must be made) ; (4) exinde Sacerdos presbyter,

Arminius diaconus. Many signatures make it

evident that numerous presbyters and deacons took
part and voted in the Council—a striking fact. From
York, from London, and from Lincoln respectively,

Eborius (a name that became I/or in the British

tongue), Restitutus (whose name took the form
Bhystyd), and Adelfius, with the presbyter and
deacon, went to share at Aries in the work of

framing the Canons, twenty-two in number.
The Canons generally deal with the ordinary
regulations and difficulties of pastoral work, and
imply a great change in respect of discipline

when compared with the old austerity (antiqua
austeritas). But the first of them seems to be
evidence of variance in the customs with re-

spect to the celebration of Easter—a point that
became so vital later, as deciding the relations

of the British and Anglo-Roman Churches. It

was in this Canon decided to observe the feast on
'one day and at one period,' ut uno die et uno
tempore per omnem oroem a nobis observetur. As
most of the Churches already held their Easter on
the Lord's Day—the day of His Resurrection—this

decision was of importance chiefiy on account of

its second clause. Rome in that age calculated

its time of holding the sacred feast on a cycle of

84 years. Alexandria, with all the Churches of the
East, had adopted the old civic cycle of Athens,
called the Metonic cycle, and calculated upon a
basis of 19 years. The point of chief importance
is that the British bishops carried over the
Roman 84-year cycle, with its high prestige, and

1 Laotantius, de. Jlorte Persecutorum, 24 ; Eus. Life of Con-
stantine, cf. HE viiL 13-15, ix. 2, x. 6-7.
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the Britons clung to it with the tenacity of a strong

reverence for their fathers. Rome, on the other

hand, went through several changes until it finally

ended with the adoption of the Alexandrian
calculation. Easter was a movable feast derived
from the Jews, whose year was lunar, and its date
was fixed by the first full moon of spring ; as the
lunar year is 11 days shorter than the solar, each
full moon of Jan. 1 in any year is 12 days old on
Jan. 1 of the following year. Many efforts had
been made to find a system indicating the time
when sun and moon should again have the same
days. This interval, called a cycle, at Rome was 84,

at Alexandria 19 years. Henceforth the British
Church observed this Roman cycle, of which its

bishops heard at Aries in 314. Cf. CALENDAR
(Christian).

We have no reason to doubt that the Britons
were orthodox, like the West generally, in their
attitude during the great controversies which
resulted in the faith of Niesea respecting the
Divinity of the Son, and in the Christology of
Chalcedon. It is interesting now to read the book
that was read by many in Britain—a book of

deep thought and moderate opinion, viz. the de
Synodis, written by Hilary of Poitiers, and
addressed to, among others, the bishops of the
provinces of Britain. This book, apparently, had
prepared the minds of the Britons and others to
oppose the religious tyranny of Constantius at
Ariminum (359).

There is a point which is worthy of special
notice, viz. that, in the 4th cent., forms of ritual

and creed, differing as they did from those which
became fixed later, were to be found in places
widely apart throughout the Empire. For instance,
the article in the Ancient Creed on the Church
reads almost the same in the Symbolum used at
Remesiana beyond the Adriatic as in that of the
Churches of Gaul (where Faustus wrote), Britain,
and Ireland. In Britain and Ireland their Creed
taught men to say :

' I believe that there is one
Holy Catholic Church,' not as in other places : ' I

believe in the Holy Catholic Church.' It is possible
that along the great military road, on which
Remesiana lay, and which reached Milan through
Aquileia, developed forms of ritual might travel
from Constantinople \vithout touching Rome.
From Milan as centre these would reach the Irish
Bangor, and Faustus, bishop of Riez in South
Gaul. We have in this hypothesis, if true, an
explanation also of the element of truth in the old
contention that Christianity had come to Britain
from the East. Eastern peculiarities there were,
but they had come not directly, but in the way
described above.'

Pelagianism {g.v.) is sometimes represented as a
current issuing from Britain ; this, however, was
not the case. Its original home was Rome, and its

motive was a protest against Augustine's doctrine
of sin and grace. Pelagius was a Briton ; this is

the evidence of all who speak of him, with the
apparent exception of Jerome. The best way of
understanding the life of Pelagius, and the relation
of Britain to him, is to regard him as one of the
many who made their pilgrimage to the East in
order to know and learn the ' way of holiness ' that
was so spoken of in all parts as practised by ' the
saints' m Egypt and Asia Minor. There were
others who must have been drawn from Britain
eastward and to Rome from the same motives as
Pelagius. One of these was Palladius, a strong
follower of Augustine.
The Pelagian controversy continued after the

death of Pelagius in the far East, probably not
long after 418, and even after the death of

1 Bum, Niceta of Remesiana, p. Ixxviii. ; Duchesne, OrigiTies
du mite chritien, 1889, p. 83 ; Bams, JThSt, July 1906, p. 601.

Augustine (430). At last, by the instigation
of Boniface and Celestine (422-432), bishops of

Rome, Imperial edicts were issued against the
Pelagians. They were exiled from Italy. It is

kno^vn that Pelagius had a host of warm sym-
pathizers at Rome, and it would not be sur-

prising if many of his own countrymen should be
amongst them. These men, 'enemies of grace,'
would naturally return home, and, as Prosper says,
' take possession of the land of their birth. ' Agricola
and his father Severianus, if among the exUes
from Rome, would answer this description ; but
we see by the Pelagian Letters which Caspari has
edited, that there were other Pelagians in Britain,

and the doctrine may have been spreading. Agri-
cola, we are told by Prosper, was corrupting not
individuals but Churches, so that there must have
been no small influx of Pelagianism into Britain.
Palladius, whom we regard as a Briton, succeeded
in securing the intervention of the Roman bishop
Celestine, who sent over Germanus of Auxerre in
order to put an end to the heresy. Prosper's
Chronicle opposite the year 429 records

:

* Florentio et Dionysio Ooss. (=a.d. 429) : Agricola Pelagianus,
Severiani Pelagian! episcopi Alius, ecclesias Britanniae dogmatis
sui insinuatione corrupit. Sed ad actionem Falladii diaconi
papa Coelestinus Germanum Antisidorensem episcopum vice sua
mittit, et deturbatis hasreticis Britannos ad catholicam fidem
dirigit.'

Prosper, it should be remembered, was in Rome at
this tune and closely associated with Celestine

;

therefore his narrative commands especial credit.

There is, however, another witness who must also

be consulted, viz. Constantius, the author of the
Vita Germani, who wrote his book about the year
480.' The Vita, as we find it in Haddan-Stubbs,
is proved to be largely interpolated ; Wilhehu
Levison has thoroughly examined it, and we turn to

his work for full information respecting the book
and its author {Neues Archiv der Gesellschaft fiXr

altere deutsche Geschichtskunde, xxix. [1903]). Con-
stantius was one of those literary men made known
to us in the letters and poems of Sidonius Apol-
linaris, and it was to him that Sidonius dedicated
his Letters. Constantius informs us that Germanus,
who to this day has been called in the British

tongue Garmon, made two visits to Britain in
order to oppose Pelagianism there ; on the first of

these he was accompanied by Lupus, bishop of

Troyes. The Vita, however, relates further that
an embassy was sent from Britain to inform the
Gallic bishops that the Pelagian heresy was rapidly
taking possession of the people, and that the
earliest possible succour should be given to the
Catholic faith. A Synod was held, and Germanus
and Lupus were solicited to imdertake the mission
to Britain. The two bishops entered upon their

work with energy, and succeeded in their task.

The Vita Germani, written with a charm of style

which made it exceedingly popular, is throughout
full of miraculous incidents. This was the fashion
of the time. But we are dependent upon the
narrative of the Vita for all that occurred during
the stay of the bishops in Britain—the visit to the
grave of St. Alban, the Hallelujah victory, etc.

Many attempts have been made to reconcile the
two accounts, that of Prosper and that of the Vita,

but the statement of Prosper's Chronicles that
Germanus was sent to Britain by Celestine as his

representative (vice sua), and at the invitation of

the British deacon Palladius, seems to be such as

must be accepted ; the embassy from Britain and
the Council are, it is quite probable, due solely to

the imagination of Constantius The Vita Lupi is

good evidence that Lupus accompanied the great

bishop in this mission to Britain. It adds one
special detail, viz. that the journey was made in

1 AS, Juli vii. pp. 202-21. From the Acta the text is given in

Haddan-Stubbs, Councils, vol. i.
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winter. Germanus came to Britain in 429, about
the same time as the Englisli, at the invitation of

Guortigern, began their occupation of the island.

This information we gatlier from the Hisloria
Brittonum by Nennius. Germanus, or Garmon,
remained in the memory of tlie British as the man
who had saved the faith of the Church when
threatened by a flood of Pelaglanlsm, as the builder

of monasteries, and as the great teacher of saints.

But their reverence was enhanced by the belief that
he had been a strong helper against the Saxons.
A few namss appear before us about this time.

One of these Is Fastldlus, a British bishop who
wrote, some time between 420 and 430, a booTc to a
widow named Fatalis, on The Christian Life, and
another on The Preserving of Widowhood. In
reality there Is but one book known to us. The
tractate has been erroneously described as con-

taining Pelagian passages. It reminds one of some
chapters In the Imitatio of Thomas k Kempis.

* Men sin egregioualy,' it Bays, 'wlien they believe tiiat God
is the avenprer not of sin but of heresy. ... A Christian is he
who extends pity to all, who in no case is ruffled by injury, who
allows not a poor man to be oppressed if he be present . . .

who has made himself poor to the world that he may become
rich unto God.'

Fastldlus insists on the necessity of obedience
as well as faith, for a good life. His letter to the
widow, a noble type of Christian womanhood,
places clearly before us the idea of the Christian
man as entertained in Britain about 420.'

Another name that comes into view is Faustus.
He was born in Britain, but was taken by his
mother in early life to the monastery of Lerins.
Maxlmus was then abbot of Lerins ; on his ap-
pointment in 433 to be bishop of Rlez, Faustus
succeeded him as abbot, afterwards succeeding
him also as bishop of Rlez. He was acquainted
with Sidonius Apolllnai7iS, who describes his

mother as holy and one who inspired reverence

;

' to be introduced to her was as if Israel had intro-

duced him to Rebecca, or Samuel to his mother
Hannah'—a lady whose piety mw be compared
with that of the widow to whom Fastldlus wrote,
and both as examples of British piety. She took
over her son to share in the discipline and saintli-

ness of the communities at Marseilles and Lerins.
Sidonius speaks in one of his letters of the books
which Faustus was sending by the hands of Rio-
catus ' to your fellow-Britons.' Faustus is thus an
instance of the early beginning in Britain of rever-

ence for the monastic life.

Riocatus is another important personage. We
meet him as the guest of Sidonius Apollinaris,
being detained at his house because of the in-

cursions of ' the barbarians ' into Gaul. Riocatus
is spoken of as bishop and monk {antistes ac
monachus). He was then on his second visit, and
was returning with a supply of books from Faustus.
A stream of literature, copies of the Scriptures,
tractates, etc., came to Britain from Lerins, an
important literary centre. The visit of which we
have spoken may have occurred between 460 and
470, though Riocatus might have been bishop many
years earlier. In him we have evidence of monach-
ism not only existing in Britain, but also favoured
by the Church, or by some churches at least, since
this man was bishop as well as monk. The friendli-

ness between Faustus, who was a strong and fervid
Semi-Pelagian, and Riocatus suggests the pre-
valence in Britain of Semi-Pelagian views."
Of another—Nynias—we have information in

Beda, who declares that he was a Briton. Ailred,
abbot of Rievaulx, in his Vita Niniani, written in

1 See Oennadius, de Vir. Illust. ch. 67 ; also Caspari, Briefe,
Abhandlungen und Predigten, 1891, p. 352 ff. on rfe Vita
Christiana {PL, vol. 1.).

2 Krusch, Apoll. Sidon. EpistuZce et Carmina, Berlin, 1895
[MGH viii. 157] ; also Engelbrecht, Studien iiber d. Schri/ten
i. Bischofes von Reii Faustus, Prague, 1889, pref. p. xv.

the 12th cent., has preserved a few details. Nynlaa
carried on missionary work In Northern Pictland

—

in Caithness, in Sutherland, and even in Shetland.
Ogham and other Inscriptions testify to his activity.

St. Patrick, until about the year 432, may be re-

garded as a Briton. In his Confessio he tells his

story, and in the Ejnstola supplies a few details

respecting his birth and his experience. The date
of his birth may have been between 387 and 390.

His death must have occurred about 461. Hla
father was a deacon and a decurion, his grand-
father a presbyter. It was not, however, until he
had escaped from his captivity in Ireland and had
dwelt some time at the monastery of Lerins, and
afterwards for a longer period at Auxerre, that he
Avas ordained bishop and sent as missionary to
the Irish. Apparently there were no monks or
monasteries in the parts where St. Patrick spent
his early life ; he learnt the ascetic way of life at
Lerins. There is no need here to enter into any
account of the labours which St. Patrick carried

on as bishop among the Irish.

2. British monachism.—Monachism appears to

have been one of the results of the visit of Ger-
manus, and to be connected with the monasteries
on the south coast of Gaul. Lupus, his youthful
companion, had been at the monastery of Lerins.
Riocatus, a British bishop and monk, held inter-

course with Faustus, himself of British parentage,
who had been abbot of Lerins ; it is therefore quite
natural to conclude that monachism came to Britain
from South Gaul. Its home for the British was
Marseilles or Lerins, neither of which monasteries
was founded before about 410-15. British monach-
ism may have been gradually making its yia,j into

the country about 420. It is stated in the Life of
St. Samson that he restored a monastery which had
been built by Germanus, i.e. in 429. We connect,
therefore, the monachism of our island with the
influence of Germanus, as well as with the im-
pulse received from Marseilles or Lerins, or from
both places.

There was thus introduced into Britain a new
idea of the way in which moral perfection could be
reached. It meant severe austerity, which, by
mortifying the body, gave the spirit full play ; it

enjoined also the abandonment of the world's life,

so as to secure full liberty for exercises of piety.

Through monachism there was brought into the
island a new spiritual force, and the monk clothed
himself in a garb that was significantly symbolical
of it. Its methods for the cultivation or spiritual

discipline were prayer, reading, and meditation at

fixed and stated hours. There seem to have been
two types of monachism, to which the names
' Antonian ' and ' Pachomian ' have been given.

Reminiscences of the former are frequent in the
names of churches and parishes at the present day.
For instance, Llanddeusant means a llan, or cell,

for two monks ; on the other hand, Llanilltud was
a Pachomian institution, a monastery where many
lived by one rule (regula).

The anchorite and the monk became rulers of

the Church, the bishop and other members of the
clerical order occupying a secondary position.

Every lanna, lann, or llan was the cell of a recluse

or a monastery, and such places covered the whole
land. Even the Church at first was endangered
by the abandonment of sacraments, and by the
prevalence of new and unauthorized collective

gatherings. Manual labour was undertaken by
the monk, not for profit, but for his own moral
discipline. The Lausiac History shows that
such crafts as gardening, agriculture, smith's

work, carpentry, fuUing, weaving, tanning, shoe-
making, and writing were practised in the monas-
tery of Akhmim. From the earnings of such
labours the monks provided themselves with food
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and clothing, which were regarded as the common
property of the community. The same system
obtained in Britain, though on a smaller scale, as

the Life of St. David shows. In the monastery
founded at Tabennisi by Pachomius, all the monks
were required to commit to memory the whole of

the Psalter and the New Testament. This custom
also prevailed in Britain, as we know from the
quotations made by Gildas in the de Excidio. Even
more extreme ascetic usages in the mortification of

the body, borrowed from the Egyptian monasteries,
were carried on by the monks in this island. The
idea of monachism, it is evident, as regarded by
the early British monks, was derived from Egypt.
The biographer of St. David informs us definitely
(' Vita §. Davidis ' in Cambro-British Saints) that
the saint imitated the Egyptian monks [Egyptios
monachos imitatus, similem eis duxit vitam).
Two names appear in British tradition as

prominent in the early days of monachism. There
were, undoubtedly, others prior to them, whose
names are not known. One of the two is Dubricius
(Dyfrig), and the other lUtud, belonging to a
younger generation ; the period between 420 and
500 gives no names for history except the three
—Dyfrig, lUtud, and Kiooatus. The ' Life of
Dubricius ' in the Booh of Llanddv is a very con-
fused piece of biography. He is said to have been
consecrated ' archbishop over all South Britain ' by
Germanus and Lupus, and his privileges were
confirmed by ' Apostolic authority. This account
is contradicted by the narrative of Geoflrey of
Monmouth, according to whom Dubricius was
abbot at Henllan, and afterwards at Mochros.
Illtud was the first abbot of the place called after
him LlanUltud, the term Uan being a name given by
the people to a monastery ; ' it now means 'parish
church.' Illtud was a Briton, and through him
monachism seems to have inspired high moral
aims in a community of devoted disciples, among
whom we find Gildas and St. David. Following
the intimations of the older VitcB, we are led to
regard Llanilltud as an island, not a place in the
midst of meadows and streams, as the British Vita
suggests, and to conclude that the original Llanill-
tud must be the island called Caldy. It was not
on the site of the present-day Lant-wit-Major
(Llanilltud Fawr).
Contemporary with Illtud was Teilo, the founder

and first bishop of Lland^v, who had been a fellow-
disciple of St. David under Pauliuus.^ Another
contemporary was Caradoo of Llancarvan. We
have narratives respecting four eminent disciples
of Illtud—Gildas, Samson, Paul Aurelian, and St.
David. In each of these men we observe a re-

markable change in monkhood. The monk,
instead of being simply a recluse, becomes a public
preacher. Gildas, from the Tyne in the North,
travelled far to become a disciple of Illtud at
Llanilltud in South Wales. In the eagerness of
his devotion he seems to have exceeded the Taben-
nisiot monks. He committed to memory nearly
the whole Bible, and acquired an intimate know-
ledge of the Christian literature of the West. The
teachings of Illtud were carried by him to Ireland.
The close of his life was spent in Brittany, in
accordance with a long-cherished desire for the life

of an eremite, his death occurring, according to the
Vita and the Annates Cambrim combined, on 29th
Jan. 570. (Anscome, after a searching investiga-
tion, decides upon 554, which seems too early.)
Besides the de Excidio, Gildas wrote Letters, of
which fragments are extant ; these show in him a
remarkable trait—he writes as a man endowed
with a moderation which a casual reader of the
de Excidio would not expect to find.
An idea which seems to have possessed men in

J Book of Llanddv, pp. 71, 120. ' 2 /6. p. 99.

Britain finds conspicuous illustration in Samson.
His supreme message may be seen in the words
addressed by him to his father : Tu, quidem, frater
Umbraphel, peregrinus esse debes. ' ^ ' Thou must
be a pilgrim ' is for him and for many a constraining
conviction. From Dumnonia he set sail for the
land of his pilgrimage, settling at Dol, situated in

that northern part of Brittany to which patriotic

feelings towards the old home in Britain gave
the name of Dumnonia. Paulus Aurelianus, or
Pol de Leon, as he was later named, after a time
spent as a solitary near his father's lands, crossed
early to Brittany. He first settled on the island
of Ushant, but afterwards in the Pagus Leonensis,
where he built his Uan, or monastery, and was
created bishop. The spirit of Llanilltud made of
him a missionary bishop and preacher.
The last to be named by us is David, or, as his

countrymen called him, Dewi Sant. It ought to be
superfluous to assert the fact of St. David's exist-

ence. This is made certain by the whole tone and
character of the Life written by Ricemarchus at
St. David's, where there were materials left since

the saint's own time, and where Sullen, the bio-

grapher's father, the most learned bishop in all

Britain, had lived. Beyond the short notice in the
Life of Paul Aurelian, this Vita by Eicemarchus
seems to be the source of all that has been written
of St. David in Welsh poems and biographies of

the Middle Ages, and in quite a library of books
written later. The Welsh versions testify to its

early popularity, but deal freely with it, making
frequent omissions and changes. The Vita was a
sermon for St. David's day ; and the Welsh versions
have given it more of the sermon's characteristics.

That David was with Illtud we know for certain
from the earlier Breton Life of Samson and the
British Life of Illtud, but his teacher in the
narrative of Eicemarchus was not lUtud but
Paulinus. The spirit of Illtud, however, was in
him, and he became a popular preacher, and by
this, and by other ministrations of the pastoral
type, he endeared himself to his people. Twelve
monasteries in succession were founded by him

;

even Glastonbury is among these, and Legminetre
Monasterium, which is represented to be a nunnery,
and is called ia the version Llanllieni. Several
companions followed him to reside at Vetus Bubus,
the Welsh name for which Giraldus gives as Ren
Meneu, and the Latin as Vetus Menevia (' Kam-
brice Hen Meneu, Latiao vero Vetus Menevia '). It

was at this place, both as abbot and as bishop, that
his life was spent, his death occurring at a com-
Earatively early age. To him, above all others,

as gone forth the reverence of the Welsh people.

Intimations of this reverence are not infrequent.

At a great synod held at Brevi (afterwards called

Llanddewivrevi) he was approached with profound
marks of respect by delegates of the bishops there
assembled, 118 in number, besides an innumerable
multitude of presbyters, abbots, etc., and begged to
abandon his place of retirement in order to preach
to the people. Most reluctantly he complied, and
preached as no other could. A second synod, to
which the name Victoria is given, connected with
St. David's name, was held, in which the decrees
of the former were confirmed. These may be later

echoes of him. We cannot be %VTong in believing

that the revival continued after the death of Gildas,

the fearless reprover of princes and bishops, and of

David, the great popular preacher. The names ol

several workers have been preserved.
We subjoin a Bibliograph}' of the subject, with brief notes,

dividing the whole into four classes.

I. ViTiG OF PROBABLY BRETON ORioiN.—Thp^e that we possess

seem to have come from the Benedictine monastery of Fleurj
(Floriacum).

1 Mabillon, AS, O.S.B., i. 164 ; AS, Jul. vi. p. 682 ; Anal. BoU.
vi. (Vita ii.); de la Borderie, La Bretagne; RCel v. 417.
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(1) Life of Samson— Vita S. Samsonis, first printed in Mabil-
lon's AS. See the Bollandists' AS, Jul. vi. pp, 57^81. Another
I^e of Samson ia printed in the Analecta Bullandiana^ vi. De
la Borderie places the substance of the older Vita, published by
Mabillon, about a.d. 600-16, and g-ives the second Vita a date
about 900 (see his La Bretagne, 1903, i. 560).

(2) Life of Paul Aurelian, or Pol de Leon—Vita S. Pauli
Aureliani. See ^5, Mart. ii. pp. 111-119. Another Vita is pub-
lished in Analecta Bollandiana, i. ; and the same from another
MS by Cuiasard in the RCel v. 417.

(3) Life of Gildaa—Vita S. Gildce^ called Vita i.t was written
by the Monk of Ruis, a monastery In Brittany. Vita ii., by
Caradoo of Llancarvan, was written probably four or five cen-

turies later than Vita I. Both are printed in the Oymmrodorion
ed. of Qildas.

(4) Life of Briocua. This is published in the Analecta Bol-

landiana, ii.

(5) Life of Maclovius, now St. Male. The Lives of Macloviua,
six in all, have been published by Plaine and de la Borderie.

(6) Life of Winwalceus, m French writers Ghiennole. The
Vita S. Winwalcei ia edited in the Anal. Bolland. vii. 117-249.

H. ViT^, ETC., OP British origin.—The Book of Llanddo, or

Liber Landavensis, ed. J. Gwenogyryn Evans, 1893. The vol.

contains extracts from the Liher Pontificalis and from Beda, 1.

6, 7, respecting; Lucius Brittannius Rex and St. Alban, together
with other sufferers from persecution. The compilation, which
is really a chartulary of the Church of Llandiv, ma^ have been
drawn up about 1140-60 ; it contains a number of Lives.

(1) Life of Samson—a summary of Mabillon's Vita.

(2) Lectiones, or readings, from the Life of Dubriciiu.
h) Life of Teilo.

(4) Life of Oudoceus.
The last two must be by the same author, who is also the

writer of the Life of Duhridus, excluding the * Lectiones'
referred to. The whole four may be from the pen of the
compiler himself.

III. Cambro-British somicKS.

—

Cambro-British Saints^ ed. in

1858 by W. J. Rees, contains :

(1) Life of Brynach—Vita S. Bemaci^ from the MS Vespasian
A. xiv.

(2) A British or Welsh Life of Beuno, from a MS ' in the pos-
session of the Earl of Macclesfield,' compared with another in

the Library of Jesus College, Oxford.

(3) Life of Cadog, or Cattwg—Vita S. Cadod, from the Br.

Mus. MS Vesp. A. xiv, p. 17, and collated with Titus D. xxii,

p. si. This Idfe is, in parts, a chartulary of Llancarvan, c. 63,

agreeing with p. 176 of the Book ofLlanddv. The Vita is by far

the fullest in the vol., with a style superior to all the rest. The
Scripture quotations are numerous and of special interest.

(4) Life of Carannog—Vita S. Carantoci, from Br. Mus. Ves-
pasian A. xiv ; evidently a sermon for the saint's day.

(6) Life of St. David : (a) Vita S. Davidis, from Br. Mus. Ves-
pasian A. xiv, collated with Nero E. i. This Life was written

by Bicemarchus (Rychmarch), who died Bishop of St. David's in

109&-07, and from it all other records of St. David seem to be
derived. Another Vita of St. David was written by Giraldus
Cambrensis, which simply repeats the older, containing no new
matter beyond a few local pomts of detalL It is the same Vita
as that of Ricemarchus. This fact reminds us that, when
Giraldus wrote, about a.d. 1208, no more was known then at St.

David's than we have at the present day. (6) A well-written
Welsh Life also appears in this vol. ; the same or a similar Life
is also edited by J. Morris Jones, Bangor, in Llyvyr Agkyr Lland'
devnvrevi, 1346 (from the Jesus CoUege MS 119), * Hysteria o
Vuchedd Devri.' This Welsh Life is not quite a version, but a
summary, abbreviated in parts, with not a few additions and
changes. It is evidently a sermon, and worth reading.

(6) Life of GwynUiw— Vita S. €h/mdleii, from Br. Mus. MS
Vesp. A. xiv, collated with Titus D. xii ; very confused, and of

no value for us.

(7) Life of lUtud^Vita S. Iltuti, 12th century. ItB agree-
ment with the Book of Llanddv is frequently evident.

(8) Life of Cybi— Vita S. Eebii. The anachronisms in this Life
are astounding ; Cybi is connected both with St. Martin of

Tours, who died in 400, and with King Malgwn of North Wales,
whose death occurred in 647. Nothing In the Vita suggests any
relation with Caergybi (Holyhead) except his sailing from Ire-

land for M<ma Insula.

(9) Life of Padarn—Vita S. Patemi. In this Vita, again, we
have a sermon for the saint's day. Padarn is made contemporary
with David and Teilo, with whom he makes a pilgrimage to
Jerusalem, where the three are ordained archbishops. ' Britain,'

according to the mediaaval biographer, is divided into ' three
episcopates,' corresponding to three kingdoms : the kingdom of

Rein (or Demetla), where St. David was bishop ; the kingdom of

Morgant, with St. Elind (Teilo) as bishop ; the third apud dex-
trales Brittanos, which stands for Ceredigion {dvitas Sancti
Patemi episcopi). The whole Vita is diffuse and confusing.

(10) Life of Gwenfreioi— Vita S. Winefredce, a work of the
12th cent., which has been handed down in two dubious forms.

(11) Life of Pedrog— Vita S. Petroci, a Life soberly written
and conveying real facts.

rv. ViTJE FROM Irish bourceb.—Two o! these are contained
in Eees's volume.

(1) Vita S. Aidui (Aid! ?), a name which interchanges with
Msedocus (Madawc).

(2) We introduce here the Vita S. Eentigemi, by Jocelin
(c. 1180), a monk of Fumess ; the Life describes the exile which
led Kentigem, at that time Bishop of Glasgow, to visit St. David
at Menevia, and afterwards to build a monastery on the river

Elwy in North Wales, now called Llanelwy. On his return to

Glasgow, he delegated hia functions as abbot and bishop to bis
beloved disciple Asaph, or Asa, after whom the monasterj', with
its church, was named St. Aeaph.

(3) Vita S. Brendani, from Br. Mus. Vesp. A. lix. There
have been published several forms of his Vita sett Navigatio,
containing sailor ' yarns ' woven into the history of a saint.
Binhop Moran's ed. ia excellent.

(4) Fbnan, Finan, or KinnanfVennianus), Abbot of Clonard ;

Vita in Colgan'a AS Biber7ii<B, pp. 393-97. He became an Iriah
companion of David and Gildaa at Kilmuine (Kilmynyw).

(5) Comgnlt, Abbot of the Irish Bangor ; he conn-'-ts North-
Irish monachism with Britain, i.e. with David and Gildaa.
Among these Vitce, which are numerous, we class those that

were written by the Armorican exiles, or their immediate
followers, as the most reliable. Most of those designated
British are late, and are really eermona intended to glonfy the
saint on his day. Those which are named Irish convey, in the
majority of cases, accounts of a close relation with Britain,
especially in the persons of David and Gildas.

3. The two churches which followed the con-
version of the English,—St. Augustine, the Roman
missionary, had asked the great Pope Gregory I.,

who sent him hither, as to the extent of Mb
authority. He was instructed that he had no
concern with Gallic bishops, * but all the bishops
of Britain we commit to thy fraternal care {tuce

fratemitati), so that the unlearned may be taught,
the weak strengthened by persuasion, the per-

verse corrected by authority. It was in virtue of

this authorization that Augustine approached the
Britons in 603, when there was no English bishop
besides himself in the island. (If the conference

was held in 604, there were two new bishops.) A
claim of authority on his part they could not
understand, as they were inexperienced in metro-
politan rule. Every one of their bishops was
bishop of his own congregation solely, and there
was no corporate aggregate of such churches in

respect of which an archbishop could exercise

authority over any bishop. The first conference
(colloquium) was unsuccessful. The British bishops
demanded time. They could not, they said, with-
out the consent and leave of their people, abandon
ancient customs. The absence 01 archiepiscopal
authority is patent in such an assertion as this.

At the second conference Augustine reduced his

demands to three : (1) the adoption of the Roman
method of calculating Easter ; (2) the assimilation
of a certain part of the baptismal service, to which
the name complere is given, to the Roman mode
of administration ; (3) that the Britons should
join him in preaching to the English—a demand
which had been made previously. Here we have a
picture of monastic life

—

very many learned men
came from the monastery of Bangor is y Coed, over
which Dinoot(Brit. Dunawd= Donatus) was abbot.
These men, previous to their meeting, sought
advice from * a holy and wise man who was wont
to lead an anchorite life among them.* We catch a
glimpse of the British monastery as a * place of

learning,' and of a solitary quietly settled near it

who had the reputation of sanctity and wisdom.
We observe that the terms used at the two con-

ferences are 'customs* {mores) and 'traditions,*

which the Britons cannot change. There is no
question of doctrine. Above all, the Britons de-
clare that they will not regard Augustine as arch-

bishop {neque ilium pro archiepiscopo habituros
respondehant). These refusals were the cause of the
existence henceforth of two Churches in the land
instead of one as previously. The chief of the cus-

toms which theBritons refused to abandon was their

84-year cycle for the calculation of Easter. There
was an absurdity in this demand, because Rome
itself, after manyattempts to emend this same cycle,

beginning with the doubts of 444 and 451, finally

abandoned it in 525, adopting then the Alexandrian
tables of Dionysius Exiguus. It is evident that
the Britons would have done well to abandon their
cycle, but it is here that the * tradition ' came
in. While the Roman Church and the Anglo-
Roman held that they retained the Easter estab-
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lished by St. Peter, on the other hand British

tradition tracod their mode of determining Easter
to St. John. How was it possible to put aside a
custom that had its beginning with the Apostle
' who was worthy to lie in the Lord's bosom ' ?

It was from him they had learnt to hold their

feast on the 14th day of the moon though it were
Sunday, and never to celebrate it after the 20th.

As ' tradition ' the British had certainly the ad-
vantage, but their system of calculation was
inferior to the Roman, borrowed as this was from
Alexandria. At the Synod of Whitby (664) the
two modes came to a full debate between Colman,
the third of the Irish missionaries who had done
such service by their labours in North and Mid-
England, and the indefatigable Wilfrid. The
grounds of belief on either side had nothing to

do with the merits of the two ways of determining
Easter Day ; belief was made to rest by both sides

on an impossible basis of tradition (Beda, SE iii.

25). Moved by reverence for ancestors and for

St. John, the Britons continued steadfast in their
refusal ; in the Anglo-Roman Church the subject
was often discussed, several Synods being held for

that purpose. Aldhelm (Abbot of Malmesbury,
675-705) in his letter to the king and bishops of

Dumnonia pronounces the British to be, because of
their refusal on this point, non-Catholic. ' The
precepts of your bishops,' he says, ' are not in

accord with Catholic faith.' So also Beda, for

the same reason, excludes the British from the
Catholic Church. It was an unhappy difference,

and there was harshness on the British side.

The other usage mentioned by Augustine to
which the British bishops and learned men adhered
was in their celebration of Baptism. The arch-
bishop employs the unusual expression ' that ye
should complete the ministry of baptism '

—

ict

ministerium baptizandi, quo Deo renascimur, iuxta
morem sanctae Romanae et apostolicae compleatis.
The term is found in the Life of St. Brigid. A
vision describes ' two priests clothed in white pour-
ing oil upon the head of a girl, completing the order

of baptism in the usual way.' Complere refers to
the last act of the rite, i.e. to 'confirmation,' a
function allowed only to bishops in the Roman
communities (see as to Ireland, on the absence of
' confirmation ' there, St. Bernard's Vita Malachi,
ch. 3). This divergence in confirmation from
the Anglo-Roman usage must have been a fre-

quent cause of irritation. The British tonsure
also is mentioned by Aldhelm and Beda (not by
Augustine) as a custom to be condemned, though
in the 4th cent, it was customary in most, if not
all, countries. Biggs is of opinion that its sole

object was disfigurement. In Britain it continued
as a survival from earlier times. We need not
endeavour to point out other causes of a dift'erence

and separation which extended over centuries.
The labours of Aidan, Finian, and Colman,
though they conformed with the British as to
Easter, were appreciated and honoured even by
the English archbishop and by the historian
Beda ; it might have been the same after Augus-
tine's conference, but for his want of tact.
One cannot help being curious as to what be-

came of this British Church. An attempt was
made in the early part of the 9th cent, by Elvod
of Bangor to bring about compliance with the
Roman demands, but his efforts do not seem to
have been successful. It is the British Church
that we find in the Laws of Howel Dda (Howel
the Good) about the middle of the 10th century.
It may be that it was still in existence when
Ricemarchus wrote his Life of St. David at
Menevia, but, when Geoffrey of Monmouth was
writing at Llandftv, and Giraldus at St. David's,
it had ceased to exist. There was no British

Church, certainly from the 12th century, probably
from the Uth century. Another Church, the
Anglo-Roman, had taken its place.

Literature.—The literature has been given fully in tb«
course of the article. HUGH WILLIAMS.

CHURCH OF ENGLAND.—I. Anglo-Saxon
times.—Britain, under the Romans, was part of a
Christian empire, and its Church, with its organiza-
tion, its saints, its doctrinal difficulties, grew up
as part of the Holy Catholic Church. But with
the decline and fall of the Roman Empire in the
West, Britain, as one of its outlying portions, was
among the first countries to be isolated. During
the 5tn and 6th cents, barbarian tribes poured into

the Empire—Goths and Lombards into Italy, Huns
into Danubian lands, Vandals into Africa, Visigoths
into Spain, and Angles and Saxons into Britain.

The British Church, thus cut off from the Church
on the Continent, grew weaker and began to stag-

nate. In the neighbouring island of Ireland a
different form of Christianity, not connected with
the Empire, was, as the legends of St. Patrick
show, both strong and active. The Irish Church
rested not on episcopacy, but on monasticism,
and, amidst much tliat was ill-organized and
turbulent, there was fine enthusiasm and, above
all, missionary zeal. The great Irish missionary,
St. Columba, crossed over in 563 to lona, and
made that island an important centre of religious

life and civilization until his death in 597. Mean-
while the British, and with them their Church,
had been driven into Western Britain by the
Angles and Saxons who invaded the island during
the 5th and 6th cents., until by A.D. 600 the
Western half of Britain was British, and the
Eastern half Anglian and Saxon. The invaders
were and remained heathen, for the British made
no attempt to convert the pagan foes whom they
abhorred.
From 590 to 604 Gregory I., a great ecclesiastical

statesman, sat on the Papal throne. He had al-

ready combated Arianism in several Teutcnic
tribes, and he realized the greatness of the oppor-
tunity afforded him in Eastern Britain of converting
the English straight from heathenism to orthodoxy.
Accordingly, in 597, Augustine was despatched
with a band of monks to Kent to begin a great
English mission. He was wonderfully successful

in Kent, and was consecrated Archbishop of

Canterbury. The whole island was mapped? out
into dioceses by Gregory, who had a splendid faith

in the future, though for the present only the sees

of Canterbury and Rochester could be created.

An effort was made through Paulinus to introduce
the Roman form of faith into Northumbria, but
after a temporary success the attempt failed.

Another effort to unite with the British Church in

the West also failed, through want of tact on the
part of the Archbishop, and obstinacy on the part
of the leaders of the British Church. Independently
of Canterbury, the Roman form of Christianity

was established in East Anglia and Wessex, and
by 635, therefore, or about forty years after the
coming of Augustine, Western Christianity, which
looked to Rome as its head, was established in

the South and East of England. But that was
all ; the British Church (see preceding article)

still held aloof, and the North of England re-

mained heathen.
This state of things lasted until after the middle

of the 7th cent., but in the North of England great

changes were taking place, for during civil war in

Northumbria a fugitive prince fled to the monastery
of lona, and soon afterwards returned a Christian

to his throne. This Oswald at once introduced
Christianity into his kingdom, but naturally in its

Celtic, not its Roman, form. He brougbt St. Aidan
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from lona to succeed where Paulinas had failed,

and his work was so successful that, soon after his

death in 651, not only was Northumbria Christian,

but it had outlying missions in Mercia and Essex.
After the middle of the 7th cent., then, the

problem that had to be settled was this—Should
the Church of England be Celtic or Roman ! The
answer was given at the the Council of Whitby
(664). The discussion turned on the date for

keeping Easter and certain other ditl'erences, but
what was really at stake was the future of English
civilization. The Council decided in favour of

Roman Christianity, and that meant that the
Celt, whose genius had been shown in mission
work, was now to make way for the Roman,
whose strength lay in organization. England was
to look eastwards to Europe, not westwards to

Ireland, for her civilization and religious develop-
ment.
Almost immediately the Roman Archbishop

Theodore came to carry out what had been decided
upon at Whitby. He reorganized the Episcopate
by dividing old and creating new sees. He insti-

tuted Church Councils to deal with the problems
•)f the day, and he regulated the monasteries. Yet
he was hindered a good deal by the able but
erratic Wilfrid, who had done the Roman cause
good service at Whitby, and had since become
Bishop of York. Wilfrid found it difficult to

submit to the re-arrangements of Theodore, and
more than once had to flee the country and appeal
to the Pope—a precedent which was to lead to

difficulties in after years. But, in spite of

hindrances, Theodore's work continued, and by
the end of the 7th cent, the English Church was
fully organized on a diocesan basis. More than
this, an example of English unity had been set up
in the Church which was to serve as a model for

the State. Englishmen were still divided as
Northumbrians, or Mercians, or men of Wessex.
As Christians they were all one in the English
Church.

Christianity at this time, in England as else-

where, found its highest expression in monasticism.
It was the Celtic form of monasticism which had
spread from lona into Northern England, with a
discipline less stringent than that of Rome. The
communities might be of men, or of women, or

sometimes of men and women together, some of

them married. The Celtic ideal aimed at retaining

the separate individualities within the community,
the Roman at the subordination of the individual
to the life of the community as a whole. With
the triumph of the Roman form of Christianity,

there was an effort to supplant the laxer form of

monasticism by the stricter Benedictine form. Of
this movement Wilfrid was the champion, and it

spread rapidly after the Whitby Council. In such
monasteries the educational and literary work of

the time went on. This found its climax in the
work of Bede (673-735) at Jarrow, while Alcuin
of York took across to the Court of Charlemagne
the learning which he had gained in Northern
England.
The Anglo-Saxon Church was also a missionary

church. Its missionaries went about the Continent
converting many Teutonic tribes who had remained
heathen. Wilfrid himself was a missionary in

Frisia, Willibrod went out from Ripon to continue
the work, while Boniface, the greatest of these
pioneers, went out from Wessex to Western
Germany, and became Archbishop of Mainz.
During the two centuries after the Council of

Whitby, the Church in England was gradually
developing along the lines then laid down, and,
in spite of some signs of weakness and decay,
especially in Northumbria, during the early part
of the 9th cent., it weis an active, living, growing

Cliurch. But with the middle of the 9th cent, all

this was changed. For several years Danish hordes
swept over the country from the sea, spreadinE
out from Scandinavia to Ireland, England, and
Northern France. These Vikings were also the
champions of heathenism, and savagely attacked
Christian churches and monasteries, slaying the
inhabitants and carrying off what they could lind.

They spread into Northumbria and Mercia, and
even into Wessex, until in 871 Alfred became king,
and stemmed the tide of invasion.
The Anglo-Saxon Church, laboriously built up

during two centuries, had well nigh collapsed
before the Danes. Churches and monasteries had
been destroyed ; priests, monks, and nuns had
perished. Religion and learning were at a very
low ebb. Alfred set to work, first to conquer the
Danes, then to unite them with the Engfish, and
finally to revive the life of the Church in England.
The year 878 was the year of decision. In that
year the Danes were conquered and confined to the
east of England, and they accepted Christianity.
Alfred then did his best to rebuild churches and
monasteries, to make good ecclesiastical appoint-
ments, and to restore learning and education. By
his noble example and earnest zeal he restored the
foundations of the Church on which his successors
could rebuild. For half a century after Alfred's
death (in 901) his successors were reconquering
Eastern England—the Danelaw—and the process
was completed by the great reign of Edgar (957-

975). This was the climax of the Anglo-Saxon
monarchy. In the process of conquest Wessex
had become England, and the King of Wessex
King of the English. In the Church also a two-
fold process had been going on. The leaders of
the Church, the bishops, had more and more
become statesmen, and the chief royal advisers.
The monastic life, on the other hand, had received
new inspiration from the Cluniac revival on the
Continent, through the French monastery of

Fleury, whither several English churchmen had
gone for inspiration and help. Stricter celibacy
was enforced alike in monasteries and in cathedrals,
and round this revived and disciplined monastic
life gathered all that was best m the Church.
The central figure in this movement was Dunstan,
Archbishop of Canterbury (960-989) and chief

adviser of Edgar. As statesman and ecclesiastic

he gave the reformers his help, though he would
not force the changes upon the unwilling. By
example and authority much was done to rebuild
the structure on the foundations restored by
Alfred, but the reforms were never universal, nor
did they last through the troublous days that
followed Dunstan's death.
The earlier part of the 9th cent, saw the Church

passing into a state of stagnation and decay. The
renewed Danish invasions under Cnut had little

direct influence, since Cnut adopted what he
found, without introducing anything new, and
the folly of his sons destroyed the hope of a
Scandinavian Empire with its possibilities of
wider influence for the Church. In the reign of
Edward the Confessor the lowest ebb was reached.
The saintly king chose his favourites from Nor-
mandy, the country of his exile, and, with his

thoughts fixed upon the next world, neglected
his kingdom in this. The real power passed to
Godwin and his sons, and their policy was fatal
alike in Church and in State, for their aim was
insular, and they would have cut themselves off

from much that was good on the Continent in their
desire to realize a narrower form of patriotism.
Reform Avas needed in the Church, but it was not
from these English leaders that it was to come.
On the field of Senlac the Anglo-Saxon monarchy
met its doom, but the Anglo-Saxon Church was
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saved from weakness and isolation by the new life

there secured to it from Normandy.
2. The I2th and 13th centuries.—The Norman

Conquest began a new era alike in Church and in

State. The Normans were the most progressive

race of the age, full of the old Viking energy, but
ready to assimilate whatever was commendable in

Western ideas. Under their rule England was to

be no longer isolated, but brought, with the best

in her old institutions, into close touch with
European civilization. William the Conqueror
was an able ruler, and at once impressed his strong
personality on the conquered country ; but the
fact that he came under a banner blessed by the
Pope gave the conquest additional importance for

the Church, since in 1073 Hildebrand, the greatest
of William's contemporaries, ascended the papal
throne as Gregory VII. He did perhaps more than
any other one man to influence the Church of the
Middle Ages. His ideal was a theocracy, to be
realized in the Catholic Church. Already the
Cluniac revival had prepared the way by purifying
the Church, as the Emperors of the middle of the
11th cent, had purified the Papacy. Already the
doctrine of transubstantiation had placed the
priest, who could actually bring into being his

Divine Lord at the altar, on a higher plane al-

together than that of the mere layman. Already
the better feeling of Christendom was demanding
the celibacy of the clergy, and a consequent
devotion to the things of God. Now, therefore,
in Gregory VII. the reformed Papacy, guiding a
purified priesthood, was to control the world and
realize the Kingdom of God on earth. It was a
grand ideal, but, as carried out by man, it involved
the long and often sordid mediaeval struggle be-
tween Church and State for mere supremacy.
The high claims of Gregory had to be met by

William. Both Pope and King were helped by
the wisdom of William's archbishop, Lanftranc, a
brilliant scholar, a wise teacher, and an earnest
monk. He was a firm upholder of the new ideas,

but a good servant of William ; and he succeeded
in bringing about a compromise which gave to
England a revived Church without Involving
William in subserviency to the Papacy. Loysd
Churchman though he was, William was a states-
man first, and jealous of all encroachments on his
power. ' Peter's pence ' he would pay, but homage
to the Pope he would not do, while no baron
might be excommunicated, no Church Synod held,
no Papal bull received, without the King's per-
mission. The great question of investitures

—

Should the ecclesiastical or the secular authority
appoint the bishops ?—though so important on the
Cfontinent, was not a practical difficulty under
William. He purified the English Episcopate
himself, making good appointments, and removing
Englishmen in favour of learned Normans. Sees
were removed from the villages to the towns, and
the supremacy of Canterbury was assured. Mon-
asticism was revived, and the Cluniac revival
allowed full scope. New monasteries were buUt,
and the old were drastically reformed by Norman
abbots. Everywhere the principle of celibacy was
triumphant, and, though in the parishes those
priests who had wives were not forced to put them
away, still no priests were in future to marry.
The distinction between the clergy and the laity,

and the priest's sacerdotal power, were emphasized
by the separation of the ecclesiastical from the
civil courts, whereby all suits concerning the clergy
were to be tried in courts where churchmen were
judges and canon law was followed.

In the hands of three great men like Gregory,
William, and Lanfranc, this settlement was good.
But the question of investitures had some day to
be decided, the independent existence of Church

courts was sure some day to create difficulties, and
the balance of power between King and Pope could
not fail at some time to be upset. The next two
hundred years saw these problems worked out.
The Conqueror had left a strong government,

resting on the personal power of a strong man.
William Rufus turned this into a despotism, and
used every power over Church or State to satisfy
his avarice. Bishoprics and abbacies were kept
vacant, that the king might have their revenues,
or were sold to the highest bidder. In a moment
of penitence William appointed Ansebn, Abbot of
Bee (see Anselm of Cantekbuey), to the long
vacant see of Canterbury. Anselm was the
greatest scholar of his time, and a saint as well,
but he showed no lack of firmness in opposing the
tyranny of the King, and further strengthened
himself by going in person to Rome to secure the
support of the Pope. On the death of William
(in 1100), his more politic brother Henry succeeded
him, and the struggle was no longer between
righteousness and tyranny, but between Church
and State to ascertain their respective spheres.
Anselm's own position had been changed by his

presence at the Council of Rome in 1099, which
had made stringent decrees against clerical marri-
ages and also against lay investiture ; and the
settlement of the investiture question could no
longer be avoided. Should the Kings of England
go on appointing the bishops as the Conqueror
had done, or should the principle for which the
Pope was fighting on the Continent prevail, and
the bishops be appointed by the Church itself?

After six years of struggle the question was
settled in 1107, again by a wise compromise. The
bishop was recognized as at once a baron owing
allegiance to the King, and an ecclesiastic bound
to obey the Pope. He was therefore to be elected
by the Cathedral chapter, but this election was to
take place in the King's chapel. He was then to
do allegiance as a baron to the King, and after-

wards to receive the insignia of his office as a
bishop from the Archbishop or the Pope. The
Church thus retained the forms which it desired,

but the substance of power remained with the
King, who could always control the elections.

The reign of Stephen increased the power of the
Church, because of the chaotic weakness of the
State. Thus it was the attack on certain bishops
that ruined Stephen's cause ; it was the Church
that mediated between the rivals for the crown

;

and amidst the turmoil of civil war the great
Cistercian revival was planting new monasteries
in the desolate North, and quietly restoring to

civilization the devastated tracts of Yorkshire.
Henry II. came to the throne in 1154. He had

inherited from his grandparents a great Anglo-
French empire, which he increased by his marriage,
so that he was King of England and overlord of

the western half of France. He was an able ruler,

and realized that a strong government was needed
throughout his dominions, and more especially in

England, after the weakness of Stephen's reign.

His schemes for a great empire failed, but in

England the monarchy which ne founded was so
strong that it survived the follies of his sons. Its

strength lay in the great system of common law
which Henry built up, and in the very able civil

service which he created to carry on his administra-
tion. But this very strength soon brought the
monarchy into conflict with the Church, for their

ideals were mutually exclusive. The monarchy
stood for a national ideal, and to the King the
independent power of the Church involved an
imperium in imperio. The Church stood for a
cosmopolitan ideal, and to the Pope the control

exercised by the Crown was an unholy usurpation.
The struggle was fought out on the question of
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the independence of the ecclesiastical courts.

Were the clerpy, like the laity, to he under the
control of the King's courts or no? On the answer
depended, on the one hand, the success of Henry's
government ; on the other, the solidarity of the
Church in England with the Church on the Con-
tinent.

Thomas Becket was the archbishop who cham-
Eioned the cause of the Church. As a clerk he
ad already shown capacity, and had risen to be

Chancellor, and chief adviser and friend of the
King. In 1160 Henry made him archbishop in

the hope that he would bring the Church into
subordination to the Crown. He soon found his

mistake. As Chancellor, Becket had put the State
before the Church ; as Archbishop, he unhesitat-
ingly put the Church before the State. The
struggle came to a head when the treatment of

clerical criminals was discussed in 1164. The
Constitutions of Clarendon laid down that the
King's courts should settle what offenders came
nnder the jurisdiction of the Church courts, and
should punish the condemned. Becket gave his

consent, then recanted, and fled the country.
After a weary exile he returned, only to be mur-
dered by some of the King's over-zealous fol-

lowers. For the moment Henry gave up the
Constitutions, but in reality the supremacy of

civil law and justice had been assured. The
Church had the inspiration of Becket's martyr-
dom to set against this loss.

With the death of Henry ii. the government
passed successively to his two sons, Kichard and
John. Kichard was out of the country nearly all

his reign, and the official class created by Henry
reaped the benefit. The reign gives an interesting
side-light on the relation of England to one great
movement in the mediaeval Church—the Crusades.
Twice over, in 1095 and in 1147, Europe had been
stirred by the caU to save the Holy Sepulchre
from the mfidel, but England had scarcely heeded
the call either time. Now a third effort was made
in 1190, and Richard of England took part in

it ; but still the English did not join, nor did
they help in the Crusade which in 1204 seized not
Jerusalem but Constantinople. Thus the whole
crusading movement left England untouched, and
the alienation of her one crusading king from the
interests of his own country only brings this aloof-

ness into greater prominence.
Under John the strong monarchy of Henry II.

became a cruel despotism. John was an able man,
but he was faced by two men abler than himself.

One was Innocent III., who brought the mediaeval
Papacy to its highest pitch of greatness. The
other was Stephen Langton, archbishop from 1208
to 1228. John, in carrying out his violent Avill,

had trampled on every class in the community,
and had sought also to crush the Church. When
Innocent appointed Langton archbishop, John re-

fused for years to receive him, yielding at last

only in fear of rebellion and invasion. At once,
when Langton came, he united the suffering

Church and the angry nation under his leader-
ship, and was largely responsible for Magna
Charta in 1215. This alliance marked a new stage
in the relation of Church and State. Henry II.

had struggled for order, and Becket for privilege.

Now John was struggling for despotism, and
Langton was leading the way towards liberty.

Under Henry III. two great parties took shape.
On the one side was the monarchy, which united
with the Papacy. On the other was the nation,
which drew closer to the national Church. The
King, who was weak, easUy led, and inclined to
foreign favourites, allowed the Pope to plunder
the Church in England if he might do the same.
The Church drew closer therefore to Simon de
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Montfort and the party of reform, until the King's
extravagance and misgovernment were held in

check, first by Simon and later by Prince Edward.
But, while politics was thus drawing nation and
Church together, a great religious revival was
doing still more for both, for the second fjuarter

of the 13th cent, saw the coming of the Friars to
England. Hitherto the highest religious ideal had
been that of the monk, who wanted to withdraw
from the world to save his oviTi soul, and to
pray for the world outside. St. Francis and St.

Dominic showed that it was a higher ideal to go
out into the worst places of the world, to save the
souls of others. The Friars went everywhere.
They raised the religious tone of the people, they
captured the universities and guided scholastic
philosophy, and they strengthened the cause of
religion throughout the world. Neither King nor
Pope could prevail against a nation learning its

liberty, and a Church purified by a great ideal of
self-sacrifice.

3. Later Middle Ages.—The end of the 13th
cent, was important from two points of view : It
was the time of the decline of the mediaeval
Papacy under Boniface VIII. (1294-1303), whose
claims to universal power remained as imperious
as ever, yet with ever less possibility of fulfil-

ment. It was also the time when the English
mediaeval monarchy reached its zenith under
Edward 1. (1272-1307), who set himself to be a
strong king, but with the loyal support of every
section of the community. He gradually worked
out the ideal at which Simon de Montfort had
aimed, until a Parliament of three estates was
brought into being in 1295 ; and, though for a
time, in the midst of his struggle with internal
difficulties and foreign war, Edward acted arbi-

trarily, he always sought to rule according to
law, and to keep each part of the nation working
towards the common good in subordination to the
Crown.
This policy at once brought him into conflict

with the Church at home and the Pope abroad.
The clergy were hindering Edward by acquiring
much land, which thus became exempt from the
usual feudal obligations. Hence, in 1279, the
Statute of Mortmain declared that no more land
was to be alienated to ecclesiastical corporations.

The old difficulty with the Church courts was re-

appearing. Accordingly, in 1285, the writ Cir-

cumspecte Agatis laid down that suits between
clergy and laity which involved the possession
of land were to be decided in the King's courts.

The Church, in short, was checked as landlord
and as judge. In 1295 she had the chance of con-
trolling her own destinies more effectively when
summoned to the Model Parliament as one of the
three Estates, but the chance was thro^vn away
because the clergy preferred to separate from the
Parliament and vote their own taxes in Convoca-
tion. It was a great mistake, and meant that in

the next two centuries the Church in its isolation

grew less and less able to influence the country.
Behind the clergy stood the Pope, and Boniface

and Edward were soon in conflict over the cease-

less question of the boundary between the spheres
of the sacred and the secular. Edward had taxed
the clergy severely ; therefore in 1296 there ap-

peared the bull Clericis Laicos, which forbade the
clergy to pay taxes to the King. Loyalty to the
Pope and loyalty to the King were made incom-
patible ; therefore Edward at once retaliated by
outlawing the clergy, putting them, that is, out-

side all protection of the civil law. This brought
the clergy to their knees, and they compromised
by declaring that they offered the King certain

voluntary contributions as individuals. The Pope
had only succeeded in weakening the clergy and
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making a breach with the King. Shortly after-

wards he went a step further, and, declaring Scot-

land to be a fief of the Papacy, forbade Edward to

invade it. This only brought from the Parlia-

ment assembled at Lincoln in 1301 a decisive

repudiation of these papal claims, while in 1307
another Parliament, at Carlisle, after the death of

Boniface, presented to the King a long petition

against the papal encroachments.
During the 14th cent, religion was languishing

in England. The most important cause of this

was the condition of the Papacy during the
seventy years' captivity at Avignon (1308-1378).

During this time the Pope was the mere tool of

the French King, and the moral and religious

tone of the Papacy suffered enormously. When
the Popes returned to Kome in 1378, it was only to

produce a schism which lasted until 1417, with
one Pope at Rome and another at Avignon. With
the head of the Church in this condition, it was
little wonder that the members suffered with it.

For England the papal sojourn at Avignon was
especially harmful, as this was the period of the
Hundred Years' War with France, which began in

1337. The Pope was thus to a very special degree
identified with the national enemies, and the
unpopularity which had already shown itself

enormously increased.
Another great cause of the decay of religion

was the Black Death which swept through Europe
in 1348 and 1349, destroying, it is computed, be-

tween a third and a half of the population. The
normal conditions of life were upset ; new relations

between landlord and tenant, and between em-
ployer and employed, were suddenly created.
There was the greatest difficulty in replacing the
enormous losses among the clergy and in carry-
ing on the ordinary religious life of the people.
Parishes had to be supplied with whatever priests,

if any, could be found ; men, whether suitable or
not, were too hastily turned into priests, and the
usual standards of morals and learning among the
clergy were greatly lowered. In the monasteries
the losses had been enormous, and many of the
monastic orders, and especially the Friars, never
wholly recovered from the scourge. Monks and
priests were thus suddenly removed, at the very
moment when men's ideas of life in general were
shaken by a vague but very real sense of fear
before a disaster of such terrible magnitude. Lord
and peasant alike often lacked the usual minis-
trations of the Cliurch, and these things told
heavily on the religious life of the country
throughout the rest of the century.
The unpopularity of Pope and clergy steadily

increased. It was against the Pope at Avignon
that the two famous statutes of Prcemunire and
Provisors were directed. The aim of the Statute
of Provisors, in 1351, was to defend the rights of
patronage against the undue claims of the Pope,
and all papal nominations were declared forfeit to
the crown. The Statute of Prcemunire, in 1353,
was meant to check the judicial powers of the
Pope, and it declared that any one who took out
of the realm lawsuits whose cognizance belonged
to the King's courts should be outlawed and forfeit

his goods. These two statutes together were a
serious blow to the power of the Papacy over
England.
The leaders of the clergy in England were also

unpopular. Various songs and poems of the time
attacked them, and twice over (in 1341 and in 1371)
an effort was made to break through the hitherto
unvarying custom of putting the administration of
the Government into clerical hands. The clergy,
however, were stiU able to hold their own in this
by virtue of their superior education. At the
head of the opposition to the Church stood John

of Gaunt, and the leading ecclesiastic who suffered
was William of Wykeham, Bishop of Winchester
(1366-1404), whose name will always be remem-
bered for his services to education in Winchester
College and New College, Oxford. Gaunt's object
was mainly political, but his attack is important
as bringing into prominence the man in whom
culminated all the opposition of the century to

Pope and clergy alike. Born early in the 14th
cent., John Wyclif went to Oxford while still

very young, and about 1360 became Master of

Balliol College. He became the centre of uni-
versity life and of scholastic philosophy in the
University, but his freedom of thought and specu-
lation gradually brought him into conflict with
the leaders of the Church. From 1363 until his-

death, in 1384, he held country livings, where he
developed his ideas until they became no longer
matters of academic discussion but sources of

national inspiration. In him the growing feeling

of discontent with the clergy and the Pope found
its focus, and he has well been called the ' Morn-
ing Star of the Reformation.' To him Holy Scrip-
ture was the final authority for religious truth,
and neither tradition nor the authority of the
Church was to be acknowledged unless the words
of Christ confirmed them. One outcome of this

was his translation of the Bible from the Latin
Vulgate, whereby the Scriptures were to become
an open book for all who could read. But the
clergy strongly opposed this popularizing of the
secrets of faith, and the circulation of the manu-
scripts was rendered very difficult. Another great
doctrine of Wyclif was that of the direct personal
relation of man to God. This he expressed in the
feudal terminology of the time in his dictum of
' dominion founded in grace.' God's grace gives
the righteous man all things here and now, and
there are no intermediaries between God and man.
This involved certain consequences. A mediating
priesthood was clearly contrary to the spirit of

this doctrine, so Wyclif more and more attacked
the clergy of all kinds. Then, in the hands of

some of his less careful followers, the doctrine was
developed into a defence of communism ; for, if

God gives the righteous man all things, this must
include material as well as spiritual things, and
therefore the poor may be encouraged to demand
them from the rich. The received doctrine of

transubstantiation, again, Wyclif declared con-
trary to fact and to logic, and taught a doctrine
similar to that afterwards known as ' consubstan-
tiation. ' But the great link between Wyclif and
the people lay in the stress which he laid on
poverty as the rule of life for the clergy. Wealth
was the bane of the Church, and he wished to
sweep it away. The secular clergy had become
rich and worldly ; the monks, too, had fallen from
their ideals and only cumbered the ground ; but it

was the Friars who were the subject of his most
scathing satire, because they had fallen so utterly

away from the ideal which came closest to that of

Wyclif himself. An example of poverty was to

be set forth anew by the ' Poor Priests ' whom he
sent out to preach his doctrines and to live out in

their lives the purer Christianity which he sought
to revive. It was these Poor Priests who turned
Wyclif's teaching from Scholasticism into Lol-

lardy.

For a while Lollardy spread as a revival of

popular religion. The masses were touched by
its earnest teaching and by its ideal of poverty

;

it penetrated even to the Court and the Queen,
from whom it passed to Bohemia in the teaching
of John Hus. It found expression in the popular
literature of the time, and the ferment it created
was not without its responsibility for the Peasants'

Revolt in 1361. But it was not destined to last.
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It was checked by the action of the Pope in the
trial and excommunication of Wyclif in 1377. It

was checked again in 1382, when a Council at

London condemned his teaching, and a little later

even the University of Oxford, the home and
stronghold of his teaching, was forced to abjure
his doctrines. The House of Lancaster completed
the suppression when, in 1401, the Statute De
Heretico Comburendo sentenced Wyclif's followers

to the flames. A few suffered ; many recanted.
With the rigid orthodoxy of the new dynasty, and
the disturbance of the times, the movement died
away, and had little direct influence in bringing
about the religious changes of the next century.
The I5th cent, was a period of collapse. The

House of Lancaster secured itself on the throne
by reviving the Hundred Years' War with France,
and England was again embarked on the impos-
sible tasic of conquering her neighbour. Nemesis
came speedily in tne utter exhaustion of the middle
of the century, followed by the Wars of the Roses
in the latter half. Alike under the Lancastrian
lack of government and the Yorkist despotism the
Church m England was becoming more and more
unpopular. The higher clergy belonged to the
aristocratic families and were out of touch with
the people. The exhaustion of the nation was
shared by the Church, and there was no enthusi-

asm, no religious zeal. The persecution of Lol-

lardy had recoiled upon the Church, and now she
suffered by her ultra-respectability and lack of

enthusiasm. On the Continent things were little

better. The Councils of Pisa, Constance, and Basel
tried to reform the Church and the Papacy and
failed, leaving the Popes more powerful in the
second half of the century than before. Every-
where there was need of religious revival.

A few names stand out above the rest. Arch-
bishop Chichele (1414-1443) was eager in the
interests of education, and resisted the encroach-
ments of the Pope. Cardinal Beaufort of Win-
chester proved himself a good servant of Henry VI.,

and upheld the dignity of the Church against the
wild policy of the Duke of Gloucester. Gascoigne,
Bishop of Chichester, was an able man, with
original opinions which brought him into prison.

But no one stands out as a great spiritual leader
of men.
Yet the wind was stirring that was to breathe

upon the dry bones. In 1453 Constantinople was
taken by the Turks, and the Greeks were dispersed
over Europe, taking their language with them.
A little later, by means of the printing press,

the new knowledge of the classics could sweep
over Europe like a flood, and help to turn the
Middle Ages into modern times. Scholasticism,
the mediaeval philosophy, was swept away, and
instead truth was sought in the New Testament,
and culture not in the Fathers but in the Classics.

It was the Renaissance, the re-birth into new life ;

but that life was not complete until the mediseval
Church had likewise been purified and developed
by reform in its morals and progress in its doc-
trine. In this movement England played a leading
part.

4. The Reformation.—The problem that was
now to be solved was one of tremendous import-
ance. How was the mediaeval Church in England
to be modified to meet the needs of the new age 1

A new dynasty was on the throne, and it was
under the strong yet popular guidance of the
Tudors that the Church was able to pass through
the shock of religious upheaval.
Three great forces worked together to produce

the English Reformation—the Renaissance, the
King, and the Continental Reformation.

(a) In England the new learning had not produced
the wild enthusiasm for classical culture which had

come to Italy, or the profound moral discontent
which was beginning in Germany ; but the re-

storation of the Greelc Testament produced a new
zeal for religious education. Several colleges were
founded at the universities, where the new Teaming
might be taught. Such were Christ's and St.

John's at Cambridge—both due to the liberality

of the Lady Margaret Tudor, mother of Henry vil.

—and Corpus Christi at Oxford, which was founded
by Bishop Fox of Winchester. The Grammar
Schools of later centuries began with the founda-
tion of St. Paul's School in London by Dean Colet.
The classics, and especially Greek, were to be
taught in such schools and colleges, and the old
ideas of Scholasticism were to be replaced by the
simpler truths of the Greek Testament. Many
men stood forth as representatives of the new
ideas. There was Colet nimself, who first lectured
on St. Paul's Epistles in Greek at Oxford, and
then continued his lectures in London while Dean
of St. Paul's. There was his Oxford contemporary,
Erasmus, afterwards Professor of Greek in Cam-
bridge, who in 1515 gave to this movement its

great inspiration by the publication of a carefully
edited Greek text of the New Testament. There
was Sir Thomas More, another contemporary of

Colet at Oxford, who took his love of learning
into his career at the bar in London, and in 1515
gave his ideas to the world in his Utopia. There
was William Tindale, who tried to bring the New
Testament within the reach of all by translating
Erasmus' text into English. This step, however,
was more than the leaders of the Church approved,
and the book was publicly burned. Yet the move-
ment continued, secretly leavening the opinion of

the more thoughtful minds of the country and,
through them, of other classes. The great need
was for a strong leader, and that leader seemed to
be found in Thomas Wolsey. He had been at
Oxford at the end of the I5th cent., had risen to
power under Henry VII., and had become the
favourite of the young king, Henry VIII. His aim
was to use the new learning and new education to
transform the Church by reform from within, so

that it might satisfy the needs of the new age. As
Archbishop of York, Chancellor, and favourite of

the King, he was strong enough, as he was fore-

seeing enough, to have carried out his ideal. He
encouraged the teaching of Greek ; he helped to
endow the education of the clergy with fund
gained by the suppression of effete monasteries j

and he did something to reform the monastic
orders. But all that he did, he did as the servant
of the King, seeing in the exaltation of the royal
power the best hope of a force strong enough to
carry through reform.

(6) This was to forget the personality of the
second great factor in the English Reformation

—

Henry VIII. He had come to the throne in 1509,

young, handsome, full of love for the new learning,

liberal minded, but already headstrong, impatient
of rule. His power was enormous, for the nobility

had been crushed in the Wars of the Roses, and
his father had left him great wealth. It seemed
as if he were just the monarch to support the
progress of the new ideas, and at first all promised
well. Suddenly a change came, and in 1527 the
attractions of Anne Boleyn set his mind on the
possibility of a divorce from the queen, Katharine
of Aragon. There were difficulties about the
original marriage, and normally the Pope might
have been induced to grant a dispensation, but
just now he was a prisoner in the hands of

Katharine's nephew, the Emperor Charles V.

When, therefore, Henry applied for a divorce,

the Pope appointed two cardinals, one of whom
was Wolsey, to try the case ; subsequently he
withdrew the trial to Rome, and at length, ia
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1534, declared the marriage valid. Meanwhile
Henry took the matter into his own hands, and
prosecuted his suit in the court of the Archbishop
of Canterbury. He obtained a verdict in favour
of divorce in 1533, and at once acted upon it.

Anne Bolejm became queen, Wolsey was disgraced
and overthrown, and Cranmer, the Archbishop of

Canterbury, took his place. Thus Henry nad
successfully thrust aside the jurisdiction of the
Pope in one particular matter. Could he stop
there ?

(c) The third great force influencing the religious

changes in England was the Reformation on the
Continent. The mediaeval Church had grown more
and more out of touch with the better spirits of
the age, and now revolt against it had taken
definite form. In 1517 Martin Luther had raised
his protest against the papal system of Indul-
gences, and had set forth his doctrine of Justifica-

tion by Faith. Many of the princes of Germany
and a large proportion of the people supported
him, until at last, in 1530, Germany became
divided into two great religious parties, and the
Reformers made clear the articles of their faith in
the Augsburg Confession. But two facts must be
remembered about Luther : he was a national hero,
and he was a conservative reformer. He would
have kept all of the Church system and doctrine
that he did not find condemned by the Scriptures.
A more drastic reformer than Luther was Zwingli,
who in Switzerland wished to remove from the
Church aU for which the Scriptures gave no
authority. His work was to be done more fully
afterwards by Calvin. The most violent reformers
of all were the Anabaptists, who wished to re-

construct society and the Church upon a basis of
uncontrolled individualism (see AnABAPTISM).
All these movements were profoundly influencing
European thought and religion ; it was natursQ
that England, which had been gradually prepared
by the new learning, and had just been brought
into direct conflict with the Pope, should now play
her part in the great religious changes.
One force was, however, stiU lacking—public

opinion. At present there was a vague and tradi-
tional hostility to the papal aggressions rather
than any desire for positive change. The present
impetus came only from the King, not from the
people—from above, not from below ; thus the
English Reformation began as a political rather
than as a religious movement. The Reformation
Parliament, which sat from 1529 to 1536, began by
facing the results of the divorce upon the relations
of Pope and King, and it ended by throwing off
all papal jurisdiction over the English Church.
The first step was to secure the obedience of the
clergy to the King, and, after both Convocations
had placed themselves in the King's hands. Parlia-
ment passed, in 1532, the Act for the Submission
of the Clergy, which declared that no new Canons
could be passed by Convocation without the King's
consent, and that those in existence must receive
his approval. With the Church behind him Henry
could now freely resist the Pope. In the same
year, therefore, the Act of Annates or Firstfruits
cut off a large part of the Pope's revenue from
England. In 1533 the Act in restraint of Appeals
completed the work of the Act of Praemunire by
requiring questions on ecclesiastical matters to be
decided by the Church courts in England. This
involved the destruction of the papal jurisdiction
over all matters in England, including, as we have
seen, the King's divorce. So far the work was
destructive. What was to come in place of the
Pope ? In 1534 the Act for the Election of Bishops
secured that the Episcopal hierarchy should be
appointed by the King, acting by congS (Pdire
through the cathedral chapters, and in the same

year the Act of Supremacy declared that the King
should be ' accepted and reputed the only Supreme
Head on earth of the Church of England.' Thus
the new form of the Church in England was to be
Erastian rather than papal, but it was still part of

the Catholic Church though separately organized.
What was now to be the relation of the new

Head of the Church towards the monastic bodies ?

There were many points for Henry to consider.

The monasteries were often rich, and Henry needed
money. They represented a form of Christianity
which had done its work and had now many
abuses. They were, above all, the champions of

the papal power in England, and as such were
the chief opponents of the new policy. Thomas
Cromwell, Wolsey's successor, saw that to crush
the monasteries was to ensure Henry's power in

Church and State. Henry, therefore, determined
on their destruction, and, by virtue of his new
Eower as Head of the Church, appointed Cromwell
is Vicar General to visit and report upon the

monasteries in 1535. Commissioners were sent
round, and pronounced that the monks were often

guilty of immorality, that their finances were
often in an unsound condition, that their dis-

cipline generally was bad, and that they practised

religious trickeries. In 1536, therefore, a bill was
passed for the suppression of monasteries with an
income of less than £200 a year, and their revenues
were diverted to the Crown. In 1539 the suppres-

sion of the larger monasteries was sanctioned, and
such pressure was brought to bear that most of

them surrendered to the King. The results were
far-reaching. The Crown had removed its greatest

opponents, and the Pope had lost his best champions.
Henry was suddenly in possession of a vast amount
of wealth, with which he was able to supply his

needs without too frequent an appeal to Parlia-

ment. More important still was the creation of a
new nobility, with wealth and estates granted from
the monastic property ; for these families were
bound to be willing supporters of the policy to

which they owed their existence, and stood hence-

forth as the link in ecclesiastical matters between
the impetuous monarch and the still apathetic

nation. Six new bishoprics were created, with
monastic churches for their cathedrals, and this

was all that was secured from the spoils for the

Church. The peasantry, too, had lost a good
friend—their almsgiver, their hospital, their kindly
landlord—and it was not long before the place of

the monastery had to be supplied in part by the

Elizabethan Poor Law.
Another question faced the new Head of the

Church. What was to be his attitude towards
changes of doctrine ! Henry had wished to be
rid of the Pope's jurisdiction, but he had no real

desire to separate himself from the doctrine of the

Church. He had proved his orthodoxy when, in

1521, he had defended the Seven Sacraments
against Luther, and he remained attached to the

old doctrines to the end of his life, though, by
the force of circumstances and by his own opposi-

tion to the Pope, he was at times obliged to allow

advances in the direction of reform of doctrine.

At his side was Thomas Cranmer, whose whole
desire was for reform, but whose scholarly training

would allow no hurried or extreme changes.

Cranmer reverently maintained all that was good
in the past, while rapidly assimilating what was
best in the new ideas ; he was willing to act in

harmony with the Continental reformers, but not

to be led by them ; throughout, his scholarly

instinct shrank from the turmoil of politics, and
even led him to appear a time-server. The Ten
Articles given to the Church in 1536, after the

dissolution of the Reformation Parliament, were
his work, but show clearly the influence of the
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Lutheran Confession of Augsburg. They stand
for a conservative reformation, keeping what was
felt to be good in the old faith and doctrine,

allowing the veneration of saints and the belief

in purgatory, but giving up the doctrine of tran-

substantiation, and emphasizing the authority of

the Scriptures and Justification by Faith. These
articles were explained at greater length in The
Institution of a Christian Man, a book published
by royal authority in 1537. The final step was
taken in the publication of the Great Bible in

1538, which was ordered to be placed in every
church so that it could be read by all. The
translation was based on that of Miles Coverdale,
which had closely followed that of Tindale, whose
efforts had been rewarded by execution at Antwerp
in 1536.

But Henry now began to be frightened. He had
no desire to throw in his lot with the Continental
reformers, or to break with the Church Ln which
alone he felt his salvation secure. He distrusted the
schemes of Cromwell for an alliance with Lutheran-
Ism, and the tendencies of Cranmer towards doc-

trinal change, and suddenly the new movement
was checked by the Statute of Six Articles in

1539, which restored the old Koman Catholic doc-
trine, and enforced it with the punishment of

forfeiture and death. The reaction was complete
when, in 1540, Cromwell was executed. Cranmer's
hopes were checked ; he could only wait his time
in the coming reign. For the rest of Henry's
reign little was done in the way of change, and
in 1547 the King died. Yet the Keformation had
begun. It was still a political rather than a re-

ligious movement, but the old foundations of faith

had been shaken, and the knowledge of the Scrip-

tures was spreading. The most important class in

the country, the new nobility, were on the side of

change ; the average man was uncertain what was
the right attitude towards the beliefs of his child-

hood, but the idea of change was repugnant, and
the new movement was as yet neither popular nor
national. England stood isolated. She nad broken
with the mediaeval Papacy, and yet had held aloof
from the Continental reformers.
For the next twelve years, however. Continental

religious influence was very important in England.
It was now the second generation of the Reformers,
and the earlier immature views of the first genera-
tion had given place to more clearly thought out
systems on both sides. The leading Reformer was
John Calvin, who worked out his system of disci-

pline and doctrine at Geneva, 1541-1564. He was
no conservative like Luther, but would have swept
the ancient Catholic Church away and substituted
a new Protestant Church based on the doctrine of

Predestination, with the Scriptures, and not the
authority of the Church, as its source of truth, and
with simplicity as the ideal of worship. On the
other hand, the existence of Protestantism had led

the Catholic Church to reform itself from within,
and the Counter-Reformation had begun. The
Papacy was no longer immoral, but zealous,

earnest, and religious. The establishment of the
Inquisition, in 1542, rooted out heresy in the more
Catholic countries, and the foundation of the order
of Jesuits in 1543 gave the Church its new army of

loyal soldiers pledged to carry its influence wher-
ever they were sent. The Council of Trent, which
gat first in 1545 and again in 1562, set forth the
creed of the Church, and stated clearly what its

doctrines were. Nor was the Church -without the
help of the secular arm, for in the House of

Hapsburg, which ruled in Germany and in Spain,
she had a champion who was ready to help, and
who in the person of Philip II. of Spain was more
zealous in the cause of Rome than the Popes them-
selves.

The reign of Edward VI. is the story of the

growth of Swiss influence on the Church in Eng
land. The youthful King was in the hands of his

Council, of which Cranmer was an important
member; while the Protector, Somerset, uncle of

the King, used his influence to secure that Edward
should be himself an ardent reformer. The ex-

tremists obtained more and more power. Hooper,
Ridley, and Latimer were among the new bishops,
and it was clear that the Church could not stay
where Henry had left it. The issue of the two
Prayer Books of 1549 and 1552 is the most im-
portant event of the reign. A book for the com-
mon worship of the Church was a pressing neces-
sity, and Cranmer accordingly tried to meet the
need in the Prayer Book of 1549. It retained
much of the spirit and teaching of the old uses,

and, though Lutheran influence was strong, it was
allowed only within strict limits. It combined
into the two daily services the old offices of the
monasteries, it included the whole of the Psalter,

and required the lessons to be taken from the Old
and New Testaments only, whUe in the Communion
Service the name ' Mass ' and the idea of sacrifice

at an altar were retained, though the doctrine of

transubstantiation gave way to that of consub-
stantiation. But this book was too moderate for

the extreme reformers who were finding their

hopes realized in Calvin. Under their influence
Cranmer issued a second Prayer Book in 1552, in

which the Communion Service ceased to be a Mass
and became a mere memorial feast celebrated at
a table, while in the daily services the invocation
of the Virgin and of saints, with many similar

mediaeval practices, was abolished. Simplicity of

ritual and the removal of all superstition were the
avowed aims ; and, whUe the authority of Cranmer
secured some continuity with the Catholic worship
of the past, the efforts of the extremists brought
the services as close to the practices of Continental
reformers as possible.

In 1553 Edward VI. died, and under his sister

Mary the Counter-Reformation dominated Eng-
land. Mary's one aim was to undo all that had
been done since 1529, for not only was she a Roman
Catholic by conviction, but with the restoration of

the old faith her mother's honour was bound up.
Her marriage with Philip ll. of Spain linked her
to the Counter-Reformation in its most extreme
form. She began by restoring the papal jurisdic-

tion over England, and secured the support of

Parliament for this, except on the one point of the
restitution of the monastic lands. Then she set

to work to root out the new opinions by persecu-
tion. Between 1555 and 1558 many reformers were
put to death, and hundreds more fled to the Con-
tinent. Ridley and Latimer were burnt, and in

the death of Cranmer at the stake Mary felt that
her mother's disgrace was avenged. Yet she had
failed to stamp out the new religion. Instead
she had succeeded in doing for it what neither
Henry VIII. nor Edward VI. had done—she had
made it popular. The nation, hitherto largely
apathetic, now saw that Roman Catholicism meant
Spanish influence and the fires of persecution, and
a new sympathy sprang up with the faith for which
martyrs could die. With a wise ruler a reformed
and national Church might now be possible.

Under Elizabeth (1558-1603) the religious settle-

ment was made which has ever since been the
basis of the Church of England. Elizabeth was the
last and greatest of the Tudors. The daughter of

Henry vill. and Anne Boleyn, she inherited all her
father's statesmanship and all her mother's vanity.
She meant to rule, but she knew how to keep the
support of her people. The position at home was
throughout largely dependent on the state of affairs

abroad. Philip of Spain had sought, while husband
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of Queen Mary, to restore England to the faith,

and still worked for that end in alliance with Mary
of Scotland, a Roman Catholic and Elizabeth's heir

to the throne. National union in religion as well
as in politics now became vital, for in the pres-

ence of foreign complications the very existence of

England was at stake, and religion and politics

were so interwoven in the struggle of Hapsburg
and Valois, Reformation and Counter-Reformation,
that loyalty and conformity, treason and Roman
Catholicism, were almost synonymous. Thus,
though Elizabeth sometimes did what was un-
popular, she was still all-powerful, because her
people knew that she stood between them and the
Counter-Reformation in the person of either Mary
or Philip. Her ecclesiastical ideal, therefore, was
primarily that of a Church sufficiently broad to
satisfy the great majority of Englishmen, and, if

men conformed outwardly to its requirements, she
was very willing to leave their private opinions
alone. She sought to avoid the extremes of either
Edward or Mary, and to restore the Church as it

had been at the end of her father's reign ; and
under her guidance the Church of England did
emerge from the struggle as a via media between
Roman Catholicism and Continental Protestant-
ism, combining truths from each, but not satisfying
the pronounced supporters of either. In doctrine
Elizabeth herself leaned towards Roman Catholi-
cism, but her advisers were mostly inclined to
moderate reform. The religious leaders them-
selves were disunited. There were the Anglicans,
who looked back to the ideals of Cranmer, and
wanted the Church to be Catholic but reformed.
Such were Parker, Jewel, and Hooker. There were
also the men who were soon to be called Puritans,
many of whom had been in exile under Mary, and
now looked to Calvin as their leader, and wanted
to see the Church break with its Catholic past and
re-organized on a Presbyterian basis. Such were
Cartwright, Knox, and Sandys. It is the diver-
gence between these two groups and the Queen's
inclination towards the former that give the clue
to the history of the Church in her reign.
The basis of the Church was settled In 1559.

The Act of Supremacy restored the headship of
the sovereign much as it had been in the days of
Henry Vlll., but it claimed that the jurisdiction
was ancient and had since been usurped. The
Acts of the Reformation Parliament were revived,
and the clergy had to take an oath to maintain the
royal supremacy. Side by side with this went the
Act of Uniformity, requiring the second Prayer
Book of Edward VI., with certain modifications, to
be exclusively used in the churches under strict
penalties. The chief modifications were in com-
bining the sentences of the two Edwardian Prayer
Books at the Communion Service, and in retaining
the vestments allowed in the first Prayer Book.
The jurisdiction over the Church and the form of
the public services were thus provided for. The
consecration of Matthew Parker, a careful and
able leader with the ideals of Cranmer, as Arch-
bishop of Canterbury further secured the episcopal
cha-racter of the national Church, and the care with
which the ceremony was performed with full ritual
emphasized the fact that the Church of England
insisted on her catholicity and maintained the
Apostolic Succession. This at once ruled out the
Presbyterian ideal, and was a great blow to the
Puritans.

There still remained the question of doctrine.
What were the English clergy to teach, and what
was the Englishman to believe? The different
Churches which the Reformation had brought into
being had already compiled sets of articles stating
their beliefs ; and in 1552 Cranmer had compiled
the forty-two Articles setting forth the beliefs of

the Edwardian Church. In 1563 these were modi-
fied and reduced to thirty-nine, which have ever
since remained the expression of the Anglican faith.

Their essential characteristic was the appeal to the
Scriptures. They explained the truths of Chris-

tianity on that authority alone, and forbore to

insist on anything that might not be proved from
it. They were intentionally framed so as to fetter

men's opinions as little as possible wherever the
Bible itself was not positive in its teaching, but
they laid down certain general principles as to

ritual and church government. Convocation, how-
ever, passed them only by a single vote, and Par-
liamentary sanction did not follow until 1571. Then
the conflict began as to the amount of obedience
to them to be required of the clergy.

The means for securing obedience lay in the
High Commission Court, a body consisting of the
archbishop and certain assessors, through whom
the Queen exercised her supremacy and secured
the obedience of the clergy to the ritual and doc-

trine of the Church. The court had summary
Eowers of jurisdiction, and often acted with a high
and ; but, so long as it acted only against Roman

Catholics, who were felt to be disloyal to the throne
and in league with England's enemies, the action

was popular. When it turned its powers against

the Puritans, who were steadUy increasing in num-
bers, it became more and more unpopular, until in

the next century it was both feared and hated.

The Church Settlement once made, the chief

interest of the rest of the reign lay in the relation

of the Church to the extremists who were still

outside. The Roman Catholics who remained in

England were at first kindly treated by Elizabeth,

as she had no wish to provoke the leaders of the
Counter-Reformation ; but when in 1568 Mary of

Scotland, an ardent Roman Catholic, was driven

from her throne and fled to England, the case was
changed. Philip of Spain was too dilatory to act

by himself, and was involved in troubles in the

Netherlands; but Mary was now the centre of

Roman intrigues in the heart of England, and
Roman Catholicism and disloyalty to Elizabeth

became more and more synonymous, as plot after

plot was discovered to set Mary on the throne. In

1570 the Pope declared Elizabeth deposed, thus defi-

nitely making loyalty to the sovereign incompatible

with faithfulness to the Church of Rome. In 1579

the Jesuits poured over from Douai to convert
England, and increased the unpopularity of Roman
Catholicism by its association with secret intrigue.

In 1684 the assassination of William of Orange
under Jesuit influence, and the reckless plots for

the removal of Elizabeth in favour of Mary, made
the very existence of the latter intolerably dan-

gerous. In 1587 she was executed, and militant

Roman Catholicism in England had lost its leader.

There stiU remained Philip of Spain, who had
hitherto waited for a rising in England before he
would act. He saw that, if England was to be
saved for Roman Catholicism, he must strike at

once ; and in 1588 the Invincible Armada set sail,

only to be defeated, scattered, and utterly de-

stroyed. With that great deliverance England's

terror of Spain and Roman Catholicism was gone.

England and her Church could afford to neglect

the danger, the more so that in 1589 the Protestant

Henry IV. ascended the French throne and brought
the wars of religion in that country to an end.

England only marred her triumph by a persecuting

statute against ' Popish recusants ' in 1593.

The relations of the Church wth the Puritans

followed a somewhat similar course. As the most
zealous of the Reformers, the Puritans grew more
and more dissatisfied with the compromise of

Elizabeth's Church, and their opposition increased

in vigour, though the necessity of loyalty to the



CHURCH OP ENGLAND 647

Queen in face of Roman Catholic intrigue kept it

within bounds. They remained within the Church,
but were severe critics of its teaching and ritual

;

it was through their influence that the Articles

had with such difficulty passed through Convoca-
tion ; and Parker's Advertisements in 1665, requir-

ing the use of the surplice by the clergy in church,
met with strong opposition. With the great leader,

Cartwright, the discontent was more pronounced,
and even the episcopal organization of the Church
was questioned. In his Admonitions to Parliament
(1572), Cart^vright urged a Presbyterian form of

fovemment, and in 1582 he drew up a Book of

)iscipline, by which the Church was to be divided
into synods and presbyteries, and the Prayer Book
superseded by a Directory of Public Worship.
Parliament, thanks to the influence of the Queen,
rejected all these schemes, and subscription to the
Articles was made more stringent than before.
Finally, the Puritan opposition degenerated into
libel, and the Martin Marprelate tracts of 1588 hurled
scurrilous attacks at the triumphant bishops, who
a little later, in 1593, secured themselves by a per-
secuting statute. Yet still the peace was kept,
and the Puritan almost invariably remained a
nominal, if dissatisfied, member of the Chiirch,
which, almost against its will, grew richer and
stronger and broader for these very varieties of
view. This breadth of outlook was seen in the
writings of some of its leaders. Parker was him-
self a genuine scholar, and Whitgift was an able
advocate of the Church ; but in men like Jewel and
Hooker the new Church found apologists of the
first rank, the greatness of whose defence may be
gauged by the almost unchanged value of their
work. The plea was made good that the Church
of England was Catholic, that it was reformed,
and that the institution of Episcopacy and the
authority of the Scriptures were both essential to
her development.

In 1603 the great Queen died—lonely and majes-
tic, the idol of her people to the end. She had
brought the Church through the troubles of the
16th cent., and laid the foundations of its future
development. She had satisfied the nation's need
for a national Church, and left England the leading
Protestant State in Europe. The troubles of the
Church in the century to come were happily hidden
from her eyes.

£. The 17th century.—The Elizabethan Church
had been created at a time when the country was
in danger, and patriotism itself required that the
nation should oppose a united front in religious
as in political matters. The sovereign who had
created it was absolutely English, and her life was
standing between her people and grave danger
from without. In the 17th cent, the Church of
the via media had to face the growing opposition
of the two extremes under very different conditions.
The stress of foreign danger was past, and it was
no longer a want of patriotism, but rather a moral
obligation, to make effective the long pent-up dis-

content with the national Church ; while, further,
Protestantism on the Continent was often in danger
during the century, and the English nation, grow-
ing more Protestant by conviction, desired to play
a part in the defence of its faith abroad. On the
other hand, the Tudors, the most English of English
dynasties, were now succeeded by the Stuarts, who
remained foreigners in thought and feeling until
they ceased to reign. The earlier Stuarts, especi-
ally, never understood their people, and they made
the fundamental mistake of regarding the parti-
cular conditions of Church and State which had
existed under Elizabeth as inherent in the nature
of things.

During the century religious and political ques-
tions were still closely connected. The political

ideal of the nation was liberty, and the class of

landowners who were taking the place of the old

nobility were determined to secure it. Against
this the Stuarts opposed their political maxim of

the Divine Kight of Kings. This meant absolut-

ism, and was therefore diametrically opposed to

the national aspirations. In religious aU'airs the
monarchy strove to maintain the Church as Eliza-

beth had left it, enforcing its Catholic and Episcopal
nature and forcibly suppressing dissent. In return
the Church preached passive obedience, and made
the absolutism of the Crown a matter of faith.

The result was that the dynasty and the nation
were opposed both in politics and religion ; the
nation saw that the bishops were checking their

religious hopes, and the King their political liberty ;

and more and more Puritanism gained ground
among the political leaders. The Church was
making the mistake of depending upon the King
rather than upon the people, and was therefore
inevitably involved in his disasters.

At the outset both Koman Catholics and Puritans
expected much from James I. (1603-1625). The
Roman Catholics saw in him the son of their late

leader, Mary of Scotland ; the Puritans looked to

him as king of the country where their Presby-
terian ideals were triumphant. But the enforce-
ment of the recusancy laws soon showed the Roman
Catholics that James was determined to maintain
the attitude of Elizabeth, and the discovery in 1605
of the Gunpowder Plot to blow up James and his

Parliament and to secure a Roman Catholic suc-

cessor served only to justify their increasingly
severe treatment. This continued for the rest of
the reign, except during the King's negotiations
for a Roman Catholic wife for his son, when he
was forced to relax the laws in particular cases.

The Puritans, too, were quickly undeceived. The
' millenary ' petition which they presented led to
the Hampton Court Conference in 1604, which was
to decide whether the Church should make any
concessions in the direction of Puritanism. The
attitude of James and the bishops proved harsh
and uncompromising, and the Puritans had to wait
many years for their desired changes in doctrine
and ritual. But there was one lasting result of
this conference. A new translation of the Bible
was ordered, and in 1611 appeared the Authorized
Version, which has moulded English thought and
literature ever since. It was a priceless gift to the
real religion of the people. In 1617 Puritanism
was again repulsed by the King's issue of the Book
of Sports, which encouraged games on Sundays
after morning service, for in their eyes this degraded
the holiness of the Sabbath. It was over foreign
affairs, however, that the King made himself most
unpopular with their party, for it was in this reign
that the great Thirty Years' War broke out in
Germany. Protestantism, which for sixty years
had lived at peace with Roman Catholicism, had
now, in 1618, come to blows with it, and the Pro-
testant leader, James's son-in-law, the Elector
Palatine, was being thoroughly beaten. Here was
England's opportunity to tight in defence of her
religion. National feeling was deeply stirred, and
Parliament wished to strike a decisive blow against
Roman Catholic Austria. But James held back,
and tried instead a futile series of negotiations.

At his death the breach between Puritanism and
the monarchy had grown wider, and with this new
factor, that Puritanism was not now a dissatis-

fied minority, but was beginning to represent the
majority.
With the reign of Charles I. (1625-1649) came the

climax of the struggle. Was Elizabeth's settle-

ment final, or was it to be superseded by a Church
basing its teaching and administration on Calvin-
ism 1 It was a mighty struggle, for the leaders on
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both sides fought with an intense conviction of the
justice of their cause. Charles himself was loyal

to the Church and an enthusiastic admirer of it

;

but he did not understand the Puritans, and was
never wise enough to know when to yield. Ear-
nest and high-minded himself, he ruined all by
his obstinacy, and his very loyalty to the Church
dragged it do^vn with him in his ruin. At the
King's side stood Laud, made Bishop of London
in 1628, and Archbishop in 1633. He was the
guiding spirit of Anglicanism ; his ideal, like that
of Cranmer and Parker, was the maintenance
of the Catholicity of the English branch of the
Church. To him Puritanism represented merely
a breach with the past of the Church, and schism
from the one corporate whole. He saw the surest

guarantee for the guarding of this Catholicity in

uniformity of outward worship, and therefore set

himself to crush out all that tended to irregularity

of ritual. He declared that the Thirty-nine Articles
were to be taken literally, and might not be con-
strued to spell Calvinism. He required the holy
table to be placed at the east end of churches, and
railed in, that the Eucharist might be more decently
celebrated. He reformed the cathedrals, and set

the example of a daily, weD-conducted service at
St. Paul's. He had a great ideal, worthy of fulfil-

ment, but he was not the man to carry it out. He
was too overbearing, too interfering, too little in

sympathy with the nation. Above all, he incurred
fear and hatred by his development of the powers
of the High Commission Court, where all offences

against his requirements received summary and
drastic punishment. Puritanism stood aghast. To
it this meant not Catholicity, but Komanism ; not
government, but persecution ; and, as such, it was
to be thrust aside by voluntary exile, if not forcibly
resisted. Besides this, Charles was governing arbi-

trarily during these years (1629-1640) without any
Parliament, and it was again Laud who was his
close adviser. If once the opportunity arose, Laud
would now find that it was Puritanism, and not
Anglicanism, that had the nation behind it. In
1637 such an opportunity came. The Scots rose
as one man against the attempt to assimilate Pres-
byterian Scotland to Episcopal England ; and, when
Charles and Laud tried to punish them, their weak-
ness was at once apparent. In their need of an
army, they were forced to call the Long Parliament
into being in 1640, and with the meeting of that
famous Parliament it seemed as though Laud's
work were to be undone for ever. He was at once
impeached and imprisoned, and in 1644 he was
executed.
For some time the battle raged round Episco-

pacy. A bill for its abolition failed to pass in
1641, for the country at large desired modifacation
rather than abolition. But in 1642 war broke out
between Charles and the Parliament, and, with
a view to obtaining the help of Presbyterian Scot-
land, Parliament abolished Episcopacy in England,
and in 1643 made the Solemn League and Covenant,
which established Presbyterianism in its place.
Then, when the Civil War went on and Charles
was struggling with the Parliament and the army,
the Westminster Assembly of Scottish and English
Puritans (1643-1647) was drawing up the scheme
for making the Church of England Presbyterian.
It was the ideal of Cartwright realized. The Articles
were modified, and all clergy were required to take
the Covenant. Instead of the Prayer Book a Direc-
tory of Public Worship was drawn up, and church
government was handed over to ministers, elders,
and deacons arranged in various assemblies. The
doctrines of English Presbyterianism were set forth
in the Longer and Shorter Catechisms. All Laud's
system was thus superseded by his triumphant op-
ponents, who now had their committees in various

districts to punish the ' Malignants,' as they them-
selves had been punished by Laud. The various
ornaments of glass and stone in the churches were
consistently destroyed, and bare simplicity of ritual

and worship was enforced. Anglicanism was wholly
proscribed, and, under the storm which burst upon
it, scarcely dared lift up its head. The weaker
clergy subscribed, and the stronger lived in penury
and hoped for better days.

Presbyterianism was not really an English pro-

duct, it had been forced on Parliament by the
need of the Scottish alliance, and it was supported
by Parliament, but it never became popular with
the nation. As the war went on, power passed
from Parliament to the army and its leader, Oliver
Cromwell, and Cromwell's aim was not Presby-
terianism but Independency. He had been taught
by the necessity of securing good soldiers, that,

provided a man was religious, the form of his

religion did not so much matter. His ideal, in

short, was toleration, but within strict limits.

The political exigencies of the time made it im-
possible to tolerate Boman Catholicism or Angli-
canism, but independence of faith he could and
did uphold. For five years (1653-1658) England
was a Republic under a very strong dictator;

Presbyterianism was its leading form of faith, but
Independency flourished under many forms. The
one essential was piety, and it seemed as though
the time had at last come when the tenets a man
held mattered less than what he really was.
Cromwell felt that it was his mission to establish

God's Kingdom on earth in the rule of the saints,

and in 1653 he secured a Parliament of such saints,

only to find them too unpractical for the needs of

good government. Within the Church he abolished
subscription to Articles, and substituted a general
engagement to be true and faithful to the govern-
ment established. But some kind of test for

ministers was found necessary, and so Boards of

Triers were set up, who had to inquire into the
fitness of candidates and eject the unsuitable from
their cures. Sometimes there was persecution,

and the Anglican clergy were little better ofl under
Cromwell than they had been under the Parlia-

ment. Among the mass of the laity an outward
appearance of piety became as necessary as good
manners in other times. It was a high ideal, but
Cromwell made two mistakes. The country was
not peopled with saints but with sinners, and, that
being so, it was vain to force piety on them by the
power of the government. The attempt could only
produce hypocrisy in many who pretended to be
religious, and disgust in others who longed for the
days of freedom and pleasure. With the death of

Cromwell in 1658 his work collapsed. The rule of

his son was a failure, and the Restoration of 1660
was the only alternative. Cromwell had dared
grandly and failed grandly. Puritanism as a
religious and political system had been tried and
found wanting, but as an influence on the lives

and thoughts of Englishmen it has lived on ever
since, and has definitely left its mark on the
religious element in the British national character.

The Reformation, as Elizabeth left it, had been
popular and national, but it had not perhaps
touched the deepest side of the life of the in-

dividual, while Laud's earnest efforts had been
focused upon his ideal for the religious corporate
life of the nation. But henceforth the spirit of

personal earnestness was to enrich those who
remained loyal to the Church of England, as truly

as those who difl'ered from it.

With the Restoration of Charles II. (1660-1685)

the Church of England came to its own again. The
reaction from the rule of Puritanism was over-

whelming, and the late unpopularity of Cro^vn and
Church was succeeded by a wild outburst of loyalty
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to both. It seemed as if the last twenty years
were to be blotted out, and the work of the Church
might be taken up where Laud had laid it down.
This was, indeed, the attitude of the leaders of the
Church, who were now restored to power ; and
there was, too, a feeling of triumph after their
years of humiliation, as they realized the support
of the nation now rejoicing in its release from over-
zealous religious control. This was also the desire
of Lord Clarendon, Charles's Prime Minister. To
him the Church was the nation regarded from the
religious point of view, and dissent from its require-
ments must be punished. Persecution, however,
was the name which those who suffered gave to
this policy, and their cause was soon championed
by Lord Shaftesbury, who sought to secure some
measure of toleration. For this he saw only one
means—the exaltation of the royal power as a
counter-balance to the Parliament, which was so
uncompromisingly Anglican. But Charles was
scarcely the man to play an important religious
part. Indolent and pleasure-seeking, loving power,
yet wise enough to know when to yield, he was
quite willing to grant toleration by his own
royal power, but his eyes were fixed only on the
Roman Catholics, while Shaftesbury was thinking
of the Puritans. Parliament would have no toler-

ation at all which threatened its own power, and
so for the present all schemes failed.

For the next thirty years the struggle between
Puritans and Anglicans was not merely continued,
with the positions reversed, but an old difficulty in

new form was facing the Church of England in the
revival of militant Roman Catholicism. It was no
longer Spain that gave England cause for alarm,
but France under Louis XIV. He had become
King in 1643, and tried to make France the fore-

most country in Europe, and Roman Catholicism
its religion. England, whose Puritanism had left

her zealously Protestant, watched him at first

calmly, then with growing distrust, as the suspicion
gained ground that Charles was at heart a Roman
Catholic, and secretly in league with Louis. Then
the danger, which seemed to have ended with the
Armada, became once again a very real thing to
Englishmen, and a terror of Roman Catholicism
swept over the country.
Immediately after the return of Charles ll. a

Parliament was called, which swept away all the
Acts passed since 1642, and restored Anglicanism.
The Episcopate was revived, and in 1661 the Savoy
Conference was held to consider any alterations in

Church or Prayer Book desired by the Puritans.
Practically all the changes suggested were refused,
and, although the Prayer Book issued in 1661 in
the form in which we now know it contained some
alterations, these were not in a Puritan direction.

In 1662 the Act of Uniformity required its use in
all churches throughout the country, and enforced
subscription to the Articles from all the clergy.

This was decisive, and Puritanism left the Church
rather than obey. Under Elizabeth or Laud it had
remained a dissatisfied minority within the Church,
but since 1640 it had been in power and it could no
longer return to the old position. So those clergy-
men who could not obey seceded from the Church,
and modern Nonconformity, outside the Church,
had begun. Clarendon next turned upon the
seeeders, in a series of repressive statutes. The
Corporation Act in 1661 had already excluded
Nonconformists from local government ; in 1664 the
Conventicle Act suppressed under severe penalties
all religious meetings which did not use the
Prayer Book, and in 1665 the Five Mile Act for-

bade any Nonconformist minister to be found
within five miles of a town. It was a sad revenge
for Anglicanism to take, and the Church was to
suffer later. Charles and Shaftesbury tried to

check this by the issue of a royal Declaration of

Indulgence m 1662, hut the opposition of Parlia-

ment was so strong that it had to be withdrawn.
But by 1670 the Church had more to do to defend

herself from fear of the Roman Catholics than to

persecute the Puritans, for in that year Charles
and Louis made the Treaty of Dover, to fight the
Protestant Dutch, and—though it was not known
at the time—to restore Roman Catholicism in

England. As his part of the bond, Charles issued
a second Declaration of Indulgence in 1672, but
this time, Shaftesbury, in face of the danger from
Louis, realized the King's aims and turned against
him. The Test Act was passed by an anxious
Parliament in 1673, requiring all officers in army,
navy, or civil service to take the Holy Communion
according to the Anglican rite. Charles recoiled,

but suddenly the storm burst forth in greater fury
than before. In 1678 a Popish Plot was said to be
discovered, which threatened the nation with a
Jesuit invasion and the assassination of the King.
A panic seized the nation, and any hope that
Charles may have had of converting it to his own
faith vanished. In the excitement a bill to exclude
James, the Roman Catholic brother of Charles,
from the throne was brought before Parliament by
Shaftesbury, but this was too bold a stroke, and
the resentment which it provoked for various
reasons was strong enough to enable Charles to

dissolve Parliament in 1681. When he died in

1685, the monarchy was all the stronger for the
reaction from the unworthy panic after the Popish
Plot and the failure of this attempt to tamper
with the succession. But with the accession of

James ll. (1685-1688) the worst fears of the nation
were quickly revived. An avowed Roman Catholic
was on the throne, and Louis in the same year
gave England a hint of what militant Roman
Catholicism could do in his revocation of the Edict
of Nantes, which had secured toleration for the
Huguenots. When James proceeded to try to
force his religion upon the country which had now
been Protestant for a hundred years, the nation
prepared for the struggle. Parliament refused to

allow James to dispense with the Test Act. The
efforts of James to force Roman Catholic officers

into the army, his high-handed appointment of

Roman Catholic Fellows to Oxford colleges, and,
above all, his requirement in 1688 that the clergy
should read from their pulpits his Declaration of

Indulgence brought matters to a climax. Seven
Bishops petitioned against the reading of the
Declaration, and when brought to trial for treason
were pronounced not guilty. The sequel to the
trial was the invitation to William of Orange to

come and save the country. Before him James
fled, and in 1689 William and Mary ascended the
throne.
During the hundred years since Elizabeth's

settlement, each of the three great parties had
thus sought to master the Church, and, national
though the Church might be, the lesson of the
century was that no one form would command the
allegiance of the whole nation, and the great
problem which remained unsolved was the right
attitude of the Church to those who dissented from
it. What the 17th cent, had taught was that
persecution was not the right method to adopt.
Triumphant Anglicanism under Charles I. and
Charles II. had persecuted Puritanism and Roman
Catholicism, only to be persecuted in its turn.
Triumphant Puritanism had persecuted when its

opportunity came, and the wild reaction of the
Restoration was the result. For a moment Roman
Catholicism had tried to force itself upon the
Church and beat down opposition. It had only
been driven out. Enforced conformity had been
found to fail, and toleration by royal prerogative
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had failed too. If the Church of England was to

survive as the national Church, the right attitude

towards dissent must soon be found.

6. The i8th century.—The Kevolution of 1688

brought about entirely new relations between
Church and State. The Church, which had been
teaching Passive Obedience to the Lord's Anointed,
was in a difficult position, for the Lord's Anointed
was in exile because he was a Roman Catholic,

and William lll., his successor, ruled not in virtue

of Divine right but by a Parliamentary title.

Again, in William the supremacy over the Church
was held by one who was not of its communion,
but a Calvinist more in sympathy with the Puri-
tans. All political power, further, was for some
time in the hands of the Whigs, who were sup-
ported by the Dissenters, and were unfavourable
to the old claims of Anglicanism. Both monarch
and parliament therefore were at last ready to

consider the demands of those who were dissatisfied

with the Church, and the Church itself was too
uncertain about its loyalty to be in a position to
offer much resistance. Thus the gift of William
III. to the nation was toleration.

William's own views were in favour of compre-
hension. The administration of the Church might
be so widened as to comprehend the Dissenters,
and the distinctive tenets of Anglicanism be so
modified as to satisfy Puritanism. Neither Parlia-
ment nor Convocation would agree to this ; there-

fore the only path was that of toleration. Dissent
must be recognized and legalized as a body outside
the Church, and the fact of the secession of 1662
became a recognized basis of the religious life of
England. This was the meaning of the Toleration
Act of 16S9, which exempted from attendance at
church all persons taking an oath of allegiance to
the new sovereigns and making a declaration
against Popery. They might meet for religious
worship as they pleased, provided they subscribed
to the articles which did not deal with the dis-

tinctive doctrines or ritual of the Church. It was
a great step forward, but it was some time yet
before the new principle was understood. Thus,
during the last four years of Queen Anne, Angli-
canism was again triumphant in the support of the
Queen. In 1710 a sermon preached against the
Dissenters by Dr. Sacheverell gave expression to
the reaction, and more than one act was passed to
exclude them from all share in administration or
education. But these acts were repealed in the
first year of George I.'s reign, and the principle of
toleration held good, at least as regarded worship.
The Corporation and Test Acts still excluded Dis-
senters from local government and the civil

services, but during the 18th cent, these acts were
evaded by annual bills of indemnity for those who
disobeyed them. The acts remained on the Statute
book, however, to mark the supremacy of the
national Church.
The predominant party in the Church during the

century from 1689 to 1789 was the Latitudinarian.
The more zealous Anglican could not reconcile it

with his conscience to take the oath to the new
King, and therefore seceded from the Church as a
Non-juror. This was a great loss to the Church,
depriving it of much spiritual energy which it sadly
needed in the following years. Latitudinarianism
desired to avoid the heat of the last hundred years,
and to show the reasonableness and breadth of the
Christianity taught by the Church of England.
The way was being prepared for this under
William III. and Anne by men like Tillotson and
Tenison, but it was not until after the accession of
the House of Hanover in 1714 that the real era of
Latitudinarianism began. Then for two genera-
tions or more there seemed little in the Chris-
tianity of the Church of England to distinguish it

from natural religion, and enthusiasm and religious

commotion were kept out at all costs. With this

idea before them Walpole and Queen Caroline
made their appointments and guided the Church.
Two results followed. One was that more and
more the Church lost its hold on the nation at
large, for there was no appeal to the emotions, and
the cold reasonableness of the faith put forward
produced apathy among most who heard it. Never
was there a time when religion in England was at

a lower ebb, or when vice was coarser and more
shameless. Yet the other result was that the
stress laid on the head rather than on the heart as
the seat of religion produced an extraordinary
body of Christian learning. It was the great age
of Anglican apologetics, and book after book
appeared dealing with the cardinal doctrines of

Christianity and Anglicanism. The opposition, too,

was great, but orthodoxy won all along the line.

It is this intellectual triumph which gives the
Latitudinarian era its importance. The struggle
raged mainly round the doctrines of Revelation
and the Divinity of Christ, and round subscrip-

tion to the Articles. Revelation was denied by
the Deists, of whom the most important was
Matthew Tindal. His work, Christianity as Old
as the Creation, was designed to show that aO the
truths of Christianity were to be found in natursJ
religion, and so far as it taught anything new it

was false. There was no place for any special

revelation. Many men wrote against the Deists,

but their work was put into the shade by Joseph
Butler's Analogy of Religion, Natural and Re-
vealed, to the Constitution and Course of Nature
(1736). In this Butler took the Deist's standpoint
that there was a God who was an intelligent Author
and Ruler of the universe, and showed that the
difficulties which were alleged against any par-

ticular revelation of Himself were only analogous
to those found when men sought to find Him
through the works of Nature. The great guide in

religion, as in life, was not certainty but prob-
ability. The Analogy was an immediate and
abiding success, and Deism never recovered from
the blow. Later in the century some opponents
of Christianity took an atheistic attitude, hut
atheists were never in England the force they
were in France.
The controversy concerning the Divinity of

Christ was of course a struggle among Christians.
It dealt Avith the fundamental question at the very
root of Christianity which had, indeed, been settled

by the defeat of Arianism, but had come up again
in every age. The controversy arose after the
publication in 1695 of John Locke's treatise, The
Reasonableness of Christianity, in which he showed
that, while the New Testament was the basis of
Christianity, there were in it none of those later

definitions of Christ's personality found in the
creeds. The greatest champion of Arianism was
Samuel Clarke, Rector of St. James's, Piccadilly,

who, in his Scripture Doctritie ofthe Trinity (1712),

set forth that the Father alone was Supreme God,
and the Son a Divine Being only in so far as

divinity was communicable by this Supreme God.
Daniel Waterland, Master of Magdalene College,
Cambridge, was the chief champion of orthodoxy,
and in a series of works between 1719 and 1734, m
vindication of Christ's Divinity, he showed that
Christ must he all that orthodoxy claimed, or He
must be mere man, and that every middle posi-

tion which would make Him neither truly Divine
nor merely human was impossible. The logical

outcome of the position oi his opponents was
Unitarianism.
Out of this controversy arose the resistance to

requiring subscription to the Articles. Could
Articles of Religion framed in the 16tb cent.
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really be held as binding in the 18th ? The
strugcle began with HoaJly, a favourite Court
preacher, and Bishop of Bangor, and so is often

known as the ' Bangorian Controversy.' He
urged, in a book written in 1716, that the only
necessity for a clergyman was sincerity, and that
Articles and tests were useless and reactionary.
This produced many replies and a condemnation
from Convocation. The general feeling of the
Church was strongly against Hoadly, for it was
felt that in this struggle much was involved that
was vital to a Church which cared intensely for its

Catholic inheritance from the past ; and Water-
land, in the case of Arian subscription (1721), put
forcibly the dangers of trifling with the Articles.

In the middle of the century many others wrote
against the burden of subscription, and several

clergymen openly avowed that they subscribed
without literally believing the doctrines involved.
In 1772 a petition was presented to Parliament in

favour of the abolition of subscription, but it

failed, for the movement was still only that of a
small minority, and the Church as a whole felt

that the faith once delivered to the saints must
be preserved by the existing tests for those who
were ordained to teach it. One serious result
followed the condemnation of Hoadly by Con-
vocation, for that body was at once prorogued by
the Cro%vn and did not sit again for a hundred
and thirty years. During that time, therefore,
there was no organized body which could speak for

the Church. Individual bishops or clergymen
might publish their opinions, but the Church as
a whole was left voiceless.

In the minds of the thoughtful few such con-
troversies strengthened the position of the Church,
but they hardly touched the mass of the nation.
With the peace that followed the Hanoverian
succession and the rule of Walpole (1720-1742),
England developed in prosperity and population,
but the Church did not expand to meet the new
needs. Enthusiasm had been ruled out, and now
it was precisely this enthusiasm that was needed
to make religion appeal to the mass of Englishmen.
It was to satisfy this need and to touch men's lives

by an appeal to heart rather than head that
Methodism arose.

Methodism was the outcome of the life and
work of John Wesley (1703-1791), and it was the
greatest religious fact of the 18th century. John
Wesley was brought up as a member of the
Churcn of England, and became earnest in his
religious life while a young Fellow of Lincoln
College, Oxford. After some experience of the
colonies, he came under the influence of the
Moravians in 1738, and was convinced of the
truth of the doctrine of conscious conversion.
' Ye must be born again ' was henceforth a car-

dinal point in his teaching, and he set to work to
preach this doctrine and the necessarily enthusi-
astic life of devotion to God in Christ which must
result. This brought him into conflict with the
Church, which hated emotional religion. The
pulpits were closed to him, and gradually Wesley
was forced to realize that the Church had cast
him out.

He had gathered together into societies those
whowere converted, in order that in each parish they
might meet together for mutual help and comfort.
Such societies were meant to help spiritual life

within the Church, but instead of this they were
persecuted and driven into separation, until they
became, not its support, but its rival. But while the
followers of Wesley found that the Church repudiated
them, the nation realized its need of the gospel
of which the Church had lost sight and which the
Methodists claimed to preach. To the neglected
masses of the nation, therefore, the Methodists

went, and once again religion came to touch their

hearts and lives, and their roughness and their evil

living gave place to piety and the fear of God.
There was little diflerence from the Church of

England in actual doctrines ; the dill'erence lay
rather in the relative emphasis laid upon them.
To the Methodist it was momentary conversion
rather than baptism that was regarded as the
beginning of the Christian life ; it was the sermon
of edification rather than communion that was
the centre of the common services. Tlie more the
Methodists increased and realized their mission,
the more their organization developed, and with it

their rivalry with the Church. The Class-meeting
as the foundation of their membership, the Love-
Feasts and Fellowship meetings, their tickets of

membership from the minister, their lay preachers
and superintendents all tended to make their
organization so complete that, when Wesley died
in 1791, the secession was only a matter of months.
The greatness of Wesley's influence is seen in

a comparison between England and France. In
France the leaders of the Revolution cast off

religion altogether, and the instability and lawless-

ness of the years that followed were the result.

In England, when the time of upheaval came, the
masses had been touched by the religion of the
Methodists, and they remained on the whole
godly and law-abiding. The effect of Methodism
upon the Church was no less important. The
Evangelical Revival was the direct result of

Wesley's work, and that revival became the
dominant influence in the Church at the beginning
of the 19th century. Yet the loss was enormous,
for the schism has only widened with the years,
making the outward unity of the Church in

England ever more difficult to realize. For this,

however, the blame must attach to the Church
and not to Wesley.

It was thus, then, that the Church of England
passed through the hundred years following the
Revolution of 1688. Outwardly the century
seemed dull and uninteresting, but an age which
saw toleration become an actual fact, even though
within strict limits, which saw the truths of

Christianity once again stated in a way that
silenced opposition, and which saw a popular
revival of religion that has influenced the labour-
ing classes to this day, was an age which enriched,
ennobled, and enlightened both the nation and its

Church.
7. The 19th century.—The thirty years which

followed 1789 saw the direct effect of Wesley's
work in the Evangelical Revival. A deeper sense
of religion came back into the everyday life of

churchmen, and the apathy of the preceding century
was exchanged for a quickened zeal in the service

of God. The revivi is connected with many
honoured names. Its leader was Charles Simeon
(1782-1836), who, as Fellow of King's College and
Vicar of Holy Trinity, Cambridge, was the teacher
of hundreds who went out to oecome clergymen
throughout England. There were also men like

John Newton, Vicar of Olney, and John Venn,
Rector of Clapham, who gathered round him such
a powerful congregation that it was known as the
Clapham Sect. There was Bishop Porteous of

London (1787-1809), who was in favour of the new
opinions, but did much to steady the enthusiasm
of some of the clergy. Among the laity were men
like William Wilberforce, who was a member of

Venn's congregation at Clapham ; AVilliam Cowper,
who lived at Olney and composed some of the most
beautiful hymns of the time ; and Robert Raikes,
who founded Sunday Schools at Gloucester ; while
Hannah More, by her writings and personality,
wielded a strong influence over the upper classes.

No rigid line can of course be drawn as to the
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extent of the power of Evangelicalism. Roughly-

speaking, it may perhaps be said that, as Methodism
proper touched the working classes. Evangelicalism

appealed to the middle classes, the shop-keeper,

and the business man. The two movements
together brought back to the bulk of Englishmen
that enthusiasm in religion which the earlier 18th

cent, had decried. In many and many a house-
hold an earnest piety was the result. The aristoc-

racy stood largely aloof, but the future of England
lay ^v^th the classes to whom religion had again
become a real thing.

Two other characteristics of Evangelicalism
must be noticed. One was its individualistic

nature. Its essence was the devotion of the
individual to his Divine Lord, and the new life

which resulted from it, rather than any idea of the
corporate life of the whole body of Christians. It

did immense good in thousands of individual lives

throughout the Church, but it did little directly

towards furthering the common life of the whole,
of which those individuals were members. In
many cases it even weakened the idea of the
Church, for often the more earnest of the Evan-
gelicals found the principles of the Methodists
more congenial than the restrictions of the Church,
and many therefore became Nonconformists. But
in spite of this limitation the good efl'eet of this

individual religious zeal was incalculable. The
other characteristic of Evangelicalism was its

philanthropy. One after another of its leaders
was distinguished for his zeal in the practical

service of mankind. The abolition of the slave
trade and of the possession of slaves wUl always
be associated with the name of WUliam Wilber-
foree. The foundation of the National Society in

1811 was largely connected with the Evangelicals,
and marked their interest in the beginning of
elementary education. The work of John Howard
in prison reform was helped on by members of this

school, while closely allied to these efforts was the
foundation of two societies which have been of

inestimable benefit in the service of humanity

—

the Church Missionary Society in 1799, and the
British and Foreign Bible Society in 1804.

The great Reform Bill of 1832, which marks an
epoch in the constitutional development of Eng-
land, was also of immense importance in the
history of the Church. Reform was in the air,

and old institutions which could not justify them-
selves must be emended or removed. Reform as
applied to the Church had already meant much.
In 1823 the Corporation and Test Acts had been
repealed, and so the Nonconformists had been put
on a civil equality with Churchmen. In 1829,
against the most violent opposition, and amidst
the wildest excitement, the Roman Catholic
Emancipation Act had been passed, and Roman
Catholics also received equal civil rights. But
the Church was still established ; it was still the
recognized Church of the nation. In that fact lay
at once its strength and its weakness.
In the next few years the Church had to pass

through an important crisis in its existence. For
more than a hundred years the spiritual ideal of
the Church as a corporate body with a Divine life

had been obscured. The Latitudinarians had
forgotten it, and the Evangelicals had thought
rather of the religious life of the individual. So
far as the Church was thought of, it was thought
of by most men as the Establishment, whose exist-
ence and power depended on the support of the
State. When, therefore, in 1832 the nation suddenly
awoke to the duties and responsibilities of self-

government, was it possible that the Church of
the nation should remain content with no higher an
ideal than Erastianism ? The answer to that ques-
tion was the Oxford Movement. In 1833 a group

of Fellows of Oxford Colleges met together and
determined to emphasize the Divine basis of the
Church of England as a branch of the Catholic
Church throughout the world, by publishing a
series of Tracts for the Times, which should deal
with the main points in her teaching and adminis-
tration. They were men of great power and
learning. Newman was at Oriel and Vicar of

Great St. Mary's, Pusey at Christchurch, HurreU
Froude, WiUiam Palmer, and John Keble were at
Oriel, and Isaac Williams at Trinity. For eight
years the Tracts continued to appear, and men
began to realize that religion was not merely
a matter for the individual, but that the Catho-
licity of the Church of England was a fundamental
fact. The Elizabethan reformers and Laud had
known this, but, because it had since been for-

gotten, the ideal of Catholicity and the fact of

Roman Catholicism had become confused in the
minds of Englishmen at large. In 1841 the crisis

came. If the English Churcn were Catholic, what
really was the relation of her Thirty-nine Articles to

the doctrines of Roman Catholicism ? Were they
antagonistic or similar ? In the famous Tract 90,

Newman laid stress on the common Catholic
doctrines of the two Churches, and the Tract was
accordingly condemned by the authorities of the
University of Oxford. A great outcry was raised
throughout the kingdom, and not only was Tract
90 condemned, but all the others were branded as
' Popish ' and disloyal to the Church of England.
The series was at once stopped, and the leaders of

the movement began to split into two parties : the
one felt more and more that the Catholic position

of the Church of England was unsound, and that
the only true Catholic Church was that of Rome

;

the other held to the original position of the
writers of the Tracts, and clung to their own
Church as also of Divine origin. The schism was
complete when in 1845 Newman and many of his

friends seceded to the Church of Rome.
In spite of this disaster, the Tractarian move-

ment has done immense good to the Church of

England. It has restored the lost sense of its

corporate unity and Divine basis. The later

movements of the century, with their remarkable
development of Church life, received their Impetus
from this revival at Oxford In the thirties. These
movements are connected with the work of the
Church at home, its treatment of ritual and intel-

lectual questions, its expansion abroad, and the
growth of self-government.

(a) The enormous industrial and political changes
which transformed the nation during the 19th
cent, produced corresponding changes in the
organization and administration of the Church.
The basis of this development was the quiet growth
of life in the ecclesiastical unit, the parish. The
ideal of common Christian life has been high, and
to realize it churches have been built, parish-rooms
founded, and clubs and societies and meetings of all

kinds started in connexion with the church of the
parish. All this is familiar now, but it was the
growth of the 19th century. It has been carried out
at some cost, for the zeal for organization has
sometimes grown at the expense of other valuable
sides of spiritual life. There has been a great
expenditure by churchmen on these new forms of

work, and the financial help of the Ecclesiastical

Commission has been invaluable. Since the forma-
tion of this Commission in England in 1836, the
revenues of the Church have been ably administered
and grants made for the increase of the revenues of

poor benefices, for the provision of curates, and for

building new churches. Much of its help has been
given only on condition that voluntary help was
forthcoming, thus aflbrding a great means of

developing the liberality of individuals.



CHURCH OF ENGLAND 653

The changes in national life brought the Church
face to face with new social problems. Parliament
was doing its best to solve these problems by
measures like the Poor Law, the Factory Acts,
and measures for the control of housing ; and
churchmen played their part in securing these
reforms. A notable little oand of men about tlie

uneasy times of 1848 were known as the Christian
Socialists, led by F. D. Maurice, Charles Kingsley,
and Thomas Hughes. In later times has come
the growth of University Settlements, which have
helped to bring the rich into closer contact with
the poor ; and the growth of school and college

missions has done much to keep the young in touch
with great social needs whUe their education is

going on. The Oxford House in East London,
and the Eton, Harrow, Winchester, and Rugby
missions are only typical of many similar eftbrts

elsewhere. There is also the wider work of such
organizations as the Church Army {q.v.) for the
lowest classes, and the Church Lads Brigade to

touch the boys of the working classes. But the

most important relation of the Church to social

questions is the quiet work going on in every parish

throughout the kingdom, where the clergy and
their helpers relieve the wants of poverty and
organize remedies to meet it.

Another form of social work is education. Here,
too, the Church was active throughout the century.
No national system of elementary education ex-

isted before 1870, but the Church had endeavoured
to meet the need by the provision of schools in

many parishes, where the doctrines of the Church
as well as secular subjects should be taught. The
National Society was founded for this purpose in

1811, and by 1833, when the first government
grant was made, it had provided nearly 700
schools. By 1870 there was accommodation in

such schools for over a million and a third chil-

dren. The Act of 1870 set up a new type of school,

the Board School, in which no denominational
teaching was allowed, and the two types of school
have existed side by side ever since, the activity
of the Cbarch enabling it to maintain its old
schools and erect new. When, in 1891, elementary
education was made free, there was a considerably
larger number of children in Church Schools than in

Board Schools, and, though the proportion is now
gradually being reversed, there was still more
than half the number of children being educated
in Church Schools at the end of the 19th
century. Nor must we forget the quiet educational
work of the Sunday Schools in each parish, where
week by week thousands of children are trained
in the Anglican faith. Besides this relation to
elementary education, the Church has Immense
influence over secondary education, for most of

the public schools are governed by churchmen.
The wealthier classes are thus trained as members
of the Church, while the atmosphere of the older
Universities, though far freer than it was, is also

to a large extent Anglican. The training of the
clergy themselves has also been greatly improved
by the foundation of Theological Colleges in many
dioceses.

The culmination of all this activity at home has
been the growth of the Episcopate. At the begin-
ning of the century there were still but twenty-six

bishops, as there had been at the Reformation,
and an increase was almost unthought of. But
with the Ecclesiastical Commission a re-arrange-
ment and an increase of dioceses began. The
diocese of Ripon was created in 1836, that of

Manchester in 1847, those of St. Albans and
Truro in 1877, and since then seven new sees have
been created, and others are in contemnlation.
The Episcopate has been further increasecf by the
creation of suflragan bishops, who are attached to

the diocesan bishops as their assistants, and are
indispensable for the more populous dioceses. The
first of these was consecrated in 1870, and there
are now twenty-eight. As against this increase in

activity must be set off the apparent check to the
Church in Ireland by its disestablishment in 1869.

But, though this roused great opposition at the
time, it has on the whole been an advantage to
that Church. For it was never the national
Church as it is in England, and its greater free-
dom and power of self-control, coupled with the
good administration of the funds placed at its

disposal, have made it more active and efficient

than before.

{b) During the 19th cent, the Church has
been face to face with new forms of truth,
and intellectual problems of new kinds have been
thrust upon her. Natural science raised new
questions as to the nature of the material universe
and its relation towards God, while historical re-

search introduced a new science of textual criticism,

and at first it was difBoult for the Church to adjust
her doctrines to these newer forms of truth. In
1859 appeared Darmn's Origin of Species, which
seemed, with its theory of evolution, to controvert
the received ideas about creation. In 1860 the
famous Essays and Reviews were published, with
the hope of helping more thoughtful men to see
that the new forms of truth were not hostile to
Christian teaching. But the book met with a
storm of abuse. Convocation condemned it,

bishops and clergy alike declaring it heretical.

Two of the writers were prosecuted and condemned
in the Ecclesiastical Courts, though they were
acquitted by the Privy Council. The question of

the inspiration of Scripture was raised in an acute
form when, in 1862, Bishop Colenso of Natal
published The Pentateuch and the Book of Joshua
critically examined, attacking the received Mosaic
authorship of the Pentateuch. Colenso was
condemned by a Committee of Bishops, and ex-
communicated by the Bishops of South Africa as a
heretic, for the opinions set forth in this and other
writings. But gradually this attitude of resistance
changed. A new generation of leaders arose, who
tried to assimilate the new ideas and not to reject

them. Men like Westcott, Lightfoot, and Hort at
Cambridge, and Sanday, Driver, Gore, and Illing-

worth at Oxford, were setting the intellectual

position of the English Church once again on a
sure basis. The Revised Version of the Bible in

1881-5, did much to settle doubts as to the new
criticism. The appearance of Lux Mundi was as
heartily welcomed as that of Essays and Reviews
had been condemned thirty years earlier. But
the upheaval in religious opinion had been great,

and instead of the unquestioning orthodoxy current
at the beginning of the 19th cent., a more
strenuous and thoughtful faith was now required
of clergy and laity dike.

(c) At the beginning of the century the ritual of

the services in the churches was very plain and
sometimes almost careless, and one result of the
Tractarian Movement was a desire to restore to

the services more dignity and ritual. The love of

Catholicity led some to desire to restore such
vestments as seemed to be allowed by the Orna-
ments Rubric of Elizabeth. To others the im-
portance of the Eucharist needed an emphasis
which it had lost. To others a variety of vest-

ments and an ornamentation of the East end of

churches were the first requisite towards more
reverence. Hence in some churches great changes
were introduced into the services, and the difficulty

was that, in cases of protest, the ultimate jurisdic-

tion lay with the Judicial Committee of the Privy
Council, a body of lay judges which those who
made the changes scrupled to obey in such matters.
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The English Church Union was foimded in 1859 to

maintain and defend the newer forms of ritual,

and some of its members sufi'ered prosecution.

Certain test cases raised difl'erent points as the

century went on. In Liddell's case (1857) the
ornaments of the first Prayer Book of Edward VI.

were declared legal, and if a ritual addition were
merely subsidiary to the service it might be used.

In 18(59, however, in the Purchas ease, vestments
and the eastward position were declared illegal.

Meanwhile a Ritual Commission sat from 1867 to

1870, in order to deal with the whole question, but
it led to no practical results, though in 1874 the
Public Worship Regulation Act was passed, hand-
ing over decisions in ritual questions to a single

lay judge. The Ridsdale case came before such a
judge in 1875, but on appeal in 1877 the Privy
Council ruled out most of the recent ritual as
illegal. In 1890 the case of the Bishop of Lincoln
was brought, not before a Privy Council of laymen
overriding lower ecclesiastical courts, but before
an ecclesiastical court with the two Archbishops.
Their decision, therefore, was regarded as final.

The judgment allowed the eastward position at
the Eucharist and other moderate points of ritual,

and has ever since afforded a basis of agreement
for the majority of churchmen.

{d) The expansion of the Church abroad has
been even more striking than that of the Church
at home. For centuries the idea of advance
into the colonies had been very little realized, for
there was a strong feeling against the extension of
the episcopate outside England, for fear of a
possible schism. The possibility of extension into
heathen lands was hardly contemplated. The
rapidity of the growth of the Church outside
England, therefore, during the 19th cent, has
been extraordinary. A few isolated clergy-
men had been working in New England in the
18th cent, under the Society for the Propa-
gation of the Gospel, but it was not until aiter
the revolt of the American colonies that the
episcopate was extended to that continent. In
1784 Samuel Seabury was consecrated Bishop of
Connecticut by three Scottish Bishops, and in 1789
the first Bishop of Nova Scotia was consecrated.
The beginning of the episcopate in the United
States and in Canada was thus made ; and there
are now ninety-seven bishops in the States, and
twenty-three in Canada. The English colonial
episcopate has since spread to all the colonies as a
sign of the life of the Church. In 1836 William
GrantBroughtonwas made first Bishop ofAustralia,
in 1841 George Augustus Sehvyn of New Zealand ;

and now there are twenty-seven dioceses where
then there were two. The first Bishop of South
Africa was Robert Gray, sent out to Cape Town
in 1847. His diocese has since become ten.

The extension of the episcopate into heathen
countries is the best test of the missionary zeal of
the Church. India is of course the first link
between England and non-Christian countries.
The first Bishop of Calcutta, Thomas Middleton,
was consecrated in 1814, and was succeeded in
1823 by Reginald Heber. Gradually the episcopate
extended, and, in spite of the opposition of the
East India Company as long as it existed, mission-
aries to the natives as well as chaplains to the
English multiplied. There are now eleven dioceses.
In Northern and Central Africa the growth of
missionary work has been no less marked. The
work along the Niger in the West, in spite of all

the difficulties of climate, the remarkable develop-
ment of Uganda in the east, the mission founded
in Central Africa by the Universities at the appeal
of Livingstone, have all led to the foundation of
missionary dioceses doing pioneer work. These
now number eight. In China the first bishop was

appointed in 1849, and there are now six sees, while
in Japan and Korea there are five. Behind all this

growth of the episcopate in a hundred years lies

the quiet zeal which sends out missionaries, builds

churches, and continually pushes the Church's
frontier a little further on. In missionary work
the Church Missionary Society has been the most
prominent, in colonial work the Society for the
Propagation of the Gospel.

(e) All this expansion of the Church outside
England and the growth of activity at home have
produced new methods of organization and self-

government. In the earlier part of the century a
Few leading bishops like Kaye of Lincoln, Blom-
field of London, Van Mildert of Durham, and
PhUpotts of Exeter guided the ecclesiastical policy.

But this was more and more felt to be unsatis-

factory, and the need of the revival of Convocation
became obvious. One man especially gave ex-

pression to the demand for this—Samuel Wilber-
force, made Bishop of Oxford in 1846. By his

activity and that of others the Convocation of

Canterbury was revived in 1852, and that of York
in 1856. Each of these formed the representative
body for the Church in its province, and once
again, after more than a hundred and thirty years,

the Church had found its corporate voice. The
two Houses of bishops and clergy were strengthened
by the addition in 1886 of a House of representative
laymen for the Southern province, and in 1890 for

the Northern. In 1905 the six Houses began to sit

together once a year as a Representative Church
Council for discussion. Interest in matters afl'ect-

ing the Church has been increased by the formation
ofDiocesan Conferences in each diocese, where many
matters of local importance have been settled. In
1867 there was held the first meeting of the
Lambeth Conference, when all the bishops of the
Anglican Church who could come were gathered
together to discuss common problems. This has
been followed by a similar gathering every ten
years since. In 1867 there were seventy-six bishops

E
resent ; at the last, held in 1908, there were two
undred and forty-two. The meeting of 1908 was

preceded by a Pan-Anglican Congress, with repre-

sentatives from every Anglican diocese throughout
the world. The complexity of the governmentof this
expanded Church of England has produced a great
variety of means for discussion and counsel, but the
basis of control is still the authority of the indi-

vidual bishop of each diocese, acting in accordance
with the requirements of the Prayer Book. In Eng-
land the Church remains established, and the power
of the bishops is limited by Acts of Parliament,
but abroad the bishops are freer, and the mutual
reaction of the two sets of conditions is helpful.

The history of the Church of England is a long
story, but her vitality was never greater than it is

now. For more than thirteen centuries the Church
has been bound up with the Ufe of the nation,
receiving much and giving much. It has main-
tained its continuity mth the past, and can hand
on its priceless gift of Catholic doctrine and a
historic episcopate. It has not been without its

shortcomings, and different bodies of Noncon-
formists have arisen at different times because of

these deficiencies, and have reminded the nation of

forgotten sides of truth. There are signs that
what was once hostility between difterent Christian
Churches is becoming mutual respect for differences.

The future is full of promise for such a Church
as this. It has become an Imperial Church,
witnessing the expansion of its branches in the
great free dominions which are so closely linked
with England. It has become a missionary Church,
bearing its Gospel all over the world, and ready to

lose itself in the growth of national Churches in

heathen lands. The Church of a free people, it
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carries to an ever-Tvidening circle of mankind the
message that the truest liberty is the service of its

Divine Master, Jesus Christ.
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CHURCH OF IRELAND.—See Episcopacy.

CHURCH OF ROME. — See Western
Chuech.

CHURCH OF SCOTLAND.—See Peesby-
terianism.

CHURCH OF THE NEW JERUSALEM.
—See SWEDENBOEGIANISM.

CIMMERIANS [Ktfifiiptoi).—ln Homer {Od.

xi. 13 if.) the ship of Odysseus is descrihed as

coming to
' the limits of the world, to deep-flowing Oceanue. There is the
land and city of the Cimmerians, shrouded in mist and cloud

;

and never does the shining sun look down on them with his

rays, neither when he climbs unto starry heaven, nor when
again he turns earthward from the firmament, but baleful night
is outspread over miserable men."

The use of the phrases 5^/*6s re TrdXis Te and
SeiXoio-i BpoToXai shows that the Cimmerians are
regarded as real men, living in organized com-
munity—not like the Cyclops, for example, who
have no cities or other apparatus of civilized life

(Horn. Od. ix. 112, toutiv 5' o^t d.yopal BovXijcftdpoi oCre

fi^^uicTTes). As the poem now stands,' the home of the

Cimmerians must be supposed to lie somewhere in

the far West or North-west, on the edge of the
world on that side, by the hither shore of the
Ocean-river which forms the material limit of the
Homeric world, where also is naturally imagined
to he an entrance to the world of Shades. The
Cimmerians are thus pictured as an outpost of

humanity, and as such they must battle with
conditions unknown to the rest of mankind—their

lives are spent in a perpetual darkness which to all

other life would be fatal (yjipi, ko! ve(p^\rj KeKa\v/ifj.hoi

. . . vli^ 6Xo^). Just so, in actual fact, does man
on the outskirts of the habitable area of the earth

—on the ' roof of the world ' or in the polar regions

—find the forces of Nature arrayed against him in

the most hostile fashion. The characteristics of

the outermost fringe were based to a certain extent
on observation and report.

Pendants in some sort to the Cimmerians are
various other groups on the verge of the world,
such as the Lsestrygonians {Od. x. 82 if.), among
whom ' the goings of night and day are hard to-

gether' {ib. 86, ^yyijs yap vvKrbs re Kal ijfiards eloi

KiXevBoi) ; but these also, in spite of their cannibal-

ism,2 are in a sense civilized—possessing a walled
1 It is clear, from the absence of any reference to the Cim-

merians by Circe in her instructions to Odysseus in Od. x. 508 ff.,

that this passage about them is a late addition (cf. Deimling,
Die Leleger, 1862, p. 58). But this does not affect the state-

ments and conclusions of this article.

2 But are not the two lines 116, 117, auTtV eva fidp\ljai eTcipttiv

e3fJT\i(r(raTO fieijn'Ol'' | tw Se Sv' ai^avre iivyj} enl Wjas tKeirOriv, an
interpolation ?

town {alirv TrroXledpov], andan assembly-place (dyoin)),

just like the most civilized Greeks. Against tnis,

the expression 'not like men but like the Giants'
(Od. X. 120, ovK d.vdpeaaiv ^oi/tires, dXXd Vlyatnn) has
nothing to say, describing merely their stature

—

men so far away must needs be dili'erent in some
respects from ordinary folk.' Herodotus, again,

mentions the Hyperboreans, ' men who live at the
back of the North Wind ' (iv. 32, where, however,
he expresses his disbelief in their existence)." It

is an old observation that in these Cimmerians of

Homer we have a dim and distorted tradition of

the long Arctic night^ (cf. the statement of Herod,
iv. 25, that in the far North are men who sleep for

six months of the year), while the account of the
Lsestrygonians embodies a vague report of the
midnight sun within the Arctic Circle, or at any
rate of the long summer days and short nights of

northern lands (cf. Tac. Agric. 12, ' nox clara et

extrema Britanniae parte brevis, ut finem atque
initium lucis exiguo discrimine intemoscas ').

That some dim report of such features of the North
should have reached Greek lands as early as

the second or even the third millennium B.C. along
the trade route or routes by which Baltic amber
came to the Mediterranean is not impossible (see

Waldmann, Der Bernstein im Alterthum, 1883).

The ancient treatment of the Cimmerians is after

a double fashion, corresponding to the double
character which they assume in the poem. On the
one hand, they are a mythical people associated

with the land of spirits, having but a feeble hold
upon reality. Hence by some (as by Silius Italicus,

xii. 130 ff.) they were put actually in Hades, and
this idea of them led to the creation of a variant
name Cerberii (Kcp/3^pioi).* This mode of treat-

ment begins and ends with the purely fanciful.

On the other hand are found various rationalistic

explanations, which may be arranged in the follow-

ing ascending order of significance :

—

(1) On the lowest level of such explanations is

the variant title x^'M^P"" &vSpe^, 'Men of the
Wintry Lands,' or Keixixipioi., 'People of the Mist.'

(2) When the scene of the Nekyia was located
in later times by the shores of Lake Avernus in

Italy, the Cimmerians also were removed thither,

and the pseudo-rationalism of the imaginative
Ephoros, who was never at a loss, found an ex-

planation of the Homeric description, according to

which the Cimmerians were subterranean folk who
lived partly by mining and partly by oracle-

mongering (Strabo, p. 244, eXvai di Tofs Trepl ri

XprjO'TripLov ?^os irdrptov fnjS4va t6p TJXLOif bpav, dXXd t^s

vvKTbs ^^03 TTopeOeadai twv x^^^"^^^)- This theory,
so far at least as concerns the habitat of the
Cimmerians, has been revived by Victor B^rard
(Les Pheniciens et VOdysste, 1902-03, ii. 311ff.—in
which he tries to show that the Odyssey is based
upon a Phcenioian Periplus, or Mediterranean
Pilot, and that the Homeric localities are verifiable

in their minutest details).

' Cf. the marvels of the far North as given by Herodotus

—

his goat-footed men, and one-eyed Arimaspians (iv. 25 and 27),

his long-lived .Ethiopians of tlie South (hi. 114) ; the breaat-

eyed, and dog-headed tribes (iv. 191) are left quite doubtful,
and perhaps are not classed as human. The stature of the
Lasstrygonians has suggested that their prototypes were a Celtic

or Germanic people (Ridgeway, Early Age of Greece, 1901, i.

368 ff.).

2 But others know more about them, e.g. Pindar, Olymp. iii.

16, fia^ov 'YiT«pPope<iiv . . . "An-oAAtiJ^os depdirotfra (cf. Pyth. X.

30), and ^^sch. fr. 183. These folk on the edge of the world
gradually become credited with all the virtues. See Rawlinson"s
note on Herod, iv. 32, and cf. art. Hyperboreans.

3 Cf. Berger, Mythische Kosnwgraphie, 1904, p. 15.

4 Eustath. Com. in Horn, 1670. Cf. Scho\., eviot Bk ypdt^vat
Xeip.epL<DV 01 5e Kep^epiwc, cl>s KpaTT)S. t) veKpol^, dno Toii €V toi?

TIpioL^ Keltrdai. Ttres, twv vexpitiV, irapd rh ev epcf KetaSaL.

Aristoph. (Frogs, 186 f.) makes Charon call n's el? to AtJAtj? TrsStav

. . . Tj "s Kep^epiov^, rj 's KiSpaKd?, fj 'fft Taivapotf—a parody of

the cries of Attic boatmen ; so Soph. fr. 957 N. For Kep.p.epiiuv,

see Hesych. (K€ft^epov ydp Aeyouo-i Tr]v ofjiix^riv).
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(3) Among the names connected with the wander-
ings of Odysseus in the West, that of the Cim-
merians aione has a firm hold upon reality, for the
existence of Cimmerians on the northern shores

of the Euxine and in Asia Minor is and was a
known historical fact. Strabo, anxious for the
credit of Homer's geographical knowledge, averred
that the poet had been fully aware of the true
place of his Cimmerians, but had transposed them
to the West for his story's sake (p. 20, Tpbs ^oppav

Kal i^ocpdjd-r] fierifiyayev oUeius els (XKoretvbv riva Tdtrov

rdv Ka6' ^'St/i', xpijcri^ttof 6vTa 7rp6s ttjv fivdoirodav) j and,
moreover, had deliberately pilloried them for the
evil they had wrought in Asia Minor even before
his time (p. 149, rdx^ i^^^ Kara rt kqivov tu>v 'libvojv

^X^os Trpbs rd tpOXov Touro, of. pp. 6 and 61). Strabo
herein was indeed correct in the main—more correct
than B6rard, whose theory ignores both the
existence of the historical Cimmerians of the
Euxine and the non-existence of any trace of their
name in the neighbourhood of Cumee, besides
taking no account whatever of the wholesale
transportation of the Odyssean adventures from
the Pontus region to the West (see Wilamowitz-
Mollendorf, Homerische Untersuchungen, 1884, p.

163 ff.). This transference, however, is a cardinal
fact in the history of the Odyssey.

' It was when the compass of the Euxine waa still unknown,
. . , that the tale of the wanderings of Odysseus took form.
... In the Odyssey^ as we have it now, compounded of many
different legends and poems, this is disguised ; the island of

Oirce has been removed to the far west, and the scene of the
Descent to the Underworld translated to the Atlantic Ocean.
But Circe . . . belongs to the seas of Colchis ; and the world
of shades beyond the Cimmerians is to be sought near the
Cimmerian Bosphorus' (Bury, Hist, of Greece, i. 92=p. 89 of
small edition).

Briefly given, disregarding chronological ques-
tions, the part played in history by the Cimmerians
was as follows (cf. Strabo, p. 494) : Inhabiting the
regions round Lake Mseotis (Azov) on the northern
shore of the Euxine, to which their name still

clings in the modern Crimea, they were driven
forth by a Scythian (Mongolian ?) people, the
Scoloti, who came from the steppes of Asia (Herod,
iv. 6). They crossed into Asia Minor, either by
way of the Danubian lands, or, as Herodotus says,

by the Caucasus (iv. 12) ; for, on the one hand,
they are found in association with Balkan tribes

—

Treres, Edones, and Thynians ; on the other hand,
they seem to make their first appearance in the
eastern parts of Asia Minor. Cimmerian hordes
under Tiuspa were defeated by Esar-haddon'
(about 680 B.C.) ; but, thus thrown back upon Asia
Minor, they sacked Sinope, overthrew Midas, the
last king of Phrygia, and attacked Gyges of Lydia,
who sought the help of Assyria. Gyges became
the vassal of Ashurbanipal, but, having himself
defeated the invaders and sent two of their chief-

tains bound to Nineveh, he repudiated Assyrian
suzerainty. A second inroad of Cimmerians ended
in his death and the sack of Sardis (657 B.C.).

The great shrine of Artemis at Ephesus was burnt
by them, and Magnesia on the Meander was de-
stroyed (Strabo, p. 647). An echo of all this in its

later phases is heard in the fragments of the poems
in which Kallinos of Ephesus stirs his countrymen
to their own defence— ' the host of the Cimmerians
is at hand, who do mighty deeds ' (Strabo, p. 648).

He calls upon Zeus ' to remember the fair thighs
of bulls which Ephesus had burned, and to have
compassion on her.' 'Are ye not ashamed,' he
cries to the young men, ' to sit still as if ye abode
in peace, when Avar has seized upon the whole

1 They are the Gimirrai of the Assyrian texts. See O. Smith,
Hist, of Asaurbanipal, 1871, p. 64 (quoted in full in Bury, Hist,
of Greece, ii. 465). Sayce, in his Cam. on Herod., 1883, i. 6,
points out that what Eusebiua calls the first capture of Sardis,
which he dates 1078 B.C., ia really a tradition of the conquest of
Ionia by the Hittitea (see also p. 427). Consult also Gelzer,
'Das Zeitalter des Gyges,' in Rheinisches Museum, 1876, p.
SSOff. ; E. Meyer, Oe»ch. d. Alterth., 1884 ft. ; i. 64311.

world?' These terrible inroads (cf. Herod, i. 6,

oi KaraaTpO(pTj iy^vero rdv -rroXiajv dXX* ^^ iTridpo/j.yjt

ipTrayri) seem to have inspired the artist who, a
generation or two later, painted the sarcophagus
from Clazomense now in the Brit. Museum. On
it we see the mounted barbarians swooping doAvn
with enormous swords, great quivers, and curved
Scythian headgear, while alongside run fierce

hounds (A. S. Murray, Terra-cotta Sarcophagi in
the B.M., 1898). During the reigns of Ardys II.

and Alyattes III. , successors of Gyges, these terrible

invaders seem gradually to have melted away
without leaving a trace, unless we ascribe to their
influence something of the frenzied rites of Ma, the
fierce goddess of the Cappadocians (see Th. Reinaoh,
Mithridate Eupator, 1890, p. 242)—analogous to
those of the so-called Artemis worshipped among
the Tauri of the Crimea, who seem to have been
the remnant of the Cimmerians.
Bury has explained ' the motive for placing the

Cimmerians by the shores of Okeanos and associat-

ing them with the land of ghosts' in his article
' The Homeric and the historic Kimmerians' (Klio
vi. [1906] 79 ff'.). He points out that in Denmark
and Scandinavia there was current, probably from
very early times, a legend that the spirits of dead
men were rowed across to the island of Brittia,

opposite the mouths of the Rhine (Procop. de Bell.

Goth. iv. 20, ed. Haury, ii. 589 ff.). By Brittia
(BpiTrla), Britain was meant, though the Greek
historian ' did not understand this (cf . Gibbon, De-
cline, iv. 157, ed. Bury, whose later article corrects
his note there). Cf. Blest, Abode of the (Teut.).

Now, the historian and traveller Poseidonioa
(2nd cent. B.C.) acutely conjectured that Kt/i/iipiot

was simply Ktfippi.K6s, and that the Cimmerians
were an offshoot of the Cimbri (Strabo, p. 293,

KifjLfjLepiovs Toijs Kifi^pous dvofiaadvTtDv twv ' EXXiJt'wc),

That the Cimmerians were indeed associated with
the north is proved by a passage in the Orphic
Argonautica, which describes the voyage of the
Argo from the Euxine, and mentions the Cim-
merians in the far north on the way to the ' lemian
Islands' (=the British Islands; see Bury, op. cit.

p. 85, note 3, quoting Orph. Arg. 1120, ed. Abel,
and verses 1166, 1181) ; this part of the poem
probably preserves a tradition of the 6th cent. B.C.,

if it is not still older.'
* But however this may be, we have sufficient data for bring-

ing the Homeric Kimmerians into relation with the historical

Cimbrians. The Kimmerians are stamped as a people of the
north, dwelling on the shores of ocean, close to the world of

ghosts. A people of identical name, the Cimbrians, fulfil the
first two conditions ; and a fable of the world of ghosts on the
shore of Ocean has come from their neighbourhood ' (Bury, op.

cit. p. 86).

The knowledge of these northern Cimmerians
(Cimbrians) and of the Island of Ghosts in the
ocean may have come to the Homeric world from
Gaul by the medium of Phoenician traders who
visited its northern shores.

'The older Odysseus story, in which the Euxine waa the
theatre of the adventures, mentioned the Kimmerians (of South
Russia) ; when the scene was transferred to the West, these
eastern Kimmerians became the Kimmerians of Ocean, who
were known from Phoenician report, and the place of the
Nekyia was thus at once determined ' (Bury, op. cit. p. 87).

It may be, however, that the story travelled

eastwards overland with the Cimmerians themselves,

they being, in fact, Cimbrians, as Poseidonios had
guessed ; and this is the simpler hypothesis. The
Cimmerians, who are to be classed ethnologically

in the Thraeian group, may have been not pure
Thracians but northern immigrants ruling over
a conquered population (cf. Ridgeway, op. cit. i.

396 ft".). But, quite apart from the truth or falsity

of the equation Cimmerians= Cimbrians, Bury has
shown that ' the Homeric Kimmerians and their

1 According to Bury, Procopius probably derived his informa-

tion from Heruls in Const.intinople.
2 The poem as it stands is of late Roman date. See Grupp*

in Roschar, s.v. 'Orpheus.'
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setting have a double relation, on the one hand to

the Ki/ifi^pioi of the east, on the other to the Cimbri
of the north-west ' {op. cit. p. 88).
LiTERATDRK.—EngTclmann's art. ' Kimmerier,' In Eoscher [!b

of little worth] ; U. Hofer, de Cimmeriis, Belgr. Progr. 1891.

The works quoted deal chieflj' with historical points ; to them
may be added K. Neumann, Die Hellenen im Skythenlande,
Berlin, 1866 ; A. v. Gutschmid, Eleine Schriften, Leipzig,

1889-94, iii. 431 : E. H. Berger, Myth. Kosmogr. der Griechen,
Leipzig, 1904 ; J. von PraSek, Geach. der Meder und Perser,

Gotha, 1906-1910, L 112 f. W. J. WOODHOUSE.

CIRCUMAMBULATION.—This term is used
to denote the custom of walking round objects or

persons for the purpose of influencing or honouring
them. The custom is observed, with a religious

or magical signification, among the most diverse

peoples, particularly among the Indo-Europeans.
In India the ^atapatha Br&hmana enjoins walking
round the offering, holding a burning coal in the
hand.' The GfTiya Sutras req^uire the young
Brahman, at the time of his being initiated, to drive

three times round a tree or a sacred pool.' Other
Siitras enjoin any one who wishes to build a house
to go three times round the site, sprinkling it with
water, and repeating the verse of the Rig Veda,
' waters, ye are wholesome." Among marriage
ceremonies the Laws of Manu order the bride to

pass three times round the domestic hearth ; * it

IS the seventh step in this walk that makes the
union irrevocable. Circumambulation also figured

in the funeral ceremonies and the sacrifices of the
Pitris. The Maha Parinibbana Sutta tells that
the pyre on which lay the body of Buddha took
fire of its own accord when the five hundred
disciples had walked round it three times.' Even
at the present day, for the Hindus, circumambula-
tion round certain sacred spots has the efl'ect of

blotting out sins (cf. further PB i. 10 f.) It was
the same with the Buddhists who, long before our
epoch, had constructed round their stupas, or

eminences containing relics, circular galleries to

serve for the circumambulation of pilgrims. The
Buddhists of Tibet and Japan have preserved this

custom. At the side of roads in Tibet they build

walls, or manis, on which they write an invocation,

in order that passers-by may walk round it.'

Among the Greeks circumambulation is already
described by Homer, who shows us Achilles making
his squadrons and his chariots pass three times
round the body of Patroclus (//. xxiii. 13).

Dancing often occurred in the worship of the
Hellenic gods, and it generally included circular

movements. The rhythmical movements of the
dancers took place around altars, the performers
turning first from east to west {strophe), then from
west to east (anti-strophe). 'You cannot find a
single ancient mystery in which there is no danc-

ing,' wrote Lucian (Ilepl dpx'/iireois, xv. 277). But
it IS not always easy to decide whether we have to

do with real circumambulation or simply with a
circuit rendered necessary in order to regain the
starting-point. Certain rhythmical dances around
the altar of Dionysus seem, indeed, to be circum-
ambulation, as also does the dance of the Curetes
around the cradle of Zeus.' At Athens the name
of amphidromia {dficpiSp&fua) was given to the custom
of carrying the newborn, at a running pace, around
the family hearth.* It is worthy of notice that
quite recently, among the Esthonians, the father

had to run round the church during the baptism
1 SBB, vol. xii. p. 146. 2 It. vol. xxix. p. 210.
8 lb. vol. xxix. p. 213.
* lb. vol. XXV. p. 296, vol. ixlx. pp. 279, 382.
» lb. vol. xi. p. 129.
6 For Tibet, see W. Simpson, The Buddhist Praying-WTie^,

London, 1805, pp. 29-32 ; for .Japan, Constance Gordon Gum-
ming in Seribner'8 Monthly, 1881, p. 733.

7 Emmanuel, La DaTise grecque antiqm (Paris, 1896), pp. 201,

266, 296, 302, etc.
8 Fustel de Coulanges, La QiU antiqus^ (Paris, 1879),

p. 53.
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(for another explanation of this custom, see above,
vol. ii. p. 648).'

Among the Romans, in the celebration of mar-
riage, the bridal pair passed round the family altar,

while VaQjlamen dialis pronounced the sacramental
formulie. This rite may be compared with the
Brahman ceremony referred to above, and also with
the custom observed on the same occasion in certain

vUlages in Scotland and Germany, whereby a pro-

cession round the house or the church has to be
made either by the cortfege of the bride or by the
bride and bridegroom. The same rite is still ob-

served in marriages celebrated by the Orthodox
Greek Church.' In ancient Japan, the future
pair walked round the central piUar of the
house.
Among the Celts and the Gauls the custom of

going round an individual whom it is desired to

honour in an especial way, or who is believed to

be invested with surpassing holiness, appears
already in poems anterior to the Christian era.'

Plutarch narrates that the Gaul Vercingetorix,
before surrendering to Cassar, walked three times
round the chair on which his conqueror sat ( Ccesar,

xxvii.). St. Patrick is described as consecrating
the site of the cathedral of Armagh by a sun\vise

procession about it, and a century later Scattery
Island was similarly hallowed by St. Senan. In
like fashion, the Cathach, or 'Battle-book,' of the
O'Donnells ' was always borne three times right-

hand-wise round their army before battle, to

assure victory ; it was so employed as late as the
fifteenth century ' ; and ' even at this day, the
Irish people, when burying their dead, walk at

least once, sometimes three times, round the
graveyard, sunwise, with the coffin. ' * In Scotland,

in the last centuries, it was sometimes the physician
who moved around the sick person to relieve his

sufferings (as is described by Sir Walter Scott in

Waverley), sometimes the parishioners who did so

around their minister, now and then the members
of the family or friends who passed round an indi-

vidual on the point of starting on a journey.
Sometimes on the last night of December people
made three circuits round a field, or a house, or a
boat, holding a torch or a lighted wisp of straw in

their hands, as in the BrShman ritual. In the
Hebrides processions took place, and perhaps still

take place, round the cairns and ancient tumuli.'

There also funeral processions went three times
round the church or the churchyard—a custom
which is found likewise in Ireland, Holland, and
Germany. The liturgy of the Greek Church is

particularly rich in circumambulation. The Roman
Catholic Church also uses it in the consecration of

churches, in the enthroning of bishops, and in

other exceptional ceremonies. Here, then, is a
rite which, devised by our distant pre-historio

ancestors, is still celebrated before our eyes in

official liturgies and in popular customs, after

having passed through at least three successive

religions.

It would be prematuLTe to conclude that circum-
ambulation is solely an Indo-European rite. In
ancient Egypt we hear frequently of statues or

symbols being carried round temples and cities.

The point is whether a religious significance was
attached to the circular nature of these processions.

1 Grimm, Teutonic Mythology, tr. Stallybrass, vol. iv. p. 1845.
2 Westph. Sagen, quoted by Pictet, Origines indo-europiennea,

1859-63, vol. ii. p. 499 ; Forbes Leslie, Early Races of Scotland,

1866, vol. i. p. 131 ; H. C. Romanoff, Rites and Customs of Grceeo-

Russian Church, 1868, p. 163 ; W. G. Aston, Shinto, 1906, p. 90.

3 J. Rhys, Celtic Heathendom (Hibbert Lectures tor 1886),

p. 667.
4 Joyce, Soc. Hist, of Anc. Ireland, 1903, vol. I p. 301 f

.

5 For Scotland, see Constance Gordon Cumming, From the

Hebrides to the Himalayas, 1876, voL i. p. 210; A. Mitchell,

The Past in the Present, 1880, p. 79 ; Sir Walter Scott, The Two
Drovers, etc.
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Muhammadans walk several times round certain

saured places, notably the Ka'ba at Mecca; and
Oriental Christians perform the same ceremony
round the Holy Sepulchre at Jerusalem. A more
decisive fact, so far as concerns the Semitic race,

-1 is related by Robertson Smith, on the authority of
' Nilus. In the most ancient form of sacrifice

among the Arabs, the participants march three
times round the altar on which the victim lies

ready to be slain, and sing as they go.'

Most savage peoples, especially the Kedskins,
the Australian aborigines, and the Negroes, take
part in religious dances, in which there are ciicular

movements ; but these do not fall within the cate-

gory of circumambulation unless they take place
around an object or a being which serves at the
same time as centre and as goal, or unless it is

clear that a particular virtue is attached to the
direction of the movement.
What is the object of circumambulation ! Almost

in every instance in which an explanation is given,
it is represented as a rite intended to ward off

sinister influences or to abstract propitious in-

fluences, in the ^erest either of those who per-
form the circumambulation or of the person or the
thing placed in the centre. By an extension of
meaning it has come to assume the general signifi-

cance of a talisman, of something to bring good
fortune. However, there is ground for making
a distinction, at least in the case of the Indo-
Europeans, according as circumambulation is per-
formed towards the right hand, that is to say,
from the east to the west passing by the south
(in the manner of the progress of the hands of a
watch), or in the opposite direction. The first

alone brings good luck ; among the Brahmans it

bears the name pradak^ina ; among the Latins
dextratio (for example, in the ceremony of mar-
riage) ; among the Celts, deiseil or deasil (all

words which most etymologists derive from the
same original root, which means ' the right '). The
circuit in the opposite direction is called in &a,u-

skrit prasavya, m Celtic cartuasul, most frequently
translated by ' withershins.' The Latins character-
ized this manner of circumambulation as sinister,

in the double meaning of the word ( ' ill-omened ' and
' left '). It is generally considered as a process of
black magic, in connexion with the ideas of
malign influence, misfortune, and death. Along
with prayers recited backwards, it constitutes the
great weapon of sorcerers in Celtic and German
countries. To go three times round the church
vnthershins figures, in Scotland, among the rites

of the witches' assembly.'' According to an Irish
tradition (ECel xv. 316), ' there was a sacred well
at the foot of Side Nechtain (now Carbury Hill in
County Kildare) on which none were to look save
four privileged persons, on pain of some dreadful
personal injury. But the lady Boand ridiculed
the prohibition, and, going to the well, walked
contemptuously thrice round it left-hand-wise

:

whereupon the well burst up round her, and broke
her thigh-bone, one hand, and one eye. She fled
in terror eastward ; but the water pursued her till

she arrived at the seashore, where she was drowned.
Even after that the water continued to flow so as
to form the river Boand or Boyne, which took its

name from her.

'

' Among the Brahmans, in sacri-
fices oftered to ancestors, the officiating priest begins
by going round three times by the left, and not till

tlien does he perform three turns by the right.
This anomaly is thus explained in the ^atapatka
Brahmana :

' The reason why he again moves thrice
round from left to right is that, while the first time

1 Robertson Smith, The Religion of the Semites, 1889, p. 320.
2 Jules Baissao, Les grands Jours de la smrcellerie, 1890,

p. 219.
* Joyce, op. ait. vol. i. p. 284.

(i.e. while performing the prasavya) he went away
from here after those three ancestors of his, he now
comes back again from them to this, his own
world ; that is why he again moves thrice from
left to right.''

The same contrast, explained in the same way,
occurring likewise in the course of a funeral cere-

mony, is found in the Latin poet Statius's descrip-

tion of the funeral rites celebrated in honour of the
son of Lycurgus. The warriors begin by going
round the pyre three times by the left with their

standards reversed as a sign of mourning

:

* lustrantque ex more Binistro

Orbe rogum '

Then, at the command of the augur, they retrace

their steps, this time by the right, in order to

efface their mourning and the sinister omen :

' luctus abolere, novique
Funeris auspicium

dextrigyro'2 ....
Perhaps it is for the same reason that, in the burial

services of those Catholic Churches which follow

the Roman ritual, the priest goes round the bier

by the left. William Simpson has suggested a

similar explanation concerning the systematic
variations in certain cases of circumambulation
among the Arabs.'
Up to this point we have not expounded the

primary reason and general motive of the practice.

As Mannhardt has shown in the case of other
similar customs, circumambulation is a solar

charm. The pradaksina represents the daily

march of the sun, which, in our hemisphere, rises

in the east, passes thence to the south, and seta

in the west. This is what the Brahman ritual

tells us clearly : while the Brahmans perform the

pradaksina, says the ^atapatha Brahmana, ' they
think '

' Sunwise this sacred work of ours shall be
accomplished," and therefore they again walk
thrice round sunwise.' * It may be asked whether,

in the same way, the treble repetition of the circuit

is not connected vnth the idea of the traditional

'three steps' of Visnu, the god of the sun. In

Scotland also the primitive signification of the
rite has never been lost sight of. Deasil and
sunwise have remained synonyms. ' The propitia-

tion,' Sir Walter Scott writes in the Two Drovers,
' consists, as is well known, in the person who
makes the deasil walking three times round the

person who is the object of the ceremony, taking
great care to move according to the course of the
sun.' Long ago, Plutarch, describing the Egyptian
ceremony KnoAvn as the ' Search for Osiris,' in

which, at the time of the winter solstice, the
image of a cow was carried seven times round the

temple, states as a reason that ' the sun in winter
arrives at the winter solstice only after seven
months,' and he adds, ' they believe that by this

observance they make the sun favourable to them-
selves and honour it.'° The Japanese used to say
that, if they marched against the sun when attack-

ing an enemy, they would be going against the

will of Heaven." Did they follow this rule in the
Russo-Japanese war ?

The instinct of imitation, however, is not the
only force at work, especially in the origin of the
rite. There was here an application of sympathetic
magic—the idea, stUl so wide-spread among primi-

tive peoples, that by imitating a phenomenon its

recurrence can be assured or at least facilitated.

The Navahos of Arizona, at the vi-inter solstice,

perform a magical dance in which a dancer, wear-
ing a star on his head, turns about holding a
representation of the sun at the end of a stick.

1 SBE, vol. xii. p. 426.

2 Thebais, vi. 215, 216, and 221-223.
s W. Simpson, 7'he Buddhiet Praying-Whed, p. 133.

4 SBE, vol. xii. p. 442.
6 De Isid. et Oair. 62. « Aston, Shinto, p. 240.
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Tills seems to represent,' explaius a witness, ' the

climax of the ceremony, which not only celebrates

the winter solstice, but which has, as its special

object, to compel the sun to stop his southern
fliglit.'' In the ceremony of the Hako, celebrated
by the Pawnees in order that the tribe may in-

crease in number and strength, they make the
circuit of the lodge four times at sunrise and at

sunset, going round the sacred fireplace, from West
to North and back to the West by the East,
muttering all the time that they follow the rays
of the sun which bring life. These four cir-

cuits, explained one of them, represent the four
paths down which the lesser powers descend to
man.'
When once the regular march of the sun was

identified with oircumambulation by the right, it

was natural that tlie reverse, circumambulation
by the left, should be identified with the reversing
of the normal course of Nature, and, in co isequence,
should be associated with the ideas o' malign
influence and death or evil, like all the cei "moniea
of the Liturgy, when they are executed back vards.

Goblet d'Alviklla.

CIRCUMCISION.
Introductory (L. H. Gray), p. 659.

American (L. Spence), p. 670.

Egyptian (G. FouCART), p. 670.

CIRCUMCISION (Introductory).—The term
' circumcision ' is applied, in its strict sense, to a
wide-spread surgical operation for the ablation of

the male prepuce, and also, with a looser connota-
tion, to simple incision of the prepuce, or even to

two operations on the female genitals—clitori-

dectomy and ablation of the labia minora (the so-

called 'female circumcision'). The operation on
males is very common, not only among many
primitive peoples as well as among some which
have attained a high degree of civilization, but
even in modern surgery, where it is, of course,

performed solely for sanitary and therapeutic
reasons—an explanation which, though not uncom-
monly urged, is not wholly satisfactory in account-
ing for its ultimate origin or for its practice among
primitive races. The corresponding female opera-
tion is far more rare, both surgically and as a
rite.

I. Anatomical aspects. — (a) Male.— The
male prepuce is a loose fold of skin, lined on the
inner side with mucous membrane, covering the
^lans penis, at whose base (the corona glandis) it

IS attached to the penis ; while on the under side

of the organ it has a further union with the glans
by a fold termed the frcenum, prceputii. On the
corona glandis open the glandules odoriferce, which
generate a sebaceous secretion called smegma
prceputii. In modern surgery the necessity for

circumcision arises chiefly in case of phimosis, a
condition, whether congenital or acquired, in which
the prepuce cannot be retracted so as to uncover
the glans (this condition often giving rise to re-

tention of urine, balanitis from accumulation of

smegma, calculous concretions, impotence, pro-
lapsus ani, cancer of the penis, balanoposthitis,

herpes prceputialis, white chancre, and other com-
plaints), or in hypertrophy of the prepuce.
In its characteristic form the operation of cir-

cumcision consists in drawing forward the prepuce
(with proper precautions, as by a shield, to prevent
any incision of the glans), which, when sufficiently

protracted, is amputated, the flow of blood, which
is relatively slight, being checked by some styptic.

Among primitive peoples, as well as among Jews
and Muhammadans, the wound is then permitted
to heal ; but in modern surgical practice a more
complete operation is performed.
After the ablation has been effected, it will be found that the

surgeon has removed only a circle of skin, while the mucous
membrane lining the prepuce still tightly embraces the glans ;

this he slits up, by introducing the point of a pair of scissors at
the preputial orifice ; and then, trimming off the angles of the
flaps of mucous membrane, and sometimes snipping across the
fr<enu7n, he turns back the mucous membrane, and attaches it

to the edge of the cutaneous Incision by sutures, usually of silk

or catgut. Union readily takes place by simple dressing.

The physiological change arising from circum-
1 George A. Dorsey, Indians of the South- West, Ohicago,

1803, pp. 132, m.

Jewish.—See 'Semitic.'

Muslim (D. S. Margoliouth), p. 677.

Semitic (G. A. Barton), p. 679.

cision, apart from obviation of the dangers of
phimosis or the inconvenience of hypertrophy, is

that the mucous membrane covering the glans
becomes obdurated and approximates the character
of epidermis, thus lessening liability to venereal
and other infections.

(6) Female.—The organs involved in ' female
circumcision,' which consists simply in the ablation
of the parts in question (often, however, with
subsequent ' infibulation ' [see below, 3, b]), are, as
already noted, the clitoris and the labia minora.
The former of these is a small organ of erectile

tissue, with a rudimentary glans and prepuce ; it

is, in fact, the female counterpart of the penis.

The labia minora extend from the clitoris toward
the orificium, vaginw, and merge on the one side

into the labia majora, and on the other into the
wall of the vagina. Both the clitoris and the
labia minora are occasionally hypertrophic, not
only with great frequency among the African
Gaila and Hottentots (giving rise, among the
latter, to the curious ' Hottentot apron '), but even
among Asiatics and Europeans. Surgical opera-
tion may consequently become advisable ; and, in
view of the excitability of the clitoris, it was often
deemed necessary, until very recent times, to excise
it in cases of erotomania—an operation now recog-
nized as unscientific and useless.

2. Male circumcision.—{a)Ceogja.phj.—DiB-
regarding modem surgical circumcision, which,
being entirely sanitary and therapeutic in purpose,
does not here concern us, the operation may be
said to be almost world-wide, with the exception
of Europe and non-Semitic Asia. The Indo-
Germanic peoples, the Mongols, and the Finno-
Ugrio races (except where they have been influ-

enced by Muhammadanism) alone are entirely
unacquainted with it.' It can scarcely have been
practised in pre-Aryan India (obviously we have no
data regarding pre-Indo-Germanic Europe), for
there is no allusion to it in Sanskrit literature,

and no trace of it in modern India, even among
peoples untouched by Hindu civilization. The
custom is best known popularly from the Semites,
especially the Hebrews and Muhammadans, as
well as from the ancient Egyptians and Colchians
(the latter, according to Herodotus [ii. 104 f.],

closely akin to the Egyptians), while something
analogous was practised by some American Indians
(for all these see the following sections). It is also

1 Alice O. Fletcher, 'The Hako, a Pawnee Ceremony,* in the
22nd Annual Report of the BE, Washington, 1903, p. 134. Cf.
vol. vli. of the same, 1891, p. 339 ; vol. viii. 1891, pp. 118, 129

;

vol. xi. 1894, p. 122.
2 As a mere curiosity, mention may be made, in this connexion,

of the very probable tradition, reported by Clemens Alexandrinua
(Strom, i. 130), that Pythagoras, while in Egypt, underwent
circumcision, that he might be reckoned among the higher
classes, and be initiated into the esoteric wisdom of th«
Egyptians.
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observed, at various ages, among many African
and Polynesian peoples, who will here be particu-

larly considered.

A convenient summary of the geog:raphical distribution of
Don-Semitic circumcision is given by Andree {AA xiii. 74):
' Die Westkiiste [von Afrilia] nebst Hinterlandem gehort ihr

—

geringe Unterbrecliungen ausgenommen— vom Senegal bis
Benguella. Di^ Kalfernvollier mit Ausnahme der Zulu beschnei-
den, ebenso last alle Ostafrikaner, die Galla jedocb ausge-
nommen. S'.e herrscht auf Madagaskar, bei den cbristlicben
Abessinierr , Bogos and Kopten. Im Herzen des schwarzen
Erdtheils st sie von den Monbottu und Akka geiibt. Fast alle

Eingeboi-enen des australischen Continents, die Siidwestecke
ausgen^'cnmen, haben die Beschneldung ; sie kommt vor in
Melanfsien, die Papuas von Neu-Guinea abgerecbnet. Unter
den l^oJynesiern fehlt sie den Maori. Vereinzelt ist sie bet
nord-, mittel- und siidaraerikanischen Stiiramen anzutreflen.
Nacbeiner fliichtigen Scbatzungsind es 200 Millionea Menscben,
der siebenter Tbeil aller, die sie ausiiben.*

(b) Varieties.—The most rudimentary form of
male circumcision is a simple gash of the prepuce.
This seems to be especially characteristic of the
American continent and the Pacific islands, being
found among the Totonacs of eastern Mexico and
probably among the Mayas, as well as among the
Orang Benua and in Tahiti, in the Marquesas,
Waihu, Tonga, Samoa, Kunaie, New Caledonia, the
New Hebrides, and the Nitendi Islands. In similar
fashion, insection of the back of the prepuce is

practised among some Australian tribes, and especi-

ally in East New Guinea and other Melanesian
districts, as in Tanna (one of the New Hebrides)
and in Fiji, while in Tonga the operation is per-

formed by the simple process of tearing the pre-

puce with the fingers. Among the Somali, Masai,
Wajagga, and a few of the Kikuyu, a similar cut
is made on the upper part of the glans, and the
resulting flaps of skin are permitted to hang from
th&frcen'am. In the Aarau Archipelago and in

Seranglao the upper part of the prepuce is pinched
off (for the motive in these territories see below,
under (m) t). Among the Tatars a wedge-shaped
piece is excised from the prepuce ; and an Arab tribe

between Abu Arish and Hejaz not only ablate the
prepuce, but also make an incision in the skin on
the upper side of the penis extending the entire
length of the organ, and, in addition, abscise a
portion of the skin of the lower part of the
abdomen. In Jewish circumcision there is a note-
worthy deviation, which has a special reason. The
original rite was doubtless simple ablation of the
prepuce ; but, with contact with classical civiliza-

tion, the desire not to be dift'erent from the un-
circumcised Greeks who surrounded them in the
gymnasia led the Jews to resort to the operation
of epispasm, by which (Trobiaav iavrdis dKpo^v<rTiav

(1 Mac 1"> ; cf. 1 Co 7", Jos. Ant. XII. v. 1, and the
Talmudic passages cited in JE iv. 93 ; see also the
' Semitic ' section below ; for a description of the
operation, which is now scarcely performed, 'ex-
cept possibly to restore loss of substance from acci-

dent or disease' [E. M. L.], cf. Celsus, xxv. 1).

To obviate the possibility of such concealment of
Judaism, the Rabbis, probably after Bar Cochba's
war (early 2nd cent, a.d.), made peri'ah (exposure
of the glans) an indispensable requisite to valid
circumcision. In this operation,
'after the excision has been completed, the Tnohel ["circum-
ciser "] seizes the inner lining of the prepuce, which still covers
the glans, with the thumb-nail and index-finger of each band,
and tears it so that he can roll it fully back over the glans and
expose the latter completely * (Friedenwald, in JE iv. 99).

By far the most remarkable operation comple-
mentary to circumcision is the ariltha, or mika,
characteristic of Australia, and normally per-
formed about a year after circumcision proper.
This is defined as ' sub-incision of the penis, so
that the penile urethra is laid open from the meatus
right back to the junction with the scrotum

'

(Spencer-Gillen», p. 263). This operation, as per-
formed in the Boulia district, is described as
follows by Roth (Ethnolog. Stud. p. 178)

:

' While the man on top [the lad being held supine on the
ground] holds the penis firm and tense with both hands, the
actual operator, seated on the ground in front, makes a super-
ficial incision, through skin only, extending from the external
meatus down to near the scrotal pouch in a line with the median
rapM ; a deeper incision is next made with the same stone
knife along the same line as the first, and, starting from the
external orifice, opens up the canal as it is pushed onwards.
The extent of the wound is apparently inconsistent. I have
observed it varying from a little over half an inch in some cases,

to a gaeb opening up almost the whole of the penis as low down
as half an inch from the scrotum, In others.' Among the
Yaroinga of the Upper Georgina district 'the operation con-
sists of two vertical cuts into the urethra extending from the
external orifice, with a third independently transverse one
below, the resulting flap of skin bein^ allowed to take its own
time apparently in subsequently rottmg oS down to the trans-

verse cut' (i&.).

Among the Ban! Chams actual circumcision is no
longer practised, though it is represented ritually

by a mock ceremony, performed by the head priest

with a wooden knue, and connected with name-
giving (see above, p. 345).

(c) Disposal of the ablated prepuce.—According
to a Talmudic tradition, the tribe of Levi, which
alone during the Exodus observed the obligation

of circumcision, piled up the ablated foreskins in

the wilderness and covered them with earth, a
practice which later became general (Kohler, in

JE iv. 93). Among the East African Wakikuyu
the prepuce is buried in the ground in front of the
boy just circumcised ; while the African Bara
father throws it into the river. From fear of its

being used in black magic the Turks bury the

prepuce as they do parings of nails, etc., and from
a like motive tne Amaxosa Kafir boy carries away
his prepuce and buries it in a sacred spot. On the

West Coast of Africa the prepuce, soaked in

brandy, is swallowed by the boy operated on ; the

Arabs of Algiers wrap it in a cloth and put it on a

tree or animal, which then becomes the gift to the
operator ; and the Hova of Madagascar wrap it in

a banana leaf, which is given to a calf to eat.

Among the Wolof, on the other hand, the pre-

puce is dried and carried by the lad circumcised,

the object being the promotion of virility.' The
Sakalava ofMadagascar formerly made the operator
swallow the prepuce which he had just ablated

(the prepuce of the crown-prince is still swallowed
by his uncle in Madagascar), but at the present

time the foreskin is shot from a gun (a practice

also observed by the Antankarana of the same
island), or is fastened to a spear which is thrown
over the house of the lad's father ; if the spear falls

sticking in the earth, it is a good omen. The
triangular pieces excised by the Tatars are given
to the boys mothers, who wrap them in cloth and
keep them ; but, if the mothers are dead or absent,

the pieces are often simply thrown away. Among
the Australian Urabunna the stomach of each
elder brother is touched with the foreskin, which
is then placed on a fire-stick and buried without
special ceremony or further attention (for a some-
what similar usage, probably Midianitish rather

than Hebrew, and apparently performed under
exceptional circumstances, see Ex 4"'', and cf.

' Semitic ' section of this art. p. 679).

It is in Australia that precautions are most
generally taken in disposing of the ablated pre-

puce. The northern Arunta bury it, together with
the blood caused by the operation ; at Fowler Bay
it is swallowed by the operator (compare the former
usage of the Sakalava) ; among the southern

Arunta the younger brother swallows his elder

brother's prepuce to make himself strong and tall

;

1 Cf. the wearmg of the penis of slain warriors by the victors

among the people of Mowat to increase the conqueror's strength

by the courage of the dead ; the eating of the genitals of beasts

killed among some North American Indian tribes, these parts

being torn with the teeth, never cut with an edged tool ; the

making of the testicles, heart, and liver of slain enemies into a

broth and war-paint in South Africa ; and the Central Aus-
tralian usage of administering blood from the genitals in case

of severe illness (Crawley, Mystic Rose, London, 1902, p. 106 f.)
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the Kalkodoon of Cloninny (North Queensland)
string it on twine of human hair and hang it

around the mother's neck ' to keep the devil

away ' ; the Anula bury it beside a pool to make
the water-lilies grow ; and the Warramunga put it

in a hole made in a tree by the witchetty grub, to
increase the number of these edible delicacies.

Among the Unmatjera,
' the boy puts hia severed foreskin on a shield, covers It up
with a broad apear-thrower, and then carriea it in the darlineaa
of night, lest any woman should see what he is doing, to a
hollow tree, in which he deposits it. He tells no one where he
has hidden it, except a man who stands to him in the relation
of father's sister's son ' (Frazer, Independent Rev, iv. 211 ; of.

the diaposal of the ablated labia in Java [below, 3 (c)]). The
reason aUeged for this custom is that, ' according to tradition,
the early mythical ancestors of the tribe placed their foreskins
in their nanja trees, that is, their local totem centres, the trees
from which their spirits came forth at birth, and to which they
would return at death' (ib. ; for Frazer's deductions from these
Australian practices, see below under (m^K ; and for a somewhat
similar Javanese custom in connexioD with female circumcision,
under 3 (c)).

Finally, among the Yaroinga of the Upper
Georgina District, the blood shed in circumcision
is drunk by the women of the tribe as a strengthen-
ing draught (cf. below, 3 (6)).

{d) Tabued foods.—The tabu of certain foods
during the period immediately following circum-
cision is recorded only sporadically. Bread may
be eaten, and fresh milli drunk, among the Muham-
madans of Bosnia, but the drinking of water un-
hallows the rite. Among the Australian Urabunna
the jew lizard (supposed to create sexual desire,

and always forbidden to women) is tabu at this

time, as are opossums, snakes, echidnas, and all

lizards at sub-incision in Central Australia. Some
rudimentary traces of hygiene may be present in

the tabu of meat in the Congo Basin and the
region east of Loanda to the kingdom of Muata
Jamwo, as well as in the prohibition of pork in
Wydah and the coast region of West Africa.

(e) Instruments employed.—Circumcision is, as
a rule, performed with the ordinary iron or steel

instruments (particularly razors) in common use
among the peoples practising it. Exceptions are
not, however, unknown. There are distinct records
among the Hebrews of the use of hard stone (the
'flint [ns] of Ex 4^* [although in this case the
sudden exigency of the occasion does not absolutely
require the assumption of a survival of primitive
usage] and Jos S^*-), which was also employed by
the ancient Egyptians, as well as by the American
Totonacs, the modern Alnajas of Abyssinia, and
the Australians, and sometimes in Morocco. Post-
Biblical Jewish tradition also permits the use
of glass or of any other cutting material excepting
reeds (Ploss, Das Kind', i. 347 f.). In Tonga,
besides the simple tearing of the prepuce with the
fingers (already noted), a splinter of bamboo or a
mussel shell may be employed ; and ' the Maro-
longs of South Africa used a "fire-stone" (meteo-
rite), but now circumcise with an assegai ' (Jacobs,
in JE iv. 97). In Central Australia there is a
tradition that circumcision was performed by means
of a fire-stick before the introduction of stone
knives, but that the practice was discontinued be-

cause of the excessive mortality resulting from the
use of the sticks (Spencer-Gillen', p. 394) ; and
among the Bani Chams a wooden knife is used in
the mock ceremony which represents the ritual

survival of Muiiammadan circumcision.

(/) Who are circumcised.—Among nearly all

peoples that observe circumcision it is requisite for
at least every male to submit to the operation if he
is to enjoy full tribal rights (cf. below, k) ; illus-

trations of this, as among the Hebrews, are too
obvious to need citation. In a few cases, however,
there is divergence from this general rule. In
ancient Egypt, circumcision was restricted to priests
and warriors (but see ClECUMCIsiON [Eg.]), and it

was likewise peculiar to the higher classes among
the Aztecs (and probably the Mayas) and in Rook
Island (between New Guinea and New Britain).

Contrariwise, in Tonga the highest chief was the
one person exempt from the rite.

An interesting case of the gradual introduction of circum-
cision may be witnessed in some of the New Hebrides group.
' It has come up from Ambrym to the lower end of Pentecost,
as a prevailing custom, and not very lately. It is done at an^
age, whenever the boy's friends choose to make the feaat. It 18

not a mark of initiation and has no religious or auperstitioufl

character ; it is a aocial distinction. . . . There is no doubt that
the custom, for it is not a rite, has come across from the east-

wards to the Southern New Hebrides ' (Codrington, MetanesiaTW,
Oxford, 1891, p. 234).

ig) Who circumcise.—In primitive conditions it

would naturally be some near kinsman who would
perform the operation of circumcision. Among
the early Hebrews this was apparently the head of

the household or the father (Gn 17^"-), though in

case of special necessity it might perhaps be per-

formed even by the mother (cf. possibly Ex 4^

;

1 Mac 1°" is not decisive in view of v.^ ; for a
divergent view, see the ' Semitic ' section of this

art.), while a leader or man of importance might
also cause it to be performed (Jos S"'-, 1 Mac 2*'').

In later times, however, the rite was performed by
a specially trained man, usually called mohel ( ' cir-

cumciser'). In Nias, in the Malay Archipelago,
it is likewise the father who circumcises ; but in

Nukahiva, in the Marquesas group, on the con-

trary, the father is the one person who is debarred
from performing circumcision. From the Heb.
use of ion (lit. ' circumciser ') and jnij (lit. ' circum-
cised ') in the senses of ' wife's father ' and ' daugh-
ter's husband ' respectively, it would appear, since

these terms first occur in connexion with Midian-
ites (Ex 3> 4>8- ml, Nu lO^", Jg i'^ 4") and Sodomites
(Gn 19'^- "), that among these two peoples circum-
cision was performed by the future father-in-law.

From these passages the words [on and [pij seem to
have passed into the Heb. vocabulary with an
entire loss of their original meaning, connoting
merely 'father-in-law' and 'son-in-law' respec-

tively (e.g. Dt 27'® [feminine], Jg 15» 19«- '• », 1 S \»',

2 K 8", Neh 6'8, Jer 7", Jl 21"). The most respected
member of the family is chosen by the Antankarana
of Madagascar, and among the Mandingo of West
Africa the village elders perform it. The priest is

the operator in Morocco, Samaria, Western Mexico,
Tahiti, the Sandwich Islands, the Marquesas, and
Easter Island, as well as among the Totonacs, as is

the head priest in the mock survival among the
Bani Chams, and the ' witch doctor ' among such
African tribes as the Masai, Wanika, and Waki-
kuya. Too much cannot, however, be safely

deduced from the choice of priests as circumcisers,

for Andree (op. cit. p. 75) rightly calls attention to

the fact that ' among primitive peoples the priest

and the physician are commonly united in the
same person, and the operation falls within the
domain of the latter.' In Persia, Turkestan, and
Upper Egypt the barber (with j^fm-surgical
functions like his mediaeval European confrfere)

takes the place of the priest ; and in Samoa, as

among the African Wakamba, Wanika, and
Kikuyu, a paid professional (somewhat analogous
to the Jewish mohel) officiates. The smith is the
circumciser among the West African Sarakolese,
and in Kita (French Sudan ; cf. the blacksmith's
wife as the circumciser of girls in the same districts,

below, 3 (/)); and in Samoa cases are even reported
in which boys circumcise each other. Among the
Falashas, three old women perform the operation
(cf. the occasional circumcision by women among
the ancient Hebrews) ; and perhaps the most re-

markable officiant of all is the common executioner,
who is the circumciser among the Sakalava of

Madagascar. Among the Au.stralian Unmatjera
the father-in-law (apparently like the Midianites
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and Sodomites ; see above) performs the rite

;

while among the Urabunna the operator in cases

of ariltha is the oknia (the man who stands in the
relation of father to the lad), though the previous
operation of circumcision is performed by the
grandfather and the mother's brother.

(h) Where performed, and in whose presence.

—

From the nature of circumcision it is usually per-

formed only in the presence of persons of the same
sex as the individual operated on, and generally
in a secluded place (on tabu of this nature cf.

Crawley, op. cit. p. 297 f
.
). Almost the only

instance of exception to this rule in the case of

male circumcision is among the Central African
Manuema, who perform the rite in the presence of

women. At the same time, as just noted, women
operate among the semi-Judaized Falashas (no
definite conclusions can be dra^vn, in the present
\vriter's opinion, for normal Hebrew usage from
Ex 4^, 1 Mao 1™'-). The Totonacs circumcised in

the temple, and the Hebrews in the father's house,
although 'as early as the Geonic time the cere-

mony had been transferred from the house of the
parents to the synagogue, where it took place after
the service in the presence of the whole congrega-
tion ' (Kohler, JE iv. 95). In the Congo region, on
the other hand, circumcision is performed in a
special hut. Previous to circumcision, various pre-
paratory trainings, of brief duration, are often
required, as among the Australians. These do not,
however, materially affect the character of the
rite, and come more properly under the head of
initiation (q.v. ; cf. also art. AUSTERITIES, particu-
larljr 2, 8 (3-4)). Except among the Jews, and
possibly among the Totonacs (in view of the fact
that they circumcised in their temples), distinctly
religious ceremonies in connexion with circumcision
are extremely rare, being recorded only in the case
of the New Caledonians and the Fijians.

(i) Age when circumcision is performed.—It is a
significant fact that circumcision, whatever ex-
planation may be alleged for it, is almost invariably
performed before or at the age of puberty, or at
latest before marriage. The sole exceptions to
this rule occur among the Hebrews, where peculiar
conditions caused such violation of the general
principle. Abraham and his household were natur-
ally uncircumcised until the Divine covenant had
been formally instituted by God, this taking place
when Abraham was 99 years old (Gn n^sff- • in the
light of this no particular deduction can be drawn
from the fact that Ishmael then happened to be
13 years of age) ; proselytes and persons inter-

marrying with the Hebrews would naturally be
circumcised after attaining puberty (cf. Gn 34'**',

Ex 12''). By far the most noteworthy passage in
this connexion is Jos 5^"', which states that 'aU
the people that came out of Egypt . . . were cir-

cumcised : but all the people that were born in the
wilderness by the way as they came forth out of
Egypt, them they had not circumcised.' This
younger generation Joshua circumcised after cross-
mg the Jordan. The passage may well be taken
as it stands, though the ' critical school ' seek,
without due consideration of the early age at which
circumcision is performed among many peoples (see

below), to see in it an implication that the primitive
Hebrews practised the rite, like numerous other
tribes, at the age of puberty, ' the circumcision of
young warriors at that age signifying the consecra-
tion of their manhood to their task as men of the
covenant battling against the uncircumcised in-

habitants' (Kohler, op. cit. iv. 93). And the fact
that even Moses neglected to circumcise his son
(Ex 4^) was very probably due to his Midianitish
marriage, since the Midianites, like the Sodomites,
apparently performed the rite shortly before marri-
age (see above, (g), and below, (m) /3).

Waiving these sporadic exceptions, the various
ages at which circumcision is performed may be
tabulated as follows

:

Soon after birth : Totonacs (eastern Mexico), and probabi>
Mayas.
8 days : Jews, Samaritans, Abyssintans, South American

Guamo, Otomaco, and Saliva (Orinoco region).
Multiple of 7 days : South-Western Arabs.
1-2 months : Wazegua of East Africa.
Before the end of the first year : African Ovaherero.
As soon as the child can walk : Washambala.
2-8 years ; Muhammadans of Kashgar.
2-10 years : Muhammadans of Turkestan.
S-4 years : Masai, Usambara (East Africa), Persian Muhani

madans (the last never later than 18).

4-5 years : Karakurtchins (Central Asia).

5 years : Aneityum (New Hebrides), Muhammadans of Algiers
(the latter never later than 7).

5-8 years : Nias (Malay Archipelago).
5-10 years : Upper Egypt.
6-8 years : Kabyles.
6-13 years : Turks.
7 years : Swahili.
7-8 years : Akkra (Gold Coast).
7-10 years : Tanna (New Hebrides).
7 years and later : New Caledonia.
8 years ; Bakwiri ^Kamerun), Tahiti.
8-10 years : Somali, Kafirs, Congo Negroes, Samo&.
Before 10 years : Muhammadans in general.
10-12 years : many South American tribes.

12 years : Ewe (West Africa), Limo lo Pahalaa (Celebes).

12-13 years : Ishraaelites, Sarakolese (West Africa).

12-14 years : Mandingo (Sudan).
12-16 years : Wydah and coast region (West Africa ; some-

times as late as 20).

14 years : Ancient Egypt, Bambarra, Kafirs, Bechuana, Fiji.

14-16 years : Angaardi (Murchison River, West Australia).

16 years : Bani Chams (ritual survival performed as a mock
ceremony).

15-16 years : Wolof (Senegambia).
16-17 years ; Wakikuyu (East Africa).
When the first hairs appear on the face : many South Aus-

tralian tribes.

Puberty : Melanesians in general, Nukahiva (Marquesas),
Wakamba, Wanika (both between Lake Victoria and the coast),

Amaxosa, Basuto.

These specific years can, of course, be taken only
as approximate ; and divergent years are some-
times recorded by different observers for the same
people, as for Akkra (7-8 years and 12-13), Masai
(3-4 years and puberty), Kafirs (8-10 years and
puberty), and Tahiti (8 and 14 years). In at least

some cases part of the discrepancy may be due to

the custom of performing circumcisions en masse,
as among the Masai, Wanika, Wakikuyu, Man-
dingo, Sarakolese, and Bechuana, as well as in

Kita, the Congo basin, and Tahiti.

(j) Effect on legal and social status.—Generally
speaking, in the words of the anonymous con-

tributor on the African Banaka and Bapuku to

Steinmetz, Bechtsverhdltnisse von eingeborenen
Vblkern in Afrika und Ozeanien (Berlin, 1903,

p. 40 f.),

' ohne Bescbneidung ist der Mann kein Maim, er ist scbwach,
nichts ; er wird beschimpft, verliistert und sogar verbannt ; er

geht einsam umber, kann keine Frau bekommen, Nur der
Beschnittene ist ein rechter Mann, der erbberechtigt ist und
arbeiten und fechten kann.'

Thus the child passes, on circumcision, from the
harem or from the society of women to that of

men, among the Turks, Malays of Menangkabau,
Papuans, Nias, Hovas of Madagascar, and African
Swahili, Wakikuyu, Basutos, Kafirs, and Man-
dingo ; and he now also, as in Upper E^pt, enters

upon religious life. The rite is occasionally con-

nected with the giving of a permanent name to the
child, as among the Jews (cf. Lk 1" 2^^'), many
South Australian tribes (as the Dieri, near Ade-
laide), and the South American Tecunas (on the

Upper Solimoes, in BrazU), as well as in the mock
ceremony among the Bani Chams. Only after

circumcision can the youth marry among the
African Masai, Wakwafi, Peuhls of Futa-Jallon,

Bechuana, and Biakite-Sarakolese, as well as in

Bambuk, Angola, and Kita, among the Hebrews
(cf. Gn 34"-"), and apparently among the Midian-
ites and Sodomites (see above, (g)). Among the
South Australians along the Peake River, youths
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can indeed associate with women after circum-
cision, but they are forbidden to marry before tiiey

have been sub-incised, a rule which holds gener-
ally wherever ariltha is practised in Australia.
Conversely, women refuse to have intercourse with
uncircumciaed men among the Baliote of the
Loango Coast, while the Bakwiri women of

Kamerun believe that physical harm would result

to them from sexual relations with such men,
and in Old Calabar lack of circumcision in either
sex is ground for divorce. The uncircumcised are
excluded from society generally by the Wanika of

East Africa ; and the Mombuttu, Bongo, and Mittu
of Central Africa refuse to eat witn those who
have not been circumcised. ' Uncircumciaed ' is a
term of insult, not only as applied to the Philis-

tines (Jg 14» 15'8, 1 S IV'^'-* 31* etc.), but also

among the South Australians and in Rook Island.

Before circumcision a child is ritually unclean
among the East African Amaxosa ; and the Masai,
Wakwafi, and Kikuyu consider iron implements
tabu to the uncircumcised, which, in view of the
sanctity attaching to this metal among primitive
peoples, is certainly a significant fact.

Only after circumcision can the Malinka and
Bambarra, along the upper Niger, bear arms or
have a voice in the council ; and not till then has a
Peuhl or a Basuto the right and duty of taking
part in warfare. In Kita, in the French Sudan,
an uncircumcised man can, it is true, bear arms, but
he is debarred from all rights of inheritance ; and,
in like manner, inheritance is conditional on cir-

cumcision among the Masai, Wakwafi, Damara,
Hambo, and Wanika ; while the Damara reckon a
man's age from the time of his circumcision, not
counting the previous years at all. In view of all

this, it is not astonishing that, just as ' uncircum-
cised' is a contemptuous epithet among some
peoples, as noted above, so circumcision is a mark
of proud distinction among Jews, Mombuttu, etc.,

and is even restricted to certain classes among
Aztees.Egyptians, and Melanesians (see above, (/))

;

while, though circumcision is not universal in

Madagascar, no one who has not undergone the
operation can become either a soldier or an
official.

(k) In connexion with other initiation rites.

—

Attention has been called by Post (Gmndriss der
ethnolog. Jurisprudenz, Oldenburg, 1894-95, ii.

36 f. ; cf. also art. Austerities, 8 (3), for further
literature) to the fact that those peoples who per-

form circumcision at the age of puberty not in-

frequently combine it with usages distinctive of

formal declaration of, and initiation into, man-
hood. Among the Kafirs and Bechuana the lad
just circumcised is flogged until the blood flows,

all the while being admonished of his duties ; and
the Bantu squirt cayenne pepper on the wounded
penis. The young Basuto, for three months after

circumcision, remain away from home, receiving
instruction in all that they must henceforth ob-
serve as men ; while among the Mandingo the
newly circumcised rove at will for two months
from village to village, exempt from all labour,

and everywhere dancing and singing, their hosts
welcoming them with all good cheer. Elsewhere,
as among the Peuhls, in Darfur, and on the coast
of Guinea, those who have just undergone circum-
cision may with impunity violate the usual regula-
tions governing sexual relations and property rights
(for African details of these adjuncts to circum-
cision, see Post, Afrikan. Jurisprudenz, Oldenburg,
1887, ii. 291-293).

This licence, at least so far as sexual relations

are concerned, is admirably explained by Crawley
(op. cit. p. 309 f

.
) as being a ' trial ' of one sex by

the other, ' as if the preparation necessitated putting
it to the test ; and thereby each sex is practically

" inoculated " against the other, by being "inocu-
lated" with each other, in view of the more per-

manent alliance of wedlock.' Attention is called
below {m) to the Kikuyu fear of the consequences
of the first sexual congress ; and, in like fashion,
many Central African tribes believe that both
sexes must sustain sexual relations as soon as may
be after initiation, or they will die. After circum-
cision, Kafir boys have the right of intercourss
with any unmarried woman they wish ; and similar
customs prevail along the Congo and in Senegal

;

while, in like manner, ' immediately after circum-
cision a Ceramese boy must have intercourse with
some girl, it matters not with whom, " by way of
curing the wound." This is continued till the
blood ceases to flow ' (Crawley, citing Kiedel, De
sluik- en kroesharige Rassen tusschen Selebes en
Papua, The Hague, 1886, p. 139).

(I) Opposition to circumcision.—The Jews alone,
with their rigid adherence to circumcision and their

haughty attitude toward all others than themselves,
have had to bear the brunt of opposition and ridi-

cule because of a rite that was, to the nations
surrounding them, distinctively characteristic of

them ; and the ' curti ludaei ' were the objects of
the sneers of the Grseco-Roman world from Horace
(Sat. I. ix. 70) onward (cf. Reinach, Textes d'auteurs

frees et romains relatifs au judalsme, Paris, 1895).

'ar more serious to the Jews than mockery were
the efi'orts made, though in vain, by Antiochus Epi-
phanes (1 Mac l^wi.) and Hadrian (cf. JE vi. 135)
to suppress circumcision, together with all other
distinctive features of Judaism. The same intense
hatred of circumcision is manifested by the Man-
daeans, who will not admit Jews to their number,
though Christians are permissible proselytes ; and
who, in the case of a Mandaean forcibly ciicum-
cised by Muhammadans, only with extreme re-

luctance received him again, condemning his

descendants to perpetual isolation from their
fellowship, and forbidding them to marry Man-
dseans (Siouffi, Etudes sur la religion des Soubbas
ou Sabiens, Paris, 1880, p. 72, note 3).

A controversy early arose in the primitive
Church, as is well known, regarding circumcision,
the Hellenistic party denying its necessity, and
the Judaizing faction affirming it (cf. Ac 11' 15''°

21^1). St. Paul, however, though he himself had
been circumcised and had, under Jewish pressure,
performed the rite on St. Timothy (Ph 3>, Ac 16»),

and though he was far from depreciating it (Ro
3"'f'), decided that it was unessential, at least in

the case of Gentile converts (Ac IS''*- ; cf. Gal 5'"*).

Indeed, he regarded the mere presence or absence
of physical circumcision as equally immaterial (Ro
3301. 4»ff._

1 Co 7i»'-, Gal 5« ei-^-. Col 3"), since the
only true circumcision was spiritual (Ro 2-''*-, Ph
3^*-, Col 2"ff-), the Pauline attitude being here
closely akin to that of the prophet Jeremiah (Jer

i* &" 9^ ; cf. Dt lO^" 30«). Though under divergent
circumstances divergent modes of procedure might
be advisable (cf. Ac 16' with Gal 2ii-), St. Paul's
one principle being that he ' might by all means
save some' (1 Co 9"*-), he maintained that the
guiding principle here must be personal honesty of

conviction as to what was right for each particular
individual (cf. Gal 2'^-), he himself feeling most
keenly that he was entrusted with the ' gospel of

the uncircumcision ' as St. Peter was with the
' gospel of the circumcision ' (Gal 2'"').

The final victory in the struggle rested with the
Gentile Christians, who advocated uncircumcision,
and only one or two of the early heresies retained
it. To these belong the Judaistic Ebionites (see

Ebionism), who boasted of their possession of

circumcision as being ' the sign and stamp of the
prophets and of the righteous,' even as it was of

Christ Himself, basing their own practice immedi-
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ately on Mt 10'"' (Iren. H(Er. xxx. 26) ; while a
similar attitude was taken by Cerinthus (cf. the

passages cited by Hilgenfeld, Ketzergesch. des

Vrchristenthums, Leipzig, 1884, p. 414), who,
despite the conclusions of Peake (above, p. 320),

must at least in this respect have been what he is

usually considered, a Judaizing Gnostic.

In the later history of the Church, circumcision

is seldom a problem. Nevertheless, the Third
Council of Toledo (8 May 589) found it necessary
to prohibit Jews from purchasing Christian slaves,

enacting that any Jew circumcising such a slave

(on the basis of Gn 17"'-) should forfeit him ; and
this canon was incorporated by Kecared in the
Leges Visigothorum (ed. Zeumer, Hanover, 1894,

p. 305 [=XII. ii. 12]) in the words, 'ille autem qui
Christianum mancipium ciroumciderit, omnem
facultatem amittat et iisco adgregetur.' The
official pronouncement of the Koman Church on
the subject is given in the bull of Eugene IV.,

Cantate Domino (4 Feb. 1441), which, after affirm-

ing that the requirements and ceremonies of the
old Law, however proper for their time, have been
abrogated by the coming of our Lord and the
Sacraments of the NT, continues :

' Omnibus igitur, qui Ohristiano nomiue gloriantur, praeclpit
omnino [sacrosancta Romana Ecclesia], quocunque tempore, vel

ante vel post baptismum, a circumcisione ceasandum
;
quoniam

sive quis in ea spem ponat sive non, sine interitu salutis aeternae
observari omnino non potest' (Denzinger, Enchiridion Sym-
bolorumW, Freiburg, 1908, p. 247).

But the most astonishing attack on circumcision
has come from the Jews themselves. This atti-

tude arose chiefly in connexion with the problem
of the reception of proselytes. As early as the
first half-century after the destruction of the
Temple, the tanna Joshua ben Hananiah pleaded
that proselytes might be exempt from the rite (JE
X. 223) ; but the question was not broached again
until 1843, when the extreme radicals of the
Frankfort 'Verein der Eeformfreunde ' declared
circumcision optional. This naturally evoked
vehement protests, even from non-conservative
Jews, and for the time the movement failed. In
1869, however, the Reformed leader, Isaac M.
Wise, proposed the admission of proselytes without
circumcision ; and this usage, being officially sanc-

tioned by the Central Conference of American
Rabbis, held at New York in 1892, is now gener-
ally followed by Reformed synagogues (for further

details, see JE iv. 96, 216, x. 357, 359).

(m) Origin and motives of circumcision.—To
account for the origin of circumcision the most
divergent theories have been proposed, some worth-
less, and others at least partially satisfactory.

The names of the rite, so far as their etymology
is clear, add little to our knowledge. Of these

perhaps the most significant is the Arab, hatana,
' circumcise,' as compared not only with Arab.
hatuna, ' to become akin to some one through his

mfe,' but especially with Heb. jnn, 'wife's father,'

ipn, 'daughter's husband,' 'bridegroom,' and njn[i,

'wedding,' 'marriage' (see on these words above,

{g)). The Arab, tahhara, ' to circumcise,' and tathir,
' circumcision, ' however, properly meaji only ' to

purify ' and ' purification,' which may, as Kohler
(op. cit. p. 93) suggests, 'indicate the later re-

ligious view.' The Syr. gar, the ordinary verb for
' circumcise,' means simply ' out,' and may be
compared with the Gr. and Lat. Tcpiri/iva and
circumcido, lit. 'cut around.'^ A number of

African terms are given by Andree (op. cit. p. 64),

but their precise connotation is unknown to the
present writer. The exact meaning of the common
Heb. term Sid is disputed, though, according to

^ In hot countries the penis is peculiarly liable to disease from
retention of smegma behind the glans, therefore to 'cut
around 'and to 'purify ' may have had a reference to hygienic
considerations, and have become a religious observance (cf.

next paragraph).—[E. M. L.]

H&npt (AJSL xxii. 250 f.), it is ' a denominative
verb derived from moi, " front "=mdl=}na'dl, from

'^IK, "to be in front"; cf. Arab. Jjl, "first"

. . . The yerh mill, "to circumcise," is a privative
denominative meaning "to remove the front.'"
Among the Muhammadan Malays the rite is called

buang malu, ' casting away of shame
' ; while ' in

the Gaelic version of the Travels of Sir John
Mandeville, where the Scripture account of Isaac
and Ishmael is given, the term " heathen baptism"
(baistedh Genntlidhi) is applied to circumcision'
(Joyce, Social Hist, of Anc. Ireland, London,
1903, i. 235).

It is a curious fact that few peoples practising
the rite have any legend or theory as to its origin.

When questioned, they generally reply that they
do not Know why they do it, or say that ' it was
done by our fathers,' the latter reason being as-

signed even by the natives of Goazacoalco in

southern Mexico (NB i. 666).
Even so mild a legend, evidently pointing to the introduc-

tion of the custom from some other tribe, as that found among
the Basuto (Ploss, Das KinU^, L 364), forms an exception to the
general ignorance. 'Once upon a time some one came who
sought to induce them to accept circumcision. Since, however,
they first wished to be assured that it would not cause their

death, they made the test on a stranger ; and, when they saw
that he suffered no harm, they then accepted the rite.' In this

connexion, allusion may be made to a curious belief and
practice, now abolished, of the Kilsuyu of East Africa (Cayzac,
Antkropos, V. 317). The first time that a newly circumcised
youth has sexual relations with a woman, it results in the death
of one or the other (on the perils of sexual intercourse according
to primitive psychology, especially for the first time, see above,
(fc), and cf. Crawley, op. cit., passim). Accordingly, those who
have just undergone the rite assemble in bands of fifteen or

twenty, and, surprising some old woman in a lonely place, abuse
her, and finally knock out her brains with a stone, her death
freeing the youths from all peril. For a like reason newly
circumcised girls have intercourse with an uncircumcised child

;

but this child, not yet being considered a human being, is not
subsequently killed.

The various suggested explanations of the origin

of circumcision may now briefly be considered.

(a) Hygienic.—This explanation is a very old

one, being recorded by Herodotus (KaBaptlmp-ot

etv€Ke' TrporifiuivTes Kadapol eXvai. ^ euTrpcTT^ffrepot, ii.

37) for the ancient Egyptians, but specifically

alleged among modern peoples only by the Sa-

moans.^ The theory has the support of so able a
scholar as Steinmetz (op. cit., passim), but the

lack of hygienic concepts among primitive peoples

renders the hypothesis extremely improbable ; and
its acceptance in the popular mind is doubtless due
to modem surgical reasons for its performance.

(j3) Preparationfor sexual life.—This theory has

far more in its favour, in view of the wide-spread

practice of circumcision at the age of puberty (for

examples, see above, (i)). In addition, this view is

supported by the etymological connexion between
Arab, hatan/x and Heb. IPJJ, etc. (see preceding

col.) ; and it is alleged to have been the original

cause among the primitive Hebrews by Barton
(Sem. Origins, London, 1902, pp. 100, 280 f.),

though it seems to the present writer that he is

incorrect in pressing Gn 34''^' and Ex 4^"- in this

connexion, the one passage being better explicable

as requiring circumcision before amalgamation (in

other respects as well as in marriage) with the

Hebrews, and the latter being the excited, or

perhaps a;ngry, exclamation of a Midianitish

woman, who was probably familiar with circum-

cision just before marriage, and had, perhaps,

induced Moses to postpone the rite for this very

reason (cf. above, (g)). Still less is Barton justified

in explaining Jos 5^- as referring to ' the marriage-

able young men.' Some of these men were, indeed,

doubtless just at the marriageable age ; but others

(cf. vv.'-') must have been far beyond the age of

puberty. Yet the theory is at least partly correct.
1 I think also that something of the same reason dictated the

operation of male circumcision with the idea of discouraging

masturbation.—[E. M. L.]
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It was, and is, a preparation for sexual life in so

far as it is a preparation for the duties and privi-

leges of manhood in general (cf. below, \, /x) ; and
the hypothesis receives some support from what
was apparently the practice of the Midianites and
Sodomites (see above, (g)).
The theory here considered has been learnedly advocated by

PI088 (op, cit, i. 308 f.). who sees in it an attempt to correct
nature, and, by averting phimosis, to ensure offspring for the
person operated on. The frequent performance of the rite long
before puberty he interprets as *an effort to guarantee the
child a posterity as numerous as possible ' (for another explana-
tion, see below, A, fju). The desire to correct nature receives a
striking exemplification among the modern Arabs, who 'declare
that only in man is an impediment like the foreskin found, and
wonder how it is possible for reproduction to occur among
uncircumcised Ohristians' (Barton, op. dt. p. 101, citing
Doughty, Arabia Deserta, Cambridge, 1888, i. 341, 410); and
Rosenbaum (Lustseuche im Alterthume, Halle, 1839, p. 366 f.)

similarly held that circumcision was designed to promote
fertility.

(7) Obviation of peril from sexiuil relations.—
This theory is defended by Crawley (op. cit. p.

137 f.). Denying that circumcision either pre-

vents disease or had any real sanitary idea as
its basis, though, 'when the religious habit be-

came rational, the fallacy of sanitary intention
in circumcision became prominent, and may often
have been the reason for the continuance of the
practice,' he holds that
' the last factor in the principle ... is one very closely con-
nected with contact, and applies especially to such practices
as circumcision. The deleterious emanation from strange or
new things is identical in theory with human emanations, not
only from strange or unhandselled beings, but from character-
istic parts of such, and in later thought, from such parts of
one's own personality. This dangerous emanation is any
physical secretion religiously regarded, and its retention is

prevented by cutting away separable ^arts which would easily

harbour it. . . . This primitive notion is the same with those of
personal cleanliness and of the removal of separable parts of a
tabooed person. . . . When the part is cut off, there result the
ideas, GiBt of securing the safety of the rest by sacrificing a part,

. . . and secondly, of sacrificing such part to a deity so as to
consecrate the rest, by making it less "impure" or ^^ taboo."

. . . Circumcision and artificial hymen-perforation thus origin-

ated in the intention both to obviate hylo-idealistic danger
resulting from apparent closure, and to remove a separable part
of a taboo organ. . . . This removal also explains the practice of

excision. The other ideas follow later, and the safety both of

the individual and of those who will have contact is the more
necessary because that contact is with the other, the dangerous
sex.' It is thus that he explains the Hebrew and Egj-ptian
view of circumcision as cleansing ; while ' Sir A. B. Ellis infers

that circumcision amongst the Yoruba and Ewe peoples is a
sacrifice of a portion of the organ, which the god [Elegbra,
a phallic deity] inspires, to ensure the well-being of the rest.'

(S) Test of endurance.—This interpretation is

maintained by Zaborowski (' Circoncision, sa super-
stition en Afrique,' in VAnthropologie, vii. 653-

675, ' De la Circoncision des gar^ons et d'excision

des fiUes comme pratique d'initiation,' in BSAP,
4th ser., v. 81-104), and, at least in Africa, his

view receives a certain degree of confirmation
through the connexion of circumcision with un-
doubted endurance tests (cf. above, (k)).

In Arabia, also, circumcision is associated with a test of

endurance. During the performance of the mutilation prac-
tised by the Arabs between Abu Arish and Hejaz (described
above, p. 660*), the person being operated upon is required to
hold in his hand a lance, with its butt resting on his foot ; he
must not betray the slightest expression of pain, or allow the
lance to quiver. Similar rules are found elsewhere, notably in
Austraha.

All this, however, is scarcely sufficient to make
circumcision an endurance test par excellence, since

stolidity is an absolute requisite in many rites

besides circumcision, especially those of any sort

of initiatory character (cf. artt. AUSTERITIES,
IlS'ITIATION).

(e) Tribal mark.—This theory is defended for the
Hebrews, at least in part, by Barton {op. cit. p.

98 f.), on the basis of Gn 17i''-i^ Ex 4=^- 12^, as

being ' for a (or " the ") token of a covenant ' (ni^ niN^)

between Jahweh and Abraham. To this it may
well be objected that the concealment of the part
of the body aft'ected by such a mark renders this

explanation improbable
; yet there is no doubt,

even granting this objection, that the possession

of circumcision has operated, not only among the
Hebrews, but also among many primitive peoples,
to produce a heightening of tribal pride and con-
sciousness of tribal unity, as is evinced by haughty
contempt for all who are uncircumcised (cf. above,

(j)). It must be admitted, however, that nowhere,
except among the ancient Hebrews (if Gn 17"'-i2 jg

really to be so interpreted ; but see below under
ri), is such a concept of the meaning of ciicumcision
apparently felt.

(f) Sacrifice.—This hypothesis seems best to ex-
plain the American forms of circumcision, especially
among the Mexicans and Mayas (see ' American

'

section of this art.), and has been urged for the
West African Yoruba and Ewe (see above, (c)) ;

while a similar view has also been advanced to
account for the obscure Ex 4*"-, with the idea that
the circumcision of Gershom ransomed either his
life or that of his father, Moses, from the wrath of
Jahweh. And Barton \op. cit. p. 100 ; below, p.

679 ; cf. Jeremias, in Chantepie de la Saussaye,
Lehrb. der Beligionsgesch.', Tubingen, 1905, i. 381)
holds that the circumstances under which the rite
' is performed in Arabia point to the origin of

circumcision as a sacrifice to the goddess of fer-

tility, by which the child was placed under her
protection, and its reproductive powers consecrated
to her service.' The mere fact, however, that sacri-

fice is offered in Arabia in connexion with circum-
cision scarcely warrants us in assuming that the
rite itself (except in America) is sacrificial in origin.

Lagrange, in his Etudes sur les religions simitiques^
(Paris, 1905), modifies this theory by making cir-

cumcision a sacrifice of a part to save the whole

—

an explanation which is not altogether convincing.
On the possible connexion of bacritice and sanctili-

cation with circumcision, see below, (.

{rj) Sanctification of the generative faculties.—
This theory, which is closely connected with the
one just discussed, is advocated, for example, by
Valeton (in Chantepie de la Saussaye, op. cit. 1.

402). The great champion of this view, however,
was Gerland (Anthropol. der Naturvblker, vi. 28,

40 f
. ), who based his conclusions on certain Poly-

nesian customs.
Among many Polynesians and Melanesians there was the

greatest reluctance to permit the bared gtans penis to be seen,
though, in all other respects, what we should call modesty was
conspicuous by its absence. Even those islanders who did not
practise circumcision bound the prepuce tightly over the glans.
In like fashion, the glans was thrust, in the Admiralty Islands,

into the cleft of a snail-shell ; on Humboldt Bay (New Guinea)
little gourds were worn over the g^aTts ; the African Kafirs put
little tufts of pepo or bits of leather over this part ; the South
American Bororos Cabacaes (a Tupi tribe) thrust it into a wooden
ring ; and the New Caledonians cover it with a girdle which
holds it against the abdomen, permitting the remainder of the
genitals to remain in full view (cf., further, Gerland, op. cit. vi.

575 f.). For this reason, Gerland concluded that ' man schlitzte

die Vorhaut auf, um den den Gbttern besonders heUigen, leben-
spendenden Theil nicht zu verhiillen ; man band ihn (aber wohl
erst viel spiiter, als sich polynesische Eigenthiimlichkeit streng
entwickelt hatte) wieder zu, um den Theil, der wegen seiner
Heiligkeit streng Tabu d. h. den Gottern angehdrig war, den
Blicken der Menschen zu entziehen, damit kein Bruch des Tabu
entstehe. ' With this he further compares Gn 1710-12 (for another
explanation, see above, (e)), and thus also he explains the tatuing
of the gtuTis among the Tongans and other Polynesians. The
theory has met with little favour, being deemed too artificial

(cf. Pioss, op. cit. i. 370 f.); yet it must be remembered that the
genitals are distinctly recognized as sacred among at least some
peoples. Only thus can one explain the early Hebrew rite of

swearing with the ' hand under the thigh ' of the person to whom
the oath is made (Gn 242- 8 4729), this part of the body being
known to be that from which lite proceeds (cf. Gn 3511 4526^

Ex 1^, Jg 8^0, 1 K 818). And it may be suggested that a similar
feeling of sanctity was, at least in some cases, one of the factors

that led to the almost universal tabu laid upon the genitals of

both sexes (though especially of women, where the sense of

property rights (see art. Adultery] also played an important
part), and their consequent concealment, thus being possibly a
partial explanation of the sentiment of modesty in regard to
sexual matters. It must also be borne in mind that sanctifica-

tion may here possibly be construed as the result of sacrifice

(see preceding paragraph, and below, v).

(9) Social distinction.—This factor appears only
among the ancient Egyptians, Aztecs, and a few
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other peoples(see above, (/)) ; and the case of certain

islands ot the New Hebrides group suggests that,

in some instances at least, a custom introduced from
other tribes (cf. the Basuto legend quoted above,

p. 664'") was adopted first, as new fashions generally

are, by the higher classes, and then was gradually
extended tUl it became universal among the people
concerned. On this theory, the curious exemption
of the highest chief in Tonga from the rite (above,

(/)) would be explained by the theory that he was
too august to be subject to alien customs. But
this phenomenon is extremely rare, and there is

absolutely no reason to suppose that circumcision
was primarily restricted to any one class. Its per-

formance on every Australian of the tribes in which
it is practised at all, and the similar phenomenon
in Africa, as well as the express command in Gn
1710-14 34118.^ Ex 12*8, all militate against such a
hypothesis.

(i) To increase sexual pleasure.—While Philo
('de Circumcisione,' in Opera, ed. Mangey, ii. 210)
and Maimonides (More Nehuchim, xlix. 391 f.)

maintained that the object of circumcision was to

check lust. Burton (Mem. of the Anthropolog. Soc.

i. 318) put forth the theory that 'removal of the
prepuce blunts the sensitiveness of the glans penis
and protracts the act of Venus.' This remarkable
explanation can scarcely be taken seriously (for a
much more plausible reverse reason, to discourage
onanism, see above, (a)), though it was alleged by
a native to be the reason for the s&xai-ariltha

practised along the north-west coast of Australia
(Milucho-Maclay, ZE, 1880, p. 87). While the
general attitude of Australians toward their women
is scarcely such as to make this tender considera-
tion of their feelings probable, such may, neverthe-
less, be a partial motive in regions where greater
refinement (or perhaps degeneracy) exists. This
is, according to Ploss (Das Weib^, i. 569 f.), the
reason for the pinching off of a part of the prepuce
in the Aarau Archipelago and in Seranglao (cf.

above, (b)).

With this PI0S8 comparea the Dayak usage of piercing; the
^lans with a silver needle, and, after the wound heals, of insert-
mg in it small rods of brass, ivory, silver, or bamboo, the silver
rods sometimes beinp; perforated at both ends for little bundles
of bristles. In similar fashion, the Alfurese of North Celebes,
the Battaa of Sumatra, the Javanese, the Ohinese, and the
Sudanese often bind various substances on the corona to increase
the size of the penis, and so to augment its friction in the
vagina ; while like practices are also recorded for India (Schmidt,
Beitrdge zur ind. Erotik, Leipzig, 1902, p. 937 f.).

(k) Connected with belief in re-incarnation.—On
the basis of the Australian Unmatjera tradition
recorded above ((c), sub fin.), Frazer ('Origin of
Circumcision,' in Independent Rev. iv. 204-218) has
put forth a theory which may oft'er a partial expla-
nation of the rite, at least for Australia, though
the present writer is not convinced that it is wholly
satisfactory.

'If,' writes Frazer, ' as seems highly probable, such a custom as
that recorded by the tradition ever prevailed, its intention could
hardly be any other than that of securing the future birth and
re-incarnation of the owner of the foreskin when he should have
died and his spirit returned to its abode in the tree. ... It
might well be thought that a man's new birth would be facili-

tated, if in his lifetime he could lay up a stock of vital energy
(or the use of his disembodied spirit after death. That he did,
apparently, by detaching a vital portion of himself, namely, the
foreskin, and depositing it in his nanja tree or rock, or whatever
it might be' (211 f.). In ariltha (see below, v), likewise, 'this
strengthening and fertilizing virtue of the blood was applied, like
the foreskin at circumcision, to lay up a store of energy in the
nanja spot, against the time when the man's feeble ghost would
need it. . . . That portion, whether the foreskin or the blood, was,
in a manner, seed sown in order to grow up and provide his
immortal spirit with a new body when his old body had mould-
ered in the dust . . . the removal of a vital part of the person
which shall serve as a link between two successive incarnations,
by preparing for the novice a new body to house his spirit when
its present tabernacle shall have been worn out' (214). In this
connexion Frazer caUs attention to Ezk 3219- aiMff. (of. also Ezk
jgi" Sli»), although these passages do not necessarily imply that
the uncircumcised were debarred from resurrection, while the
circumcised might again come to Ufe (for folk-tales of the
' renewal of life m the dismembered dead ' type, see OP, oh. iv.).

(\) Mark of subjection.—The idea of Herbert
Spencer (cited by Jacobs, JE iv. 98), that circum-
cision 'was a mark of subjection introduced by
conquering warriors to supersede the punishment
of death,' hardly deserves mention, much less dis-

cussion.

(ij.) Initiation.—In by far the great majority of

cases circumcision is, as the examples collected

above imply, and as Jacobs (op. cit.) concludes,
initiatory in character. In this way the theories
that it is a preparation for sexual life, an eflbrt to
avert sexual peril, a test of endurance, and a tribal

mark (above, j3, 7, S, e) are all seen to be part
truths, since all these factors, and more besides,
are necessary for the complete life of manhood. It

is, then, but natural that the rite should normally
be performed about the age of puberty. At the
same time, since the rite must be performed some
time, it appears that, for various reasons (chiefly,

perhaps, the realization that circumcision becomes
more painful, and even more dangerous, the longer
it is postponed), the operation frequently takes
place long before puberty, and even, as among the
Hebrews, Wazegua, Ovaherero, and others (for

examples, see above, (i)), in tender infancy (for an-
other explanation of early circumcision, see above,
(b)). It is, as Andree (op. cit. p. 75) rightly says,
' most usually a socio-political act, performed at
the age of puberty ' (on the religious problems in-

volved, see below, f).

(y) Ariltha.—This operation, often called 'arti-

ficial hypospadias,' has already been described
(above, (0)), as has Frazer's explanation of it (above,
k). It was formerly held, largely on the authority
of Milucho-Maclay (cf. Ploss, Das Kind", i. 358 f.,

ii. 422 f.), that the object of this operation was
Malthusian, since the ejection of semen, taking
place immediately in front of the scrotum, was
alleged not to enter the vagina, so that the few
men unoperated on were believed to procreate the
entire ofispring of the tribe. These conclusions are
now known to be wrong.

In the first place, 'the natives, one and all in these tribes,

believe that the child is the direct result of the entrance into
the mother of an ancestral spirit individual. They have no idea
of procreation as being directly associated with sexual inter-

course [see art. Chastitt, p. 479b}, and firmly believe that children
can be born without this taking place '(Spencer-Gillen ^, p. 330).

In the second place, the Australian mode of coitus (Roth, op. cit.

p. 179), in which the man squats on his haunches, drawing the
supine woman toward him, does secure the discharge of the
semen into its natural receptacle.

It may perhaps be hesitatm^ly suggested, in lack of any better
explanation, that the operation is designed to make the male
genitals resemble the female, the opened meatits answering to
the rima pud^ndorum, the flaps of corpus spongiosum to the
labia, etc., while micturition is performed of necessity in the
female position. This explanation is the reverse of that sug-
gested by Roth (see below, 3 (I), e), and bears a certain amount of
analogy with the ' effeminates * of many American Indian tribes,

who, after suffering atrophy of the genitals through excessive
masturbation, etc., dress as women, and conduct themselves
as such (cf. Waitz, Anthropot. der Naturvolker, ill. 113, 383;
Fewkes, in 25 RBEW, 1907, p. . 31 ; NR, passim; Crawley,
op. cit. p. 210. f). At the same time, analogous operations per-
formed in Fiji, at various ages, and sometimes repeatedly on
the same individual, are declared to be strictly therapeutic in
intention (de Marzan, Anthropos v. 808 f.).

(f) Conclusion.—A survey of circumcision as a
whole leads the present writer, at least, to conclude
that there is no one cause that will satisfactorily

account for every phase of the rite. One argument,
and only one, of those cited above may be ruled
out at once as worthless—the idea that circumcision
was a mark of subjection (X). Two others, that it

was a mark of social distinction (6), and that it

was designed to increase sexual pleasure (0, may
explain a very few instances. The plea that it

was hygienic (a) can, even if found empirically to

be true, scarcely have been the original motive

—

the Egyptians, in their report to Herodotus, were
too civilized to serve as credible narrators of primi
tive usage, even If they were not giving a rational
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istic interpretation which would commend itself to

a foreign traveller (and the same thing may possibly

hold of the Samoans). The hypotliesis that re-

incarnation was aided by circumcision («) explains

one curious tradition, and is not without analogous
ideas elsewhere ; but that it accounts for the rite

as a whole seems very doubtful. The theory of

sacrifice (f), from which may have developed that

of sanctilication of the reproductive powers and
their tabu {?]), even as the concepts of preparation

for sexual life, obviation of sexual danger, endur-

ance tests, and tribal marks (/3, 7, 5, e) are appar-
ently combined in initiation (/x), has undoubtedly
been a factor, if not t/ie factor, among some peoples.

And among the Hebrews the rite may have had the

meaning of the sanctilication of the reproductive

organs to Jahweh, ' He who causes to be ' (on the
etymology of ni,T, of. Barton, op. cit. pp. 282-285

;

see also Kittel, in PEE ^viii. 533 if., and the litera-

ture cited in Oxf. Heb. Lex. p. 218), as well as of

initiation into the Hebrew community (cf. Gn 17"*%

Ex 12«, and perhaps Gn 34"''-, though the last

passage might be explained, on a strained hypo-
thesis, as a ruse of the sons of Jacob to get the

Shechemites into their power). From this point of

view, the Hebrews would have had the most per-

fect idea of circumcision, as including both the
great sources—sanctilication of the sexual organs,

and initiation.

It is even possible that, despite the variety of

motives to which reference has already been made,
all kinds of circumcision are ultimately re-

ducible, not to two causes (sacrifice or sanctifica-

tlon of the reproductive faculties and initiation),

but to one, sacrifice ; since initiation, with its

accompanying austerities, may conceivably be re-

garded as itself a sacrifice to the tribal deity to

gain admission to the people whom he protects.

Is circumcision a religious rite? This is denied,

except in sporadic instances, by Andree (op. cit. p.

75), and attention has already been called (above,

(A)) to the extreme rarity of specificallyreligious rites

in connexion with circumcision. Much depends,
of course, on one's definition of religion ; but, in

view of the fact that among most primitive peoples

religion is practically co-extensive with life, and
still more in consideration of the ceremonies, such
as feasts and the like, connected with the perform-
ance of the rite, the present writer strongly feels

that in its inception, and late into its development,
circumcision was essentially religious. This is self-

evident among those peoples where circumcision is

regarded either as a sacrifice or as sanctification

of the genital organs (above, f, ?/). The religious

explanation also seems to hold good if circumcision
is considered as preparation for sexual life, as

obviation of the perils connected with sexual union,

or as initiation in general (above, /S, 7, n)—the three

reasons for which, ostensibly at least, it is most
generally performed. For to the primitive mind
all matters connected with the reproductive func-

tions and with their operations and results are
essentially connected with religion, as Crawley has
shown in his Mystic Rose ; and all rites of initiation

are likewise primarily religious (see INITIATION).

If, as tentatively suggested above, even initiation

is ultimately to be traced back to sacrifice, the
religious origin of circumcision would be beyond
question. Despite the lack of rites specifically

declared to be religious in the majority of cases

of circumcision, therefore, its origin seems to the
present writer to be, under any hypothesis, reli-

gious ; while survivals of primitive religious con-

cepts are preserved even among peoples to whom
the religious aspects of circumcision have become
more or less blurred.

If it is difficult, and perhaps over-subtle in con-

sideration of the mental equipment of primitive

man, to deduce all circumcision from any single

cause, it is impossible to derive it from any one
centre. The attempt was, indeed, made by R.
Hartmann (Vblker Afrika's, Leipzig, 1879, p. 178),

who held that circumcision originated in Africa,
whence it spread, through the Egyptians, to the
Semites and to Asia. Borrowing is, of course,
found among some peoples (see above, pp. 661,
664), and may well have been more prevalent
than is generally known (that the Africans have
been widely influenced in this respect by Muham-
madanism is obvious) ; yet the possibility of
independent origin and of various reasons must
also be reckoned with. That such independent
development actually took place is proved beyond
all doubt by the existence of circumcision in
America and Australia, where no sane person
would allege African influence.

3. Female circumcision.—(a) Geography.—
The operation of female circumcision is, or was,
practised in ancient Egypt ; in Muhammadan
Africa by the GaJlas, Abyssinians, Waboni,
Wassania, Wanika, Agow, Gafiat, Gonga, Sara-
kolese, and the natives of Kordofan (Nubia),
Balad-Sudan, and Sennaar and the surrounding
districts ; in non-Muhammadan Africa by the
Susu, Mandingo, Peubls, Masai, Wakwafi, some
Bechuanas, and the natives of Bambuk, Sierra
Leone, Benin, Akkra, Old Calabar, and Loango

;

in Asia bj the Arabs (both ancient and modern),
and the Kamchatkans ; by the Malays of the East
Indian Archipelago, and in almost all the islands
of the Alfurese Archipelago ; in America by the
Totonacs (eastern Mexico), Chuncho, Pano, and
Tunka (Peru), Tecuna (on the upper Solimoes, in

western Brazil), and all the tribes on the Ucayale
(north-eastern Peru) ; and in Australia by aU
tribes from the Urabunna in the south through
the continent to the western shores of the Gulf of

Carpentaria. To these must be added one sporadic
occurrence in Europe—its adoption by the hereticaJ
Russian sect of Skoptzy (' circumcisers ').

The practice of ' iniibulation ' (see next para-
graph) has an even narrower range, being mainly
restricted to north-eastern Africa, where it occurs
among the Beja, GaUa, Somali, Massaua, Sudanese,
southern Nubians, and Danakil, as well as in part
of Kordofan and in Sennaar. Outside Africa it is

recorded among the Muhammadan Malays and the
ancient Arabs ; and it has been alleged to have
been practised in Pegu in India, though this seems
more than doubtful.

(i) Varieties.—The Totonacs of eastern Mexico
merely made a simple gash in the pudenda with a
silex knife ; and the Abyssinians perform clitori-

dectomy with a stone. The normal operation, as

now practised in Egypt, is, however, more elaborate,
as is sho^vn in the following description, quoted
by Ploss {Das WeiV, i. 265) from Duhousset

:

* La circoncision coneiste Beulement dans renl^vement du
clitoris, et se pratique de la mani^re suivante aur leB filles de
neuf k dou2e ans. L'op6rateur, qui est le plus eouvent un
barbier, se sert de ses doigts treinp6s dans le cendre pour saisir

le clitoris, qu'il ^tire k plusieurs reprises d'arri^re en avant,
afin de trancher d'un seul coup de rasoir, lorsqu'il pr^sente un
simple filet de peau. La plaie est recouverte de cendre pour
arrfiter le sang, et se cicatrise apr6s un repos complet de
quelques jours. Tai vu plus tard, de I'aveu m6me des op6ra-
teurSj le peu de soin qu'OD apportait i circoncire les fiUea dans
les limites rdigieuses de I'operation, qu'on pratique plus
largement en saisissant les nympbes ^ la hauteur du clitoris-

et les coupant presque k leur naissance, 4 la face interne des
grandes levres, dont les replis muqueux, qui nous occupent,
Bont pour ainsi dire la doublure, cachant les organes repro-
ducteurs ; ce qui reste des petites 16vres forme, par la

cicatrisation des paroirs lisses, s'indurant et se r6tr6cissant,

une vulve b^nte, d'un aspect singulier cbez les Fellas circon-

cises.'

A further development of circumcision is found
in the Australian custom of female introcision, or

cutting open of the vagina. This is practised only
among those tribes which also perform ariliha, 01
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sub-incision, of males (see above, 2 (fi)). Here, as

among the Pitta-Pitta and neighbouring tribes, a
girl, on reaching the age of puberty, has her
vaginal orifice enlarged ' by tearing it downwards
with the first three fingers wound round and round
with opossum-string' ; while among the Ulaolinya
and around Glenormiston an old man slits up a
portion of the girl's perincBum with a stone knife,

after which he sweeps three fingers round inside

the vaginal orifice (Roth, op. cit. p. 174). This
operation is immediately followed by compulsory
intercourse of the unfortunate girl with a number
of young men, while the resultant bloody semen is

collected and drunk by feeble, sick, and aged
men of the tribe as being strength-giving (cf.

above, 2 (c)).

With female circumcision must also be con-

sidered the characteristically African operation of

'infibulation,' or uniting (either by simple union
or by suture) the labia just after circumcision has
been performed, only a small aperture being left

for the discharge of mine and menstrual blood.

At marriage the vulva is forcibly re-opened,
additional laceration often becoming necessary at
parturition ; but in many cases the infibulation is

repeated time after time, as when the husband is

going on a journey.
(c) Disposal of the ablated parts.—On this only

scant information is accessible. In Java the parts
ablated are wrapped in cotton with a bit of

curcuma and buried under a horse-radish tree
(Moringa pterygosperma ; should the Unmatjera
custom of hiding the ablated prepuce in a nanja
tree [above, 2 (c)] be compared in this connexion ?).

The drinking of the blood, etc., produced by the
operation of introcision among the Australian
Ulaolinya and around Glenormiston has already
been discussed in the preceding paragraph.

(d) Instruments employed.—The usual instru-
ment used in female circumcision is a razor or
other steel or iron cutting-tool ; but among the
Totonacs, Abyssinians, and Ulaolinya, as noted
above (6), the more primitive stone knife is

employed.
(e) Who are circumcised.—Wherever the rite of

female circumcision is practised, it seems to be
performed on all the women of the tribe concerned ;

at least there is no certain record of its being
confined to special classes, as occasionally occurs
in the analogous usage of male circumcision
(above, 2 {/)).

(/) Who circumcise.—Though one would natur-
ally expect that female circumcision would be
performed by women only, just as male circum-
cision is almost invariably performed by men
(above, 2 (g)), this is not always the case. The
priest was the operator among the Totonacs, as
IS the fetish-doctor in Loanda, while the barber
officiates in modem Egypt. Among the Australians
male operators are especially common. Thus,
among the northern Arunta, the Ilpirra, and the
lUiaura, circumcision is performed on girls by the
mother's mother's brother ; among the Warra-
munga, by the father's sister's son ; among the
Binbinga, Anula, and Mara, by the husband's
father ; among the Gnanji, by the mother's father ;

and by some old man among the Ulaolinya and
around Glenormiston.

In the majority of cases, however, female circum-
cision is performed by a woman. Thus the wife
of the priest operates in Seranglao and Gorong, as
does the wife of the blacksmith among the Wolof
and Sarakolese, and in Kita (French Sudan ; cf.

the smith as the circumciser of boys in the same
districts, above, 2 (a)). Women professionally
trained are employed by the Arabs ; old women
who ordinarily gain a livelihood as jugglers perform
the operation among the Diakite barakolese ; and

it also falls within the province of old women
among the Afi'ican Masai, Wanika, Wakikuj'u,
and Wakamba, the Malayan population of the

Alfurese Archipelago, and the Peruvian Chuneho.
Among the Australians the rite appears to be
performed but seldom by women, though among
the Kaitish the operator is the elder sister.

{g) Where performed, and in whose presence.

—

Like the corresponding male rite, female circum-
cision is almost invariably performed in a secluded
place, and the opposite sex is almost universally
excluded. Only among the Australian Warra-
munga does this rule seem to be violated. There
female circumcision is performed in the presence
of all the men and women in the camp, except
those who stand to the girl operated on in the
relation of husband's mother and husband's
mother's brother.

(h) Age when female circumcision is performed.
—The same variations as to the age at which female
circumcision is performed prevail as are found in

the case of the rite on males (see above, 2 (i)). The
table of the principal peoples is as follows :

8 days after birth : Abyssiniana.
Soon after birth : Totonacs (eastern Mexico), Peuhls (western

Africa).

2 weeks after birth : Sarakolese.
A few weeks after birth : modem Arabs.
3-4 years ; Somali.
^10 years : Copts.
6-7 years : Malays, Javanese, etc.
6-8 years : Warangi.
7-8 years : modern Egypt.
7-10 years : Seranglao, Gorong.
8 years : Galla, Agow, Dongola (Kordofan).
9-10 years : Upper Egypt, Sulanese.
9-15 years: Celebes (Uolontala, Bone, Boalemo, Ratting-

gola).

10 years ; Chuneho (Peru).
10-12 years ; Malinke and Bambarra (Manding district of

French Sudan).
Before puberty : Mara (Australia).

14 years : Bamangwato (Bechuana stock), ancient Egypt.
14-16 years ; Australia generally.

Puberty : Alfurese Archipelago, African Wakamba, Wanika
Wajagga," Wakikuyu, Mandingo, Matkisse (Bechuana stock),

Kafirs, Old Calabar.
8 days before marriage : Loanda.
Soon after marriage : Masai, Wakwafl.
Even after bearing children : Guinea, SwahiU.

The principal ages for the operation of infibu-

lation are as follows :

3 years ; Sennaar, southern Nubia, DanakiL
6 years : Sudanese.
7 years : Harrar.
8 years : Mubammadan Malays, part of Eordofaii.

8-9 years : Massaua.
8-10 years : Beja, Galla, Somali.

Female circumcision, like the male operation, is

frequently performed era masse, as among the
Mandingo, Bechuana, Amaxosa, Masai, Wanika,
Wakikuya, and Wolof, as well as in Guinea and
in Kita.

(i) Effect on legal and social status.—The legal

and social etl'ects of female circumcision are closely

analogous to those resulting from the male opera-

tion (see above, 2 (/)). Not until the performance
of the rite is the girl received among women
(Chuneho of Peru) ; previous to it the Amaxosa
regard a girl as unclean, and only after it do they
and the Bechuana consider her mature. Accord-
ingly, among the Masai and Wakwafi an uncir-

cumcised woman cannot enter society, nor can she
marry among the Basuto, Malinke, Bambarra, or

Sulanese. Indeed, in the Sansanding States on
the Niger it is believed that marriage would bring

misfortune to an uncircumcised woman. Among
the Gallina of Sierra Leone a girl at her circum-

cision receives the name which she is to bear for

the remainder of her life ; and only after the rite

has been performed do those Muhammadans who
observe it permit a woman to enter a mosque.
Not until circumcision had been performed could

a girl in ancient Egypt either marry or inherit

property, and in Old Calabar lack of circumcision
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in either sex constitutes ^ound for divorce.

Among the Abyssinians ' uncircuracised ' is a dire

insult to apply to a woman, while ' uncircumcised
woman ' or ' son of an uncircumcised woman

'

hears a similar connotation araonf? the Arabs.

ij) In connexion with other initiation rites.—

A

number of peoples combine female circumcision
with other rites, such as feasts, etc., some of which
imply that the whole ceremony is considered an
initiation into maturity. Among the Bamang-
wato, girls at their circumcision are permitted to
flog with thorns the boys of their own age, the
latter being considered men only if they take this

treatment cheerfully. Among certain Guinea
negioes the three or four moons following circum-
cision were spent by the girls concerned in learning
dances, songs, etc. ; and in Senegambia the event
was celebrated by a special feast.

{k} Opposition to female circumcision.—This
has become a practical problem only in connexion
with the Roman Catholic missions to Abyssinia in

the 16th century. Deeming the rite a survival of

paganism, the missionaries forbade it among their
female converts, with the unexpected result that
no Abyssinian would marry them. In this dilemma
the missionaries were constrained to permit the
eontinuance of the practice, after a surgeon sent

to Abyssinia by the College of the Propaganda
had formally declared the operation to he surgically
necessary (Ploss, Das Kind?, i. 380).

(I) Origin and motives of female circumcision.

—

(a) Native reasons.—These are far more abundant
than in the case of male circumcision (see above,
2 (to)). Some are very general in scope, simply
implying that the girl is no longer immature, but
has attained years of responsibility. Thus the
South American Pano consider a circumcised
woman more capable and skilful in discharging
her everyday duties. As a rule, however, the
reasons alleged for the practice are connected with
sex-functions. The Mandingo regard it as ' useful

'

and as promoting fertility ; in Old Calabar it is

performed as preparatory to marriage ; and in the
Alfurese Archipelago its object (as apparently also

among the African Sarakolese) is to cheek sexual
desire, especially before marriage. The Masai
think that, if an uncircumcised woman should give
birth to a child, both mother and infant would die

;

and the Swahili perform the operation in cases when
all the children of an uncircumcised woman die,

since it is believed that those subsequently born
will live. Elsewhere the same peoples seem to have
divergent reasons for the rite, as in Old Calabar
and on the Cross River, where some alleged that
circumcision was performed to promote chastity,

while others said that it was done to avert a sort

of mania from which women had previously often
suffered (hysteria from unsatisfied sexual desire.

—[E. M. L.]).

(/3) To check sexual desire.—This reason, which
is frequently alleged by primitive peoples them-
selves (see preceding paragraph), has been a ground
for the operation, until recent times, in modern
surgery (see above, I (6)), the clitoris especially, as

corresponding in the female to the male penis,

having been regarded as the centre of sexual
excitement. This cause is assigned, for example,
by Brehm and Russegger, and is by no means
without justification.'

(7) To remove hypertrophy.—In view of the
hypertrophic development of the clitoris and labia

among many peoples, whether congenital (as

1 This, in my opinion, is ttie principal reason for female
circumcision among all savages. Woman's condition being
generallj' that of a slave or beast of burden, the male wished
absolutely to control cohabitation, and, realizing that women at
certain times instinctively desired the approach of the male,
acted accordingly with the desire of limiting the excitability of
the clitoris.—[E. M. L.l

among the Egyptians, Abyssinians, Galla, Agow,
Gafl'at, and Gonga) or acquired through excessive

onanism and sexual indulgence (as among the
Malays), circumcision is sometimes performed by
primitive peoples, as it may be in modern surgery.
This hypertro])hy may, to some, cause invincible

disgust (as among the Abyssinians [see preceding
section]) ; or the abnormal size of the clitoris may,
as alleged by Bruce for Abyssinia, actually hinder
sexual congress.

(S) Preparation for sexual life.—This was the
reason not only in ancient Egypt, but also in Old
Calabar, and to this motive the desire to remove
all hypertrophy of the female genitals (see pre-

ceding paragraph) must be considered subsidiary.

(e) Introcision.—This operation, which, as noted
above (6), occurs only in Australia, is obviously
preparatory to marriage. Since it is performed
only where ariltha is practised, it may perhaps be
suggested that its purpose is to provide space for

the sub-incised penis, which, when in a state of

erection, flares out on either side of the meatus,
while, the semen being discharged immediately in

front of the scrotum, a larger orifice must be
aftbrded if it is to enter the vagina.
This explanation seems to the present writer somewhat more

probable than that of Roth {op. cit. p. 180), who suggests that
the female rite of introcision was prior to ariltha, and that, as

denoting fitness for, or experience of, copulation, it was later

transferred analogously to the male. This theory is, however,
opposed to all other phenomena connected with circumcision,

since in every case the maJe rite evidently was first developed,
the female practice being evolved by analogy, as would seem to

be shown, not only by general probability, but by its far

narrower range.

(f) Infibulation.—The meaning of this practice

is obvious. It is designed simply and solely to

prevent any sexual intercourse until the proper
time for it arrives. It is for this reason that the
Russian Skoptzy, to ensure perpetual virginity,

perform the rite with particular sternness, some-
times ablating even the upper part of the labia

majora, alleging, like Origen, Mt \Q^ as their

Scriptural authority.
The name of the practice, which, however, but ill describes

it, is borrowed from the Roman custom of fastening & fibula, or
clasp, through the prepuce in front of the gla7\s to prevent
sexual intercourse, etc. (cf. Celsus, Vll. xxv. 3 ; Martial, vn.
Ixxxii. 1, XI. Ixxv. 8 ; Juvenal, vi. 78, 378 ; Tertull. Corona Mil.
xi., de Pudic. xvi.).

(q) Conclusion.—In a sense, female circumcision,

like its male counterpart (see above, 2 (m), {), may
be regarded as initiatory ; at least it is almost
invariably sexual in design. It is, indeed, con-

nected in a few instances with quasi-veligio-aa

observances (see above, {j)), but even these scarcely

militate against its general character. That it

evolved much later than male circumcision there

seems no reason to doubt ; it is but a pale and
limited reflex of male circumcision ; and Crawley
{op. cit pp. 138, 309) is doubtless right in tracing it

to the same origin as the analogous operation on
the male.
Like male circumcision, again, female circum-

cision can be traced to no one centre, hut evolved
independently in Africa, Australia, and America.
Literature.—Comparatively little of the large literature on

circumcision is available for ethnological consideration, most of

it being concerned either with the surgical or the Hebrew
aspects, and no small amount being superficial defences of wild

and morbid theories. A considerable quantity of the older

material is collected in Waitz-Gerland, Anthropol. d£r Natur-
vblker, Leipzig, 1860-77, 1.- 121 f., ii. lllf., 261, 890, vi. 28, 40 f.,

560 f., 783 f. ; and newer sources are furnished by accounts of

travels and by such periodicals as JAI, Anthropos, etc. Among
older works mention may be made of Salomon, Die Beschneid-

ung, Brunswick, 1844, pp. 1-43 ; while Redmondino, Hist,

of Circumcision, London, 1891, is a typical treatise to be shunned.

Bv far the best studies are by H, Ploss, Das Eind^, Leipzig, 1884,

i.'342-394, ii. 423f., 437 f., 440, 442-446; PIoss-Bartels, Daa
Weib^, Leipzig, 1908, i. 261-277, 669 ; R. Andree, ' Die Beschneid-

ung,' in AA [1880] xiii. 63-78 ; Spencer-Gillena, ch. vii. ;

Spencer-Gilleni', ch. xi. ; W. E. Roth, Ethnolog. Stud, among
the North-West-Central Queensland Aborigines, Brisbane, 1897,

p. 170 ff. ; Wilken, ' Besnijdenis bij de volken van den indL

archipel.,' in Bijdragen tot de Taal-, Land-, en Volkenlcundt
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van Nederlandsch Indie, 1886. A cODsiderable bibliography,

especially from the Burg:ical point of view, is ^iven by Tom^s,
Delta Circumcisione, Florence, 1896, pp. 67-71, and in Index
Catalogue of the Surgeon-Major's Library, Washington, let and
2nd ser., 8.v. ' Circumcision (ritual).' The special thanks of the

present writer are due to his friend and physician, Ernest M.
Lyon, M.D.,of Newark, N.J., (or kind assistance in regard to

the medical portions of the present art. ; his notes are indicated

by the initials E. M. L. LOUIS H. GRAY.

CIRCUMCISION (American).—A mutilation
analogous to circumcision was practised by some
American tribes, either (1) as a symbolical sacrifice

of sexuality and type of the surrender of the desires

to the religious sentiments ; or (2) as a partial

sacrifice, symbolical of the sacrifice of the whole
body, to a certain deity, which at the same time
bound the individual to the god and to his tribal

associates by a blood bond. Partial sacrifice was,
indeed, common to nearly all the American tribes

in one form or another, the Mexicans, Mayas,
and Peruvians regarding it as an almost daily
usage. Blood was drawn from the ears, nose, and
other parts, chiefly for the purpose of smearing
idols and small household deities, like the tepitoton

of Mexico and the conopa of Peru. Gumilla
noticed the rite of circumcision or an analogous
practice among the tribes of the Orinoco, and
boreal asserts that the Nicaraguans and Yucatecans
performed it, but whether as a personal or tribal

sacrifice is not clear. Garcia states that the
Guaycurus practised it, probably as a tribal custom
to bring them more nearly into touch with some
deity. Modern notices concerning circumcision are
rare, although Mackenzie states {Voyages, p. 27)
that the Hares and Dogribs (Athapascan tribes)

possessed the rite as a tribal bond ; but, as little is

known of the mythology of the northern division
of that family, the statement stands without later
verification. In Mexico, among the Aztec priest-

hood, complete abscission or discerption of the
virile parts was performed by some classes as a
sacrifice of sexuality, and certain sects of nuns
were mutilated in a similar manner. The latter
practice had probably a remarkable origin. With
the Mexicans, the god of fire, whose name
was Huehueteotl, was supposed to govern the
passions, and it was thought that therefore the
undying fire sacred to him must be watched by
unspotted virgins. Among the Mayas the sacred
fire was regarded as a personification or deification

of the generative faculties, and a poem translated
from the Mayan immediately after the Conquest,
and quoted by Count de Waldeck ( Voyage pittor-
esque dans le Yucatan, 1838, p. 49), throws some
light on the subject. It is supposed to proceed
from the lover of one of the vestals, and refers to
the mystical meaning of her office :

*0 viferge, quand pourrai-je te poss^der pour ma oompagne
ch6rie?

Combien de temps (aut-il encore que tea tcbux soient
accomplis?

Dis-moi le jour qui doit devancer la belle nuit oft tous deux
Alimenterons le feu qui nous fit naitre et que nous devons

perp6tuer.*

The knowledge that certain of the Indian tribes
practised mutilation was made use of by numerous
writers, along with other facts, in the attempt to
prove that the American Indians were the lost ten
tribes of Israel. But, as no exact knowledge of
how the rite was or is performed is at hand, it is

impossible to say in what way it is analogous to
the Jewish custom. Such resemblances are based
upon pure speculation, and have chiefly found
their protagonists in those pseudo-scientific works
which from time to time appear on alleged ethno-
logical affinities.

There can be no doubt that, as elsewhere, cir-

cumcision in most parts of America was evolved
from and regarded as a substitute for human
sacrifice. In Mexico, where human sacrifice was

never abandoned, sacrifice of a part of the body
was known. In Peru, partial sacrifice had almost
taken the place of full sacrifice, and blood was
drawn from the noses of children only. At some
festivals the blood of children was mixed with
dough, eaten, and the dough rubbed against
the door-posts of the houses, much in the same
manner as the blood of lambs was splashed upon
the door-posts of the Jews at the Feast of the
Passover. Thus the evolution of the sacrifice of

the part for the whole is evident in America as
elsewhere.

LiTBRATURE.—B. Sahagiin, Hist. General de las cosas de
Nueva Kspaiia, Mexico, 1829 ; Davilla Padilla, Hist, de la
Prov. de Santiago de Mexico, Brussels, 1626, lib. it cap. 88

;

A. Mackenzie, Voyages, London, 1801, vol. i. ; P. J. Gumilla,
El Orinoco illustrado y de/endido, Madrid, 1746 ; F. G. Garcia,
Origendelos IndiosdelNuevoMundo, Madrid, 1729 ; L. Spence,
The Mythologies of Ancient Mexico and Peru, London, 1907.

;

H. Floss, Das Kind^, Leipzig, 1884, i. 366 f., 877, 385;
R. Andree, AA xiii. (1881) 72-^4 ; H. H. Bancroft, NR i.

666, ii. 278 f., 67B, ill. 439 f. LEWIS SPENCE.

CIRCUMCISION (Egyptian).—I. Introduc-
tion.—The question of circumcision in Egypt has
always been one of great interest, since it involves

three (juestions of a general type. First, there is the
investigation as to whether, as has been affirmed

at various times, it can explain, by a historical

connexion, circumcision as practised by the Israel-

ites. In the second place, it may, if carefully

studied in its general bearings and in its details,

help to elucidate the question of the Libyan,
Asiatic, or Bantu origin of the primitive civiliza-

tion of Egypt—a question much debated and stiU

very obscure. Finally, from the more general
view-point of the history of religion, we may
allow that the great antiquity and long life of

Egypt make Egyptian circumcision a good means
of solving the problem of the original source and
signification of this usage that is witnessed to in

so many religious civilizations. Very little, how-
ever, was known with regard to this custom in

Egypt before the rise of Egyptology in 1860 ; a
great mass of new information was recovered be-

tween 1860 and 1900 ; while very important new
documentary evidence has been discovered be-

tween 1900 and 1910, which enables us, up to a
certain point, to get a comprehensive view of the
whole subject.

2. Documentary evidence.—The documentary
evidence, properly so called, is of the most varied

kinds : (1) scenes representing the actual opera-

tion ; (2) frescoes and bas-reliefs sho^ving nude
figures circumcised ; (3) statues of the same ; (4)

Egyptian texts of the classical period understood
to refer to circumcision, from a religious or his-

torical point of view
; (5) papyrus-texts cf the

Roman epoch relating to the practice of circum-
cision ; (6) evidence of classical authors

; (7) the
mummies of kings, chief priests, and a great
number of Egyptians of noble rank or affluent

condition.

But we must avoid being deluded in actual practice by this

enumeration. The variety of sources of information would
appear to be an excellent basis for scientific study, but two
facts detract greatly from their value : (1) Several of these classes

of evidence reduce to a very small number of examples, either

because we do not know any more about them at present (as in

the case of the scenes of circumcision and the statues), or
because the whole material at our disposal has not yet under-
gone methodical study (as in the case of the mummies). (2)

Even in an apparently well-supported series, investigation

leads us either to eliminate much of the information as of

doubtful value (as in the case of most Egyptian texts of the
Pharaonic period), or to draw conclusions "that appear at first

sight absolutely opposed to each other. Further, even sup-

posing we are so far agreed to-day as to the antiquity of this

practice, the phases of the actual operation, and, to a certain

extent, the age at which it was earned out, still the two most
important points are not settled : (a) Was circumcision
general in Egypt, or was it confined to certain classes ? was
it obligatory or optional in some cases, and in what cases,

specially and in detail f (b) Can we, consequently, define the
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oriErjo of oircumciBion, its nature, and its religious and social

Bigniflcance 7

This practical inadequacy and the conflicting

evidence of the documents have resulted in very
contrary opinions ; and the recent publications
called forth by the discovery of the Roman papyri
show that disagreement persists. At a time when
Egyptology had only the evidence of the classics

and a few Egyptian monuments at its disposal,
Wilkinson (Manners and Customs, i. 183, ill. 385)
gave it as his opinion that circumcision was of

great antiquity in Egypt ; he proved this from the
evidence of the ancient writers and his personal
observations, and established very valuable analo-
gies with the African world ; but he did not think
circumcision had been compulsory, except for

priests and initiates (i. 183, lii. 385). It sprang,
in his opinion, from motives of ceremonial purity,
and only later became a distinguishing mark of
the orthodox Egyptian as opposed to the outsider
(ib. i, 183). Considering their date and the absence
of documents discovered since, these views are
remarkable. After Wilkinson, the predominating
opinion seems to have been that circumcision was
not of much importance in Egypt from a religious
point of view. Manuals and dictionaries of Egypt-
ology (Pierret, Brodrick, etc.) passed it in silence,

or only mentioned its existence—proved by Chabas'
bas-reliefs, classical texts, and mummies—without
entering upon any discussion of the essential prob-
lems. The same silence is preserved in most his-

tories of Egypt (Brugsch, Maspero, Petrie), which
confine themselves to quoting the known evidence.
Erman (Life in Ancient Egypt, p. 33) remarks in
addition that, ' had the Egyptians also regarded
it [circumcision] as a divine institution, they would
have mentioned it morefrec^uently'; and Bdn^dite
seems to be of the same opmion (Grande Encyclo-
p6die, xi. 433).

Quite recently, NaviUe (in Sphinx, xiii. [1909] 253)
goes a step further, contesting both the generality
of this practice and its religious importance,
by showing the scarcity and uncertainty of the
texts, the paucity of the figures, and the lack
of convincing results from the examination of
the mummies. Wiedemann (in OLZ ; see Lit.)

appears to be the most determined denier of the
importance of circumcision in Egypt. He has
submitted all the sources of information to
a severe but very short analysis, arriving at
entirely negative conclusions : circumcision was
never general, its frequency varied, it had no
absolute religious value, it was not a privilege
reserved to certain classes, and it was not even
compulsory for the priests. Wilcken, on the other
hand (see Lit.), holds that circumcision was prac-
tised by the whole people ; and his opinion, based
on the papyri of the Roman period, is corroborated
by that of Bissing, which is founded on the Egyp-
tian evidence proper, and the works of Wendland
on Graeco-Roman sources (Sphinx, vi. 158, xii. 29).
This view seems also to be held by Elliot Smith
(see Lit.), at least for the classes of society that
practised mummification. Reitzenstein, following
the same papyri of the Roman period, restricts
circumcision to the priest-class. All these dis-

agreements of the chief authors who have dis-

cussed the question are reproduced in other
Egyptological works.

3. Representations and phases of circumcision.
—We may hazard an attempt at reconciling these
most divergent opinions. The best method is not
to discuss the theories themselves, but to take the
evidence and class it in categories, eliminating all

doubtful elements. The starting-point of this in-

vestigation must naturally be the actual existence
of circumcision in Egypt, as proved both by
the classics and by the monuments of the Egyp-

tians (statues and figures of circumcised men,
and mummies of circumcised people). This fact

settled, we must next see whether we can,

in addition, establish anything concerning the
manner in which the actual operation was per-

formed, where it took place, under what con-
ditions, and at what age. These elements will

serve as a means of approach to the more im-
portant problems : the general or restricted char-
acter of this practice, and its possible meaning
and origin.

The silence of Herodotus and Strabo on the
actual details is fortunately compensated for by
the two representations left by the Egj'ptians,
though certain secondary details in these are at
variance. The first is a bas-relief in the Theban
temple of Khonsu (XXIst dyn.). Reproduced for

the first time by Chabas in 1861 (see Lit.) and
mentioned in all works thereafter, it created a
great sensation on its publication, and was for

many years the only specimen of its kind (cf.

Maspero, Guide to the Cairo Miiseum, p. 68). A
second representation was discovered by Loret at
Saqqarah (1899), and was briefly commented on
by Bissing (1902). The discovery at Saqqarah of
an authentic representation of circumcision, dating
from the Vlth dyn., was at first met with doubts
as to the actual existence of such evidence (cf.

Wiedemann, OLZ vi. [1903], and NavUle, Sphinx,
xii. 253); but these doubts were dispelled by the
evidence provided, in 1904 and 1907, by the repro-
ductions and commentaries of Max Miiller and
Capart (see Lit.). The scene completes that of

Karnak and, besides being more ancient, is also
more detailed and precise, supplemented as it is

by short hieroglyphic annotations.
The operation seems to have comprised two essential parts

—

the circumcision itself and a dressing. Only the first part is repre-
sented in the Theban bas-relief. The child is placed before the
operator, and its arms are securely held by an assistant (a woman
at Karnak, a man at Saqqarah ; at Karnak the hands are held
behind the back, at Saqc^arah they are brought in front of the
patient's eyes). There is no written explanation at Karnak

;

that of Saqqarah is important. Short though it is, it follows
the custom of the period by being divided into three sections

—

the title of the scene, words spoken by the principal actor, and
the * response 'of the assistant, meant in these scenes to assure
the magic success of the actions represented by euonymous
words. The title is sobit, ' circumcision '—a fact which for
ever establishes this technical term for ancient Egyptian,
and proves its connexion with the Coptic word o-w^, o-e^t.

The operator says, ' Hold him, that he may not faint away,'
and the assistant replies in the usual formula, * Do your
best.' Leaving out of account the age of the child (see below),
and considering only the operation itself, we see that the
operator knelt to his task, and held the organ in his left hand
while he operated with his right. The instrument itself is a
sort of small blade pointed like a stiletto, in the Karnak has-
reUef ; and oval in shape with a medial line (an indication of
relief [?]), in the Saqqarah scene. There is nothing to indicate
what material it is composed of. WUkinson, judging by hypo-
thesis only, hesitates between the * sharp stone ' spoken of in
Ex 42s and the * sharp knife * mentioned in Jos 52 ; Chabas (op.

cie.) supposes, but doubtfully, that it was a stone knife, basing
his opinion on the fact that the mummifiers used stone knives
to open the bodies ; and Max Miiller thinks, but cannot prove,
that the instrument in the Saqqarah bas-relief is a flint. We
may safely suppose that the ideogrammatic sign following the
word sobit in the hieroglyphic title, which has the appearance
of a sickle without a handle, is a survival of a primitive era and
represents a stone instrument. In any case, we may admit
that the use of the sharp stone instrument persisted long after
the discovery of metal, because of the religious value of the
custom, just as it persisted among the mummifiers for opening
corpses, and as it has survived, in Africa itself, for numerous im-
portant sacerdotal ceremonies (cf. Annates du Mus^e du Congo,
series iii. t. i. fasc. 2, * La Religion ' [Brussels, 1906]), and often,
naturally, for circumcision itself. The question would be of
exceptional interest for pre-historic antiquity, but at present
we are reduced to mere hj^iothetical probability.
The Karnak bas-relief shows further that the operation waa

performed on several children on the same occasion. It shows
a second child further back ready for the operation, and held
by a second woman. This may offer a hint for comparing facts

given very much later by the Gneco-Roman papyri. The
second phase of the operation is shown at Saqqarah. The
title of the scene is sunu, * anointing.' The operator says to
the child, ' Here is something to make you comfortable
(nohimu),' and the euonymous reply is, * That is perfect.' The
operator is seen rubbing the member operated on vrith a sub-
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stance which is probably some kind of grease or balm (cf. Oapart,
« Rue de Tombeaux ' in L'Art igyp.yjt. 51,who refers to Macalister's

art. in BDB i. 443). We have no details, in these scenes or
in any texts, to show whether the excised organ was the object
of any of the innumerable ceremonies mentioned as belonging
to non-civilized nations (destroyed, burned, buried, hidden,
placed in the temple, worn round the child's neck, etc.).

The question of age does not receive much
elucidation from these two representations, owing
to the conventional methods of Egyptian art ; but
the Kamak children appear to be between six and
ten years old (in any case, they are beyond the
' first childhood ' of the Egyptians, which ends at

four years), and those of Saqqarah look from ten
to twelve. The much-quoted text of St. Ambrose
seems to have been a misunderstood passage from
an Armenian version of Philo enumerating the
advantages of circumcision. The validity of his

assertion, which was accepted unreservedly by
Zaborowski and others, was long ago contested
with great skill by Wilkinson, who held that there
was no fixed time in Egypt for circumcision.
Wilkinson's opinion seems confirmed by the texts
of the papyri of the 2nd cent. A.D. (see Lit. ). Thus
in the Tebtunis Papyrus, iv. 292, the child pre-

sented is 7 years of age, and a second child is 11

;

and quite recently the Geneva Papyri, published
by Nicole (1909), show a father presenting his

three sons aged 2, 5, and 8. These facts, then,
invalidate the conclusions of Keitzenstein and
Walter Otto on the publication of the first papyri.
The probability is—if we must assign a meaning
to their number of 14 years—that this age was
regarded, at least in the Roman period, as the
extreme limit after which authority to circumcise
could not be granted. It is most interesting to
compare the fact established by Elliot Smith in his
analysis of the mummy of a young prince of the
XVIIIth d5rnasty, that ' this boy of eleven years
of age, who stUl wears the Horus lock of hair, is

not circumcised ' (Bull. Inst, igypt. v. i. [1908] 225).

The sum of this information seems to show, as
regards the question of age, a state of aflairs very
like what is proved to exist among several modern
African tribes, and, on the other hand, to exclude
from the origin of Egyptian circumcision all

connexion with puberty or puberty rites. There
is a clear-cut distinction in every case between
the Egyptian and the Israelite custom.

Circumcision took place in the temples, as we
conclude from the bas-relief in the temple at
Khonsu, and the fact that the Saqqarah bas-relief

came from the tomb of a court priest. The texts
of the papyri mentioned above show further that
it was performed in accordance with rites (UpanKws
TTcpiTinviiv, undoubtedly a particular method and
under civil control), and the antiquity of the cere-

mony is established by the statement elsewhere that
the ceremony was performed Karti rb (80s. The
operation was preceded by an examination of the
body—which is a very important point for the
significance of circumcision (see below)—by means
of which temple-dignitaries, called in the papyri
Kopv(paioi Kal moKopvcj>aioi, made sure that the child
was free from blemishes (arnieta). Their evidence
was registered by the lepoypa./j./i.aTe'is, and there is no
doubt that the whole proceeding is ancient (it was
only employed and complicated afterwards by
the Romans ; see below). We cannot determine
whether the reproduction of the verbal process in
the temple-archives (with the optional copy for the
person interested) is of Pharaonic antiquity or
was introduced by the Roman administration.

4. General character of the practice.—(a) Texts.
—These preliminary remarks lead us to investigate
the questions to what extent circumcision was a
general practice in Egypt, to which classes it was
limited, if limited at all, and, in the latter case,
whether it was regarded as an obligation or as a

privDege. Not only are the texts of the Pharaonio
period very few, but not one of them can be re-

garded as having a definite and certain value.

The three texts most often quoted (the inscriptions

of Merenptah at Kamak and Athribis, and the
inscription of Piankhi [cf. full references in

Breasted, Ancient Records, iii. 588, 601, iv. 443])
have no clear significance for our present subject.

They make only incidental mention of circum-
cision in four or five words, and Egyptologists
have never agreed as to the meaning of these
words. Although, in the Merenptah inscriptions,

Brugsch, Breasted, Erman, Maspero, and Meyer
have accepted the meanings ' circumcised ' and
' uncircumcised ' for the respective terms in the
Egyptian inscription, these meanings are contested
by Bissing, Max MUller, and Wiedemann, and
recently exactly inverted by Naville [Sphinx, xiv.

[1910] 253). The terms in which Piankhi (Grande
Inscr. 106, 159) speaks of the ' uncircumcised

'

lords, and of Nimroti, ' who was circumcised and
abstained from eating fish,' are capable of a much
less precise translation, as Bissing has shown.
And, finally, everything seems to justify the objec-

tion of Naville that all these terms are both vague
and complicated, while the Egyptians had a tech-

nical word for ' circumcision ' which has not been
employed in any one of these inscriptions.

The meaning of these historical documents haa
been a matter of debate for forty years, with no
decisive result. We must likewise pass over, as
doubtful, texts like the passage in the Knumhotep
inscription, in which some have seen an allusion to

circumcision (cf. Wiedemann, OLZ vi. [1903] 97),

and also a (unique) passage in the celebrated Texts
of the Pyramids which speaks of a god Tesebu,

translated ' circumciser ' (cf. Maspero, Pyramides
de Saqqarah, p. 128, n. 1 ; Budge, The Egyptian
Sudan, i. 514), for there is no context to justify

this purely etymological translation. AU that
finally remains is a very mystical text of the Book
of the Dead (xvii. 23) and an ostrakon found by
Spiegelberg in the Ramesseum at Thebes. The
former, described long ago by de Roug6 (see Lit. ),

speaks of ' the blood which fell from the phallus of

Ra, when he accomplished his own mutilation.'

The latter, of recent discovery, is dated the year 44
of the reign of Ramses II., and speaks of the day
' when men come to rid themselves of impurity
before Amon.' Both of these documents seem to

denote the act of circumcision by their periphrasis,

though the former appeared very mystical to

B6n6dite, Naville, and several others. We shall

see, however, further on, in what light they may
both have a certain value, it, instead of examining
them in isolation, we consider them in relation to

the direct established evidence of the monuments
and papyri.

In any case, it should be noted that this very
meagre list is all that we have concerning circum-
cision in the extensive Pharaonic literature

;

and it is remarkable, as Naville has pointed out,

that there is not a single formal mention of the

practice in civil or religious papyri, in the inscrip-

tions on the statues, or even in biographies (those,

e.g., of Uni, Knumhotep, Khiti, Baknikhonsu, etc.)

in which the person's story is related all through
from birth to maturity. To arrive at any result,

therefore, we must for the moment leave out of

account these materials, which have no solidity by
themselves, and look for more firmly-established

data : first of all, in the material information left

us by the Egyptians, in the form both of models
of their own bodies (paintings and sculpture) and
of their bodies themselves (mummies), and then
in the texts of the Grseco-Roman epoch.

(i) Bas-reliefs and statues.—In investigating

whether circumcision was practised bj' all classes of
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society, it is only from the paintings and bas-reliefs

that we get any help, for the people of humble
origin had no mummies or statues (the so-called
' slave ' statuettes are too coarse to give any in-

dications on a physiological detail of this kind).

Fortunately, the Egyptians, from the Ilird djTiasty

to the Saites, have carved and painted on the
walls of temples, and especially of tombs, thousands
of figures of peasants, workmen, slaves, etc. On
the other hand, it is to be noted that the figure

of a nude man is comparatively rare. Most of

the figures are drawn wearing the short garment
of the ordinary Egyptian. A certain number of

cases, however, remain (chiefly in scenes of fishing,

hunting in the marsh, of ' fording,' and 'boating
jousts') in which nude men are figured. From
this number we must deduct a large proportion in

which the figures are too small, or too badly carved
or painted, to allow of seeing whether the men
were or were not circumcised. But there still

remains a goodly number of very clear representa-
tions in spite of Wiedemann's contention (in OLZ
vi. [1903] 97). Several were noted at the start of

Egyptology by Wilkinson (op. cit. iii. 385, i. 183),

who deduced from them his certainty of the very
great antiquity of Egyptian circumcision. His
evidence is valuable, for he had a most admirable
knowledge of all the tomb-scenes discovered in his

time. Chabas also speaks (Bev. Arch. , 1861, p. 299)
of hypogee paintings in which are seen figures with
* le prepuce d6nud6,' and reaches the same con-

clusion as Wilkinson. The existence of these
clear representations is attested more recently by
Bissing (Sphinx, vi. 59) and B6n6dite (Grande
Encycl. xi. 153), and the present writer has verified

for himself in Egypt, in various tombs at Gizeh
and Saqqarah, bas-reliefs in which shepherds,
sailors, and people of the marshes are clearly

circumcised. We are therefore surprised that the
existence of circumcision among the working
classes in the Memphite period has been contested
by several Egyptologists. This may be due to the
fact that modem engravings and reproductions
are, as a rule, not clear enough to allow of

verifying circumcision otherwise than from the
monuments themselves. Some publications are,

however, found giving clear evidence (plates 39
and 86, for example, in Capart, 'Kue de Tom-
beaux,' loc. cit.

The probable conclusion, in short, at least for the
Ancient Empire, seems to be that circumcision was
practised by the people of the lower classes, though
we can prove nothing further with regard to either

the generality or the character of the practice.

For the middle and upper classes the direct evidence
is of the opposite kind. There are no fresco or
bas-relief figures, because Egyptians of noble or
middle-class condition never allowed themselves to

be represented in nudity ; but we have a few rare

statues and—of great importance—mummies. The
nude statues are very few, and we must further
omit the painted statues, sometimes represented in

scenes of a sculptor's workshop, because their
details are hidden by one of the legs of the statue
or else are indistinct. In the real statues, we must
leave out of consideration figures of children (cf.

Perrot-Chipiez, i. 441 f., 445; Petrie, Deshcisheh,

1898, figs. 29 and 32), since they are conventional
representations, in which the boy is always pictured
as quite a chUd, and consequently not yet circum-
cised (see above). There remain, finally, one private
statue of the Memphite period, and one royal
statue of the first Theban empire (Bissing, how-
ever, in Sphinx, xii. 29, says there are several

others, but he gives no references). The first of

these two statues, that of the priest Anisakha,
shown nude and circumcised, is described in the
various editions of the Guide au Music du Caire
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(p. 7, No. 20 [ed. 1892], p. 26 [ed. 1903], p. 30
[ed. 1908]) as a monument of really exceptional
importance, and is cited or reproduced in the
principal treatises on E^ptian archaeology (cf.

Bissing, Denkmdler, pi. xii. a). It is of consider-

able interest, belonmng as it does to a priest and
dating back to the Vth dynasty. We get a valu-

able indication as to the compulsory character of

circumcision for the sacerdotal body by comparing
this monument with the evidence recently derived
from the examination of the Karenen mummy (see

below). If the priest Anisakha is the only Egyptian
of noble rank who had such a statue, the king
Autu-ab-KJa (Xllth or Xlllth dyn.) is likewise
the only king with a statue showing him nude.
But the question of circumcision is less clear here.

In spite of its importance (we have no other means
of investigation for the kings of this period, from
which we have no mummies), this question was not
even examined by de Morgan on the discovery of

the statue in the Dahshur pyramid. It is generally
admitted that the king is figured as circumcised
(cf. Bissing, Sphinx, xii. 29). This appears to be
the case, but it is not certain. In a recent letter,

kindly addressed to the present writer, Lacau
decides that examination does not justify the
positive affirmation of circumcision, considering
the present state of preservation of the statue,

which is of wood, once covered with a coating of

stucco and paint, which has now disappeared.
There can be nothing more than a strong pre-

sumption that there was circumcision, 'le gland
semblant d^couvert et d'aspect tronqu6, mais on ne
voit plus I'intaille triangulaire de la verge, comme
dans la statue d'Anisakha.'

(c) Royal and private mummies.—While we
derive very little information from such sources,

we find in them indications of no inconsiderable
value, when we associate them with what we can
learn from the actual bodies of the Egyptians,
preserved by embalmment. The examination of

the roj^al mummies, particularly, may have a
special importance for the solution of the question,

since Pharaoh was the son and heir, and con-
sequently the priest, of all the deities of Egypt.
Unfortunately, the series of royal mummies, not-

withstanding the apparently great number of them,
is a very small afl'air in comparison with the long
duration of the Egyptian State. It comprises only
the XVIIIth to the XXIst dynasties and the end
of the XVIIth with the mummy of Soqnunr^a.
This would still be an important contribution,

but, in the actual state of affairs, investigation is

incomplete.
The precise facts are not so numerous as one

might expect. Several of the royal bodies had
been robbed and broken in pieces long ago by the
'plunderers,' and, at the official restoration of

burial-places, had been badly repaired, with rubbish
of all kinds, in order to give the mutilated corpses

the outward appearance of complete mummies (e.g.

Thothmes III. ). In others, the state of preservation

of the body is too imperfect (e.g. SoqnunrJ'a) ; or

else the mummy has undergone shocks that have
spoiled it (e.g. Merenptah ; ' part of the phallus

broken off' ; cf. Annates, viii. 152). Finally, we
must take into consideration the custom (which
seems to have been of very general practice for

the mummies of sovereigns of the XlXth-XXth
dynasties) of removing the genitalia and embalm-
ing them apart in a wooden box in the shape of a
hollow statue of Osiris, now lost. This is the case
particularly for the mummies of Seti I., Ramses ll.,

and Eamses III. There remain, last of all, even
among the smaO group of mummies of which a
complete physiological description has been pub-
lished, several uncertain cases, actual examination
being naturally sometimes very difficult. Thus, ia
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the case of themummy called ' the unknown prince,'

Maspero (Monties royales, p. 550) points out ' traces

of circumcision ' ; but Fouquet (ib. 116) says :

' Le gland 6tait d^couvert au moment oi^ I'individu a 6t6

emprisonnd dans ses bandelettes, 11 ne s'enauit pas que Ton
puisse affirraer gu'il en ^tait toujours alnsi pendant la vie, ni

Burtout qu'il y ait eu circoncision.'

Thothmea IV. appears to have been circumcised,

but tliere is no decisive proof.
* All parts of the surface of the body, including the somewhat

diminutive genital organs, were well preserved. Circumcision
seems to have been performed ' (Elliot Smith, AnnateSy iv. 112,
*Tomb of Thutmosis, iv.' pi. xliii.).

On the other hand, Maspero affirms in formal
terms that in the case of Tnothmes II. the organs
were found Intact, and that this king was not
circumcised (Mamies royales, p. 547). It should be
remarked, however, that this is the only clearly

established case at present of an uncircumcised
king, and this single exception does not justify

"Wiedemann when he speaks (OLZ vi. [1903] 97) of

the numerous contradictions of the material in-

vestigation, and says there are 'certain uncir-
cumcised mummies ' (cf. also B6n6dite's doubt in
Grande Encycl. xi. 453). The opinion of Elliot
Smith, who says of Amenhotep II. that he was
circumcised ' like all other known adult Egyptian
men,' is of great value in this discussion, this

scholar having been specially entrusted with the
investigation for all the mummies of the Mus6e du
Caire. This entitles us to conclude that for the
unpublished royal mummies he has been able to
establish in general that the body has undergone
circumcision.
When we come to the priests, we find our present inquiry in

a still less complete state, and, in regard to what has been
published, we have the same obstacles to absolute certainty.
The group of the high priests of Amon and their families, found
by Gribaut in 1891, presents a unique opportunity for study
from this standpoint. Unfortunately a first great obstacle to
the inquiry has been raised by the deplorable and unjustifiable
action of de Morgan, who, being Director of Egyptian Antiquities
at the time, scattered nearly half of this collection all over the
world in seventeen groups of from four to five sarcophagi—

a

collection whose chief value was its unity (72 cofBns out of 153).
Only some of the mummies were examined by Fouquet. The
remainder must, in each case, await examination by the various
staffs of all these Societies (ct. Daressy, AnnaUs, viii. 4-21).
Until we get the volumes announced by the official Catalogue,
for the part of the collection that is in Cairo, we must content
ourselves with the dignitaries and priests examined by Maspero,
or with the temporary notes of Elliot Smith.

Circumcision appears to have been the rule.
Nevertheless, as in the case of the kings, we must
take into account the mutilated condition of
certain mummies (e.g. prince Slamonu=ilfoffsi6s
royales, p. 538), the custom of amputating the
penis (e.g. Nilsoui, father-in-law of Pinozmu I. =
Momies royales, p. 574), and also doubtful cases
(e.g. the high priest Nasi-pa-k-f [Elliot Smith,
Annales, iv. 158 :

' the prepuce extends midway
between the corona glandis and the meatus, and it

is impossible to say for certain whether circumcision
has been performed ']). In the meantime, though
we cannot give a positive decision, we may say
that we have the elements of such a decision.
Even eliminating those mummies that have been
robbed, mutilated, etc., there are still several
hundreds in the various museums intact and
Identified, a methodical examination of which will
serve our purpose. The question seems to have
undergone examination in the past (cf. Wilkinson,
op. cit. 1. 183), but only in connexion with isolated
cases, and without any scientific publication of
results. "We should have a like possibility of
establishing an important point if we were to
examine the enormous number of mummified phalli
placed, in the Theban epoch, in those hollow statues
m the form of Osiris of which we spoke above.

"While our research is in such a backward stage,
we must consider of capital importance the
examination of the mummy of Karenen (Saqqarah,
Xth dyn. [ T ]), which is definitely recognized

by Elliot Smith and Dobbin as circumcised (cf.

Quibell, Excavations at Saggarah, ii. 13). Its

importance is twofold—in virtue of its locality

and its date. It tends to prove that circumcision
was de rigle for priests at that period throughout
the whole of Egypt. The examination of mummies
of the same period, found in good condition at

Beni Hasan and el-Bersheh, may transform this

presumption into absolute proof. As regards

Eeople of the middle class, no research seems to

ave been made to settle the question of the
circumcision of the mummies. As for people
belonging to the working classes, we saw above
that mummification was too expensive a practice
for them, and all that we have left of them is a
few dry bones.

If these results appear meagre when viewed
alone, yet, when connected with the result of our
other evidence, they already give a partial answer
to the proposed question. To sum up : if there are
many cases in which proof is impossible or un-
certain, nevertheless all the certain cases but one
are in favour of the universality of circumcision for

members of the priestly classes. We have only
one nude statue in all the sculpture of private life,

and it is circumcised ; only one of royal sculpture,

and it also is circumcised; and only one verified

mummy of a priest of the first Theban empire,
and the same is the case >vith it, as also with
all the kings and high priests of the second Theban
Empire, with the exception of Thothmes II. If,

however, we connect all this with the fact mentioned
everywhere (cf. "Wilkinson, op. cit. iii. 385

;

Zaborowski, Grande Encycl. xi. 453, etc. ) that, in

order thoroughly to investigate Egyptian religious

teaching, Pythagoras had to submit to circumcision,

this story, which had no value whatever by itself,

becomes more important when placed alongside of

our facts, and the facts themselves are fortified by
the story. Similarly, the much-discussed passage
Jos ffl, interpreted in favour of the circumcision of

the Egyptians, should be regarded with more
confidence as an indication leading to the same
general presumption. The whole result will tend
to certainty if we now examine the Grseco-Roman
papyri spoken of above in the discussion of the
questions of age and ceremonial.

(d) Papyri.—
Reitzenstein first pubhshed a papyrus in 1901 (see Lit.) from

the collection of Strassburg, republished soon after by Wilcken,
with two others from Berlin (see Lit.). In 1907, voL ii. of the
Tebtunis Papyri had two more documents added—nos. 292 and
293. Finally, in 1909, J. Nicole published three more, taken
from the Geneva collection. We have, then, to-day a series

important numerically for the study of circumcision, and
much the more so because of its homogeneity from a chrono-
logical point of view. All the documents are, in fact, of the 2nd
cent. (A.D. 156=Geneva 1 and 2 ; A.D. 159=Stra33burg ; A.D. 171
= Berlin 1 ; A.D. 185= Berlin 2 ; A.D. 187=Tebtuni8 292 ; A.D. 189

=Tebtunis 293 ; another without a date). They enable us to

follow the modifications of regulations, to control the details by
the variants, and to deduce to a certain extent what constituted
the fixed Pharaonic part of the question.

At this period, circumcision in Egypt was sub-
mitted to increasingly minute rules (see below),

which may be summarized thus :

—

Application for circumcision had to be made by
the father, or (failing him) by the mother, brother,

uncle, or aunt of the child. It had to be in writ-

ing, and addressed to the chief administrator or

his substitute. The chief made inquiry, and gave
a favourable reply, if the conditions fixed by law
were fulfilled. The child must be born of parents
of priestly rank, and his parents themselves must
be sprung from ascendants to this rank (iToye^pitjidai.

Toi)s yoveh airCjv 6vTas lepaTtKou y^vovs). This was
certified in writing and by means of proofs

(dir0dXeiai) : (a) copies of certified statements in

conformity with the public law of the local dep6t

;

(b) testimony with the oath in the name of the
Emperor, signed by a certain number of priests of
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the temple or of the capital of the nome. After
this, the circumcision had to be declared ' necessary

'

for priests with a view to the performance of the
cultus—a rule which would consequently exclude
priests who filled only civil offices. Finally, the
child's birth-certificate had to be produced, and
beyond the age-limit (13 years [ t ]) permission was
refused. But this luxury of precautions was not
enough. When all this was done, the leader,

unable to proceed any further, wrote a letter to

the ipxitpeii (who was not a court-priest, but a
kind of controller of worship, a Koman citizen

resident in Alexandria), stating that all the
formalities had been gone through. After the
ipxicpeis had looked into the matter, the candidate
was obliged to present himself before the lepoypa/x-

Mireis of Alexandria, who were members of the
clergy and attached to the service of the dpxiepeiJs,

for an examination of his body. This was done by
temple dignitaries {Kopv(patoi Kal inroKopv^cuot), and
was registered by the Icpoypafi^aTeTs. Its chief aim
was to see that the child was sound, and above all

had no blemishes {aijueta) on Its body. If it had
accidental marks, the ceremony was postponed ; if

it was permanently marked, circmncision was
refused. If the reply was that the child had no
mark or spot {dirdvTWv iairi/iov ain-by elvai), the
dpxtepeis counter-signed the letter and gave
authority to perform the circumcision UpariKus.

A verbal jorocess was then instituted and kept
account of in the records.

From the general history of the East, and the
growing minuteness of the papyri arranged in

chronological order, it seems to follow that the
Roman administration aimed at confining and re-

stricting circumcision in Egypt, by multiplying
the formalities and cases for refusal. Thus we
may notice : the obligation of the applicant to

establish his right to take the place of an absent
father, since the father alone, in principle, could
ask circumcision for his children ; the necessity of

proving, by a variety of documents and witnesses,

the two generations of priestly rank in the child's

ancestors (A.D. 171) ; the exclusion of priests who
were not obliged, in view of strictly sacerdotal
functions, to be circumcised (A.D. 187) ; the neces-

sity of a journey to Alexandria; and the grow-
ing minuteness of the oath (A.D. 189). If, on the
other hand, instead of studying the increasing
obstacles interposed by the Koman government,
we look at things from the Egyptian side, we may
infer, from the universal nature of the manifesta-
tions, that at one time every temple had free con-
trol, proceeded to the circumcision of children of

priestly families without distinguishing the various
Idnds of clerical functions, and, without troubling
to investigate into ancestry, had the slaves and
household retinue of the temple circumcised. (May
this explain the bas-reliefs on which men of low
rank are figured as circumcised 7) The whole
result confirms the impression, already formed on
other grounds, that circumcision as a practice was
strictly confined to whatever was connected with
the service of an Egyptian god.
To return now to the evident ill-will of the

Romans to circumcision, we see that their aim
was to discourage, to weary by formalities, and
to prevent any diffusion of the custom by means
of repeated strict control and threats of punish-
ment ; that is, they did not allow of circumcision
except in cases where they could not do otherwise.

To have reached this fact is of extreme interest,

because it proves that circumcision had a religious

significance, which lay in the fact that it was im-
possible to perform certain acts unless the officiant

was circumcised. This, indeed, is precisely what
is formally declared in an important passage of
one of the papyri : Seiv airbv xepiT/iriSrjvai Bii, ri /n^j

5{iva(r6ai ris lepovpyia^ ^KTcXeTv cl fiij touto ycvqtjerat.

{Tebt. Pap. t. ii., 1907, no. 293). This may be
regarded as the most important text relating to

Egyptian circumcision. The conception is bound
to be an ancient possession of the Egyptians, part
of the very essence of their religious ideas, smce
the Romans were forced to admit that the national
worship could not be performed without it.

S. Question of origin.—If we admit, then, that
circumcision, without being binding on all (since

we cannot prove this), was at least a necessity for

the priest-class (and that probably from very early
times), we now come to the most difficult question
of all, viz. the actual meaning attached to this

custom by the Egyptians. The papyri again give
us a new clue of the highest value when they con-
sistently associate circumcision with the question
of blemishes or marks (arnieta). If the ill-will of
the Romans saw in these a means of preventing so
many circumcisions, it must have been because
they were a valid excuse in the eyes of the Egyptian.
The presence of o-jj^eia constituted an impuritj,
and destroyed the state of purity obtained oy cir-

cumcision. Circumcision, therefore, attaches itself

to that body of ideas, so often found in the various
religions, which demands from the servants of the
gods that he be sound (integer, bMKXtjpos). This
harmonizes with what we know otherwise of the
prescriptions of bodily purity required of Egyptian
priests : the head and beard shaven, the depilated
body, the pared nails, ablutions, special clothifag

and sandals, etc. We may, in addition, connect
with this, as having circumcision in view, the
much-debated passage in the inscription of Piankhi,
where it is said of Nimroti that ne was admitted
to the presence of the king (see above) ' because he
was clean ' {uabu) ; and we may, in virtue of our
conclusions, see a greater significance in the pro-
posed translation of the Bamesseum ostrakon (see
above). The practice of circumcision may have
had this significance very early in Egypt ; but the
idea of a minister's ' purity,' like that of hygiene,
cannot be a primitive one. If Egypt borrowed
circumcision from some other people, that people
connected it originally with a different idea ; or, if

Egypt practised the custom from her earliest his-

tory, she herself must have connected it with an
idea of a primitive nature. Both these hypotheses
issue in the same logical result. Such a vast ques-
tion can only be summarized here in a few essential

points. Our first hypothesis necessitates the inves-

tigation as to whether Egyptian circumcision is

related to the Asiatic world, or to the world of

West or South Africa. The evidence of the classical

authors is of very little value here. Every one
quotes Herodotus (ii. 37, 104) ; but what he says
of the Colchians, Syrians, and Phoenicians in this

connexion is of no help to the question propounded
in regard to pre-historic times. It is the same
vrith what he says of the Ethiopians, who re-

presented at that time an empire organized by
conquerors of Egyptian origin. The remarks of

Diodorus on the Troglodytse (iii. 32) are more
valuable, since they concern a semi-savage people
who had preserved their customs. The Egyptian
texts furnish no solid basis, since, as has been said

above, authorities are not agreed on the meanings
of the decisive words ; and, if the Aqayuasha, one
of the ' peoples of the sea,' were not circumcised,
then Breasted's ingenious deduction [op. cit. ii. 10)

as to the circumcision of the Hyksos is worthless
(cf., however, David's cutting off the foreskins of

the conquered as a trophy, 1 S IS^'^'^-).

In place of the above doubtful information, we
may discover a better clue, of the utmost importance,
which has not yet been brought sufficiently to light

:

this is the fact that the people figured in the various
monuments of pre-historic Egypt (called • palettes ')
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are clearly shown to be ciroumciaed. Without con-

cluding, like Budge (Egyptian Sudan, i. 514), that
the peoples of North-East Africa were undoubtedly
circumcised, we may say, in a more general way,
that JEgypt in the earliest times was surrounded
by ciroumciaed peoples. Thia agrees with the ex-

treme antiquity and prevalence of African circum-
cision attested by most ethnographies. On the
other hand, there is an end to analogy when we
compare Egypt with the non-civUized peoples of

modern Africa. It will be noted chiefly that in

Egypt there is no allusion in any form to ' circum-
cision months,' as among the Kikuyu ; to circum-
cisions performed en masse, with periods of seclusion

and disguise, as in the nkimba practised on the
Congo ; to great public festivals for the occasion,
as among the ancient Hovas of Madagascar ; to

disguises and dances, as among the Nandi ; or to

rites parallel \vith initiation, as among the Masai.
It has been seen, likewise, that the Egyptian age
for circumcision, which varies so much, does not
admit of any connexion with the 'puberty rites'

which play so important a part in the majority of

African cases. Furthermore, the frequent and
highly important custom of giving a new person-
ality, a new name, to the young African at circum-
cision is absolutely unknown with regard to Egypt.
The Egyptian ceremony was not accompanied by
rites and secret formulse. Finally, the practically
general parallelism in Africa between male circum-
cision and female ' excision ' is not found in Phara-
onic Egypt. It is wrong, then, to see in Egyptian
circumcision 'an indication of relationship with
Africa' (Chantepie de la Saussaye, p. 14). Diver-
gences so numerous and on points of such char-
acteristic importance allow of no proof of any
connexion whatever between the origin of Egyp-
tian circumcision and the practices of the black
races. We are therefore obliged to regard Egyp-
tian circumcision as an independent phenomenon,
whose origin must be sought outside of any theories
of borrowing from other races. Similarly, a con-
clusion as to what primitive idea gave rise to this

phenomenon can lead only to the elimination of
explanations impossible for this country, and the
presentation of the most likely hypotheses, without
deciding between them.
Among the numerous explanations suggeated for

circumcision in general, we must first of all, for
reasons already given, exclude those that connect
it, directly or indirectly, with puberty ; e.g. the
theory of ' redemption to admit to sexual life

'

(Lagrange, Etude sur les religions s4mitiques', 1905),
the ' rite of separation from the profane world

'

(vanGennep, Bites depassage, 1909), the ' sanctifica-

tion of the organs of generation '(Kobertson Smith ;

and Gunkel, in Chantepie de le Saussaye, p. 200),
the 'release from a restriction,' instituted for a
moral end (Leroy, Religion des primitifs, 1908, p.
209), the means of easing ' the generating breath of
the father '(!)(Preu3S, in Globus, Ixxxvi. 362), and
the theory of generation (Schmidt, in Anthropos,
1908, p. 402). The hygienic character of the rite pro-
posed elsewhere is now rejected by most authorities,
and with reason, it would seem, at least if con-
sidered as hygiene of a sexual character. ' Magic
hygiene ' is still an open question. By this phrase
we mean practices such as conjuring illnesses and
driving away evil spirits, by drawing blood from
a specially important part of the body by incision,
scarification, or partial mutilation. The reasoning
based on the pretended peculiar anatomy of certain
races must also be set aside. Lastly, we cannot
take our stand on any single line of Egyptian text
giving notions of ' partial redemption ' or ' sacrifice
by substitution'—hypotheses so often upheld on
this question (K6ville, Chantepie de la Saussaye,
etc.).

Being thus led by a process of elimination to see

in circumcision the idea of a mark of submission to

a god, a sign of initiation into a god, or allianca

with a god, we may now state that the obscure
passage, already quoted, in which mention is made
of ' Ra mutilating himself,' may have a value far

beyond what has been thought. Circumcision
would then be an imitation of the action of Ra, and
we know what importance was attached in Egyptian
religion to the principle of actual or magic imitation
of the actions of the gods, since that has formed
the basis of the greater part of Egyptian worship.
It would be a sign of admission into the company
of those who belonged to the family and house-
hold of the god. But, of course, a story of this

kind, no matter how ancient its date, cannot be
of a really 'primitive' character. Such a story,

indeed, usually serves as an ulterior explanation
of an already very ancient fact. The story of Ra,
then, may be a very ancient form of a coamogonic
myth, or of an astronomical phenomenon ; and
these two epithets themselves, allowing them to

be of great antiquity, yet exclude what we mean
by the word ' primitive ' in its precise sense. If

circumcision, then, existed in Egypt since the time
of its ' primitive ' religion, the myth of the muti-
lated Ra must have been an explanation composed
posterior to the practice itself. All that now
remains appears to be the fact that circumcision
was a sigp of affiliation to the cult of Ra (or of

more ancient celestial gods). There is nothing in

the case of Egypt to justify us in looking for the
reason of this sign in the ratification of an alliance

by common blood (a theory held in this connexion
with regard to Israel, and taken up again lately,

with modifications, by A. J. Reinach [see Lit.]).

Nor can circumcision have been a mark of slavery

in the god's service, which became afterwards, as in

numerous cases, a mark of honour and of privileged

class ; for the kings (and before them the pre-

historic chiefs) were priests inasmuch as they were
sons and relatives of the god, not his slaves. In
the ultimate analysis, the mark or sign of affilia-

tion may be connected with the idea of a physical
indication, like scars, tatuings, and slight mutila-
tions, so common among non-civilized races, as a
distinctive sign belonging exclusively to one family
or one tribe. This last explanation must always
be stated, on correct scientific lines, as a hypothesis,

and the pure and simple notion may still be
defended, that circumcision arose in Egypt from
the idea of the ceremonial purity of the people in

the service of their god.
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Geoege Foucart.
CIRCUMCISION (Muhammadan).—I. The

legal aspect.—The practice was wide-spread,
though not universal, in pagan Arabia, and to be
uncircumcised laghral or aqlaf) was thought dis-

graceful. After one of the Prophet's battles, when
one of the slain Thaqafites was discovered to be in

this condition, trouble was taken to prove that he
was a Christian slave and no true member of the
tribe.' The Qur'an has no ordinance on the subject,
probably because the Prophet assumed it ; those
who would base the practice on the Qur'an quote
the text, ' and follow the religion of Abraham, the
hanif, who was not a polytheist' (Sura, iii. 89,

etc.), where it is evident that the command extends
only to the rejection of polytheism, and does not
include other practices ascribed to Abraham.
Attempts at basing it on tradition are not much
more successful ; some (^uote a supposed saying of

the Prophet, ' circumcision is a sunna for men, and
an honour for women,' but its spuriousness is

evident on both internal and external grounds ; for,

though the word sunna is quite correctly applied in

the sense of ' pre-Islamic practice not abrogated by
Islam,' ^ the word ' to be followed ' {mutiaba'a)
could not be omitted. This spurious tradition

may, however, be the reason for the application of

the word sunna to the practice as a eupnemism by
Indians, Persians, and Turks. Another tradition,

quoted by Malik in the Bluwatta,^ is to the effect

that, along with certain other practices, e.g. paring
the nails, circumcision belongs to Natural Religion

(fitra) ; but for this, too, the authority is insuffi-

cient ; and the statement, immediately following,

to the effect that Abraham was the first to practise
it, appears to contradict it. A third tradition

?noted is that the Prophet said to a convert to
slam, ' Cast off thee the hair of unbelief and be

circumcised '; * but the chain of authorities for this

contains an unknown name. The services of the
two remaining ' sources of law '—agreement and
analogy—have therefore been called in by the
Muslim lawyers ; but these quibbles need not be
reproduced,' and their weakness is obvious. Owing
to this, there is some academical discussion as to
the obligatoriness of circumcision ; queries have at
times been addressed to eminent jurists about it ;

°

and in general the schools of Ibn ^anbal and
Shafi'I are supposed to affirm it, and those of Malik
and Abu ^lanifa to deny it. The Shi'ites also

hold that it is obligatory,' and to be enforced on
proselytes to Islam ; and in the Anglo-Muham-
madan code ' the court will not admit the claim of

a male person to sue or defend as a Muhammadan

1 Ibn Hisham, ed. Wiistenfeld, 1860, p. 850.
2 JRAS, 1910, p. 313.
8 ed. Zurgani, 1280, iv. 116.
4 Itliaf al-Sdda, Com. on Ghazali's Thyd, ii. 418.
* They will be found in the passage last cited.
6 See the Fatdwd of Ibn Taimiyya, 1326, i. 44.
' Shard'C at-Isldm, 1839, p. 802.

if it appear that he has never been circumcised.''

The system of Abu yanifa permits a Muslim who
has not undergone circumcision to give evidence,

Srovided he has not neglected it in order to

isplay contempt for Islam ; in such a case he is

disqualified, not on the ground of his physical con-
dition, but as an evil liver.' In general, the popular
notion is that circumcision is a token of Islam ;

^ so
in Hindustani, Musuhnani (' M\xha.mma,da.Bism') is

a euphemism for it : in Tashkent the lad on whom
it is performed is said ' to have become a Muslim
after being an Unbeliever

'
; * and the poet Sibt Ibn

al-Ta'awidhi (6th cent. A.H.) excuses the shedding
of royal blood in the operation on the ground that
even princes must obey Islam." Nevertheless,
there appear to have been times when circumcision
was not rigidly observed, and there are com-
munities which have either abandoned or never
adopted it. So the Timurids in India did not
observe it ; and the number of circumcised Muslims
in India is put by some experts at not more than
95 per cent. The number of Chinese Muslims who
have not undergone the operation is said to be
considerable ; * and some Berber tribes in the
N. Atlas are said not to practise it.' In some
places the operation has a tendency to lapse into a
surrogate. This is said to be the case in Turkey
and parts of India.

2. Names for the rite, and theories of its

Eurpose.—Besides the euphemisms which have
een quoted, the legal name is khitdn, which

probably means no more than ' cutting,' ' for which
tuhr, ' cleansing,' or one of its cognates, is often
substituted; other phrases are i'dhdr or ta'dhir,
' removing a [sexual] obstacle,' and qilf, ' decortica-
tion.'* Of these words only the euphemism tuhr,
' cleansing,' has any obvious religious associations ;

it is interpreted as meaning rendering the body
ceremonially clean, and so fit for prayer ; and this

view of its purpose is clearly taken by those
authorities who hold that the operation should be
performed just before a boy is of the age when he
can be punished for neglecting his prayers. An-
other of the names quoted above implies a theory
that the operation is physically necessary for those
who are to enter the married state ; this view,
according to Doughty, is still held in Arabia, and
some modem authorities {e.g. Benan) have taken
the same view of its original purpose ; on the other
hand, there are anthropologists who hold the very
different view that its purpose is to lessen con-
cupiscence (of. above, pp. 666, 669), and this, too, is

supported by some Muslim theologians. Other
views of its hygienic value are given by Ploss and
Burton in the works cited, and by the Ottoman
medical writer Risa.'"

3. Operators and instruments.—In early times
the operation was ordinarily performed by a
surgeon," and for this purpose as for others '^ non-
Muslim doctors were employed by those who could
afford them ; '' and this is said to be the case still in

some countries. In N. Africa it is often performed

1 R. K. Wilson, Digest ofAnglo-Mohammedan Law, 1908, p. 92.
2 Hiddya, 1831, iii. 381. 3 Com. on Hariri, ed. 1, p. 351.
4 Schuyler, Turkistan, London, 1876, L 142 ; of. Kaye, Indian

Mutiny, 1889, ii. 371.
6 Diwdn, ed. Margoliouth, 172, 16.

6 Dabry de Thiersant, Mahom^tisme en Chinee, 1878, ii. 322.
7 Ploss, Das Kind in Branch und Sitte^, 1884, i. 354.
8 Attempts that have been made to connect this word with

fiatan, ' a relation by marriage with a daughter,' resemble Varro's
iricus a non lucendo theories (but see above, p. 664).

B The operation on females is called properly khaf^, and
another on males (pagan rather than Muslim) salkh. The latter

is described in Burton's Pilgrimage'^, 1893, ii. 110.
10 Studie ub&r die rituale Beschneidung, 1906.
" Pakhri, ed. Ahlwardt, 1868, p. 162.
12 So a Jewish surgeon was employed as castrator (Ibn lyae,

IL 160).
IS Sibf Ibn al-Ta'awidhi, loc. cit., states that the surgeon

employed to circomcise the Ehalif's sons was an 'ilj, Le. non.
Muslim.
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by one learned in the law (faqlh), ' In Kangra
the abdal is sometimes employed, and in the west
of the Punjab the pirhain ' [names for ascetics].'

In Tunis, where the operator is called tahhar,
' cleanser,' he is usually a dealer in amulets.* In
most countries he is a cupper and barber. A fee

may be demanded ; in Tunis the minimum is

Qsually four francs ; among the Irakis in the N.W.
provinces of India it is ' four annas and a pice or

two from each of the friends present.'' The
instrument usually employed is a razor ; in N.
Africa, however, the operation is performed with
scissors. There is a tradition that Abraham em-
ployed an axe, but was rebuked for his haste.

Other instruments {e.g. split reeds) are employed
in places to aid the operation or prevent danger,
but the Jewish method does not appear to be in

use. As a styptic, gunpowder or fine wood ashes are
applied in Turkestan, and the like elsewhere; wash-
ing the wound with water is forbidden in Persia,*

and in Bosnia the patient is not allowed to drink
water for a month after the operation. In parts
of India, salt is forbidden during convalescence. In
some countries the month Rabi' is preferred for the
operation ; among the Irakis, Ramadan is favoured.
The time for healing is usually put at a week ; in

some places it is supposed to take two or three days
only, while elsewhere it is thought to take a month.

4. Age for the operation.—In early Arabia the
operation seems to have been ordinarily deferred
till puberty—a fact which was known to one of
the compilers of Abraham's biography (in Genesis),
who appears to have made it the basis for chrono-
logical and other deductions. Muhammad is said,

like other prophets, to have been bom sine prce-

putio ; he, however, followed the Jews in selecting
the eighth (or, as the Muslims call it, the seventh
—the day of birth not being included) day for the
circumcision of his grandsons ; and this day is

recommended by many jurists, though there is

some difficulty about the propriety of imitating
the Jews.' A theory favoured by some authorities
is that, failing the eighth day, it should be done
on the fortieth ; failing that, in the seventh year."
Another opinion is, as we have seen, that it snould
be delayed to the tenth year, because at that age a
lad may be punished for havingomitted his prayers.'
From the statements of travellers, there would ap-
pear to be great variety in this matter—partly
from the desire to find the age when least risk
attends tlie operation, partly from the practice of
operating on all the lads in a family, or even in a
community, at once, since thereby some of the
expense is saved. In S.W. Arabia the seventh day
after birth or any multiple of seven is said to be
favoured ; ' in Dahomey the seventh day (as above)
is said to be normal among all communities, includ-
ing Christians. » The Muslims of Tunis vary from
the second to the sixth year ; '" those of India in
general from the fifth to the ninth. In Persia
the third or fourth year is normal ; among the
Kara-Kuchins of Central Asia the fourth or fifth ;

in Algiers the fifth ; in N. Arabia the sixth." In
Turkey it is rarely performed before the sixth

;

the BedawJn visited by Burckhardt preferred the
seventh ;

'^ the Irakis prefer the fifth or seventh
;

in Tashkent the normal age is between seven and
ten, but the operation is sometimes delayed till

later." In the Panjab it varies from the seventh
year to the twelfth. The practice in Egypt is

similar ; but the later year would seem to be

1 JAI xxxvii. (1907) 265. 2 BSAP, 1900, p. 638.
8 Crooke, Trihes and Castes of S. W. Provinces, 1896, ili. 6.
* Polak, Persien, 1866, i. 197.
6 GhazaJi, /Jj/o 'ulum al-din, 1306, i. 116.
« Itlia/, loe. dt. 7 Muwatta, ed. Zurqini, it. 119.
8 ZE X. 397, quoted by Plosa. » BSAP, 1900, p. 216.
>0 n. p. 538. u Burton, iM. cit. U. 110.
'• Voyages en Arabit, 1833, 111. M. 18 Schuyler, loc. oil.

unu.sual.' In Bosnia it varies from the tenth to
the thirteenth year. This community, when first

converted, tried infant circumcision ; but the re-

sulting mortality caused them to abandon the
practice.'

5. Concomitant ceremonies.—In most Islamic
countries the operation is preceded by an elaborate
ceremonial, lasting in places as long as seven
days. References to this custom in the literature
are perhaps not quite common. The proper name
for such a feast is said to be i'dhar,' and the
Prophet is supposed to have sanctioned it with
three other feasts—wedding, birth, and house-
warming.* In the life of the mystic Abu Sa'id
(d. 440) it is stated that, when some youths from
Khotan were converted, the proceeds of the sale of
a man's complete outfit were devoted to entertain-
ing guests on the occasion of the circumcision.'
Congratulatory odes on such occasions are found in

some collections of poetry, but not in many. On
the other hand, travellers narratives contain many
descriptions of the ceremonial usual on such occa-
sions. In Tunis it lasts a week ; on the second
morning the boy is clad in his best attire and
paraded through the town mounted on a mule,
accompanied by negroes and negresses bearing
torches ; during the operation itself (which comes
at the end of the feast) boys make a loud noise by
breaking earthenware pots in order to smother
the cries of the muttahir (boy being circumcised).'
Lane describes the parading of the muttahir
through the streets of Egypt, mounted on a fine

horse, with a red turban, but otherwise dressed as
a girl.' The women's attire is used elsewhere on
this occasion, and is intended to signify that, untU
the accomplishment of the act, the boy counts as
one of the weaker sex. Similar ceremonies were
witnessed by Meakin in Morocco.' In Lahore the
boy is dressed as a bridegroom, and the ceremony
itself called shadi (Persian for ' wedding ').' Here
during the operation the boy is seated on a stool,

and, unless a companion in suffering can be found
for him, the top of an earthen vessel is simul-
taneously cut on.'" Among the Irakis the boy
stands during the operation ; in most places he is

made to lie on a bed. In Eastern Turkestan the
day for the operation is fixed by an astrologer ; the
festival in the case of the wealthy lasts two or
three days ; at the end of the time the chUd'a
family are presented with eggs and garments for

the child." The following is Schuyler's description
of the ceremony in Tashkent {op. cit. i. 141)

:

' The boy's friends gather at some place and come in procession,
all disguised and decked out with paper caps, wooden swords,
and shields of paper-rind, and the boy who is to be circumcised
is carried on the back of one of the elder boys, in case the feast

is not at his own house ; if, however, it takes place at home, the
boy is taken from the house through the streets in triumph, and
then back again. He is, however, in a state of unconsciousness,
having had administered to him early in the day a powerful
narcotic, gul-kan, which is made of sugar-candy mixed with
the sifted pollen from the hop-flowers and reduced to a hard
paste. . . . The cries of the boy during the performance are
drowned by shouts of" Hail, Moslem, thou wast an Unbeliever."'

Even here, then, the boy is conscious during the
operation itself ; and, indeed, both this and that
called salkh seem at times to serve as trials of

endurance. Similar stories are told of the cere-

monies in Turkey. It is performed with leas

elaboration in Persia and China ; in the latter

country it appears to have a more definitely

religious character than elsewhere. The exuvice

seem generally to be burned or buried, sometimes
in a mosque.

1 Al-Muqtataf, 1904, p. 186. a Reference in PIoss.
8 Raghib Ispahan!, Mulia(JAira,t, 1. 396.
* Ma^dlV ai-budur, ii. 43. ** Asrdr al-taujiid, p. 243.
6 BSAP, 1900, p. 638. ' Modem Egyptians, 1871, ii. 70.

8 The Moors, 1902, p. 243.
^ Similarly khattana is said to mean * to ^ve a wedding oi

olrcumcision feast.'
1» JAI, Uk. eit. " Thiersant, loe. eit.
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6. General observations.—The fact that the
Jewish, and to some extent the Christian, commu-
nities with whom the Muslims came mainly in

contact practised the rite, distracted attention from
it in the early days of Islam, and, as has been
seen, the observances of natural relicion with
which it is classed are parts of ordinary cleanliness.

To many of the tribes outside Arabia which
adopted lBlB.m it was also nothing new. Much
pre-Islamic practice may, therefore, have been
maintained in the varieties of ceremony which have
been noticed. The female operation has never had
the universality of the male, though an expression
attributed to the Prophet might seem to imply it.'

It is said that the modem expansion of Ismm in

Africa has a tendency to repress the female opera-
tion, while extending the male ; and even the
Shl'ite law-book cited renders the former unneces-
sary for converts. The origin of both rites in

Arabia was absolutely forgotten, and we have no
means of knowing whether they were borrowed
from some other race or arose independently. From
the fact that Muhammad permitted their continu-
ance without interruption, it may be inferred that
he was aware of no connexion between them and
paganism ; for his adoption of the Jewish day for

the operation in lieu of the Ishmaelitic, and this

after he had broken with the Jews and reintro-

duced pagan ceremonies into his system, we have
no satisfactory explanation. The absence of any
certain connexion between it and the Islamic
system should render it comparatively easy for

reformers of the latter to get rid of it.

LiTERATDSB.—This is sufficiently indicated in the article.

D. S. Maegoliouth.
CIRCUMCISION (Semitic).—Circumcision ap-

pears to have been common among the primitive
Semites, since it is found perpetuated among all

branches of the Semitic race, unless the Baby-
lonians and Assyrians be an exception. Herodotus
(ii. 104) informs us that it was practised by the
ancient Phoenicians and Syrians; from several

sources we learn that it was a custom of the
Arabs ;' Philostorgius {EM lii. 4) informs us that
the Sabseans observed it ; it still survives among
the Abyssinians ; ' and its practice by the Hebrews
is well known and will be discussed below. It has
not yet been definitely found among the Baby-
lonians and Assyrians, but a custom of 'purifi-

cation ' through which foreigners had to pass upon
being adopted into Babylonian families may well

have been circumcision.* A practice which is so

nearly co-extensive with the Semitic world probably
originated with the common stock from wnich the
Semites are sprung. In the earliest times it was
apparently practised upon both women and men,
and in some parts of the Arabian world the
practice of circumcising females still survives.

Thus a passage in the Kitab al-AgJidni' declares

that 'a mother circumcised is a mother joyous.'

The custom of circumcising females is still practised
among some of the Arabs of Moab." Prooably in

the beginning circumcision among the Semites was
a sacrifice to, or a mark of consecration to, the
goddess of fertility, and was designed to secure
ner favour in the production of offspring.'

At first it seems to have been performed upon
the male at the time of marriage. This seems to

be one of the meanings of Ex. 4^- (J). Moses had

1 Iltiqd* al-kkitd7iain=congres8us venerevs.
3 Jos. Ant. I. xii. 2 ; Euseb, Prcep, Evang. vi, H ; Sozomen,

BE vi. 38 ; Haarbriicker, Scharastani, 1860-61, ii. 36, § 4.

' Cf. Wylde'9 Modem Abyssinia, 1901, p. 161 ; Goodrich-
Freer, Inner Jerusalem, 1904, p. 121.

* See Ranke in Bab. Exped. of the Univ. <if Pennsylvania^
series A, toI. vi. pt. i. p. 29 S.

c Of. xix. 66, 11 and 12 (quoted also by Jaussen in the reference
^ven in the next note).

6 See Jaussen, Coutumes des Arabes aupays de Moab, p. 36.
"^ See Barton, Semitic Origins, p. 98 fi.

not been circumcised, consequently Jahweh tried

to kill him. Zipporah cut oti the foreskin of her
son, and ' cast it at Moaes' feet '—a euphemism
for placed it upon his pudenda—and said :

' Surely
a bridegroom of blood art thou to me.' Thin
vicarious circumcision satisfied Jahweh, and He
let Moses go. Perhaps also the meaning of Gn
34" was that circumcision was a preparation for

marriage ; such seems to have been tlie meaning
of the rite among the Arabs. According to

Doughty (Arabia Deserta^, i. 128), among some of

the Arabs a child was not circumcised in infancy,
but when he had reached the age to take a wife.

The operation was then performed in the presence
of the maiden whom he was to marry ; and, if he
shrank from the ordeal or uttered a sigh, she
disdained him.
That the rite originated far back in the Stone

age is indicated by the fact that in the earliest

narratives of the OT it was performed with flint

knives (Ex 4^^, Jos 5=).

In later times, probably for humanitarian
reasons, circumcision was performed when the
boy was younger. Josephus {Ant. l. xii. 2) says
that among the Arabs boys were circumcised
when thirteen years old. It is doubtful, however,
whether he had any better authority for this than
the statement in Gn 17^ that Ishmael was
thirteen years old when Abraham circumcised
him. Josephus cites this passage as the precedent
which the Arabs followed, and in connexion with
it says that the Jews circumcised when the boy
was eight days old, because Isaac was circumcised
at that age (Gn 21*). It is probable, therefore,

that his information about the Arabs was
inferential only.
Among the Bedawin of modem Arabia the rite

is performed when the boys are much younger, but
the age varies. Those of the Negd, among whom
Doughty travelled, circumcise the child when he
has come to three full years ;

' those of Moab,
when he is four or five years old.' The occasion is

celebrated by a feast, at which unmarried girls

dance, while yotmg men watch and select their
wives from among the dancers.' Among the
Hebrews the rite was by the Priestly document
placed at a still earlier age, bo that the child was
circumcised the eighth day after birth (Gn 17"'",

Lv 12^) ; and this custom, with slight exceptions
which may extend the time to the eleventh day
(cf. Shab. xix. 5 and 137a), is still maintained by
the Jews. It is probably due to this Biblical
regulation that in Abyssinia boys are now circum-
cised when eight or ten days old.* The variation
from eight to ten days is probably due to Jewish
influence, and perhaps arose from a not very clear
knowledge of the regulations of Shab. xix. 5, just
referred to.

No details of how the rite was performed among
the ancient Semites have survived except among
the Hebrews. It is probable from Ex 4?^ that in

early times circumcision was performed by the
mother, but later, in the time of the P document,
it was performed by the father (cf. Gn 17^^')-

By the time of Josephus it was performed by
special operators or surgeons (cf. Ant. xx. ii. 4),

and this was also the case in the period represented
by the Talmud (cf. Shab. 1306, 1336, 135, and
156a). If a Jewish physician was not available,

the operation might be performed by a non-Jewish
surgeon (cf. fful. 46 ; Aboda Zara, 27a). Among
the Bedawin it is sometimes performed by the
father, and sometimes by a barber. In early times
it seems to have been sufficient to cut off tne end
of the foreskin which covers the top of the glans

1 Arabia Deserta, 1. 840 f., 891 plBSfl.).
s Jaussen, op. cit. 363. 8 Doughty, ib.

* See Wylde, op. cit. 161.
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penis. This was apparently done in a not very
radical way, for it became possible for Jews to

conceal the fact of circumcision by artiiicially

extending the prepuce through surgical treatment
(see 1 Mkc V^; Jos. Ant. XII. v. 1 ; 1 Co V^

;

Assumption of Moses, 8). It was probably in

consequence of this that the peri'ah, or laying bare
of the ^lans, was instituted. According to this

regulation, if any fringes of the foreskin remain,
the circumcision is inefficacious (cf. Shab. xix. 6).

As performed among the Jews, circumcision
involves not only the cutting away of the outer
part of the prepuce, but the slitting of its inner
lining to facilitate the total uncovering of the
gland. The operation consists of three parts: (1)

milah, the cutting away of the outer part of the
prepuce, which is done by one sweep of the knife ;

(2) peri'ah, the tearing of the inner lining of the
Drepuce which still adheres to the gland, so as to
ay the gland wholly bare (this is done by the
operator with his thumb-nail and index finger)

;

and (3) mesisah, or the sucking of the blood from
the wound. In ancient times the ceremony was
performed at the residence of the family, but in
the time of the Geonim, between the 6th and 11th
centuries a.d., it was transferred to the synagogue,
and was performed in the presence of the congre-
gation. The services for the day were modified,
all the parts which were of a mournful nature
being omitted ; and sometimes appropriate hymns
were recited instead, to make it a festal occasion.
As in the time of Christ (cf. Lk 2'^^), so in the
Talmudic period (cf. Shab. 1376), the child was
named immediately after his circumcision.
The circumcision of the female consists in

cutting off the nymphce, or labia minora, of the
vulva, which unite over the clitoris. The rite is

still performed upon the girls of some of the Arab
tribes of Moab, as the time of marriage approaches
(cf. Jaussen, op. cit. 35).

In the beginning, then, Semitic circumcision was
apparently a sacrifice to the goddess of fertility.

Whether it was intended to ensure the blessing of
the goddess, and so to secure more abundant
offspring, or whether it was considered as the
sacrifice of a part instead of the whole of the person,
we may not clearly determine, though the writer
regards the former alternative as the more probable.
By the time of the Priestly document it was
regarded in Israel as the sign of the covenant
between the people and Jahweh (Gn 17'''). In
consequence of this view, all Gentiles who became
Jewish proselytes were circumcised. In later times
it was regarded as a duty which should be accepted
with the greatest joy (Shab. 130a). Jewish writers
contend that it is not a sacrament, in the sense in
which Baptism and Communion are sacraments to
the Christian. But it is clear that, although no
mystic character is attached to it, and no doctrine
of a mysterious change of the nature of the
recipient is built upon it, it does hold, when
viewed as a distinctly Jewish rite of fundamental
importance to the Jewish faith, much the same
place outwardly that the sacraments have held in
Christianity. An effort was made by Reformed
Jews, beginning in 1843, to abolish circumcision,
but without avaU. Since 1892, however, the
Reformed Jews of America have not required it of
proselytes, on the ground that it is a measure of
extreme cruelty when performed upon adults.
However circumcision may be viewed by modem

Judaism, an effort was made in the OT period to
make it ' the outward and visible sign of an inward
and spiritual grace.' Thus we read in Dt lO'^
' Circumcise the foreskin of your heart, and do not
again make your necks stiff. The meaning of this
is made clear in Bt 30« ' Jahweh, thy God, shall
circumcise thy heart, and the heart of thy seed, to

love Jahweh, thy God, with all thy heart, and all

thy soul, that thou mayest live.' Here an ethical

value is given to circumcision, by interpreting it

as an index of a state or attitude of the heart.

Similar uses of it are found in Jer 4* and Lv 26*^

These passages gave St. Paul his conception that
the reaJ circumcision was an inner experience (cf.

Ro 2^, Col 2").

LrrERATURE.—J Wellhausen, Reste arab. Heidentums'^,
Berlin, 1897, pp. 174-178; G. A. Barton, Semitic Origins,
London and N.Y., 1902, p. 98 ft. ; M. J. Lagrange, Etudes sur
les rel. sim.^, Paris, 1905, pp. 242-246 ; Jaussen, Coutu-mes det
Arabes au pays de Moab, Paris, 1908, pp. 36, 351, 363 tf. ; A. B.
Wylde, Modern Abyssinia, London, 1901, p. 161 ; Schiirer,
GUT*, Leipzig, 1902, iii. 172 ff. ; A. Asher, The Jewish Rite oj
Circumcision, London, 1873 ; W. Nowack, Heb. Arch.,
Freiburg i. B., 1894, L 167 ff. ; A. Macalister, in HDB i.

442 ff. ; I. Benzingerin££i, col. 829 £E. ; K. Kohler, J. Jacobs,
and A. Friedenwald, in JB vr. 92-102.

George A. Barton.
CITY, CITY-GODS.—I. In spite of the im-

portance attained by the cult of the city in Greek
and Roman life, our knowledge of the religious, as

distinct from the artistic, aspect of the subject is

extremely scanty. From the earliest times In

which the Greeks became famUiar with the idea of

the city as an organic existence, with an individu-

ality 01 its oviTi, distinct from that of other cities,

it was natural that some one deity should be re-

garded as intimately connected with, if not con-

trolling, the fortunes of the city. But the special-

ization of the general Tyche, who controlled the
vicissitudes of human life in general, into a special

Tyche swaying the fortunes of a particular State,

was a comparatively late development. Thus the
image of Tyche made by the sculptor Bupalus for

Smyrna in the 6th cent., wearing the cylindrical

polos characteristic of so many primitive deities,

and holding the horn of plenty (Pans. iv. 30. 6),

was no special Smymaean Tyche, but the universal

goddess. Before the Hellenistic age it would seem
that the place of the city-Fortune was taken by
the chief deity of the State, as it certainly was by
Athene at Athens, where Agathe Tyche seems to

have been a mere hypostasis of the tutelary goddess.

The form of Athene was so definitely fixed at a
very early date that later ideas could not prevail

to modify her appearance, even when she was con-

sidered m the aspect of Tyche. But elsewhere, as

at Smyrna, Salamis, Paphos, and various Phoeni-

cian cities, we find the local goddesses, Cybele,
Aphrodite, and Astarte, when considered as city-

goddesses par excellence, wearing the mural crown
distinctive of that phase of their activity. This
guise, however, is not earlier than the 4th cen-

tury.

2. The idea of Tyche as specially controlling the
fortunes of the city has been traced back to Pindar,
who calls her <pep4ir6\ts, and in 01. xii. invokes
Soteira Tyche of Himera as daughter of Zeus
Eleutherios, the god of political liberty. Never-
theless we are not justified in supposing that he
regards her as the goddess of Himera exclusively

;

she is stiU the universal Tyche, who sways tne
affairs of States as of individuals, and can, of

course, be invoked in the case of any particular

city or individual. The idea of the Vixv ""li^eus,

strictly speaking, dates from the 4th century. In
that age two factors were gaining in importance in

Greek political society—the monarchy and the new
city within the State (as against the older city-

State). Foundations like Alexandria and, later,

Antioch represented an entirely new idea ; and, con-

currently with the discovery of this idea, the Greeks
invented the formal representation of it, as the

Tyche of the city, veiled and wearing the walled
crown, and holding usually (at least In later times)

the other attributes of the universal Tyche, a
rudder and comucopim. The head of the city-

goddess wearing the walled crown is represented
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on 4th cent, coins of Heraeleia Pontica and of

Salamis in Cyprus (where she is, as stated above,
more or less identified with Aphrodite). After the
time of Alexander these city-goddesses are repre-

sented with increasing frequency ; under the Em-
pire practically every city had its Tyche. The
name Tvx6'<ro\is, by which she was called at Myra
in Lycia (Heberdey, Opramoas, Vienna, 1897, p.

50, xix. B 4), well expresses the complete fusion
between the ideas of Tyche and city. Most famous
of all the figures of such a goddess was the Tyche
of Antioch, made by Eutychides of Sicyon. She
was seated on a rock (Mt. Silpius) with a half-

figure in swimming attitude at her feet (the River
Orontes). She held a palm-branch, and her head
was veiled and turreted. The earliest representa-
tion of this figure is found on coins struck by
Tigranes at Antioch. Her cult was of course
earlier, but to place the figure on the coins would
to the Seleucids have savoured too much of civic

independence. Tigranes probably allowed its use
in order to propitiate the chief city in his newly
acquired dominions. The figure became enor-
mously popular, and is found on hundreds of coins
struck by Greek cities in the East, as well as in

marble replicas. The ordinary Tyche, holding
comucopicB and rudder, is, however, still commoner
on coins of Greek cities, especially in Asia Minor.

3. In Rome the place of the Tyche was supplied in

more than one way, characteristic of the Roman
tendency to multiply abstractions. In the first

place, we have the genius of the city. The genius
publieus, or genius urbis Bomm, was worshipped
from a very early date (festival on Oct. 9th).

Cities, municipia, colonies, provinces all had
analogous genii, whose worship was a very real
thing, so that Arnobius objected to the cult of the
civitatium dei (i. 28). In addition, and still more
closely corresponding to the Greek Tyche, Rome
had a special Fortuna or Fortunes Popuh Bomani, or
Fortuna Publica, or again Fortuna Publica Populi
Bomani Quiritium Primigenia. It is possible that
one of the cults of Fortune at Rome was borrowed
from Prseneste. Finally, Rome herself was per-

sonified as Dea Roma, certainly as early as the
3rd cent., perhaps earlier. On a coin struck at
Locri in S. Italy about 280 or 275 B.C. she is repre-
sented as an armed female figure being crowned
by Loyalty. Her helmeted head (not the head of

Minerva ; see Haeberlin, ' Der Roma - Typus,' in
Corolla Numismatica, Oxford, 1906), appears on the
earliest Roman silver coins, first issued in the 3rd
cent. (269 B.C.). Presumably one of the two similar
heads on the earlier bronze trientes and uncice of
the 4th cent, also represents her. We may, there-
fore, suppose that the Romans did not lag far
behind the Greeks in inventing the cult of their
city. The claim of the Smyrnaeans (Tac. Ann.
iv. 56 ; cf. the claim of Alabanda, Liv. xliii. 6) to
have been the first to found a temple of Urba
Roma in 195 B.C. must not be taken as showing
that the worship was then first invented. Augustus
authorized combined cults of Julius Caesar and
Rome in temples at Ephesus and Nicaea, and of
himself and Rome at Pergamum and Nicomedia.
Perhaps the most famous of these combined cults
was that of Lyon, with its altar dedicated to Rome
and Augustus. We must not, however, forget that
in such a cult we have travelled beyond the idea of

the mere city to the idea of the Imperial authority.
The local Tyche was in no way incompatible with
the Imperial goddess.

4. Of the nature of the cult we know nothing.
Greek high priests and 'Rovas.n flamines are men-
tioned ; the chief festival was presumably always
on the birthday of the city, as we know it to have
been in the case of Rome and Constantinople. It
is interesting to note that Constantine adopted the

Tyche of Constantinople into the Christian religion,

placing a cross on her head, and that .Julian ac-

cordingly abolished her worship. The personifica-

tion of cities as female figures wearing turreted
crowns has lingered down to the present day. In
the Middle Ages it is occasionally found, as in the
Joshua Roll (probably of the 10th cent.), where,
for instance, tuere is such a figure of the city of

Gebal reclining and holding a cornucopke.
LiTERATDRK.—F. AUfegre, i:tude gur la cUesne grecque Tychi

(• Bibl. de la Fao. dee L«ttrea de Lyon,' xiv. 186'2>, pp. 165-217
;

P. Gardner, 'Countriee and Cities in Ancient Art' {JBS,
1888) ; Roscher's Lexikon^ artt. ' Genius ' (Birt) and ' Fortuna

'

(Drexler) ; Dittenberger, Or. Gr. Inscr. 1903-05, p. 685.

G. F. Hill.
CIVIL RIGHTS.—Civil rights are those rights

existing for the individual, and enjoyed by liim,

in a State or organized political community.
They are usually said to be constituted, and
granted to the individual, by the State, and by
the State alone, and to be revocable at the wiU of

the State and by the State alone. They can and
are to be enjoyed within the State and nowhere
else ; and depend solely on the good will and good
pleasure of the State. They have been frequently
contrasted with natural rights, which, it is held,

man enjoys by virtue of natural law, or Divine
decree, or the constitution of human nature, and
which do not owe their existence to the arbitrary
will of the State but are inherent in the individual,

and would belong to him if the State were not in

existence. It is not implied in the assertion of

natural rights that these are not enjoyed in a
State. On the contrary, it is held that the
excellence of a State is determined by the com-
pleteness with which natural rights are enjoyed
within it and by the absence of any attempt to
interfere with them or to set them aside. In
short, natural rights may and ought to be enjoyed
within the State, but they are not created by it.

At the most they are only recognized by it.

The phrase is also used in a narrower sense to
cover only those rights which are indisputably
created by the State. Thus, for instance, on the
Continent, legal sentences of so many months or so

many years of imprisonment and so many more
years of deprivation of civil rights are frequently
recorded ; and in Britain certain offences carry
with them the inability to exercise civil rights in

this sense. These civil rights may be termed
political rights, for they have to do chiefly with
the right to vote or to be elected to ofiice. To
deprive a criminal or an undischarged bankrupt of

his civil rights in the wider sense would be to
make him an outcast, and deprive him of all

security and protection.
This distinction of natural from civU rights is

nearly always denied by political theorists, and
has almost a revolutionary and anarchistic character
in modern times, because it implies the existence of

a more primitive and fundamental authority than
the sovereign State. However, not all individ-

ualists who protest against State interference

—

e.g. Herbert Spencer—are to be regarded as holding
such a doctrine. Yet the treatment of the subject
in most works of political science is somewhat
scholastic, resting content with an analysis of the
term ' sovereignty ' instead of seeking the basis
for a distinction which has been so frequently
drawn and which so easOy commends itself. The
distinction between natural and civil rights is that
between rights based on primitive and natural
instincts and rights based on instincts acquired by
the individual within the State, which, if not
artificial, are certainly derivative, formed by the
activity of the State itself re-acting on the indi-

viduals who compose it. Among the more funda-
mental may be classed the rights of the family,
the right of the individual to life and the con-
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ditions of development, the right to freedom of

thought and conscience, and the right also to

change the character of the State, which is some-
times called the right of revolution. Among the
derivative rights are the right to participate in the
government of the State, the right of private
property in its actual forms, the right to a
minimum of subsistence as recognized in Poor
Laws. These last are indeed equally natural
rights, but they are derivative in their present
form ; and the manner of their exercise is deter-

mined by the State. The right to the sufirage,

for instance, is denied to the majority of the
subjects of the State ; and Mr. Gladstone's
declaration in 1867, that it was the refusal, not
the granting, of the suffrage that needed to be
justified, does not imply that the right to vote is a
natural right or anything more than an expediency
for the State.

The controversy regarding natural rights has
not been rendered more easy of solution by the
tendency of political theorists, from Augustine
and Aquinas to Machiavelli and Hobbes, to treat
the State, if not as ' Leviathan,' yet as something
sacrosanct, above criticism, with inalienable and
indivisible rights of sovereignty, as the creator of
law and not the subject of it. To the non-legal or
non-political mind the doctrine of sovereignty,
and the conclusions drawn from it, are too sweep-
ing if not somewhat absurd, for the State cannot
be regarded as a creation beyond morality and
moral judgments. It is an institution, based on
human nature and arising out of human necessi-
ties, and its value is to be estimated by the way in

which it serves these human necessities and by the
value of that part of human nature on which it is

based. It is necessarily sovereign but it is not at
all sacrosanct. Its value is the value of the desire
which originated it ; and, if it has subordinated
other institutions similarly having value and
authority, it must give efi'ect to the desires which
originated them. It must permit, if not guarantee,
their exercise. It has perhaps more authority and
more power than any other single institution,

although the Church has proved a formidable
rival ; but it has not more power and authority
than all the others combined. So, if the State
neglects the functions it has assumed, and en-
deavours to rule in its own interest, and suppresses
other institutions, it stands in a dangerous case.

There is possibly no specific right of revolution,
but the authority of the State might be upset by
the combined authority of the other human desires
which can no longer find their expression. Civil
rights are therefore simply the natural human
desires that have found efi'ect in institutions which
the State has subordinated to itself.

We are thus able to understand the distinction
between natural and civil rights and at the same
time to assert the supremacy of the State without
regarding it as Leviathan. A civil right exists
corresponding to every human desire that can be
fitted mto the harmony which the State's authority
imposes. There are no civO rights beyond the
State, because the State refuses to acknowledge
the anarchic independence of any other institution.
Civil rights are not created by the State, but are
only guaranteed by it. When we say that civil
rights cannot exist outside of the State, we are
either employing a meaningless tautology or ex-
pressing the fact that we do not know of any
stage of social existence where there has not been
some political authority separate and distinct as
in the modem State, or added to the natural
functions of an institution designed for some othei
end, e.g. family. Church, etc. There are no
natural rights, because we know of no pre-political
society without power to impose a harmony on the

complex of human desires. But in another sense
all civil rights are natural rights because they are
based on human desires. Some of the desires are
primitive and some are derivative ; none is

artificial ; all are natural. This remains true,

though it is an undoubted fact that all desires are
modified by reaction from the institutions to which
they have given rise, and also by the relation of
these institutions to the State. A faithless or
ineffective State might be dissolved in virtue of
the combined authority of the desires to which it

has failed to give effect ; but it would be instantly
and in the very act replaced by another State.
For the State itself is the expression of a permanent
desire. A return to anarchy is impossible, and
the theory of anarchism itself simply establishes
another kind of political authority.
There are thus as many civil rights and relation-

ships—the terms are correlative—as there are
institutions. We do not say as many as there are
human desires, for there are some desires so
fleeting in character and so individual in their

occurrence that no corresponding institution has
been created. There are also desires whose claims
for satisfaction are so inconsistent with the claims
made by other and worthier desires, that the
corresponding institutions have been suppressed
by the State in the exercise of its functions as

arbiter and guarantor of the satisfaction of desires.

Civil rights are thus of various degrees of import-
ance, which they derive from the importance of

the desires that originated the institution. They
are the political expression of the ethical value of

desires. Their importance is not determined solely

by the question of priority of origin. The most
important, no doubt, are historically the earliest

to manifest themselves ; but the later and more
refined which are not developed, and do not
manifest themselves, till the State has attained a
large measure of its authority and supremacy, are
less obviously dependent on the physical nature of

man. The right to freedom of conscience is not
the less important that the need for its recognition
does not arise in primitive communities ; and,
indeed, it is perhaps recognized in the modem
State and guaranteed by it only against rival

institutions, and not as yet completely against the
State itself.

An enumeration of civil rights would therefore
be an enumeration of the more permanent human
desires. These are subject to change with the
development of civilization, because the scale of

ethical values changes; and, though the name
remains, the idea may be changed if only by the
continued reaction of the State upon the msti-
tution in question. The right to a minimum of
subsistence is a very different thing in the clan,

with its periodical re-distribution of land, in the
gUd, with its sustenance of decayed members, and
in the modem State, with its Poor Law operating
through a workhouse test. The right of the child
to opportunity is a different thing in the patriarchal
family, which would permit Abraham to sacrifice

his son Isaac or Jephtnah his daughter, from what
it is in modem England, where the State legislates

to prevent a father sending his children to work
to earn a living for him, and concentrates to a
large extent the responsibility for the child's

education and health in the hands of its own
officials. Civil rights are thus liable to change
and modification, and the State has so well per-

formed its duty and so fully justified its encroach-
ments that the law is more than a technical

guarantee of freedom and of civil rights. It haf
progressively given these a richer and a fuller

meaning ; and natural rights are never so well
enjoyed as in the more perfect forms of th«
State.
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CIVILITY, COURTESY.—These words have,

in their ordinai-y use, similar, but not identical,

connotation. Both stand, in general, for the dis-

positions and habits which lead to the observance
of good manners, and are thus opposed to rudeness,

want of consideration in small things, contempt
of etiquette, and aversion to social distinctions and
conventions. The word ' civility,' however, stands
for less distinguished qualities than those comprised
under 'courtesy.' Generally speaking, civility is

a more negative and passive quality, shown chiefly

in forbearance from acts likely to cause annoyance
and discomfort, while courtesy implies beyond this

a positive and active regard, whether inbred or

consciously acquired, for the claims and sentiments
of one's neighbours, so far as such regard tends to

make social life easy and agreeable. If this differ-

ence is a real one, it may have its origin in the
etymology and history of the words.

Civilitas, originally meaning the art of govern-
ment, came to denote the general state of society,

and finally the group of human qualities by which
men and women are fitted to live together in orderly
society. 'Civilitie' in Tudor times was used as
equivalent to 'civilization.' The transference is

not hard, since civilization certainly requires

amenability to social rules, though other require-

ments may be equally imperative. Again, the
character of early political society, in the stress

laid on the necessary subordination of the lower
classes, may explain how, in our use of the words
'oivU' and 'uncivil,' we think, as a rule, more of

the behaviour of social inferiors to superiors than
vice versa, though the conduct of equals to one
another, or even of superiors to inferiors, may
sometimes be called 'civil' or the reverse.

'Courtesy,' on the other hand, is originally an
aristocratic virtue derived from a court, and main-
tained by a high sense of honour and self-respect

in a dominant class. It has in the history of many
peoples become associated with all that goes to

make up the idea of chivalry iq.v.). Thus English
readers naturally look on Chaucer's ' Knight ' as

the typical case. Scrupulous attention to all re-

cognized personal claims, ready helpfulness to the
weak and the oppressed, observance of all the rules

of good breeding, are among the conspicuous traits

of the courteous aristocrat, whether found in ancient
Arabia, In Japan, or in the upper society of medi-
aeval Europe.
With the growth of democracy, the ideas of

courtesy and of civility may seem to approximate.
If, then, we attempt a rough analysis of the dis-

position or character under consideration, we need
not attempt to distinguish between the two, except
that the finer qualities would seem to belong to

courtesy rather than to civility.

In such an analysis, one primary element is self-

control. The most flagrant cases of bad manners,
such as excessive laughter, or self-indulgence at

table, are, of course, mainly due to want of self-

discipline, and the same may be said of the less

coarse and offensive habits of the self-obtruding

bore. The positive side of this quality is more
fitly described as patience, which, in fact, includes
self-repression, and adds an altruistic element.
Another necessary ingredient in civility or courtesy

is presence of mind. Persons who are not, by dis-

position or training, able to discern the right thing
to do or say at any particular moment are certain
to find themselves constantly placed, and placing

others, in a position of embarrassment or annoy-
ance. A certain dignity, based on the same kind
of appreciation of one's own claims as is felt for

those of other people, is an essential quality, as is

also a degree of modesty suflioient to keep one's

personal idiosyncrasies habitually in the back-
ground. Intellectual tastes are not indispensable
(witness the character of Sir Roger de Coverley),
though, if culture is present, it certainly lends an
additional charm to courtesy.

But the fundamental characteristic of the highest
form of courtesy is a quick and imaginative sym-
pathy. This is the safest guide, not only in avoid-
ing unpleasant social collisions, but in suggesting
tactful modes of dealing with all manner of situa-

tions. It appears especially in the perfect host or
hostess, who seems to have an intuitive knowledge
of the feelings of each guest in a large assembly.
It is partly an intellectual, partly a moral quality,
and IS generally accompanied by aU the other in-

gredients of courtesy already mentioned.
It is a common matter of complaint that the

standard of civility, courtesy, or good manners is

declining among us at the present day. On this
point it would be rash to oner an opinion, chiefly

because one of the features of modern society is the
partial obliteration of class distinctions ; and, as
each class has its traditional code of manners, such
obliteration must cause upheavals. If, in the world
generally, manners are tending to become slipshod
and sometimes offensive, two causes may be assigned
for the process: the hurry of modem life, wliich
makes people think that they have no time for the
lesser conveniences and amenities of society ; and
the depreciation of self-restraint as an element in
education.

Civility and courtesy have a connexion with
morals which is fairly close and generally evident.
True, it is possible for a courteous person to be
grossly immoral, and it is also possible for a highly
moral person to be lacking in courtesy ; yet a
high regard for courtesy wdthout moral principle
is likely to lead to strange aberrations, as was the
case in the later days of chivalry, and morality
unadorned with grace of manners has often a for-

bidding character. ' Be courteous ' does not rank
with the precepts of the Decalogue, and its presence
in AV of the Eng. Bible (1 P 38) is due only to
a happy mistranslation of raTeipd^poves, 'modest'
(RV ' humbleminded '). The same passage contains
an injunction to be (rv/j.ira.Be'is ; and this, if the view
given above be accurate, implies the cultivation of
a tone of mind necessary for the development of
genuine courtesy.

Lttbraturb.—The literature on the subject Is rather slight,
as courtesy has not been regarded as worthy of much considera-
tion by ethical writers, though it comes more or lees under
henevoUnce, There are many mediaeval treatises on good man-
ners, including Caxton's Boke of Curtesye. There Is much good
sense in Swift's Essay on Good Manners, reprinted from the
Guardian, and in Lord Chesterfield's Letters to his Godson,
1890. For a glorification of mediseval habits of life as a model
to modern gentlemen, see K. H. Digby, The Broad Stone of
Honour, 1829-48. The following references to modern works
may be useful : W. Dickie, The Culture of the Spiritual Life,
1905, p. 121 ; C. C. Everett, Ethics far Young People, 1892, p.
110 : M. Creighton, The Claims of the Common Life, 1905,
p. 138 ; F. Paget, Studies in the Christian Character, 1895, p.
209 ; R. W. Dale, Laws of Christ for Common Life, 1884,
p. 107 ; H. Belloc in Dublin Review, vol. cxl. (1907) p. 289.

Alice Gardner.
CIVILIZATION.—As in the case of other

words used to describe certain stages of social
development, the term ' civilization ' has come to
have a much more extended meaning than it

originally possessed. In its literal sense civiliza-

tion (civUis, ' pertaining to a citizen ') implies a
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social condition existing under the forms and
government of an organized State. The citizen

{civil) was the unit in the government of ancient

Rome, and he occupied a similar position in the
organization of the city-States of Greece. From
the more limited sense thus indicated the term
'civilization' has gradually been extended in

meaning until in current general use it has come
to imply all that progress in arts, government,
social equipment, social co-operation, and culture
which separates man as a member of the higher
societies from a condition of barbarism.
A study of the origins of civilization, and then

of the principles underlying social development in

modern political societies, is a very wide one ; and
it is tending to become more and more coincident

in its subject matter with that which is usually
included under the head of Sociology. It is a
feature of the subject, however, that the principles

of early societies have been more studied and
are better understood than the principles of more
recent social development. Four-fifths of the
space in Herbert Spencer's Principles of Sociology,
for instance, is devoted to the discussion of

topics relating to primitive man. The ideas and
practices connectea with the age of puberty, the
customs and beliefs surrounding the profession of

medicine-men in primitive society, the rites and
beliefs associated with marriage in its early forms,
the institution of totemism amongst savage peoples,
and the doctrines of ancestor-worship in early tribal

society, have all received a great amount of atten-
tion. The influence of conceptions associated with
these and similar institutions in extending and
organizing social consciousness in the primitive
stages of society has been widely studied and
discussed. The comparative study of later systems
of civilization and the principles underlying them
—and in particular the study of the principles
governing the development of Western civiliza-

tion for the past 2000 years—has made for less

progress.

In all conditions of early society the first begin-
nings of the institutions of custom, of religion,

and of law, which have held society together, have
been closely associated with the family. The head
of the family in primitive social conditions is the
head of the social group ; and the family and the
relationships proceeding from it always constitute
the basis of tne State in its earliest forms. The
history of civilization from this point forward is

mainly the history of the development of larger
and larger associations of men, of the forces which
have held these associations together, and of the
causes which have given them long life, vitality,

and social efiiciency in the highest sense.
There is no doubt that some kind of military

efficiency was intimately associated with the origin
of primitive social groups, and that the bonds of
union were usually religious in character. J. G.
Frazer's theory {Early Hist, of Kingship, 1905) of
the origin of kingship in early society is to the
effect that the office was developed out of magic

—

it being the magician rather than the military
leader who first attained authority in the primitive
group. In the further stages he imagines the more
primitive functions as falling into the background
and being exchanged for priestly duties as magic
is superseded by religion. In stUl later phases a
partition takes place between the civU and the
religious aspect of the kingship, the temporal
power being committed to one man and the spiritual
to another. The military principle must, however,
have been supreme under all aspects. Great
prominence is given in early society to supposed
blood-relationship, to which religious significance
is attributed. The resulting social group of this
kind must from the beginning have had a strong

selective value, for it would have behind it a power-
ful military principle of efiiciency making for its

successful development. As the famUy expanded
into a larger social group like the Latin gens, and
this again into the clan, the family life and the tie

of supposed blood-relationship continued to possess

great importance as a basis of social unity. We
have examples of the patriarchal type of society
well defined in the earlier records of the Jews. In
the Hindu law down to the present day the joint
family continues to be a family union of an un-
limited number of persons and their wives, de-

scended, or supposed to be descended, from a
common male ancestor. The social development
of most of the historic peoples has progressed far

beyond this stage. The civilization of Eastern
peoples has been greatly influenced by some of
the more characteristic ideas of ancestor religion.

The family relationship, the influence of ancestors,

and the force of hereditary usage are amongst
the most powerful causes giving to Chinese
civilization of the present day its characteristic

features. In the ancient Shintoism of Japan the
deification of heroes and great men as well as of

the forces of Nature was a feature. 'The great
gods . . . are addressed as parents, or dear divine
ancestors' (W. G. Aston, Shinto, p. 6). Although
Shinto as a national religion is almost extinct, its

influence has been considerable. So long as we
are bom Japanese, says Okakura-Yoshisaburo,
'our actual self, notwithstanding the different

clothes we have put on, has ever remained true in

its spirit to our native cult. Speaking generally,

we are still Shintoists to this day' {The Japanese
Spirit, p. 88). In the West, as civilization became
more complex, the tribe, or a similar aggregate,
included several groups of blood relations, although
its organization still followed that of the family.
This stage is clearly in sight in the early history

of the city-States of Greece and Rome, and also in

the history of the Jews ; but it tended to merge in

time in the more highly organized condition of the
political State. Amongst most ancient peoples,

and in the Mosaic constitution, as well as in the
history of Greece and Rome, we find tribes with
a political and religious meaning, which afterwards
disappear. The tribal constitution, in short, lasted,

as Bluntschli points out, ' as a bridge between the
family and the State, and fell away as soon as the
State was assured' {The Theory of the State).

As the epoch of the large modem State is

approached, the tendency towards both aggregation
and difierentiation of function continues. The
principles underlying and holding together the
civilization of the more advanced peoples of the
present day have become far more complex than at

any previous stage. The modem State is no longer
identified, as was the State in the ancient world,

with the life of a city. It rests on a large organized
territory moving towards still larger aggregation
by federation. That our Western civilization,

moreover, is essentially and ultimately a single

organic unity, may be perceived from the fact that
the principles underlying its development are more
organic than those underlying the life of any of

the States comprised within it. The resources,

military, material, and cultural, have become
immense. It has absorbed into it most of the
results and most of the equipment of all past states

of social order. In the States within it, wliile they
remain independent of each other, differentiation

upon differentiation of function has taken place,

and is still taking place, in government, educa-
tion, communication, and productive activities of

all kinds. Our Western civilization has become a
vast, highly organized, and interdependent whole,
the wants of every part regulated by economic
laws, extensive in their reach, and complex in their



CIVILIZATION 686

application beyond anything which has prevailed
before. Its accumulated power, its methods, and
its knowledge now deeply afi'ect the development
of the individual born within it. Despite the wars
that have taken place within it, and that have
been due to it. Western civUization has been a
surprisingly stable system of order, making on the
whole for the peace of its peoples, and increasingly
tending to discountenance military conquest. So
great is the prestige of its methods and results, that
they are now being eagerly borrowed by other
peoples. It is materially influencing the standards
of culture and conduct throughout the world, and
in the result it is operating towards the gradual
improvement and intensification of all the con-
ditions of progTess among nations.

In attempting to gauge the character and the
causes of this twofold movement of society towards
aggregation, organization, and stability on the one
hand, and towards culture and efficiency on the
other, we distinguish certain leading features. It

is evident that the process as a whole is one in
which society is becoming more and more organic,
and in whicn the interests of the individual are
therefore being increasingly subordinated to the
needs and efficiency of society as a whole. What,
therefore, it may be asked, is the cause of this

deepening of the social consciousness? We see
primitive society resolved into its component units
when the sense of obligation to a military leader is

dissolved with his death. What is the cause of

this greatly increased sense of social duty, which, it

may be observed, goes deeper than sense of loyalty
to the particular State of which the citizen may be
a member, and which in the last resort makes
these striking results of our civilization possible ?

A very pregnant remark of T. H. Green (Prole-
gomena to Ethics, bk. III. ch. iii.) was that during
the ethical development of man the sense of social

duty involved in the command ' Thou shalt love
thy neighbour as thyself ' has never varied. What
has varied is only the answer to the question ' Who
is my neighbour?' If, in the light of this pro-
foundly true reflexion, we regard social progress
from the conditions of primitive society to those
of the highest civilization of the present, it may
be observed to possess certain marked features.
In the infancy of historic societies we see men

regarded and treated always as members of a group.
Everybody, as Maine (Ancient Law, 1907 ed.

, p. 136)
has said, is first a citizen ; then as a citizen he is a
member of his order—of an aristocracy or a demo-
cracy, of an order of patricians or of plebeians, or
of a caste ; next he is a member of a gens, house,
or clan ; and lastly, he is a member of his family.
In the aggregate of these fixed groups, as they
become in time the basis of the primitive State,
the ruling principle of the State—as it was, no
doubt, the ruling principle of the earlier and smaller
group—expressed under a multitude of forms, and
amongst peoples widely separated from each other
in every other respect, continues to be the same.
WhOe relationship within the State is always the
most binding that can be conceived, all those without
it are regarded as persons to whom no obligation
of any kind is due. The bond of citizenship within
the early societies had almost always a religious
significance ; but, from its nature, it gave rise to
an attitude of exclusiveness which it is difficult for
the modern mind to conceive. In the primitive
stage of the ancient civilizations of Greece and
Rome, the limited conception of the answer to
the question ' Who is my neighbour ?

' was very
marked. In the early type of caste society to
which Homer introduces us, says Mahaify,

* the key to the comprehension of all the details depends upon
one leading principle—that consideration is due to the members
of the caste, and even to its dependents, but that beyond its

pale oven the most deserving are of no account save as objects
of plunder ' (Social Lift in Greece, 1874, p. 44).

A higher conception, but one still inspired with
the strict principle of exclusiveness, is presented in
the earlier records of the Jewish people. This
exclusive spirit prevailed in great strength through-
out the history of ancient Greece and Koine. Much
has been \vritten respecting the spread of more
liberal and tolerant ideas in the later periods of
those civilizations, but there is an aspect of the
matter which must always be kept in mind. Gil-
bert Murray has recently (Rise of the Greek Epic,
1907) pointed out that, so far fiom prevailing feat-
ures of early Greek civilization like slavery being
characteristically Greek, they are just the reverse.
They are only part of the primitive mheritance from
barbarism from which Hellenism was struggling
to free mankind. But, whUe there is a sense in
which this saying is true, there is also a sense in
which entirely misleading conclusions might be
dra%vn from it. The comparative student of the
history of institutions and types of civilization has
always to keep before him that it was with the
spirit of exclusiveness underlying this primitive
inheritance that the political, social, and religious
institutions of ancient Greece and Home were
vitally associated. For, while progress towards
a wider conception of humanity is the fact which
is vitally related to the development that is taking
place in present-day civilization and all its insti-

tutions, such progress in the later history of the
Greek States and in the Roman Empire represented
not a process of life, but the decay and disinte-
gration of the characteristic principles upon which
society had been constituted. This is an import-
ant distinction, which must never be overlooked.
The sense of responsibility of men to each

other and to life in general, as displayed in the
answer to the question ' Who is my neighbour ?

',

was very limited in the ancient civilizations. We
witness this in the relations of the nation to
other States and to conquered peoples, as displayed
in the spirit of the Roman /ms civile. We see the
limited sense of responsibility to life in the rela-
tions of society to slaves, and of the head of the
family to his dependents. We witness the spirit

of it expressed in the Roman patria potestas
and manus, and in the common customs of the
time, such as the exposure of infants. In the
ancient State the economic fabric of society rested
on a basis of slavery, the slaves being comprised
largely of prisoners taken in war and their de-
scendants. The prisoner taken in war was held
to have forfeited his life, so that any fate short of
death to which he was consigned was regarded as
a cause of gratitude (Inst. Just. lib. i. tit. iii.).

The slave population of Attica at the beginning of
the Peloponnesian war is put by Belooh at 100,000,
as against a free population of 135,000. Estimating
from the Roman census of 684, Mommsen puts the
free population of the Italian peninsula at six or
seven millions, with a slave population of thirteen
or fourteen millions. It thus happened that the
outward policy of the ancient State to other peoples
became, by fundamental principles of its own life,

a policy of military conquest and subjugation, the
only limiting principle being the successful resist-

ance of the others to whom the right of existence
was thus denied. This epoch of history moved
by inherent forces towards the final emergence of
one supreme military State in an era of general
conquest, and culminated in the example of uni-
versal dominion which we had in the Roman world
before the rise of the civilization of our era.

The influence on the development of civilization
of the wider conception of duty and responsibility
to one's feUow-men which was introduced into the
world with the spread of Christianity can hardly
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be over-estimated. The extended conception of

the answer to the question 'Who is my neighbour ?

'

which has resulted from the characteriatic doctrines

of the Christian religion—a conception transcend-

ing all the claims of family, group, State, nation,

people, or race, and even all the interests comprised
in any existing order of society—has been the most
powerful evolutionary force which has ever acted on
society. It has tended to break up the absolutisms
inherited from an older civilization, and to bring
into being a new type of social efficiency. The
idea has gradually been brought into prominence
in recent times that, in the development of organ-
ized society, just as in the development of all other
forms of life, there is constant and never-ceasing
selection as between the more organic and the less

organic, that is to say, between the more efficient

and the less efficient. The enormous importance,
therefore, of this new sense of responsibility to life

introduced with the Christian religion, in laying
the foundations of a more organic state of society,

is a fundamental fact to be taken account of by the
scientific student of social development in Western
countries.

In the ancient State, as we see it represented in

the civilizations of Greece and Eome, there resulted
from the principles of its life the facts that the
economic fabric of society came to be based on
slavery, and that the principal aim of public policy
was permanently directed towards the military
conquest of other peoples. There were other char-
acteristic results. Where the State represented
the whole life and duties of man, freedom as against
the State was unknown, and all human insti-

tutions tended to become closed imperiums organ-
ized round the opinions and ideals which happened
to be in the ascendant. In law, in religion, in
morals, in the status of citizens, in the attitude
towards industry, in the economic organization of
society, all these imperiums, resting ultimately on
force, pressed upon the individual, and set definite

and fixed bounds to the development of society.

The principle limiting social efficiency was that
there could be no free conflict of forces in society
under such conditions. The present strangled the
future, and every kind of human energy necessarily
tended to reach its highest potentiality in relation
to the present.

With the deepening influence of the conceptions
of the Christian religion in the West, what we see
in progress is the gradual projection of the sense of
human brotherhood, and the sense of human re-

sponsibility outside all institutions, organized in
the State. The extension of the conception of
human brotherhood outside the limits of race and
beyond all political boundaries ; the deepening of
the sense of human responsibility, first of all to
fellow-creatures, and then to life itself ; the more
extended, more spiritual, and therefore more
organic, conception of humanity which has come
to prevail amongst us—all these are very marked
accompaniments of the development which has
since been characteristically associated with West-
ern civilization. These wider conceptions, almost
at the outset, brought Christianity into conflict

with the State religion of the Roman Empire. In
time the same ideas were applied in challenging the
institution of slavery. Later,the challenge extended
in the Church itself to its own system of ideas
in their relation to the State. Western civilization
has continued to carry this development forward
in every direction. The slow revolution which has
been effected has now extended to nearly all the
institutions of political life ; and in the struggles
stUl in the future it is tending to involve all the
institutions of economic life. The principle of
efficiency is the freer conflict of all the forces in
society, this fact expressing itself in the progressive

tendency towards equality of opportunity. West-
ern history thus presents to us a type of civilization

in which we see on a great scale the slow, increas-

ing, and successful challenge of the ascendancy of

the present in all social and political institutions.

The results obtained have been far-reaching in their

efiects, and they are now profoundly influencing the
development of most of the peoples of the world.
The principal feature, in short, which differ-

entiates our civilization from the ancient civiliza-

tion of Greece and Rome is, that modem Western
civilization represents, in an ever-increasing degree,
the enfranchisement of the future in the evolution-
ary process. The efficiency of society, as it grows
more and more organic, is, that is to say, becoming
more and more a projected efficiency. Regarding
the political movement of the last five hundred
years in most Western countries, we may perceive

that in history it is this conception of the struggle
between the less organic interests which represent
the dominant present and the more organic interests

which include future welfare that gives us the clue

to the progress which has been taking place in all

institutions. In the disappearance of slavery, in

the freeing of the lower orders of the people, in

the reform of land tenures, in the innumerable
laws which have been passed enfranchising and
equipping workmen and the masses of the people
in the struggle for existence, what we have always
in view is the slow retreat of the occupying classes,

which obtained their position and influence under
an earlier order of society, in which the ascendancy
of the present resting on force was the ruling prin-

ciple. It has been the deepening of the social con-
sciousness, acting alike on the occupying classes

and on the incoming masses, which has been the
most powerful cause producing this development
in social and political institutions. The meaning
behind it is the movement under all forms towards
equality of opportunity.

In the ancient civilizations the tendency to con-
quest was an inherent principle in the life of the
military State. It is no longer an inherent prin-

ciple in the modem State. The right of conquest
is, indeed, stUl acknowledged in the international
law of civilized States. But it may be observed to

be a right becoming more and more impracticable
and impossible among the more advanced peoples,

simply because with the higher conception of the
answer to the question ' Who is my neighbour ?

'

it has become almost impossible that one nation
should conquer another after the manner of the
ancient world. It would be regarded as so great
an outrage that it would undoubtedly prove to be
one of the most unprofitable adventures in which a
civilized State could engage. Militarism, it may
be distinguished, is becoming mainly defensive
amongst the more advanced nations. Like the
civU power within the State, it is tending to repre-

sent rather the organized means of resistance to

the methods of force, should these methods be in-

voked by others temporarily or permanently under
the influence of less evolved standards of conduct.

In the early stages of the development of civiliza-

tion the social organization tended to be co-extensive
with the boundaries of the State or nation. But,
with the deepening of social consciousness, it ia

tending to be no longer so. The social organism
still includes the political State. But it tends to

become a unity possessing a far deeper and wider
meaning. Thus we may distinguish how our own
civilization, as already stated, is a unity far mors
organic than the life of any of the States or nations

belonging to it. It is a social organism which
includes them all, while the principle of its own life

is a common inheritance in the influence of those

spiritual conceptions which have produced that ex-
tension of the social consciousness already referred
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to. We may distinguish also the operation of the

influences which are tending to extend the concep-

tion of the social organism not only to humanity,
but, in the widest sense, so as to embrace the

meaning and destiny of the race as a whole. But
here we are carried into the midst of the capital

problems of philosophy. It is, indeed, in the

ethical, philosophical, and spiritual conceptions

which are still extending and deepening the social

consciousness that the whole question of the further

development of civilization centres.
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CLEAN AND UNCLEAN.—See Purifica-

tion.

CLEANTHES.—Cleanthes, the second Greek
president of the Stoic school (bom 331, died 232
B.C.—such are the most likely dates), was a native
of Assos, in Asia Minor, and the son of Phanias.
His original occupation was that of a boxer. He
came to Athens a poor man, and joined himself
to Zeno, the Stoic, whose philosophy he eagerly
studied and accepted. He had a great reputation
among his contemporaries for industry (both
physical and mental), working hard over night for

a mere living by drawing water in the gardens,
and devoting himself to philosophy during the day.
His laborious habits and his strenuous simple life,

his upright character and his sincerity of convic-

tion, won for him general admiration ; but he was
not commonly regarded as highly endowed ment-
ally—indeed, he was esteemed as slow of intellect,

and is represented as chiding himself for ' lack of

brains' (vovv Si ii-li, Diog. Laert. vii. 171). We
must not, however, take this too seriously. Self-

depreciation is no sure sign of obtuseness, nor is

the opinion of one's contemporaries infallible. St.

Thomas Aquinas, because of his apparent stolidity,

was known by his companions at Cologne as ' the
ox '

; and yet the prediction of his master, Albertus
Magnus, came absolutely true : 'That ox will make
his iowings heard throughout Christendom.' So,
when we find Cleanthes behaving meekly when he
was designated 'an ass,' we need not think any
the less of him. It only shows that he was one of
those spirits who are finely touched to fine issues.

But not only in the unresenting way in which he
accepted gibes and insults did the gentleness of
his nature come out ; we see it also in his lenient
judgments of others, especially of opponents in
philosophy, and in his tendency to look at the best
side of a man's character, not at the worst. Yet,
gentle though he was, he was by no means destitute
of keenness of wit and power of repartee. In char-
acter and disposition he was very much the Epic-
tetus of the early Greek period or the school. The
manner of his death was remarkable. Suffering
from swollen gums, he abstained for two days from
food, on the advice of his physicians. At the end
of that time he had so far recovered that his

physicians gave him liberty to return to his normal
mode of living. But he refused, saying that he
had now got thus far on the way. And so, con-
tinuing in his abstinence, he died.

To Zeno, his master, he was consistently faithful

and attached, submitting himself to his guidance
as to life and conduct, and loyally accepting his

teaching. Yet, though thus loyal, he was not
lacking in independence of thought. He carried
forward the Zenonian doctrines, emending and
developing them, and he gave a coherence to the
Stoic system that is quite noteworthy. His dis-

tinctive features are as follows

:

1. While accepting the Zenonian division of the
sciences into Logic, Physics, and Ethics (with the
last as supreme), he gave explicit statement to
what was implicit in the division, and duplicated
each member, viz. Logic and Rhetoric, Physics
and Theology, Ethics and Politics. By thus con-
joining Rhetoric with Logic, he brought forward
the importance of investigation into the value and
nature of words, and gave an impulse to the school
in a direction in which it won repute. By taking
direct account of Theology as attaching to Physics,
he indicated the wide sense in which the term
Physics was understood by the Stoics, and also

virtually acknowledged the essential Pantheism
of the btoic system—a Pantheism both material-
istic and dynamic. And, by uniting Politics with
Ethics, he indicated the necessity of recognition of

the social environment for the proper understand-
ing and appreciation of moral phenomena and
moral principles. There was wisdom in the
elaboration, and it bore testimony to the logical

instinct of Cleanthes as a definer. It made the
scheme more suitable for the inclusion, without
unnecessary straining, of all the known sciences of

the day.
2. We note, next, his pronounced materialism.

Doubtless the teaching of Zeno was materialistic,

but Cleanthes has the distinction of having carried

out this basal principle in a drastic and thorough-
going fashion. With him the physical property of

strain or tension (t6vos) became supreme in the
explanation of the formation and structure of the
Universe. But he made rigorous application of it

also to all the provinces and processes of mind.
By this means he explained the phenomena of

sense-perception—the mode by which we attain a
knowledge of external reality through the senses.

He regarded perception as eft'ected by actual dints
or hollow marks made by the object of sense on
the soul, just like the impression that a seal leaves
upon wax. This is a purely materialistic explana-
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tion—80 much so that eTen Chrysippus had to tone
it down (see art. Chrysippus) ; but it appeared to

account satisfactorily for the hold that external

reality takes upon us in perception, and also for

the assurance we obtain that it is external reality

that impresses us. In accordance with this is the
teaching that the mind is originally a tabula rasa
—a sheet of clean paper, waiting to be written
upon by the finger of experience. This, too, is an
obviously materialistic doctrine, and seems to have
originated with Cleanthes. Again, if we turn to

the emotions, we find the same principle of ex-

planation regarded as sufficient. His enumeration
of the emotions, indeed, is rather scanty (he re-

cognized, at any rate, fear, grief, and love) ; but,

few or many, they were all ' weaknesses,' and,
therefore, states to be got rid of, and were to be
explained, on physical principles, by lack of tension.

Nor was there need of any other ground of explana-
tion when ethics and virtue were reached. Here,
too, materialism supplied the key. The virtues
had been enunciated by Plato as four in number—
^visdom, courage, temperance, and justice. This
list was expounded by Cleanthes, with a difference.

The difference lay in the fact that, instead of
' wisdom ' standing at the top, he put ' self-control

'

(iyKpa.Tei.a) there. This was done wittingly ; fornow
it was made apparent that virtue, being self-control,

consists in robust moral fibre, and so is explicable by
strain or tension. Everywhere materialism reigned;
and thus was absolute theoretical consistency given
to the Stoic teaching.

3. To Cleanthes, the soulwas material—he viewed
it as ' fiery breath ' or xxeO/ia. This follows from
the Zenonian doctrine, taken over from Heraclitus,
that fire is the primal substance of the Universe, in

which all created beings participate. But Cleanthes
proved the position by two definite arguments,
which have often been repeated in similar con-
nexion since—viz. (1) the intimate relationship and
sympathy between soul and body—if the body is

hurt the soul is pained, if the soul is anxious or
depressed the body shows it in outward expression

;

(2) mental capacities in the individual, as well as
physical qualities, are transmitted by ordinary
generation from parent to child. Nevertheless,
the soul, though material, is not destroyed by
death : it survives the separation from the body
and continues in conscious personal existence till

the Great Conflagration, when it is re-absorbed
into the primal fire or ether ; and this, unlike what
Chrysippus taught, applies to all human souls, and
not merely to the souls of the wise. From the
primal fire it issues again in due course, according
to the doctrine of world-cycles—a doctrine that
had an immense fascination for Cleanthes, and
which he did much to elaborate and establish. In
his view, also, the human soul is intimately bound
up with the world, and should be assimilated to it,

so that the world must be conceived as a macro-
cosm, having man exactly corresponding to it as
a microcosm.

4. The name of Cleanthes is associated in chief
with the theology of the Stoic school—a theology
that is pantheistic and materialistic, but yet is

made, in the hands of Cleanthes, to assume an im-
pressive devotional aspect. There is nothing finer

in the Greek language than the Hymn to Zeus, and
it may very well be taken as a summary of the
theological tenets of Stoicism. In the first place,

there is an intensity of conviction and a stately,
austere reverence about it that is supremely ap-
propriate to an address to Zeus by one who, in so
far as his principles were embodied in his life, felt

himself in very deed akin to the Divine, and so
worthy to hold communion with the Highest

:

* Above all goda most glorious, invoked by many a name,
almighty evermore who didat found the world and guidest all

by law—O Zeus, bail I for it is right that all mortals addresa
thee. We are thine offspring, alone of mortal things that live

and walk the earth moulded in image of the All ; therefore,
thee will I hymn and sing thy might continually.'

Next, it breathes that spirit of admiration for,

and whole-hearted submission to, the world-order
that is the true index of a pious sensitive religious
nature

:

' Thee doth all this system that rolls round the earth obey in
what path soever thou guidest it, and willingly is it governed
by thee. . . . Nay more, what is uneven, thy skill doth make
even ; what knew not order, it setteth in order ; and things
that strive find all in thee a friend. For thus hast thou fitted

all, evil with good, in one great whole, so that in all things
reigns one reason everlastinglj'.'

In this we find Cleanthes' interpretation of the
Zenonian formula 'Live agreeably to nature.' It

was made from the standpoint of the Universe or
All, not, as Chrysippus afterwards made it, mainly
from the side of human nature, which is but a part
of the Universe or All. The religious attitude of

Cleanthes is stUl further illustrated by the striking
lines reproduced byEpietetus in his Enchiridion, lii.

(for the deepest thoughts of Cleanthes are expressed
in genuine eftective poetry)

:

* Lead me, O Zeus, and thou, Destiny, whithersoever I am
ordained by you to go. I will follow without hesitation. And
even if, in evil mood, I would not, none the less must I follow

'

(Seneca's translation of these lines into Latin verse is well
known [Epistles, cvii.]).

Lastly, the Hymn recognizes that the moral evil

which is in the world is the result not of Fate, but
of man's free will

:

* Without thee, O Divinity, no deed ia done on earth, nor in
the ethereal vault divine, nor in the deep, save only what
wicked men do in the folly of their hearts.'

In thus separating Fate from Providence and
maintaining that moral evil, though fated, is not
due to Providence—though pre-determined, is not
foreordained—Cleanthes separated from his master
Zeno, who had identified Fate with Providence, as
also from his disciple Chrysippus, who did the
same.
Although God's existence is vouched for by the

Stoic doctrine of irpo\-fifei.t, or common notions, and
is attested by the general consent of mankind,
nevertheless Cleanthes adduced other proofs of it.

He laid the stress on the physical argument from
the nature of the primitive ether or aU-pervading
creative and preservative fire ; and he had stifl

further reasonings, four of which are given by
Cicero (de Nat. Deorum, ii. 5 and iii. 7)—viz. (1)

the foreknowledge of future events ; (2) lightning,

tempests, and other shocks of Nature ; (3) the
abundance of good things that we enjoy from
Nature ; and (4) the invariable order of the stars

and the heavens. The first of these refers to God as

universal Reason, and was specially applied by the
Stoics to divination ; the second appeals to the

terror aroused in man by certain of the more strik-

ing and threatening phenomena of Nature (tem-

pests, earthquakes, etc. ) ; the third takes account
of the beneficence of Nature, and appeals to man's
sense of gratitude ; the fourth, ' and by far the
strongest of all,' is drawn from the regularity of

the motion and revolution of the heavens and the

magnificence and beauty of the heavenly bodies.

This last is very significant. It reposes on the
principle that order implies intelligence or mind

—

a principle that was used to great purpose, in

modem times, by Principal Tulloch in his Burnett
Prize Essay on Theism (1855), and for which he
claimed the merit of stating the Teleological argu-

ment in a form that is not exposed to the objections

urged so formidably against the more usual way of

putting it

—

e.g. Paley's or Thomas Reid's.

5. As compared with his disciple and successor

Chrysippus, Cleanthes was not a pronounced con-

troversialist, although he argued keenly against

the hedonism of the Epicureans. A logician, in-

deed, he was, and he took his part in discussing
* the ruling argument ' (6 Kvpieiuv) and other
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famous puzzles of the time ; he handled the doc-

trine of Xe/crd, and introduced the term Xtfcrir in

the sense of KaT-qybpruM into logical usage ; and, in

the list of his treatises given by Diog. Laert., there
are several works on points or parts of Logic. But,
for all that, he could lay no claim to the polemical
activity and dialectical skiU of Chrysippus. His
gentle nature seemed to love contemplation and
peace more than the turmoil of altercation and the
war of words. Hence, he was satisfied to be looked
upon as the burden-bearer, the mere recipient and
transmitter of the Zenonian teaching, and did not
resent the appellation 'ass.' Hence, too, Chry-
sippus, recognuing his wisdom but distrusting his

polemical capacity, could request to be indoctrin-
ated by him in the Stoic principles, while reserving
to himself the task of discovering the demonstra-
tions. Hence, further, when on one occasion
Cleanthes, in later years, was hard pressed by the
sophistry of an opponent, Chrysippus could thrust
himself forward and say, ' Cease dragging the old

man from more important matters, ana propose
these questions to us who are young ' (Diog. Laert.
vii. 182). The author of the ilymn to Zeus had his

character moulded on the serener and more amiable
side of virtue, and did not care to ' strive, ' if only he
might be left to high thought and placid contem-
plation of the Divine. And his own and after
generations recognized his worth. Writing in the
6th cent. A.D., Simplicius (see his Commentary on
Epictetus, Enchiridion, c. 78) says :

' The eminence of this man was so great that I myseU have
Been at Assos, of which place he was a native, a very nohle
statue, worthy of his fame and of the magnificence of tiie

Senate of Rome, who Bet it up in honour of him.'

If, as TyndaU once maintained, referring to
Goethe, a public statue is the only worthy tribute
to a really great man, then Cleanthes conforms to
the test ; and, at all events, his merits are not
likely to be ignored by philosophy at the present
moment. Recent research, led by Hirzel, has fully

established his claim to be no mere echo of Zeno,
and it also forbids our looking upon him as the
rather weak master, hustled and wholly over-
shadowed by his greater pupil Chrysippus ; it

justifies us in assigning him a leading place in the
lormation of the Stoic creed, and in regarding him,
in a real sense, and not merely nominally, as the
second founder of the Stoic school.

LiTERATUKB.—All the works specified under art. Ohrysippus
;

In addition ; Tertullian, de An. ; Nemesius, de Nat. Horn. ;

Joannes ab Arnim (von Amim), Stoicantm Veterum Frag-
menta, vol. i. (' Zeno et Zenonis discipuli '), pars ii. B, * Clean-
this Assii fragmenta et apophthegmata ' (Leipzig, 1905) ; R.
Hirzel, Untersuchungen zu Ciceros philosophischen Schriften
(Leipzig, 1882), vol. il (' Die Entwicklung der stoischen Philo-
Bophie ; H. Siebeck, Untersuchungen zur Fhilosophie der
GriecAen (Freiburg i. B., 18S8), also his Gesch. der Psychologie
(Ootha, 1884) ; A. C. Pearson, The Fragments oj Zeno and
Cleanthes (Cambridge, 1891).

William L. Davidson.
CLERICALISM AND ANTI-CLERICAL-

ISM.—I. Meaning and use of the terms.—These
antithetical terms are the anglicized forms of
foreign originals, and on the Continent (where they
are associated respectively with allegiance or
opposition to Ultramontanism, if not, as happens
in more extreme cases, to revealed religion as a
whole) they bear a much more precise signification

than they do in England. Isolated instances of

the use of the word ' Clericalism ' may be found
earlier, but the term did not obtain general recog-
nition in England previous to the last quarter of
the 19th cent., whilst even then it made its way
but slowly, and its employment was for some time
journalistic rather than strictly literary (cf. the
quotations given in OED, the last of which [' The
chronic insurrection of the clergy, their hostility to
republican institutions, their defiance of national
supremacy is what is called in France clericalism ']

may be taken as evidence of the comparative
VOL. III.—44

unfamiliarity of the word to English readers bo

late as the year 1883). The idea of Clericalism,
however, together with that of its opposite, found
constant expression in older English under other
forms, e.g. ' priestdom,' ' prieatcraft,' ' priest-

ridden,' 'monkish,' 'popery,' 'prelacy,' etc.,

though the associations thus suggested are for the
most part personal, sectional, or exceptional,
rather than typical of a class, and are hence dis-

tinguished from those of Clericalism, which is a
term both of wider scope and of more sinister

import. In this its primary sense, then, Cleri-

calism is a designation applying to all that conduces
to the establishment of ' a spiritual despotism
exercised by a sacerdotal caste.

'

But the term is also frequently, indeed in Eng-
land more frequently, used in another and milder
sense, i.e. with reference to clerical propensities
which are not so much acutely dangerous as rather
causes of alienation and elements of disturbance.
Clericalism, in this latter case, sometimes differs

from that described in the former only by being a
shade less pronounced, whilst at other times it

stands for something comparatively harmless, e.g.

mere mannerism. Hence, as the word is open to

this ambiguity, its meaning in the several instances
of its employment cannot be too carefully located
and particularized. This caution is especially

needful where the milder type of Clericalism is

concerned, since in the other case, just because the
type is more strongly marked {i.e. ' the overween-
ing estimate and despotic use of human authority '),

it is less liable to misconception. The word is,

indeed, only too often used merely as a term of

reproach, and without consideration of the fact

that it stands for a variety of moral values.

The question here arises as to how far this

term is to be regarded as indicating only the
more historical forms of clerical perversity in

the Christian Church, or, on the other hand, as

having a wider application. In a sense the latter

interpretation is to be preferred, inasmuch as
Clericalism is by no means peculiar to the eccle-

siastical history of Christianity. Kestriction, on
this view, would have reference, not to one
religion as compared with others, but rather to

the one type of Clericalism as compared with the
other ; for Clericalism of the more marked and
aggravated kind, however widely diffused, can
scarcely be shown to be world-wide, whereas the
milder afTection would seem to be inseparable from
the very existence of an official clergy aU the world
over. But this question as to the applicability of

restrictions in the use of the term is, after all,

merely of academic interest, since in point of fact

Clericalism cannot be profitably discussed unless it

is very definitely associated with the historical

oases in which it has been exemplified ; and such
cases, in order to be of service, must necessarily be
derived from the ecclesiastical history of Chris-

tianity rather than from that of other and less

familiar religions.

With regard to the use of the term 'Anti-
Clericalism,' the points most requiring to be borne
in mind may be briefly stated as follows : (1) the
fact that, though this term may legitimately be
applied to movements directed against the clergy

in past history, it has a special significance of its

own in relation to the latter-day revolutionary

tendencies which gave birth to it ; (2) the fact that,

as thus understood, the term had, and to a great
extent still has, primarily in view a political and
ecclesiastical reference, i.e. the position of the
clergy in regard to the Civil Power, but that it

also often includes a reference not so much to the
clergy as to that for which they stand, viz. the
profession, defence, and propagation of the Ortho-
dox Faith ; (3) the fact that the term is not to b«
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regarded as exclusively the negation and antithesis

of Clericalism (thougli it is so largely), since Anti-
Clericalism is, in most cases, due not merely to the
natural process of reaction in which it originated,

bat also to other and independent influences sub-

sequently added ; (4) the fact that the term is,

properly speaking, opposed to Clericalism of the
first and more aggravated type, rather than to

that of the second and milder form, with which it

can scarcely be brought into contrast.

2. Aggravated Clericalism (le Cldricalisme).

—

(1) Nature and aim.—Clericalism, as thus under-
stood, is perhaps best explained as due ultimately to
' tbe motive of esprit de corps . . . undoubtedly a great stimulus,
and in ita measure consistent with all simplicity and singleness
of heart ; but in an intense form, when the individual ie ab-
sorbed in a blind obedience to a body, it corrujite the quality of

religion ; it ensnares the man in a kind of self-interest ; and he
Bees in the success of the body the reflection of himself. ... It

becomes an ep;otistic motive. . . . When it exists under the
special profession of religion, and a religion of humility, and has
to be cloaked, not only is there the fault of concealment, but the
vice itself is more intense by the concealment. . . . And thus
the ambition of the clerical order has always been attended by
peculiarly repulsive features which have been discriminated by
the moral sense of mankind' (Mozley, TJniversity Sermons^^
1877, pp. 83, 84).

It should be added, however, that the character-
istics specified in the above masterly analysis
attain to their full strength only when 'the
ambition of the clerical order ' encounters opposi-
tion, the worst features of Clericalism having
always been most evidenced, not when the clergy
are in a position of ascendancy, but when their
power is only just beginning to make itself felt, or
13 on the decline. In ordinary cases the symptoms
are less aggravated, and it would be a grave
mistake to regard these abnormal developments of
Clericalism as typical examples of its operation.
But even in its more ordinary manifestations,
Clericalism of the type here in question is always
something more than ultra-professionalism, since
its spirit is not merely too exclusively professional,
but IS also essentially incompatible with the spirit
of the clerical, not to say of the Christian, pro-
fession. Moreover, Clericalism is distinguisned
from all parallel tendencies in secular callings by
reason of the speciousness of its claims, these being
always justified by an appeal to the highest
motives, and, in their origin, usually admitting
of such justification.' It is, indeed, of the essence
of this self-aggrandizing tendency on the part of
the clerical class that the claims advanced should
take the form, if not of conclusions, yet at least of
corollaries, deducible from first principles. The
utilization of theological doctrine and ecclesiastical
tradition for the purpose of substantiating such
claims has been one of the most fruitful sources
of perverse interpretation known to history (see
under (3)). At the same time, it is of importance
to observe that the theological and ecclesiastical
supports of which Clericalism thus avails itself
ought not (unless they owe their existence to the
forgery or mutilation of documents) to be regarded
as necessarily partaking of its nature, though, if

they readily lend themselves to its designs, they
can scarcely escape this imputation. Thus, a con-
viction of the truth of Roman or High Anglican
doctrine, as regards the nature of the Christian
ministry, does not, as such, indicate Clericalism.
It does so only if it is made to serve to promote the
exclusive interests of the clergy at the expense of
the laity.

But Clericalism does not acquire its hold over
mankind merely by claiming the support of doctrine
and tradition ; it seeks also to further its aims by
means of a policy of self-adaptation. Thus, often

1
' If their aims and motives were wholly pure, they would, as a

duty, cling tenaciously to their privileges ; if these were corrupt,
they would cling to them more tenaciously still ' (J. Watt, ' The
Latin Church,' in Churches of Christendom [St Giles's Lectures,
«tb ser., 1884], p. 162).

it devotes itself to objects which have little or

nothing in common with its own proclivities, but
from which, as the result of its embracing them, it

hopes to derive either immediate or ultimate ad-

vantage : e.g. political (it may even be theological)

liberalism, social reform, popular education, learned
research. This indifference of Clericalism (and
especially of Clericalism leavened, as in modem
times it largely has been, by Jesuitism) to the
causes with which it allies itself, so long as it is

itself benefited, is as much one of its characteristics

at certain epochs of history as is its attitude of

resistance pure and simple at certain others. In
both cases, and in one not less than the other, the
end incessantly pursued is the exclusive ascendancy
of the clerical order. And in both, indeed we may
say in all, cases. Clericalism is the outcome of a
professional bias, or rather of a perverted esprit de
corps, prompting the clergy to make an immo-
derate, or illicit, use of their legitimate privileges

for the benefit of their own class. This corruption
of aim is a slow and insidious growth, the con-

sciousness of which in most cases is either not
realized or else repressed. When, however. Cleri-

calism is put on its defence, its excuse always is

that the same Divine sanction may be claimed for

each successive augmentation of clerical authority
as for its original exercise. It is to the mixture of

sincerity and disingenuousness involved in the
assertion of this claim that the peculiar associa-

tions of Clericalism, as well as the peculiar odium
attaching to them, are to be attributed.

(2) Antisocial characteristics.—Clericalism may
be regarded as an anti-social influence under two
aspects, viz. as being (a) subversive of order,

(b) inimical to progress.

(a) In respect to thb consideration. Clericalism
is always at bottom a lawless disposition.' This
lawlessness, in the most typical cases, is like that
to which standing armies are so frequently liable,

and is due to the fact that the clergy, in conse-

quence of their belonging to a class homogeneous
in its composition, united in its aims, and divorced
from the common life around them, are peculiarly

exposed to the danger of developing anti-social and
anti-civic tendencies." Lawlessness, however, like

every other attribute of Clericalism, results from
a gradual process of deterioration. Thus, what
was originally a righteous protest against the
arbitrary encroachments of the Civil Power be-

comes transformed into a mere stalking-horse of

clerical ambition.
(b) Clericalism, when it takes an anti-progressive

form, is even more commonly of the nature of a
corruptio optimi. Thus, in the Middle Ages, there
was a beneficial side to the two forces most active
in consolidating the clergy, viz. celibacy, which
united the inferior clergy, and the exclusive right

of investiture, which liberated the superior clergy
from State control. Yet Gregory VII. worked out
the whole theory of Clericalism on the basis of

these two institutions, which afterwards were fir

more often employed to promote the one-sidi d
interests of the clergy than as instruments for V le

protection of the weaker members of the coia-

munity against the encroachments of Feudalism
(Ranke, Weltgesch. [1881-88] vii. 312).

As an anti-progressive influence, Clericali m
sometimes spreads simply by taking advanttge

1
' Jacobinism, in his use of the word, included not merely he

extreme movement party in France or England . . . but all he
natural tendencies of mankind, whether democratical or pries' ty,

to oppose the authority of Law, divine and human . . . the t ivo

freat opposite forms of human wickedness, white and ed
acobinism ' (Stanley, Life of Arnold 12, 1881, ch. iv.).

2 * Prevented from growing into a hereditary caste, us ng
amidst the dialects of different lands the same language, rec )^-

nizing obedience to their superiors as the first principle of th ur
order . . . the priests formed a commonwealth amongst t le

nations which could not but rule' (J. Watt, loc. cit.).
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of the weakness of the community, the despotism
of the clergy in this case depending rather on the
disappearance of all else that is great and venerable
than on any absolute moral strength accruing to

the Church. But in European history, Clericalism
has far more frequently, and with far more assur-
ance of success, placed its confidence, not in any
general influences favourable to its growth, but in
the much more solid support which it has derived
from its connexion with the Papacy. For, as is

well known, the rise of Feudalism, previous to the
acknowledgment of the Papal power, tended rather
to weaken sacerdotal influence, and, before the
Church was constituted into one unanimous body
pervading all countries and acting in obedience to
a single absolute head, the clergy were the up-
holders of national liberties against arbitrary
sovereigns, and their natural position was that of
antagonism to all despotic tendencies. And, as
the Papacy thus fostered Clericalism (together, of
course, with much that was as wholly beneficial as
Clericalism was wholly harmful) by its creation of
a centralized ecclesiastical system, so, after that
system had been weakened by the Reformation, it

did so in a different way by its alliance with the
Jesuits. For, though Jesuitism is not strictly a
clerical influence, indeed was started as a rival to
that influence and found favour at Rome largely
on that account, it has, more than any other factor,
shaped the character of modem Clericalism. How-
ever, neither have the Popes had much to do with
imparting this Jesuitical complexion to Clericalism,
nor have either the Popes or the Jesuits been
wholly anti-progressive, as is necessarily the case
with Clericalism. The truth rather is, putting
aside the Jesuits, that Clericalism has found in the
Papacy its o[jportunity, and has made use of it for
anti-progressive purposes. According to Tyrrell,
it is not so much the Papacy as its ' modern inter-
pretation ' (by which he means the clericalist
interpretation) that is ' the deadly enemy ' j and
it is in this light, also, that we must regard even
the Encyclical Pascendi which, according to the
same author, ' takes away the right of citizen-
ship' {Medicevalism, 1909, p. 135). Ecclesiastics
and ecclesiastical institutions become infected by
Clericalism as a moral disease, and it is this, and
not their original nature, which makes them foes
to progress. However, there is always a nobler
strain in them, and it is never too late to hope that
this ' may be made fruitful of true developments
of the Catholic idea, by the marriage of Christian
principles with the sane principles of growing
civilization ' {ib. p. 150).

(3) Obscurantist theological influence.—The in-
fluence of Clericalism on Biblical interpretation
and Theology is so notorious that we sometimes
forget the importance of discriminating its signifi-

cance in different cases. In attempting to estimate
these differences, we must remember (a) that the
growth of the conception of hierarchical authority
can scarcely fail in any age, least of all in an
uncritical one, to give rise to corresponding develop-
ments in regard to matters Biblical and theological

;

(6) that, previous to the exploits of the Jesuits in
the same field, the worst cases of the perversion of
truth in the cause of Clericalism have not occurred
in either of these two spheres so much as in the
domain of ecclesiastical Law, to which alike the
Isidorian forgeries and those of the Gregorian Deus
Dedit, Anselm of Lucca, and Cardinal Gregorius
really belong ; and (c) that it is extremely difficult,
with reference to errors, fanciful creations, un-
founded assumptions, and false developments, to
discover how far, if at all, the support given to
Clericalism by the wrong line taken was due to a
malign influence and to a deliberate intention to
deceive.

In regard to Clericalism, the history of religious

thought is like that of religious institutions. No
theological doctrine or other form of Christian

teachinjj is, as such, and at starting, a product of

Clericalism, but, as time proceeds, the poison is

communicated, and growth is checked, if not
arrested. Tlius the loose and for the most part
allegorical interpretations of NT passages in the
Early Church were afterwards made to serve the
purposes of Clericalism with respect to the authority
appertaining to the Church hierarchy. The same
thing happened in other instances. Thus, if we
follow the upbuilding of clerical authority in the
Church (commonly mistaken for Clericalism), as
we pass from Cyprian to Gregory I., from the
latter to pseudo-Isidore and Gregory VII., 'we
might conclude, on a superficial consideration ' (as

Harnack truly observes), that the process of de-

generation was complete.
* But when we enter into detail, and take into account the

ecclesiastical le«^islation from the time of Innocent ill,, we ob-
serve how much was still wanting to a strict application of it

[Clericalism] in theory and practice till the end of the twelfth
century. Only from the time of the fourth Lateran Oouncil waa
full effect g^iven to it, expressly in opposition to the Catharist
and Waldensian parties ' (-^^st. of Dogitm^ Eng- tr., vi. 119 f.).

In this case it is, of course, not meant that the
teaching, e.g., of Cyprian, from whom the develop-
ment starts, was not what we should nowadays
call ' extreme ' ; for, as Bishop Lightfoot says
(Christian Ministry, 1885, p. 258), it was Cyprian
who not only ' crowned the edifice of episcopal
power,' but who also was ' the first to put forward
without relief or disguise these sacerdotalist as-

sumptions ' (though it should be remembered, per
contra, that Cyprian's doctrine of the solidarity of
the clergy with the laity is, rightly understood, all

against Clericalism). Ihe point rather is that the
development from Cyprian down to Hildebrand was,
in a certain sense, a natural one, and so far, there-
fore, not the outcome of Clericalism. Similarly
as regards the teachin" of Augustine. We con-
stantly meet in Harnack with statements such as
the following

:

* While the Augustinian definition was firmly retained, that the
Church is the community of believers or of the predestinated,
the idea was always gaining a fuller acceptance that the hier-

archy is the Church' {pp. oit. vi. 119). 'Augustine neither
followed out nor clearly perceived the hierarchical tendency of
his position ' [i.e. in reference to the millennial kingdom that had
been announced by John, ' the Saints' reign ' fulfilled in the
Heads of the Church, the clergy] {ib. v. 162). In the case of
ordination, Augustine again, as in other cases, * bestowed on the
Church a series of sacerdotal ideas, without himself being in-

terested in their sacerdotal tendency ' {ib. v. 161, note ; the same
is shown to be true of Gregory the Great).

These instances may serve to illustrate the growing
influence of Clericalism on theological development
during the early ages of the Christian Church, as
well as its more mature influence during the Middle
Ages.
When, however, the power of Clerical domina-

tion began to wane, i.e. during the 16th and 17th
cents, (the era of the Protestant revolution), the
influence of Clericalism on theology changed its

character. It could now make itself felt only by
resorting to compromises and by working through
subterranean channels. Thus the somewhat halt-
ing theology of the Tridentine decrees does not
exhibit any marked traces of Clericalism. Nothing,
e.g., is laid down in them as regards the authority
of the Papal power—a fact by which, as Harnack
remarks, the Popes afterwards profited. Nor was
this only, though, no doubt, it was chiefly, a
matter of expediency. For, in regard to the con-
ception of the Church and Clergy, as well as in
regard to the outlook more generally, ' the Reforma-
tion forced even the old Church to judge spiritual
things spiritually, or at least to adopt the appear-
ance of a spiritual character' (Harnack, op. cit.

vii. 22). The Tridentine theology to a slight
extent, and the Port-Royal theology to a much
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freater one (the latter being distinguished at once

y its submission to authority, and its freedom
from every tincture of Clericalism), witness to the

truth of this assertion. Nevertheless, the ' Old
Church ' never went so far as to become convinced

of the Reformation principle that, if the power of

the clergy is to be maintained, it must establish

itself on the foundation of the pure Word of God.
' The bishops, the councils, and even the Pope, he
[Luther] would willingly have allowed to continue,

or at least would have tolerated, if they had
accepted the gospel ' {ib. vii. 221). Instead of this,

a quite different method was employed, directed to

a quite ditferent end. The clerical power was not
vindicated after the fashion which ' the man of

inward freedom '
' would have allowed or at least

would have tolerated,' but after the fashion of

Bellarmine and de Maistre. The task was en-

trusted to the Jesuits, whose activity, however,
would have attained to no more fruition in the
theological than in the practical sphere, if it had
not concentrated itself on the enforcement of Papal
claims in their ' modem interpretation.'

* What have the Jesuits and their friends not taught us . . .

for two hundred years 1 The letters of Cyprian falsified, Eusehius
falsified, numberless writings of the Church Fathers inter-
polated, the Oonstantinopolitan Symbol falsified by the Greeks,
the Councils convoked contrary to the intentions of Rome, the
Acts of the Councils falsified, the Decrees of the Councils of no
account, the most venerable Church Fathers full of heterodox
views and without authority—only one rock in this ocean of
error and forgery, the chair of Peter^ and, making itself heard
through history, only one sure note . . . the testimony to the
infallibility of th£ successor of Peter ' (Hamack, op. cit. viL 84).

It only remains to point out that this work, begun
by the Jesuits, has been further developed by the
ecclesiastico-poUtical skill of the Curia.

* In this way that was at last attained which the Curia and its

followers already sought to reach in the sixteenth century ; as
the Church became the handmaid of the Pope, so dogma also
became subject to his sovereign rule * (t&. vii. 22 f.).

3. Attenuated Clericalism.—(1) Relation to the
laity.—This is a complex phenomenon, the in-

vestigation of which is attended by peculiar
difficulties. For though, speaking generally, its

root principle is the same as that of the Clericalism
already characterized, it by no means admits of
being explained by sole reference to that considera-
tion ; indeed, in many cases, it can scarcely, if at
all, be derived from that source. Clericalism of
this second type is much more bound up than is

that of the first with national and local idiosyn-
crasies. More particularly, the features by which
it is distinguished take their colour, much more
than do those of the first type, from the features
by which, in each case, the laity are distinguished.
Thus, in some Protestant countries after the Re-
formation, the laity were differently situated from
what they were in others, and this fact could not
be without its influence on the behaviour of the
clergy, and on Clericalism as a part of it. This,
then, is at starting the point to which attention
requires to be called, viz. the necessity of stud3ang
Clericalism of this milder type in relation to the
position and antecedents of the particular class of
people amongst whom it prevails.

Now, if we make this study, what appears is

(a) that Clericalism is derived from something in
common between clergy and laity. Thus, in some
communities, especially democratic ones, the be-
haviour of the clergy, and even the display of its
seamy side in the shape of Clericalism, are often
largely determined by the tendencies, tastes, and
fashions of the laity ; indeed, to a greater or less
extent, this must be always what happens. ' The
people love to have it so, or, as Charles Kingsley
says in Alton Locke, 'the clergy are what the
people make them.' This may even be so much
the case that Clericalism may not meet with much,
if with any, opposition. But it does not follow that
Clericalism may not, up to a certain point, be a

representative phenomenon in other cases, ».«.

where its existence is resented. This is an im-
portant and too much neglected consideration in

regard to the subject of which we are now treating.

At the same time, though this is one factor in

Clericalism, it is not that which constitutes its

chief significance. This consists in its disturbance
of harmonious relations between clergy and laity,

in its unsympathetic and unconcOiatory tone, in

its ultra-professional one-sidedness, in its assump-
tion of superiority, in its blindness to the signs of

the times. Such is what appears (b) as the result

of the study of Clericalism in its relation to the
laity. In other words. Clericalism of this tjrpe

denotes a separatist tendency, a provocative atti-

tude of the clergy, leading in the one case to their

isolation, in the other to their estrangement, from
the community to which they belong.

(2) Extenuation and condemnation.—A disposi-

tion of this kind, under some one or more of its

forms, is often with justice, but perhaps still more
often undeservedly, imputed to the clergjy, and
constitutes no small part of the reason for the
failure of their efforts. Nor is it only the least

zealous or even the least efficient members of the
clerical body who lay themselves open to this

reproach, or are thought to do so ; sometimes
it is precisely on account of their energy and
enthusiasm that Clericalism is attributed to the
clergy, both as a class and as individuals. In such
cases, it must always be borne in mind that the
objections and complaints urged may originate

only in a desire on the part of the laity to find an
excuse for their own inactivity and indifference.

The cry of Clericalism is, indeed, only too likely

to be raised when the clergy make demands which
are distasteful or inconvenient. At the same
time, after making due allowance for these mis-
representations, there remains a large number of

instances in which the existence of Clericalism is

neither to be denied nor extenuated. In this con-

nexion, it must be remembered that the mere
influence of clerical professionalism is by itself

sufficient, if not counteracted by special efiorts, to

induce a spirit and manner tending to withdraw
the clergy from human fellowship, to place them
in a position of isolation as regards the main
currents of contemporary life and thought, and
ultimately to arouse against them feelings of more
or less active hostility. Against such dangers no
amount of learning or of practical capacity can be
relied on to act as safeguards, unless these qualifi-

cations are combined with breadth of view and an
ever-present sense of dependence on the co-opera-

tion of the laity. Sincerity and straightforwardness

are also indispensably requisite if the clergy are

to find acceptance in their surroundings, as men
whose love of truth is a part of themselves and not
merely a conventional profession.

As regards another matter falling under this

same category of extenuation and condemnation,
something has already been said in a former part

of this article. The case referred to is that in

which extreme and even extravagant views as to

the claims of the clergy are combined with dis-

interestedness and inoffensive aims. That is not
necessarily, nor is it by any means always in fact,

a case which deserves the imputation 01 Clerical-

ism. On the contrary, this combination may be,

and often has been, embodied In the persons of

some of the best and holiest of men. Nor are
' sacerdotalists ' in point of doctrine the only class

to whom the stigma of Clericalism may be attached.

That stigma has, or should have, reference not so

much to a man's beliefs as to the prejudicial effect

exercised on his character and conduct by the
wrong manner in which these are held and applied.

Such an effect is obviously capable of being pro-



CLIMATE 693

duced either in alliance with, or independently of,

whatever theoretical line may be taken with regard

to the question of clerical authority. At the same
time, it is none the less true that a particular point
of view always involves special dangers of its own,
and few will be found to deny that the ecclesiastical

position here in question exposes those who adopt
it to temptations which no man, at all events no
clergyman, can overcome, unless his whole heart
and mind are set on resisting them. It is the
failure to realize this truth that incapacitates so

many of the clergy from exhibiting to the laity

that spectacle of an uncorrupt life, that suggestion
of ' truth in the inward parts,' which are the things
most of all required in order to convince the world
of the non-existence of Clericalism. The real

offence is not the belief, honestly entertained, that
the clergy as a class are possessed of exceptional
privileges, but the spiritual pride and class bias

with which that belief is so often associated. The
same is true as regards the desire of the clergy

to preserve unimpaired the sanctity of their own
order. That, too, may defeat its own purposes,
unless special pains are taken to prevent it from
doing so. Such, at least, is the view of Clericalism
which has been maintained throughout this article

with respect alike to persons, institutions, doctrines,

and Divine worship (for it must be remembered that
the mere fact that the clergy are alone entitled to

officiate in the observance of religious rites and
ceremonies tends to invest them with attributes of

peculiar dignity and importance). Nor does it

seem possible, except by rigid adherence to this

purely objective mode of treatment, to remain
on neutral ground as regards the points at issue.

(3) In reference to an Established Church.—It

is obvious that Clericalism presents itself in a
diff'erent light according as tne clergy ailected by
it do or do not minister in a Church which is

recognized by the State, and which is in some
sense and to some extent under its control. The
existence of such a connexion between the Civil

and Ecclesiastical Polity is by some chiefly valued
on account of the restraints which it imposes on
clerical lawlessness, whilst by others the exercise

of this power is regarded either as indefensible in

principle or else as discredited in its results. This
question, however, cannot here be discussed (see

art. State). But it may be observed that what
makes the existence of Clericalism in Established
Churches so especially to be regretted is that that
of which it is the perversion and tainted outcome,
viz. the assertion of convictions conscientiously
professed and unfalteringly maintained, is nowhere
more needed, and nowhere produces a more salutary
effect than in the case of such Churches. Nowhere
else is there more demand for
* that class of men who look not to what is expedient, but to
what they believe to be true ; and, bearing in mind the tend-
ency in an established Church, and especially among the official

classes, to become opportunist in character, thinking primarily
of peace and the avoidance of difficulties rather than of funda-
mental truths, we should not forget that we stand indebted to
these earnest men for a purifying and invigorating element in
our life, which would be wanting if all were content to put peace
in the first place, and to leave questions of truth in the back-
ground ' (Bishop Percival, Church and Faith, 1901 [Essays on
the teaching of the Church of England by various writers].
Introduction, p. xxii.).

Yet Clericalism in an Established Church, though
it may remind us of this undoubted fact, is very
far from serving as an exemplary illustration of it.

So little does it do so, that the thought of what it

has become effaces from our minds the thought of
what it might have been. Its ' boundless in-

temperance' and contempt for authority some-
times rather suggest not merely that it could not
under these, but that it could not under any,
conditions have come to be of one mind vnth
Richard Hooker in the belief that.

* were It so that the Clergy alone might give laws unto all the
rest, forasmuch as every .State doth ueBire to enlarge the boundfl
of their own liberties, it is easy to see how injurious this might
prove unto men of other condition ' (iJccteg. Pol. bk. viii. ch, vL
sect. 8).

This essential lawlessness, not merely of act, but
of temper and tone, is the one outstanding feature

of Clericalism in the milder sense which is not
mild, though the intransigence of Continental
Clericalism is, of course, far in excess of it. But
in all forms of this disposition lawlessness pre-

dominates, and in all of them it is despotic, un-
restricted power (rather than transgression of the
law) that is the aim proposed.
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C. A. Whittuck.
CLIMATE.—For about a century the convic-

tion has been gaining ground that climate exerts

a determining influence upon man's morals and
religion. It has been argued, for example, that
the religion of peoples in tropical zones is gentler

or more passive and sensuous, and the character more
voluptuous, whilst in colder regions the religious

impulse is more rugged, the gods more stem, and
the moral life more virile ; that the heroic Natui-e-

gods of early India, in contrast with those of a
kindred people in Persia, are an index of the
thunder, lightning, rainstorms, and imposing
vegetation (conditioned by the climate) which
abounded there ; that the changes in historic Chris-

tianity, from a religion of renunciation, whilst it

flourished in southern Europe and Asia, to one of

aggressiveness and optimism, in modern times, in

northern and western Europe and America, are the
result of shifting its centre from a milder to a
more invigorating climate ; and innumerable other
instances.
Counter arguments have been just as vigorously

pressed : the early Christianity of Palestine and
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the Buddhism of southern Asia are aggressive

religions ; ascetic and enthusiastically propagand-
ist sects, in fact, all extremes, have flourished side

by side in the same country; very ditterent re-

ligions have been acclimated successfully in the
same country ; etc.

The problem is so involved with others relative

to the etfeot of geographical conditions, the selection

of food, social influences, the accidental selection

of race characteristics, that the arguments for and
against have failed to convince the minds of care-

ful students generally. It reduces itself to the
question whether traits are caused by climate or

conditioned by it. Few persons deny that climate
has its effect on character. But the claim of many
students that climate is the principal cause of

moral and religious peculiarities is more question-
able. The fact of 'variants,' as, for example, in

the same litter or brood, or as found universally in

members of the same species in the same climate,
seems to be overlooked in such a contention.
These variants are greater the higher the evolution,
and may account for the upshot of religious forms
or conceptions in even larger measure than all

environmental conditions taken together. It will

readily be conceded that climate assists in deter-
mining which of the variants shall remain.
The difficulty in the question is that of isolating

the efi'ect of climate from other factors. Much has
been done during recent years in that direction
with respect to moral conduct, although nothing
has yet been accomplished in the matter of religion.

It has been shown by Dexter ( Weather Influences,
passim), in tracing statistically the relation between
the time of year, temperature, barometric pressure,
humidity, and wind, and insanity, suicide, drunken-
ness, assaults, and other moral disorders, and the
deportment of school children, that a relation does
exist. It appears that in the long run ' the deport-
ment of pupils is best during cold, calm, and clear
weather ... at its worst during that characterized
as hot and muggy.' Drunkenness and sickness
vary inversely as temperature ; crime and insanity
vary directly with it. The effect of heat is greater
upon females than upon males. Atmospheric
conditions regulated by low barometer are produc-
tive of crime and insanity, whilst drunkenness is

less prevalent under such conditions. A dry
atmosphere is a stimulant to all forms of active
disorder and to suicide, but is an enemy to intoxi-
cation and mental inexactness. During calms
those life phenomena which are due to depleted
vitality are excessive.

Dexter {op. cit. p. 266) has shown rather con-
clusively that 'varying meteorological conditions
affect directly, though in different ways, the
metabolism of life.' Since morals and religion
must flourish in the soil of the bodily and mental
reactions, it is safe to infer that climatic con-
ditions have an influence in determining their
nature.
LiTBRATURH.—E. G. Dexter, Weather Influences, New York,

1904
: J. W. Draper, * Influence of Climate upon National

Charactefj' iTarfcr'5 Mim. xxxi. 390 S. and passim; H. T.
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Edwin Diller Starbuck.
COCHIN-CHINA.—See Annam.

COCHIN JEWS.—See Jews in Cochin.

COCK.—The cock (Gallus domesticus) is, in
origin, an Indian bird, its immediate ancestor
being the Bankiva cock of Indiana stock with
which it freely interbreeds. From India the

cock seems to have passed first to Persia, whence
it was carried to Greece, and so, by the regular
trade-routes, to Sicily and Italy, ultimately reach-

ing, in ways not precisely known, the remaining
portions of Europe ; while in the East, in analo-

gous fashion, it came to Java, Further India,

China, the Philippines, etc. On the other hand,
the bird is not represented on Egyptian monu-
ments, and it appears in Babylonian art only in

the late Persian period.
Protestant exegetes deny with practical unanimity (but Bee

EBi i. 855) that the cock is mentioned in the OT ; but Jerome,
following Rabbinical tradition (see JE iv. 138 f.), translates

"IDS? (Job 3888, LXX iroiiciATiic^i'), Tni (Pr 3031, LXX omito),

and n3 J (Is 2217, LXX avSpa) by ' gallus ' or ' gallus gallinaceus

'

(for modern Protestant theories on the meaning of these Heb.
words, see Oxf, Heb. Lex. pp. 967, 267, 149 f., and the literature

there cited).

Three characteristics of the cock would from the
very first attract attention, viz. its shrill crow at

dawn, its pugnacity, and its salacity,^ but the
importance of the trait first named has so com-
pletely overshadowed the other two in the folk-

mind that only scanty traces of them have survived
in popular lore.

The cock is, then, above all else the herald of

the dawn ; and, since the night is par excellence

the time for all manner of demons, his proclama-
tion of the rising sun, which puts the fiends to

flight, gives him his prime significance as an
apotropseic being—a belief well summarized in

Horatio's words

:

* The cock, that is the trumpet to the morn,
Doth with his lofty and shrill-sounding throat
Awake the god of day ; and, at his warning,
Whether in sea or fire, in earth or air,

The extravagant and erring spirit hies

To his confine ' (Shakespeare, Hamlet, l L 150-165)

—

a concept which almost seems an echo of the lines

of Prudentius (Hymnus ad galli cantum, 10-13) :

' Ferunt vagantes daemonaa
Laetos tenebris noctium
Gallo canente exterritos
Sparsim timere et cedere.*3

It was among the Iranians that the apotropseic

aspect of the cock was most emphasized. This ia

earliest set forth in Vendiddd xviii. 14 ff., where,
in reply to Zarathustra's question as to who is the
' beadle ' (sraoSavareza) of Sraosa, Ahura Mazda
replies that
' it is the bird named the " cock " (parodars, " foreseer [of

dawn] "), whom ill-speaking men call the " cock-a-doodle-doo "

(ftoArAiafas, " crower ") ; . . . then that bird lifteth up his voice
at the mighty dawn (saying) :

" Arise, O men, laud Best Right-
eousness, contemn the demons ; unto you doth hurtle this

long-pawed Bu&ydsta (the demon of Sloth); she putteth to
sleep straightway, at the wakening of hght, all the material
world."

'

In like manner the Pahlavi BUndahiin, xix. 33
(tr. West, SBE v. 73), declares that
* the cock is created in opposition to demons and wizards,
co-operating with the dog ; as it says in revelation, that, of the
creatures of the world, those which are co-operating with SroS,

in destroying the fiends, are the cock and the dog.*

According to the Persian historian Mirkhond
1 According to the Sfcr. Vrddhach&7?4ikpa, vL 18, the cock

teaches four things : early rising, fighting, generosity to
dependents, and coition (cf. Eressler, Stimmen ind, Lehens-
klugheit, Frankfort, 1904, pp. 21, 163 f. ; Bohtlingk, Ind.
Spriiche, St. Petersburg, 1870-73, no. 6610). The etymolo^
of the Indo-Germanic names for the cock gives no help m
deciding on the bird's religious significance, for they are prac.
tically all either onomatopoetic, or denote 'singer' or 'caller'

(see the detailed discussion by Schrader, Reallex. der indogerm.
Altertumskunde, Strassburg, 1901, s.v. ' Hahn, Huhn '). The
Gr. name of the cock, aX^Krup, aXuKTpvtiiv, is hesitatingly com.
pared by Prellwitz (Etymolog. Worterb. der griech. Sprache^,
Gottingen, 1905, ^. 24) with oA^foi, ' ward off,' * protect,' or
with riKeKTbio, ' shining

' ; but both suggestions are doubtful,
though the Ilrat has something in its favour (c(. Boisacq, Did.
Hymol. de la langue grecque, Heidelberg, 1907 fl., p. 42). Lewys
connexion (Semit, Fremdworter im Gnech., Berlin, 1895, p. 11)
with oAe'yw, ' trouble oneself for,' * heed,' ' care for,' has little

to recommend it, in spite of his comparison, for development
of meaning, with Avesta parodars, 'cock' (on which see
below).

3 Among the Arabs it is believed that the cock crows when
he becomes aware of the presence of finn (Wellhausen, Restt
arab. Heidentums 3, Berlin, 1897, p. 161).
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{Hist, of the Early Kings of Persia, tr. Shea,
London, 1832, p. 56 f.),

* it is said tliat no demon can enter a house in which there is

a cock ; and, ahove all, should this bird come to the residence
of a demon, and move his tongue to chaunt the praises of the
glorious and exalted Creator, that instant the evil spirit takes
to flight.' So potent, indeed, is the crow of the cock in driving
away demons that a crowing hen should not be killed, for she
may perhaps be helping the cock in his pious task (Shdyast Id-

Shayatt x. 30 (tr. West, SBE v. 330f.]>—an idea which is

elaborated in the ^ad Bar (xxxii. [ib. xxiv. 298 f.]), which
states that in such a contingency another cock must be brought
to the house, besides forbidding; the killing of a cock because
he crows unseasonably, since he may be frightening away a
demon who has come at an unusual time. The reference to
the killing of crowing hens is interesting in view of the wide-
spread fear of such creatures as unnatural, and therefore un-
canny and dangerous—a belief still expressed in such (aniiliar

proverbs as
' Whistling girls and crowing hens
Never come to any good ends.'

The concept of the cock as an apotropseic bird was
adopted from Persia by Talmudic Judaism,' as in

the benediction enjoined by Berakhoth, 606, when
the cock is heard to crow :

' Praised be Thou, O
God, Lord of the world, that gavest understanding
to tlie cock to distinguish between day and night,

or when ' the Zohar says that in the hour of grace
(about midnight), when God visits paradise to

confer with the souls of the pious, a fire proceeds
from this holy place and touches the wings of the
cock, who then breaks out into praise to God, at
the same time calling out to men to praise the Lord
and do His service ' (Ginzberg, in JE iv. 139).

In Armenia, so profoundly influenced by Iran,

the cock is also an apotropaeic bird, who by his

crow frightens away the demons of disease. He
sees the guardian angels rise to heaven when men
sleep, and come to earth again towards dawn,
when he ^eets them with his crow ; and he can
also perceive evil spirits. According to another
tradition, towards dawn the cock of heaven first

crows, and the angelic choirs begin their hymns
of praise. These are heard by the cock on earth,

who then awakens mankind, and himself lauds the
Creator (Abeghian, Armen. Volksglaube, Leipzig,

1899, p. 38).

Among the Germanic peoples, as already shown
by the quotation from Hamlet, a like belief is

found, and this is also alluded to by Burchard of

Worms (Decreta, ed. Cologne, 1548, p. 198c) in his

polemic against the superstition ' <iuod immundi
spiritus ante gallicinium plus ad nocendum potes-

tatis habeant quam post, et gallus suo cantu plus
valeat eos repellere et sedare quam ilia divina
mens quae est in homine sua fide et crucis signa-

culo.' Perhaps it was for this reason also that
when, among the pagan Lithuanians, a house was
blessed, the first creature to enter it was a cock,
which was henceforth cherished instead of being
killed for food, although not considered divine
(Praetorius, Deliciae Prussicae oder preussische
SchaubiXhne, ed. [in extracts] Pierson, Berlin, 1871,

p. 37)—a belief which may underlie the German
prohibition against eating the house-cock (Grimm*,
App. p. 447). If a cock thus introduced into a
Lithuanian house crowed during the night, it was
a good omen ; otherwise the building was aban-
doned, in the belief that an evil spirit had taken
possession of it (Hanusch, Wissenschaft des slawi-
sehen Mythus, Lemberg, 1842, p. 285).

The apotropaeic functions of the cock also come
to the front in charms. Lucian (Somnium, 28 f

.

)

makes Micylus open locked doors hj laying on
them the right long tail-feather of his cock ; the
name of the cock is employed to cure dysuria in

an ass, as recorded by Suidas

—

iXiKrup irlvei /coi oix
oOpei, fiiu^os ov irivei kclI ovpet ; in Scotland a popular
cure for epilepsy is to bury a cock under the
patient's bed (Cox, Introd. to Folklore, London,

1 The cock may, however, according to one Jewish super-
Btition, himself be seized by demons, and he should accordingly
be killed U he upsets a 4ish {JE iv. 139).

1895, p. 214) ; and the Pentameron (iv. 1) alludes

to the lapillus alertorius, a stone like crystal and
the size of a bean, obtained from the stomach of a
cock and good for pregnant women and for inspir-

ing courage, also adding that Milo of Crotona
owed his marvellous strength to such a stone.' A
similar concept may underlie the Tibetan (Bud-
dhist) story of Mahau^adha and Vi^akii, in which
he who eats the head of a certain cock becomes
king {Tibetan Tales, tr. Schiefner and Ralston,
London, 1906, p. 129 f.); but this, like the Buko-
vina gipsy stqir of the hen that laid diamonds (ed.

Miklosich, ' tjber die Mundarten und Wander-
ungen der Zigeuner Europa's,' iv. 25-28, in DWA W
xxiii.), is too general in tyjie, and has too many
parallels in which other birds take the place of
the cock, to allow any definite conclusions to be
drawn.

In his apotropseic aspect the cock may also be
used as a scape-animal. From the period of the
Geonim a cock (a hen for a woman) lias been the
normal kapparah (means of atonement) ofiered by
each Jew on the day before the Day of Atone-
ment.

• After the recitation of Ps 10717-Ki and Job SS^Sf- the fowl is

swung around the head three times while the right hand is put
upon the animal's head. At the same time the following is

thrice said in Hebrew : "This be my substitute, my vicarious
offering, my atonement. This cock [or hen] shall meet death,
but I shall find a long and pleasant life of peace t

" After this

the animal is slaughtered and given to the poor, or, what is

deemed better, is eaten by the owners while the value of it is

given to the poor' (Kohler, in JE viL 436 £f., where lull

literature is given).

A particularly interesting modem instance of
the scape-cock is found in a Russian purification-

ceremony for the driving out of death. This is

described as follows by Deubner (AEW ix. 453)
in his synopsis of Anitschkoff's Russian Eitual
Spring-Song in the West and among the Slavs (pt.

i., St. Petersburg, 1903)

:

' Um Mittag schicbten die Frauen an den beideu entgegen*
gesetzten Enden des Dorfes Je einen Diingerhaufen, den sie

um Mitternacht anziinden. Zu dem einen Haufen fiihren die
Madchen einen Fflug, in weissen Hemden, mit aufgelosten
Haaren,eine tragt hinter ihnen ein HeiligenbOd. Zum anderen
Haufen bringen die Frauen einen schwarzen Hahn, in schwarzen
Rocken und schmutzigen Hemden. Dreimal tragen sie den
Hahn herum. Dann ergreift eine Frau den Hahn und rennt
mit ihm an das entgegengesetzte Ende des Dorfes ; indem sie

unterwegs zu jedem Haus lauft, die iibrigen Frauen laufen ihr
nach und echreien :

" Geh unter, du schwarze Krankheit."
Am Ende des Dorfes wirft die erete den Hahn in den schwel-
enden Diinger, die Madchen werfen trockene Blatter und
Reisig darauf. Dann fassen sie sich an der Hand und epringen
mit dem erwahnten Rufe um das Feuer. Nach der Verbren-
nung des Hahnes, epringen die Frauen in den Pflug, und die
Madchen umpfliigen mit dem Heiligenbild an der Spitze
dreimal das Dorf.'

That Greece received the cock from Iran, as
already noted, is curiously emphasized by the
repeated Greek definitions of it as ' the Persian
bird ' (e.g. Suidas, I\.ep<nKbs 6pvis' 6 iXiKrap, Sii ttiv

Xotpidv' ij Sti ra iroXvTeXij Trdt^a oU 6 ^a(rtXei>s ixPV^o
^/taXciro IlfpaiKd), this being further attested by
Aristophanes {Aves, 483-485; cf. 833-835 and
275 tf., where it is called the ' Median bird')

:

aCrijca 6' i/fi-tv irpiiiT' ejrc5etfw rhv dAeKxpuoc', d)5 ervpawei

^pX* ^* UepaHiV iravTinv irporepoj Aapet'ou Kai MryajSv^ow,
io(m KoAelrai ntpcriAcbs opfi; airb T))? apx^s er' CKeitn]c.

The earliest literary allusion to the cock in Greece
isTheognis, 863 f.:

etrrTepiTj t' efeiflt Koi opdpij} aCrts ecrec^t,

•^fj.os a\eKTpv6vuiV itt96fyoi iyeLpoiiivtiiV.

Hellenic religion preserved many traces of the
apotropseic functions of the cook, and the modem
Greeks still hold that his crow scares away noc-

1 The belief in this stone is at least as old as Lucretius, who
declares (iv. 710 ff.) that the fiercest lions cannot look upon the
cock :

* Nimirum quia sunt gallorum in corpore quaedam
Semina, quae, cum sunt oculis inmissa leonum,
Pupillas interfodiunt acremque dolorem
Praebent, ut nequeant contra durare feroces,'

naively adding that no similar harm befalls the human era
either because these ' semina ' do not enter it, or, ii they do,
they can lr<»fily escape before doing injury.
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tumal demons—a belief of which there is, curi-

ously enough, no record in ancient Greece (Kouse,
Greek Votive Offerings, Cambridge, 1902, p. 7,

note). As an apotropseic bird the cock frequently
appears on amulets and sculptures as early as the
6th cent. B.C., and it was probably in this aspect,

as aflrigbting demons of disease, that its presence
was desired at childbirth (jElian, Hist. Animal.
iv. 29)—whence it was sacred to Leto (Gruppe,
Griech. Mythol. u. Beligionsgeseh., Munich, 1906,

p. 1249),—and that it was sacred to Asklepios,
Hebe, and Herakles (see Gruppe, op. cit. p. 454

;

Gruppe's view [p. 1443], that the cock was sacred to

Asklepios as a god of fair weather, is regarded by
the present writer as most improbable). And, as
the Greeks sacrificed a cock to Asklepios, so the
Romans offered the comb of the same bird to the
Lares, in hopes of recovery from sickness (Juvenal,
Sat. xiii. 233 f.).

From the cock as apotropseic it was but a step
to the cock as chthonic, i.e. as a protector of the
souls to or in the under world, in which capacity
he appears in association with Hermes and Perse-
phone (Gruppe, op. cit. pp. 795, 1321 ; cf. also
Nilsson, AEW xi. 535-538). The Russians under
Sviatoslav, according to Leo Diaconus, ix. 6, made
offerings to the dead at Durostorum on the Ister,

by strangling cocks and pigs, and then casting
them into the water. With this may be compared
the similar account of the pagan Russian sacrifice

of a hen, at a funeral witnessed by the Arab
traveller, Ibn Fadlan (Frahn, Ibn Foszlan's und
anderer Araber Berichte iiber die Russen alterer
Zeit, St. Petersburg, 1823, pp. 11-21 ; this par-
ticular account is perhaps more generally acces-
sible in Krek, Einleit. in die slav. Literaturgesch.",
Graz, 1887, pp. 426-431). Here, too, may come
in the pagan Lithuanian usage of sacrificing cooks
to the household serpents, which seem to have been
regarded as incarnations of deceased ancestors
(Guagnini, Sarmatim Europem descriptio, Speyer,
1581, fol. 526 ; see also above, vol. ii. p. 24).^

The cock as chthonic (primarily apotropseic of

demons hostile to the spirits of the dead) some-
times develops, by a perverse folk-logic, into the
precise opposite of his original function ; he be-

comes a bird of evil, especially if his colour be
black. Thus a black cock is offered to appease
the devil in Hungary (de Gubernatis, Zoological
Mythology, London, 1872, ii. 289), just as a black
hen was sacrificed to him in Germany (Grimm *,

p. 843 f.) ; while at a cave on the Banka Hill, in
Sarguja, the resident ddno, or demon, is propiti-

ated by the periodical sacrifice of a cock with
white and black feathers (PR' i. 284). For a
similar reason, it may be, the Talmud (Beralchoth,
6a) represents the shedtm as having, like the
Greek sirens, cocks' feet. In this general con-
nexion mention should be made not only of the
use of the cock in black magic, which is found in
India as early as the Atharva Veda (V. xxxi. 2),

but also of the German belief that a cock, at the
age of seven, lays a little egg, which must be
thrown over the roof, else storms will beset the
house ; while the egg, if hatched, wUl produce a
basilisk (GrimmS App. p. 454). A like belief is

found in Lithuania. A cock seven years old lays
an egg, which must be put on down in an old pot
and placed in the oven. From this egg is hatched
a kauks (a bird with a very long, bright tail ;

in literary usage kaukas means ' dwarf,' ' elf,'

' brownie ), which, properly fed and cherished,
without undue curiosity as to its coming and

1 The pagan Pru&sians aacriflced hens, geeae, ducks, doves,
peacocks, etc., to a deity named Shneybratua (Guagnini, op.
cit. fol. 646) ; but the functions of this god are unfortunately
not yet known. Whether Solmsen (in Usener, Gotternamen,
Bonn, 1896, p. 91 f.) is right in casting doubt even on the
existence of the divinity may perhaps be questioned.

going, brings its master riches and prosperity
(Bezzenberger, Litauische Forschungen, Gottmgen,
1882, p. 63 f.).

To thjB category may belong also the story (Pentomeron, ii. 9)

of the queen who ordered all cocks to be killed, since, because
of the enchantment which they diabolically caused, ahe was
unable to embrace her son ; and this, too, may be the basis of

the Germanic belief that thunder and lightning follow if a
sorcerer throws a black cock in the air (the interpretation of

this belief by Meyer, German. Mythologie, Berlin, 1891, p. Ill
is almost certainly incorrect).

From the cock's connexion with the dawn was
derived his association with the sun—a concept
found at a very early period in India, since at the
Aivamedha (q.v.) a cock was sacrificed both to

Savitr (the sun) and to Agni (the fire), besides
being sacred to Anumati (the moon on its fifteenth

day ; cf. the Greek sacrifice of a white cock to the
moon [Vajasaneyasamhita, xxiv. 23, 32, 35, and
parallel texts]). As a sun-bird the Greeks made
the cock attend on Helios and Apollo, so that the
sculptor Onatas carved a cock on the statue of

Idomeneus, whom some legends regarded as a
descendant of Helios (Pausanias, V. xxv. 9 ; cf.

Weleker, Griech. Giitterlehre, Leipzig, 1857-63, ii.

245).' Some Indian tribes of the Mexican Sierra

Madre also regard the cook (which must here be a
surrogate for some other bird, since this fowl is

not indigenous to America) as the bird of the sun ;

and cakes (karudnime and haxdri) in the shape of

a cook, made of coarse maize, are solemnly eaten
at a feast held in June ; otherwise, the sun-god
would not let the eastern Rain-Mother go—in

other words, he would cause a total drought
(Preuss, ARW xi. 391 f.). A white cook is sacri-

ficed to the sun godling in Northern India (PR "

i 20).

Pausanius records (II. xxxiv. 3) that at Methana,
to avert damage to the grapes from the south-east

wind, two men tore a white cock in half, ran,

each with one of the halves, in opposite direc-

tions, round the vineyard, and buried the fowl
at the spot where they met. This has apparently
led Gruppe (op. cit. pp. 795, 847) to consider the
cock as in some way connected with storm-demons
—a theory pushed to ridiculous extremes by such
adherents of the ' mythological ' school as Meyer
(op. cit. p. 110 f.).^ The true explanation of this

offering is doubtless that of Rouse (op. cit. pp.
204, 297)— ' a private person, unless he be rich,

can hardly be expected to offer a bvdl, or even a
pig ; his tribute was commonly a cock . . . the
cock must have been a common offering, . . . the
poor man's offering to other gods than Asclepius.'

In other words, the cock corresponds to the ' two
turtle doves, or two young pigeons,' which the
Mosaic code permitted the poor man to offer

instead of a lamb (Lv 5' 12').' Indeed, it may
well be questioned whether this does not present a
better, because simpler, explanation of the offer-

ing of a cock to Asklepios, Helios, the moon, and
Leto, than the more far-fetched reasons alleged

above and supported by Gruppe.
In his general aspect of a bird of light and the

sun, the cock came, among the Germanic peoples,

to be connected with fire, this notion perhaps
being furthered by the biid's red comb and

1 By an illogical extension the cock was also sacred to the
moon, its colour in this case being, for obvious reasons, white
(Gruppe, pp. cit. p. 795 ; cf. the Vedic sacrifice, already noted,
of a cock to Anumati).

2 Meyer thus explains the use of the cock on weather-vanes
(on the antiquity of which see Grimm"*, p. 558) ; but it aeema
more likely, aa Grimm himself auggests, that the vigilance of

the cock was the real reason for his selection to adorn the vane.
The Arabs well call the cock abttrl-paq:idn, ' father of vigilance

'

(of. Grimm •«, App. p. 192).
3 Similarly, while the uaual modem Muhammadan redemp-

tion-aacrifice at the birth of a child is a goat or sheep, ' in one
of the villages of the Syrian Desert, it is customary when »

Moslem woman brings forth a son to aacrifice a cock ; when
she bears a daughter they sacrifice a hen ' (Curtiss, Primitivi
Semitic Religion To-Day, London, 1902, p. 202 1.).
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wattles, as well as by the frequent redness of his

plumage (cf. also the Indian sacrifice of a cock to
Agni, noted above). The Danish proverb, dtn
rode hane galer over taget (' the red cock crows on
the roof '), means ' fire breaks out.' In Germanic
mythology, moreover, the colour of the cock be-

comes important. The golden-combed cock awakes
the heroes in Asgard, but a dark cock crows in
the under-world

( Voluspa, 54 ; considerable addi-
tional material on Germanic ideas of the cock is

given by Meyer, op. cit. p. 110 f., but the present
writer cannot sympathize with his ' mythological

'

interpretation of tne cock as a storm-bird).
The cock appears but rarely in connexion with

war, although ' at Lacedaemon, a captain, who
had performed the work he had undertaken by
cunning, or bjr courteous treaty, on laying down
his command, immolated an ox ; he that had done
the business by battle offered a cock ' (Plutarch,
Vita Marcelli, xxii. ; cf. Vita Agesilcei, xxxiii.).

On the other hand, the golden cock which, accord-
ing to Plutarch (Vita Artaxerxis, x.), Artaxerxes
privileged the Carian who had slain Cyrus to carry
ever afterward ' upon his spear before the first

ranks of the army in all expeditions ' is not to be
construed as connected in any real sense with a
war-bird. The appropriateness of the gift lay
simply in the resemblance of the crested Carian
helmet to a cock's comb, for ' the Persians call

the men of Caria cocks because of the crests with
which they adorn their helmets ' (Plutarch, loc. cit. ).

In like manner there was only a jMosi-association
with war in the Roman practice of taking fowls
with the army or navy in hostile expeditions, their

eating being considered a good omen, and their
refusal of food being deemed a presage of ill

(Cicero, de Nat. Dear. ll. iii. ). A real war-omen,
however, was the foretelling of Theban victory,

by the oracle of Trophonius at Lebadea, from the
crowing of cocks, ' quia galli victi silere solent,

canere victores ' (Cicero, de Divinat. II. xxvi. ).

This brings us to the consideration of the cock
as a mantic bird. In India the crowng of a cock
at evening is an evil omen (Matsyapurdna, ccxxxvii.
5 ; Bfhatsamhitd, xlvi. 69), although the cock is, in
general, a lucky bird, especially in the early part
of the day (Brhatsamhitd, Ixxxvi. 20, 48). Yet, to
touch it is as bad as to touch a dog or a chandala
(a member of the lowest possible Hindu caste),

though not as bad as to touch an ass or a camel
(Paiicantantra, ed. Hertel, Cambridge, Mass.
1908, iii. 105) ; while a cock is one of the creatures
that must not see a Brahman eat or offer an ob-
lation, since the wind from its wings causes ritual
impurity (Manu, iii. 239-241).
The general Indian attitude concerning the cock

seems to be summed up in the kahuna, a late text-
book (12 to 13th cent.) on the omens to be drawn
from birds (ed. in extracts by Hultzsch, Proleg. zu
des Vasantardja Qakuna, Leipzig, 1879, which
states (viii. 53 f

.
)

:

avdmabhdgopahitasya ^astdv
dlokaiabddu kila kukkutasya
bhito * pi iabdaip, kukuku iii 'mam
asdu vitnuHcan na bhavaty ani^^a^.
tdro gabhirah kathito virdvo
niddvasdne nrpard^travrddkydi
yo vdthd ydmaiji prati ydmikasya
sydd asya iabdas to aparo viruddha^^

Verily the sight and sound of a cock (engaged) in laudation
ot one not standing on tile left—even though terrified he (the
coclt) uttereth this sound of *' cock-a-doodle-doo," it is not
undesirable. His shrill, deep call uttered at night's end for the
increase of the prince's realm, or what (crow) should be at the
watchman's watch, i the sound thereof is an enemy checked.*

While, as we have already seen, the Pahlavi texts
forbid the killing of a cock that crows unseason-
ably, the Persians often killed him.

1 Accordiijg to the reading^ of some manuscripts, * on the
left,' in which case aparo viruddhah might mean 'ia most
highly hostile.' I

" The reasons why persona draw ad evil omen from the un-
seasonable crowing of the cock, and at the Bauio time put him
to death, is this : that, when Kaiomars woa seized with a fatal

illness, at the time of the evening service this bird crowed
aloud ; and immediately after, this orthodox monarch passed
away to the world of eternity ' (Mirkhond, op. eiL p. 57).

In Germany there is a proverb that ' so oft der
Halin Christnachts kraht, so teuer wird selbiges
Jahr ein Viertel Korn' (Grimm*, App. pp. 449,

475) ; and the Sandeh of Central Africa (where, as
in America, the cock is not a native bird) divine
by putting fowls under water, the future being
adjudged favourable in proportion to the number
of air-nubbles that then rise to the surface (Renel,
Les Religions de la Gaule avant le christianisme,
Paris, 1906, p. 204).

The salacity of the cock accounts for the use of

the fowl as a corn-spirit and in marriage cere-

monies. In its former aspect the cock has been
discussed in detail by Frazer {GB ' ii. 266-9), who
shows that the belief in it is common throughout
Europe, and that the concept is manifested in two
types. (1) The last sheaf of the harvest is called
the cock, and may be bound in cock form ; or a
figure of the bird is made of flowers, wood, or
other materials and carried home, where it may
be kept till the next harvest. (2) The living cock
is killed as a sacrifice.

On the latter type, which is doubtless the more
primitive, Frazer very pertinently says :

* By being tied up in the last sheaf and killed, the cock is

identified with the corn, and its death with the cutting of the
corn. By keeping its feathers till spring, then mixing them
with the seed-corn taken from the very sheaf in which the bird
had been bound, and scattering the feathers together with the
seed over the field, the identity of the bird with the corn is

again emphasized, and its quickening and fertilizing power, as
the corn-spirit, is intimated in the plainest manner. Thus the
corn-spirit, in the form of a cock, is killed at harvest, but rises

to fresh life and activity in spring. Again, the equivalence of
the cock to the corn is expressed, hardly less plainly, in the
custom of burying the bird in the ground, and cutting off its

head (like the ears of corn) with the scythe.'

A reflex of the belief in the cock as a corn-spirit
may exist in the pagan Balto-Slavic sacrifice of a
COCK and hen, among other ofl'erings, to the earth
(Prsetorius, op. cit. p. 62)—a ceremony described
in considerable detail by Guagnini (op. cit. fol.

606-61a)

:

' Agrestis turba in Samogitia sacrificium quoddam solenn-
esque epulas gentili more sub finem mensis Octobris collectis
frugibus quotannis celebrant hoc modo. Ad locum convivio
epuiisque sacris delectum omnes cum uxoribus, liberis et servis
conveniunt, mensam teno supersternunt, desuper panes ap-
ponunt et ex utraque panis parte duo cervisiae vasa statuunt.
Postea adducunt vitulum, porcum et porcam, gaUum et gal-
linam, et caetera domestica iumenta, ex ordine mares et
femellas. Haec mactant gentili more ad sacrificandum hoc
modo : in primis augur sive incantator quispiam verba quaedam
proferens animal verberare baculo orditur, deinde omnes qui
adsunt iumentum per caput pedesque baculis verberant, postea
tergum, ventrem, et caetera membra concutiunt dicentes : Haec
tibi, O Zieniiennik deus (sic enim ilium daemonem agrestis
turba appellat),! offerimus, gratiasque tibi agimus quod nos
hoc anno incolumes et omnibus abundantes conservare dignatus
es ; nunc vero te rogamus ut nos quoque hoc anno praeaenti
favere, tueri ab igne, ferro, peste, et inimicis quibuslibet de-
(endere digneria. Postea carnes iumentorum ad sacrificium
mactatorum comedunt, et ab unoquoque ferculo antequam
comedant portiunculam amputant, et in terram omnesque
angulos domus proiciunt dicentes ; Haec tibi, O Ziemiennik,
nostra holocausta suscipe et comede benignus. Omnesque
tunc temporis iautissime solenniter et opipare epulantur. Hie
vero ritus ^entilis et in Lituania Bussiaque ab agrestibus
qulbusdam in locis observatur.'

As a fertility bird the cock fills a r61e in marriage
ceremonies. The Talmud {Gittin, 57a) states that
a cock and hen, as symbols of fecundity, were
carried before the bride and bridegroom on the
wedding day {JE vi. 344 ; cf. viii. 341). Among
the southern Slavs the cock, as the symbol of the
bridegroom, is often carried to the church by the
wedding procession (Krauss, Sitte und Branch der
Sudslaven, Vienna, 1885, p. 445 f.) ; and frequently
in Hungary ' the wedding procession is headed by
a cock guarded by two men with drawn swords.

1 On this Lithuanian deity, see Solmsen, in Uaeuer, op, cU,
p. lOS.
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As soon as the ceremony is over, a mock trial is

held, and the poor bird, having been found guilty

of bigamy, is solemnly sentenced to death and
executed "^(Hutchinson, Marriage Customs in Many
Lands, London, 1897, p. 251 f.).i

An interesting: combination of fertility and mantic concepts

is afforded by marriage customs of the Kafirs of Delagoa Bay.

Here the bride provides a white coclc, and the bridegroom a

blacli goat. Both bird and beast are liilled by the master of

ceremonies, after which *the entrails of both creatures are

Immediately examined, in order to ascertain whether the fates

are propitious, and little portions of the flesh are banded to

both the bride and bridegroom, who are expected at least to

baste them before they are cootced for the feast ' (Hutchinson,

<^. cit, p. 125).

Finally, the cock is a totem or tabu. Here the
classical example is that of the ancient Britons,

who, as Caesar states {de Bell. Gall. v. 12),
' leporem et gallinam et anserem gnstare fas non
putant ; haec tamen alunt animi voluptatisque

causa' (cf. Renel, op. cit. p. 204). In India the
eating of fowls' meat was expressly forbidden

(Manu, V. 12, xi. 157 ; cf. Gautama, Dharmaiastra
[ed. Stenzler, London, 1876], xvii. 29, xxiii. 5)

;

and the cock, being sacred to Persephone and
Demeter (as a chthonic and earth goddess respec-

tively), was tabu to the mystcB at Eleusis (Por-

phyry, de Abstin. iv. 16). A similar prohibition,

according to Abraham Jakobsen (cited by Sehrader,

op. cit. p. 324), existed among the 10th cent. Slavs,

who would not eat young fowls ' for fear of sick-

ness.' A condition of affairs precisely similar to

that among the Britons was observed by UUoa in

the 18th cent, among some South American tribes,

whose women, though they ' breed fowl and other
domestic animals in their cottages, . . . never eat
them . . . much less kill them ' (cited by Jevons,
Introd. to the Hist, of Religion^, London, 1904,

p. 116).

By the Chinese a cock is killed to give sanctity

to an oath, as in legal proceedings. In many cases

the function of the bird is still obscure, as, for

example, the basis of his association with the
Celtic god Sucellus ('[the god of] the good
mallet '), who is probably Caesar's Dis Pater, re-

garded by Druidical tradition as the father of the
Celtic race (Csesar, vi. 18 ; cf. Renel, op. cit. pp.
252-255) ; as well as the same bird's connexion
with the Gallic ' Mercury ' (Renel, op. cit. pp. 304,

306-309).

LiTBRATURB.—L. H. Jeitteles, ' Zur Gesch. des Haushuhns,'
in Zoolog. Garten, xix.; V. Hehn, Kulturpfiamen und Haus-
tiered, Berlin, 1894, pp. 314-329, 679-681 ; E. Hahn, Haustiere
und ihre Beziehung zur Wirtsckaft des Menschen, Leipzig, 1896,
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fl, ; O. Sehrader, Reallex. der indogerm. Altertums-

nde, Strassburg, 1901, pp. 322-826 ; A. de Gubematis,
Zoological Mythology, London, 1872, U. 279-293 ; J. G.
Frazer, 0B», London, 1900, ii. 266-269; A. Brandl, 'The
Cock in the North,' SB^Hf, 1909; L. Ginzberg, art. 'Oook'
in JE It. 138 f.; H. Zimmer, AUindischea Leben, Berlin,

1879, p. 91 ; W. Geig:er, Ostiran. Kultur im Altertum,
Erlangen, 1882, pp. 866-368 ; J. Darmesteter, Le Zend-Avesta,
Paris, 1892-1893, il. 241 f

.
; M. Abeghian, Armen. Volksglaube,

Leipzig, 1899, p. 88; O. Gruppe, Qriech. Mythol. und Re-
ligionsgesch., Munich, 1906, Index, 8.V. * Hahn ' ; E. Baethgen,
De vi ao eignijicatione galli in religionibus et artibus Qrce-
corum et Romanorum, Gottingen, 1887 ; W. H. D. Rouse,
Oreek Votive Oferings, Cambridge, 1902, Index, 8.v. ' Cock

'

;

Grimm'', p. 668 f., App. p. 192; E. H. Meyer, Germ. Mythol.,
Berlin, 1891, p. 110 f.; C. Renel, Lea Religions de la GauU
avant le ehristianisme, Paris, 1906, pp. 265, 304-308.

Louis H. Gray.
COERCION.—The 'current spelling is decep-

tive. ' The word is from coercition-em, from coercere,

'to restrain' (OED). The occasional use of the
word to indicate merely physical pressure may be
passed over. The fundamental meaning is pressure
brought to bear upon a voluntary agent to compel
that agent to take a certain action, or to refrain
from it. Von Jhering defines it as ' the accomplish-
ment of a purpose by the compulsion of another's
will ' (Zweclc im RecM, i.« 1893, p. 234). The pressure
may be by an individual or by a social group or

1 This killing of the cock may well be, as Hutchinson sug-
gests, a survival of animal sacrifice (to a fertility deity ?).

institution. In the latter case, when the agent
has a place in the group, the coerced one feels in

various degrees that his moral autonomy has not
been entirely sacrificed. He is a party to the
coercion. Hence the coercions of representative
government, whether in the State or in any special

group, have a distinctly diflerent moral aspect from
the coercions of a mere tyranny of force. In late

usage the government of individuals, after the
abrogation of ordinary constitutional protection,
has been called, in a peculiar sense, government by
coercion. But, in point of fact, all government is

by coercion, audit is open to question whether such
usage is based upon a thoughtful consideration of

the character of all coercion. Of course, in strict

logic it is impossible to coerce a free agent, for

freedom ceases with the degree of coercion ; and
the action becomes that of the coercer and not of

the one coerced. Yet, such is the delicacy of the
psychological situations involved, that authority
may pass by an infinite series of grades of coercion

from the gentle pressure of mere social usage to the
compulsions of the State armed with the physical
power to imprison, punish, and kUl.

1. The question of the ethical character of any
coercion is acutely raised by philosophical anarchy
(see Anarchy), which denies the moral right of

any legal coercion. This contention involves the
deeper question of the origin and character of aU
authority (see Authority), for authority in all its

phases is linked with a long series of coercions.

Thus, the parent deals coercively with the child,

and the long period of dependence of the child upon
the parental care is an important factor in the
moralization of aU human life (cf. John Fiske,

Cosmic Philosophy, 1874, ii. 242 ff.). The jiatria

potestas in early Roman law carried with it un-
limited powers of coercion, even to the power ovei

life and death (Morey, Outlines of Roman Law'',

1893, p. 23) ; but this power underwent modifications

in the development, under Stoic and Christian

influences, of the conception of a person [persona)

with certain natural rights. This, however, only
involved the transference of the power of coercion

from a single person to the State. This develop-

ment in Roman law is instructive as marking the
twofold character of coercion, and the transition

from one type to the other. There was, on the one
hand, a type of coercion based simply upon superior

physical force, as in the relation of the master to

the slave, in which personality was both practically

and theoretically clenied the slave, who was thus
thought of not as an end in himself, but simply as

a means to another's ends. But co-ordinate with
this was another type, based really upon the
affection of the family group ; and here the very
end of coercion was the protection and development
of personality. Gradually this more moral con-

ception began to affect the treatment of the slave,

and, as his personality was slowly recognized,

Roman law began to throw about it various
protective requirements.

2. It is scarcely open to doubt that no authority
rests for any length of time upon merely physicsu

coercion. Not even the discipline of a prison or

the barbarism of Mexican peonage rests upon mere
brute force. There are psychological elements in

all such relationships that render all coercion of

any duration possible only where the agent submits,
i.e. puts his personality, by a more or less conscious

act of will, at the disposal of the one wielding

authority. From the point of view of ethics it is

of great consequence to inquire in every case as to

the inner meaning of this submission. Historically,

it may be demonstrated that all submission to a
loveless coercion, as well as all exercise of the

power of loveless coercion, has proved individually

and socially demoralizing (as in the worst types of
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slavery). It is to the facts that may easily be cited

for this contention that philosophical anarchy most
effectively points. It forgets, however, tlie essential

character of the coercions of love in the develop-

ment of moral autonomy, and in all group educa-

tion. Thus it may be clearly recognized that the

moral character of all coercion depends upon the

purpose that determines the coercion (cf. the
discussion of ' Zwang,' by von Jheriug, op. cit. vol.

i. oh. viii. pp. 234-570).

3. In legal discussions of coercion a distinction

ie usually attempted between bodily and mental
coercion. Here the line is not easily drawn. Fear
of bodily injury may lead to submission, without
any real physical coercion. Very powerful mental
impressions may be employed as effectively as bodily

contacts, to reduce the will of another to the
attitude of submission. The evidence of coercion
in cases of rape, demanded in courts of law, is

generally, from a modem ethical and psychological

point of view, extremely unsatisfactory ; and the
legal discussion of ' undue influence ' in testamentary
cases is fraught with embarrassment (for example,
cf. classic discussion in von Savigny's System des

heutig. rom. Rechts, 1840, vol. iii. bk. ii. pp. 114-

139). Freedom of will is a relative term, and all

pressure is relative. Mental states are not yet
subject to exact measurement, and so the measure
of coercion cannot be exactly fixed. Between the
most casual request and the all-powerful suggestion

to a hypnotized subject, there is no sharp line

(Miinsterberg, Psychology and Life, 1899, pp. 239-

242). The simplest suggestion has in it a measure
of coercion, and the most brutal physical violence

aimed at subduing another has in it a measure of

mental suggestion. Only the ends sought and the
purpose that guides coercion will determine their

moral character, and only scientific and long-

continued observation of their various degrees of

social effectiveness will determine the wisdom or

folly of various types of coercion, such as corporal

punishment, imprisonment, fear of death, etc.

Literature.—Besidesthe works quotedabove, see F. Paulsen,
System der Ethik, 1900, oh. Ix. p. 424 ; J. Bentham, Principles
^Morals and Legislation^ 1823, ch. x. 'Of Motives' ; William
James, Principles of Psychology^ 1891, vol. U. ch. xxvi. p. 486.

4. In modem psedagogics the forms which dis-

ciplinary and educative coercion should take are

at last beginning to receive attention (see art.

Education). Here it is in place to call attention

only to what must be the underlying philosophy
of all such disciplinary coercion. The human
being, as an end in himself, must never be forgotten.

All coercive reaction must therefore consider the
welfare not only of the coercive group, institu-

tion or social machinery, but also of the member
thus coerced. And the coercive reactions, to be
truly rational and moral, must cease to carry a
pseudo-retributive character. It is quite impossible

to apply rationally the lex talionis. For one man's
tooth or eye is not, and cannot be, a retributive

equivalent for another's loss of these. The attempt
to estimate sin and evil in terms of pain, or virtue

in terms of pleasure, is the comparison of incom-
mensurate quantities, however closely they may
be linked in our experience. This is the weakness
of Bentham's theory. These reactions of a coercive

character can be experimentally tested only in

their educative and protective efficiency. The
social organism will always react powerfully to
protect itself, and may sacrifice the individual in

its endeavour thus to conserve its own life ; but
even in extreme cases (capital punishment, war,

etc. ) the reaction is irrational, and to that degree
demoralizing, if the element of retribution enters

into it at all. Any really just retribution could
take place only on the basis of an exact weighing
of the motive behind the act thus to be avenged,
and so, if there is any coercion in the universe, it

must be in the hands of an all-wise God. There
is, therefore, profound ethical sense in the demand
of St. Paul for the banishment of ' wrath ' and its

coercive reactions from our breast (Ro 12"'- ""). At
the same time it is open to question wliether, on
the basis of the revelation of God as the loving
Father of all His creatures, there is room any-
where for retributive coercive reactions (see,

however, the article Rewards and Punish-
ments). The loving father does not and should
not ' avenge ' himself upon his children ; all

coercive reactions are disciplinary and educative
ivith regard to the coerced individual, and defensive
on the part of the coerced. Coercive reactions
may seek dramatically to impress their cliaracter

as disciplinary or protective reactions, by following
the lines of the transgression, as blow for blow,
but when they attempt retribution they exceed
their own possible limits. The recognition of this

is transforming penology, where the indeterminate
sentence is in full recognition of the educative
character of social coercive reaction.
LiTKRATDRK.—Beccaria, DeiDeliitie Dellepene^ 1764, tr. by

J. A. Farrer (Crimes and Punishments, 18S0) ; G. Tarde, La
Philosophie p^nale, 1892 ; F. H. Wines, Punishment and
Reformation, 1895. Consult also Samuel J. Barrows' art.
' Penology ' in Bliss's Encyclopedia of Social Reform, 1908, and
Bentham's work already mentioned. For another aspect, see
H. Spencer's Education, 1861. X. C. HalL.

COGNITION.—See Epistemology.

COINS AND MEDALS (Western).—In their
relation to religion, coins and medals may be con-
sidered under three headings: (1) There are a
certain number of coins and medals made to serve
some religious or superstitious purpose. (2) Coins
or medals are constantly used for such purposes,
although never intended to be so used. (3) Many
coin-types have a religious significance, and the
development and decline of the religious element
in such types have to be considered. For historical

reasons it is convenient to reverse the above logical
order in the consideration of these questions.

i. The religious significance of coin-types.

—

[For the whole of this question, especially down to the end
of the Byzantine period, general reference is due to Q.
Macdonald, Coin Types, 1905].

1. Until recent years, religion was regarded by
most numismatists as the motive which inspired
the selection of the types of the earliest Greek
coins.
Few held this theory in the extreme form in which it was

propounded by Thomas Burgon (Numism. Joum, 1837) : for
him no explanation of a type was satisfactorj' which did not
find in it religious significance. E. Curtius (tr. in Num. Chron,
1870) developed Burgoo's theory in accordance with his own
view of the dominant importance of the priesthood in certain
periods of Greek history. He reached the curious conclusion
that money was first struck in temples, being an invention of
the priests ; hence the religious character of the designs, which
were emblems of the divmities from whose shrines the coins
were first issued. For this theory there was no vestige of

sound proof, and it was not at the time generally accepted in
full (cf. P. Gardner, Types of Greek Coins, 1883, p. 42 ; B. V. Head,
Hist, Num. 1887, p. Mi). But the essentially religious nature
of the early coin-type was strongly upheld ;

' It was simply the
signet or guarantee of the issuer, a solemn affirmation on the
part of the State that the coin was of just weight and good
metal, a calling of the gods to witness against fraud.' Thi?

type was therefore necessarily a device ' which might appeal to
the eyes of all as the sacred emblem of the god' (Head, ih.y

The whole theory was vigorously attacked in 1892 (\V. Ridge-
way, Origin of Metallic Currency and Weight-Standards, 1892

;

cf. Class. Rev. vi. 470, vii. 79), and it was shown that many types
could be explained on the religious theory only by assummg
forced and over-subtle allusions. The explanation hinted at by
Head in the words ' the signet or guarantee of the issuer * was
then more fully developed. ' The type, whatever its character
may be, appears on coins because it is the badge by which the
issuing authority is recognized ' (G. F. Hill, Handbook of Or. and
Rom. Coins, 1899).

The fact that the types on the earliest coins,

whatever their significance, were selected solely

and always because they happened to be the
recognized badge or ' coat of arms ' of the issuing
authority has now been demonstrated in detau
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(6. Macdonald, op. cit.). The proof of this fact

does not affect the question of the primary origin

of the badge, but it rightly removes the question

out of the field of numismatics into that of ancient

heraldry. There can be no doubt that many of

the types, such as the owl at Athens, the bee at
Ephesus, the Pegasus at Corinth, were of religious

significance, but it was not for that reason, or out
of any peculiarly religious character inherent in

coinage, that they were chosen ; it was simply
because the coins were thereby made recognizable
as coins of Athens or Ephesus or Corinth. Similarly
the tunny of Cyzicus and the barley of Metapon-
tum doubtless came to be adopted as badges
because of the importance which belonged to them
in the economic life of these two cities. But they
were adopted as coin-types only because, for what-
ever reason, they were already the badges of the
cities. The official seals doubtless bore the same
devices.

2. Such was the origin of the coin-type. But
with the increase in the number and variety of

the coins struck by each mint in Greece it became
necessary to vary the types. New types were
thus invented and chosen, and many motives came
into play ; but the object in view seems always to

have been to find something appropriate to the
activities of the State which issued the coins. It

was in the 4th cent. B.C. that the religious motive
seems first to have become dominant (Macdonald,
p. 117 f.). From this time we may find on the
various denominations struck at one mint a whole
series of representations of deities with their
corresponding attributes. Artificially selected

types of this kind tended considerably to oust
the old-fashioned badge from its position. Thus,
' before the close of the Hellenic period, it had
come to be regarded as a matter of course that
the types of coins should be religious in subject'
(Macdonald, p. 135).

The appearance in and after Alexander the Great's time of

the portraits of Greek kings is not a contradiction, but a con-
firmation of this rule. Alexander's own portrait is half-dis-

guised by Divine attributes, such as the ram's horn of Ammon,
or the lion's skin of Herakles ; and it is as deified rulers that
most, if not all, of the Diadochi and Epigoni appear, when they
are portrayed, on their coins (Macdonald, p. 151 ff,).

3. The religious types of Greek coins fall into
various classes. First, naturally, we place repre-

sentations of the deities themselves ; not merely
the great Olympians, such as Zeus at Elis,

Poseidon at Poseidonia, Apollo and Demeter on
the coin of the Delphic Amphictyons, Athene
at Athens and Corinth, Aphrodite at Cnidus,
Hera at Argos ; but minor supernatural powers
and personifications, such as Nike, Homonoia,
Tyche ; city-deities, such as Antioch ; river-gods,

mountain-gods, and the like. To the same class

belong the representations of aniconic objects of
worship, such as the sacred Aphrodite-cones of

Paphos or the CUician Aphrodisias, the ' Artemis

'

of Perga, the sacred stone of Emisa. Deities are
often represented, not merely as cultus figures,

but in action—Hermes carries the infant Areas
(Pheneus), Apollo slays the Python (Croton),
Herakles the Hydra (Phsestus). By a not un-
natural confusion, the deity is sometimes repre-

sented in the action which properly belongs to
the worshipper ; thus, at Selinus, the river-god
Selinos is represented as offering sacrifice. Heroized
founders and other persons who were the object
of cult are also represented, as Cydon suckled by
a bitch (Cydonia), Themistocles at Magnesia in
Ionia. At Apamea in Phrygia, Noah and his wife
are represented, first in the ark (with the raven
sitting on it, and the dove bringing the olive

branch), and then, still on the same coin, on dry
land, their hands raised in adoration. Other
elaborate mythological scenes are not uncommon.

A very large class of religious types includes the
attributes of the deities, such as the thunderbolt
or the eagle of Zeus, the owl of Athene, the
caduceus of Hermes, the wine-cup or grapes of

Dionysus, the star-surmounted caps of the Dioscuri.
Occasionally an object which one would not
otherwise regard as religious is deliberately given
a sacred character ; thus on the earliest coin of

Cyzicus is a tunny fish adorned with lUlets, show-
ing that it is dedicated to the local deity. Finally,

we may class together the buildings connected
with cults, such as the temples of Artemis at
Ephesus, of Aphrodite at Paphos. There are, in

fact, few aspects of Greek public religion which
are not illustrated in some more or less direct

manner by the types of Greek coins.

4. The same is true of Boman coins ; the whole
of the earliest regular series (the aes grave) bear
on their obverses the heads of deities. Beginning
with the heaviest denomination, the as, and de-

scending, we have the

—

as . with the head of JanUB.
Juppiter.semia .

trieTls .

guadrans
sextans
uncia .

Minerva, Dea Roma, or Virtua.
Hercules.
Mercury.
Bellona.

This is in accordance with the rule prevailing in

the Greek world in the 4th cent., when the
Romans borrowed from the Greeks the idea of a
coinage. About the end of the 2nd cent., types
commemorating events in the history of the family
of the monetary magistrates become important,
and even the religious types seem to be chosen
because of some connexion of the moneyers with
the gods represented. Personifications occupy an
increasingly important place among the types.
Under the Republic we have comparatively few, and those of

an obvious character, such as Libertas and Victoria ; but under
the Empire we meet with a series of less obvious personifications

of ideas, such aa ^ternitas, Fecunditas, Fides, Pudicitia,

Securitas. The artistic conceptions of these qualities are usually
quite mediocre. At Alexandria in Egypt, which was the most
important mint outside Rome in the first three centuries of our
era, such personifications were also common : thus we have
not merely Justice, Peace, and Hope, but such ideas as Kratesi8
(Valour ?), Dynamis (Dominion), and Semasia (Signal of Victory).

The general impression given by a survey of the
Eoman Imperial coinage (as distinct from the
coinage of Greek mints under the Empire) is one
of an absence of any active religious element.

5. Early in the 4th cent, the Christian element
makes its appearance on the coins, at first spo-

radically and incidentally (see the summary in

Macdonald, p. 226 f.). Thus at Tarraco in A.D.

314 a cross appears in the field of the coins, though

the type is still pagan ; in 320 the nP monogram
appears at several mints as a symbol in the field,

or decorating the Emperor's helmet ; the standard
of the cross transfixing a dragon is the type of a

coin struck at Constantinople in A.D. 326, the

year after the Council of Nictea. The Christian
monogram, flanked by A and (i), is the type of

well-known coins of Constantius II., Magnentius,
and Decentius. But types of no religious import
accompany these. Under Julian the Apostate
there is a sudden revulsion in favour of strictly

pagan religious types, such as the bull Apis.

After Julian's death. Christian types once more
prevail, although personifications, such as Con-
cordia, and especially the goddess Victory, are by
no means excluded.
The plain cross (of the Latin shape) within a

wreath is the type of certain coins of Valentinian
III. (424-455) and his sister Honoria. Undei
Olybrius (472) it figures still more prominently,
without the wreath. But it is not until the next
century that we find the cross ' potent ' on steps,

which is so characteristic of Byzantine coinage.

The first instance is on a coin of Tiberius n.
Constantine (574-582). About 450 was struck a
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gold coin, celebrating the marriage of Pulcheria,

sister of Theodosius II., to Marcian. It bears the
inscription, FELICITER NVP.TIIS, and repre-

sents Christ standing, with His hands on the
shoulders of bride and bridegroom. The reason
for this, the first appearance of Christ on a coin, is

that Pulcheria had vowed herself to virginity in

her youth, and her marriage with Marcian was
conditional on the respecting of her vows. But
this coin is exceptional, and Christ is not again
represented until the time of Justinian II. (685-

695 and 705-711). The bust is without nimbus,
holding the Gospela, and blessing ; the inscription

is 'Jesus Christ, King of Kings.' The Emperor
is styled ' Our Lord Justinian, the servant of

Christ.' Tradition says that Justinian threatened
to adopt types ofl'ensive to the religious feelings

of the Musalmans ; it is at least a curious fact that
the independent Musalman coinage originated at

this time and bears a militant religious motto.
But the iconoclasts who followed Justinian would
have none of the bust of Christ, although they
retained the cross. The bust was finally re-estab-

lished about the middle of the 9th cent, on coins of

Michael III. and Theodora, after the condemnation
of the iconoclasts by the Council of Constantinople
in 842.
From this time onwards we find an increasing^ variety of

representations of Christ. He is enthroned, holding the Gospels,
with cross on nimbus behind head (Leo Tl. and Constantine x.,

911-912, and later Emperors) ; crowning the Emperor, and
sometimes also the Empress (Romanus I. 920-024 ; Romanus IV.

and Eudocia, 1067-1070) ; standing, holding the Gospels, and
styled EMMANOYHA (John Zimisces, 969-976); seated, with
the Emperor kneelinff, presented by St. Michael (Michael viii.

Palfflologus, 1261-1282). The head o( the Virgin (' Maria, Mother
of God ') first occurs on coins of Leo vi. Later we And her
seated, holding the Child ; in half-flgiire, holding a medallion
with the head of Christ ; standing, with the Emperor, holding
the cross ; or her bust surrounded by the walls of Constantinople
(Michael vni. Paljeologus, 1261-1282 and later). Saints are also
represented from the 10th cent, onwards : St. Alexander (Alex-
ander, 912-913); St. Constantine (Alexius I., 1081-1118); St.

George (John ll. Comnenus, 1118-1143) ; St. Theodore (Manuel I.

Comnenus, 1143-1180) ; St. Michael (Isaac n. Angelus, 118B-1195).

6. Of all the types introduced in the late Roman
and Byzantine coinage, the most lasting in its

effects, as might be expected, was the cross. It

was borrowed by the barbarians with great free-

dom. The cruciform monogram of the early
Carolingian coins is a modification of it. In some
form or other it is the type, or the basis of the
type, of innumerable coins of the Middle Ages ; and
its influence lingers on in the cruciform arrange-
ment of such a coin as the Victorian double florin.

But it is doubtful whether it had any religious

significance after the close of the Middle Ages.
Its convenience in the case of the English silver

penny, for instance, as a guide for cutting the coin
mto halfpennies and farthings, and its obvious
decorative possibilities, are quite sufficient to

account for its popularity apart from its religious

value. Its significance, however, is emphasized on
such coins as the German denarii, on which the
angles of the cross contain such words as CRVX,
PAX, or as the obols of William of Petersheim
(c. 1310), which bear a cross and the legend
SIGNVM CRVCIS.

7. The representations of religious subjects on
mediseval and later coinages would repay a careful

analysis. A few instances must suffice here. As
in ancient times, the choice of the subject is due
not to anything religious in the character of the
coinage, but simply to the fact that it is the
emblem of the State. The first silver pieces of

Venice (1192-1205) have types closely copied from
Byzantine coins ; on one side is the Doge standing,
receiving the banner from St. Mark ; on the other,

Christ enthroned (C. F. Keary, Morphology of
Coins, 1886, Nos. 97, 98). The gold sequin intro-

duced by Giov. Dandolo (1279-1289) had on the
obverse the Doge kneeling, receiving the banner

from St. Mark ; on the reverse, Christ standing in a
mandorla of stars. This type persisted down to
the end of the Venetian comage (Koary, No. 99).

A common type on the lower denominations is the
winged lion of St. Mark. One of the types of

another famous Italian coin, the Florentine gold
florin, is a figure of St. John Baptist (Keary,
No. 109). At Lucca the Santo Volto is repre-
sented ; at Milan we have a seated figure of St.

Ambrose (Keary, No. 102). Other saints (Italian
coins show an immense number) are S. Petronio at
Bologna, S. Geminiano at Modena, St. Peter at
Rome, St. Ursus at Solothum, St. Wenceslas in
Bohemia. The English ' angel ' received its name
from its type—the archangel Michael spearing the
Dragon. The ' Salute ' of Henry VI. has a charming
representation of the Annunciation ; and St. George
attacking the Dragon is stUl the type of the highest
denomination of the British coinage. But the
tendency in modern times is to revert, just as under
the Roman Empire, to comparatively frigid per-
sonifications and allegories, such as the Britannia
of the British pennies, etc. , and the Semeuse of the
modem French silver coins.

8. A word must be said of the religious mottoes which first

made their appearance as a definite fashion in the course of
the lltb century (Macdonald, p. 241). One of the earliest—on
appeal (in verse) to the Virgin : AcWoti/a o-aj^ots cvvepij

iiov6tiaxov—is found on a coin of Constantine Monomachus
(1042-1066). _ Under Eomanus rv._(1067-1070) we have napSeVe o-ot

TToKvaive &s ^ATrtice Trdvra Karopdoi. At Venice the ducat took its

name from the leonine hexameter which it bore : ' Sit tibi,

Chriflte, datus quern tu regis iste ducatus.' The chief Florentine
silver coin bore :

' Det tibi florere Ohristus, Florentia, vere.'
* Posui Deum auditorem meum,' ' Christus regnat, Christufl
vincit, Christus imperat,' *Sit nomen Domini benedictum,' and
the like, occur on English and French coins. The early Norman
rulers of Sicily used not only the Greek motto 'I(7jcroi))9 X(ptffTok
vLKa, but also the Arab formula, 'There is no God but God;
Munammad is the prophet of God '

: but the latter was probably
copied from Arab coins as a meaningless ornament. The ' IHS
autem transiens per medium illorum ibat ' of the English gold
nobles has not been fully explained, but it evidently had some
prophylactic significance (see Wroth, Num. Chr, 1882, p. 299

;

Blanchet, Talismans anciens, Paris, 1900, p. 8).

ii. The accidental religious use of coins and
medals.—i. Dedications.—The object of a dedica-
tion is to give to the deity something valuable or
representing value, with a view to propitiation or
the expression of gratitude. Few media are more
convenient than coins for such a purpose. Accord-
ingly we find that coins have been thus used,
probably ever since their invention down to the
present day, when the tourist who wishes to return
to Rome propitiates the nymph of the Trevi foun-
tain with a soldo. Coins were, indeed, specially
made with this object, but these come under
another category ; here we deal with coins used
for this purpose, although never intended to be so
used.

[See especially F. Lenormant, La Monnaie dans PantiquiU,
1878, i. 28 f., and in Rev. Num. 1874-1877, p. 326 f.; K Babelon,
TraiU des mannaiee, 1901, i. 671 f.]

The evidence concerning the subject is manifold.
First come numerous references in literature and
inscriptions. It is sometimes difficult to distinguish
between dedications proper and temple fees. At
the shrine of Amphiaraus at Oropus a fee of not
less than 9 obols was exacted from all patients who
consulted the god ; it was put into the money-box
in presence of the sacristan (see the insor. IG vii.

235), and sick people, if cured, threw a piece of gold
or Sliver into the fountain of the god (Pausan. i.

34. 4). Here we have first the fee, then the dedica-
tion. Those who consulted the oracle of Hermes of
the Market at Pharse in Achsea first laid a bronze
coin of the country on the altar to the right of the
image (Pausan. vii. 22. 3). Those who visited the
shrine of Aphrodite at Paphos paid a piece of
money to the goddess ' as though to a courtesan '

(Clem. Alex. Protr. p. 13, ed. Potter). Lucian's
account of the wonder-working statue of the
Corinthian general Pelichos (Philopseudes, 20) may
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be romance, but the details are doubtless copied

from the truth. This statue had obols lying at its

feet, and there were also fastened to its thigh with
wax some silver coins and leaves of silver (ir^raXa,

probably bracteates or thin ornamental disks made
by beating out metal over coins), being votive

offerings or payments for cures from people whom
the hero had relieved of fever.

Another case in point is offered by the iron bars (o^eAia-Koi)

which Pheidon of Argos dedicated in the temple of the Argive
Hera ; such spits or bars, according to Aristotle (Pollux, ix. 77),

had formed the earliest Peloponnesian currency, and were super-
seded by the introduction of silver, commonly attributed to

Pheidon. However, as the connexion of Pheidon with the in-

troduction of silver currency is doubtful, these bars maj^ have
been, not superseded currency, but standard measures, which he
placed in the temple that they miffht be safely preserved (Th.

Beinach, L'Hist. par les monnaies, 1902, p. 35 ff.). The Eg:yptian

usage of throwing money into the Nile at a certain festival

(Seneca, Nat. Qu. rv. ii. 7) was probably Qreek rather than
native in origin.

2. Roman authors also record the practice of

stipem ponere, iacere or conferre (thus Varro, Ling.
Lat. 5, § 182, Mull. :

' etiam nunc diis cum thesauris

asses dant, stipem dicunt ' ; Seneca, de Ben. VII. iv. 6

:

' et dis donum posuimus et stipem iecimus ' ; cf.

Liv. XXV. 12). When M. Curtius leapt into the
gulf, the people cast down ' gifts and fruits of the
field ' on him ; in commemoration whereof it was
the custom for Romans of all ranks to make an
annual vow for the health of Augustus by casting

a coin into the Lake of Curtius (Sueton. Aug. 57).

Pliny the Younger tells us {Ep. viii. 8. 2) that coins

could be seen lying at the bottom of the springs of

Clitumnus. In 211 B.C. the soldiers of Hannibal,
after plundering the temple of the goddess Feronia,
left as a sort of expiation a large quantity of rudera,
amorphous blocks, of bronze (Liv. xxvi. 11 : 'aeris

aeervi, quum rudera milites religione inducti

iacerent, post profectionem Hannibalis .-laagni in-

vent! ' [where inducti is to be preferred to intacti,

and iacerent means ' dedicated ']). As aes rude was
no longer in use as money at the time, we may infer

that these rudera were part of the old treasure of

the temple.

3. These literary references can be supplemented
from Greek inscriptions, especially temple in-

ventories. In an Athenian list of 398-397 B.C.

(Dittenberger, Syll.^ [1898], 586, p. 288) we find '2

Phocaic staters ; . . . Phocaic sixths; 11 Persian
silver sigli.' According to the same account, the

temple of the Brauronian Artemis contained certain
' false staters from Lacon sealed up in a box.' On
the other hand (ib. p. 290), ' Andron of Elaius dedi-

cated (aTT-np^aTo) two gold drachms; Thrasyllua of

Euonymeia a gold half-obol and two staters of

^gina.' In another list we have ' the false money
from Eleusis' (/(? ii. 654, 1. 8). The Delian in-

ventory of about 180 B.C. (Dittenberger, op. cit.

p. 321) enumerates many coins of PhUip II., Alex-
ander, Lysimachus, Antiochus, Carystus in Euboea,
the Ptolemies, Ephesus, etc., some being of bronze
plated with silver. An Attic list of 422-418 B.C.

mentions a ' gold tetradrachm,' stating a weight
which shows that it was not an ordinary coin, but
a cast in gold (presumably made with the object
of dedication) from a silver tetradrachm of Attic
weight {Hermes, xxxvi. 317).

It is improbable that any large number of these treasures were
the produce of fines for offences committed within the precincts

;

money so obtained would hardly have been carefully preserved as
treasure and inventoried, but rather spent in the upkeep of the
temple. Certainly the false pieces would not have been accepted
in payment of fines, whereas they may well have been dedications
(see below, iii. § i). After beingpreserved for a decent time, dedi-
cated coins, if of precious metal, were sometimes, if not usually,
melted down and made into vessels for the sanctuary. An inscrip-

tion of the 3rd century b.o. (0. Michel, Recueil d'inBcriptionB
grecques, Brussels, 1S9S-1900, p. 827) records the melting down of
fi large quantity of dedications in order to replace the worn-
out temple-service at the shrine of Amphiaraus at Oropus

;

about half of these are gold or silver coins, most of them with
the names of the dedicators attached ; 6 gold staters are de-
scribed as av)nriypa<l)oi., havinff presumably lost their labels.

Most temples contained money-boxes, like those to be found in

modern churches, for the receipt of offerings. Money thus

acquired would probably be spent for the upkeep of the shrine,

and was not strictly dedicated. On such ancient thesauri see

Graeven, 'Die thonerne Sparbiichse im Altertum ' (Archdol
Jahrb. xvi. 160-189) ; Babelon, Traiti, p. 671 ; Edgar, Zl'xl. 141

4. The literary and epigraphic evidence is wholly
confirmed by the actual finds. A very large pro-

portion of such ancient coins as are known to have
been dedicated comes from rivers and fountains.

This does not prove that the custom was especially

attached to water-deities; the explanation of the

fact is that in such cases coins, being hidden by
the water, escaped being carried off or melted
down. The holy well at Oropus (§ I) can be

paralleled by innumerable eases from mediaeval

and modem times, from the British Isles, Brit-

tany, Esthonia, etc. (Frazer on Pausan. i. 34. 4).

Coventina's well at Procolitia on the Roman Wall
yielded over 15,000 Roman coins (Num. Chr. 1879,

E.

85 fl'. ) ; St. Querdon's well in Kirkcudbrightshire,

undreds of copper coins, going back for some
centuries. With the Roman coins from a well

at Bar Hill we shall deal later (iii. § i). Ancient
coins have been found in large quantities in

medicinal springs in Italy and Gaul. Thus many
thousands of Roman and other coins (going down
to late Imperial times) and more than 1200 lbs.

of aes rude (see above, § 2) were found at the bottom
of the spring of Vicarello on the N. shore of the

Lake of Bracciano, wrongly identified vrith Aquae
Apollinares (Henzen, Bh. Mus. 1854, p. 20 ff.).

There are several instances from Gaul, including the

fountain at Ntmes (see below, iii. § i). At Am61ie-
les-Bains, near Aries (Pyrenees Orientales), Roman
and Celtiberian coins were found in the hot springs,

together with inscribed leaden tablets {BA iv.

1847, p. 409 f.).

Finds of coins, obviously dedicated, from river-beds have
hitherto been recorded chiefly from France. Large quantities

of Gaulish and Roman coins came from the bed of the Mayenne
at the ford of St. Leonard, and from the Vilaine at Eennes ; and
gold coins of the Parisii occur in great numbers in a certain

spot at the confluence of the Seine and Marne. Sheets of water

such as those of Soing, Flinea, and Grandlieu have also con-

tributed their quota of dedicated coins. [Bibliography of this

whole subject in Babelon, Traiti, i. 674, note 2.]

In modem times we have a parallel to the statue

of Pelichos in the image in the sanctuary of St.

Michael in Mandamadhos, Lesbos, to the face of

which coins are affixed with wax (Rouse, Gr. Votive

Offerings, 1902, p. 226). Hasluck (JHS xxix. [1909]

15) describes a method of divination common in the

East(6.g'. in the Marmara Islands) : three crosses are

made on a picture of the Virgin with a coin ; if

the coin sticks, the omen is propitious. In the

inventory of the possessions of St. Mary's Guild,

Boston, 1534, among thsjocalia is a silver-gilt cross

with Mary and John, 'w' a sutt'erayn of golde

thereto nailed & offeryd by John Reede ' [communi-
cated by C. R. Peers].

3. It nas been thought that coins thus dedicated

were purposely defaced, so as to prevent their re-

turning into circulation. All the staters of the

Parisii from the source above mentioned are said

to have chisel-cuts. This does not, however, seem
to have always been the case, and it is very doubt-

ful whether such chisel-cuts can have been meant
to demonetize them ; they may equally well have

been made to test their quality. When dedicating

coins, the Greeks frequently placed on them incised

(less commonly punctured) inscriptions. These had,

as their primary object, not the demonetization of

the pieces—the Greeks were careless of such trifles

as a few scratches on the surface of a coin—but to

record their dedication. The name of the dedicator,

however, rarely, if ever, occurs on extant specimens.

The most remarkable inscription is on a stater of

Sioyon, probably to be read ras 'Apri/uTos tSs ^(X)

A(a)K£S(aOMoi'i, I.e. '(the property) of Artemis in

Lacedsemon ' {JBS xviii. [1898] 302 f
.
). We also find
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lapbv ToO 'Air6X(\wvo!) on a coin of Croton ; MaxeScji

dv(d9i;/io) on a coin of Arsinoe Pliiladelphus, dedi-

cated to Macedon, son of Osiris ; Xap6.Tr{i5i) i.v. ;

Liov{i<i{f) iv. ; Oclpiei) ; or Biniply lep6v, a.v6.B., in,,

or o., and in one case eixd (JMS xvii. [1897] 83).

Similar inscriptions on Koman coins are not
common ; but a Roman as lias on the obverse
the punctured letters SF, and on the reverse

FORTVNAI STIPE incised (d'Ailly, Recherches,

1865, II. i. PI. liv. 12 : cf. Quintilian's phrase
' stipem posuisse fortunse,' Declam. ix. 15).

A more systematic way of dealing with dedicated coins was
adopted at ttie shrine of Zeu9 Kasios in Corcyra. Here the
authorities possessed a stamp with the letters Aibc Koat'o,

which was impressed on the coin, marking it as the property of

the god {B. 31. Calat. Coins, 'Thessaly,' etc. p. 169). The coins
dedicated in this way seem all to be of bronze. More respectful

to the coins was the method exemplified by certain finds from
the Gallo-Gfirman border, bronze tablets being made with
circular holes for the coins. One from Forbach (Lorraine) is

dedicated by Acceptus and Mottio to the god Visucius ; similar

tablets come from Sablon near Metz (Mowat, M^m. Soc. Ant. Fr.
1883, t. ix. p. 220 f.). It has sometimes been thought that the
halved coins which come chiefly from Oaul, being especially

coins of Nemausus, Vienna, and Lugdunum, were halved with
some religious object. For this belief there is no foundation
whatever ; the halving was merely a method of making small
change (Blanchet,£'««a«8d« num. 1902, 11 113-125; Strack, 'Halb-
ierte Miinzen im Altertum ' in Bonner Jahrtmcher, cviii.).

6. Coins and medals used as relics and amulets.
[See Lenormant, Monn, dans Vant, i. 39 ff

.
; Babelon, pp.

76 f., 680 f. ; Hill, ' The Thirty Pieces of Silver," in Archceol., lix.]

The greater number of coins and medals used as
amulets, etc. , were expressly manufactured to that
end ; but actual coins also were often used in this

way. The magic attaching to the name of Alex-
ander the Great lent his coins a talismanio virtue

;

Trebellius PoUio tells us (Trio. Tyr. 13) that the
Macriani wore the image of Alexander in all sorts

of forms, ' quia dicuntur iuvari in omni actu suo,

qui Alexandrum expressum vel auro gestitant vel

argento.' Such images were often doubtless actual
coins of the king. Mowat (Rev. Num. 1903, p.

20 f. ) publishes a bronze Macedonian coin on which
Alexander's head has been deliberately defaced,
perhaps by a Christian who disapproved of the
superstition. A curious case of superstitious rever-

ence paid to an insignificant coin is mentioned by
Pliny (HN xxxiv. 137). The Servilia family had
a bronze i-uncia piece to which they offered annual
sacrifices with great ceremony ; it consumed the
gold and silver which were provided for it ; it

waxed and waned, thereby indicating vicissitudes

in the fortune of the family. The 'copper coin
with the sign of the cross ' given by St. Germain
to Ste. Genevifeve when she vowed herself to God
was possibly an early instance of an ordinary coin

used as a devotional medal (St. Germain chanced
to see the coin lying on the ground [Acta Sanct.
Boll. t. i., Jan., p. 143]) ; it was a pledge of her holy
vocation, and was to be worn by her round her
neck. But it may equally well have been specially

made for the purpose. Medals which were origin-

ally produced for an ordinary devotional purpose
are sometimes found used as talismans. A good
instance is the common medal, first made in the
16th cent., with the head of Christ on the one side

and a Hebrew inscription on the other (iii. § 6),

which was worn as a charm against epilepsy (J. D.
Kohler, Munzbelustigung, vi. [1734] 353 f.).

7. The number and variety of coins of an ordinary
kind used for charms are enormous ; probably the
great majority of the ancient and mediaeval coins
which exist with holes pierced in them, or loops
attached for suspension, were worn less for orna-
ment than as a protection against divers evil in-

fluences. Naturally a coin bearing a cross would
be considered of special efficacy. Byzantine coins,

it would seem, were generally known as ' monetae
SanctsB Helenae' (in mediaeval Italy 'santelene'
[cf . Ducange, de Imper. Const, inf. mvi num. , 1755,

p. 110]), presumably because, as a rule, they repre-

sented the relic found by that Empress. Such coins
—an extraordinary number of which are perforated
for suspension— were ell'ective against epilepsy
{RN, 1908, p. 137 ; Bozius, de signis Eccl. Dei,

1592, 1. XV. cap. 12, who adds that even the
Sultan of his time, Murad ill., wore one j virtue
against some diseases, he adds, was also inlierent

in the coins of St. Louis). One of these ' monetae
Sanctae Helenae' is mentioned in the Wardrobe
Account of Henry III. a. 55 (Notes and Queries,
ser. i. vol. i. p. 100). A famous specimen was at
one time in the castle of the Knights of St. John
at Rhodes : one of the deniers de Saincte Heline, on
which are made the bullettes de Rhodes, viz. white
wax impressions or casts, made on Good Friday,
while the Office was being said. They possessed
great virtue. By 1413 this relic had disappeared,
or become dispossessed in popular favour by a silver

Rhodian coin of the 4th cent. B.C., which professed
to be one of the Thirty Pieces of Silver. Models
of it were made under the same circumstances,
and these were esteemed of virtue for the health of

men, for the labour of women, and for perils by
sea. Such impressions were made even after the
coin had come with its owners to Malta.
Certain coins of Count David of Mansfeld in the 17th cent,

and later coins of Kremnitz were worn in battle as a charm
against being thrown from one's horse or wounded (Domanig,
Vie deutsche Prtvat-Medailla, 1893, p. 125) ; the superstition also

attached to a specially made medal described below (iii. § a).

Finally, it is probable that the touch-piece, or coin (usually of
gold) given by the kings of England to those whom they touched
for the ' king's evil,* was supposed to have prophylactic virtue.
The piece was usually an angel (tj-pes : St. Michael transfixing
the Dragon, and a ship). In the last period of the use, special
pieces were made with these types, the angel being no longer
m circulation.

8. Incidentally we have already mentioned some
coins which were preserved as relics. An obvious
kind of relic was the 'numisma cum imagine B.
Virginis' at the church of S. Wenceslas at Prague
(Rev. Numism. 1899, p. 500). Canterbury Cathedral
possessed a ' nummus perforatus lancea Sancti
Mauricii Martyris.' This may have been any per-

forated coin with the head of an emperor (if the
head was injured by the perforation, the mutilation
would express the saint's refusal to worship the
false god). More probably, however, it was a coin
of the Byzantine Emperor Mauricius Tiberius.
The most remarkable series of coin-relics is, however, to he

found in the various claimants to the honour of belonging to
the Thirty Pieces of Silver. Between 15 and 20 such pieces
have been traced ; some are still extant. None of those of
which the nature is known can have been in circulation in the
time of Christ ; no fewer than eight can be identified as ancient
coins of Rhodes. Why the Knights of St. John (see above, § 7)
chose this particular coin for this purpose we cannot say witii

certainty. But it is obvious that, when it was once established
in the place of the ' denier de Saincte Heline ' in the shrine
which was visited by the great majority of pilgrims to the Holy
Land, such pilgrims, meeting with similar coins (which are
common in the Levant), would take them home, in the devout
hope, speedily ripening into belief, that they too were of the
Thirty Pieces. Thus many of the churches of Christendom
must have acquired this kind of relic ; we hear of them at
Rome, Rosas in Catalonia, Enghien, Oviedo, Paris, Vincennes

;

the specimens in the first three places are still preserved. The
Biblioth6que Nationale possesses one of the reproductions of

these coins, which were made in great numbers ; the words
* Imago Caesaris ' have been added on the obverse, thus convert-
ing the head of the sun.god, the Rhodian Apollo, into the
portrait of the Emperor, whose image and superscription were
presumed by the relic-maker to have been visible on the Thirty
Pieces, as well as on the ' penny * which was shown to Christ.
Besides the Rhodian corns, one of the famous Syracusan ten-

drachm pieces, of about 400 B.C., was regarded as a 'Judas-
penny,' for it was set in a ^old mount inscribed in Gothic
letters: 'Quia precium sanglunis est.' A 'Judas-penny' still

preserved in the treasury of Sens Cathedral is an Egyptian
dirhem of the end of the ISth century. S. Eustorgio at Milan
once possessed a gold BoHdus of the Emperor Zeno which was
worshipped as one of the gold coins offered to Christ by the
Magi. Medieval legend identified the Thirty Pieces of Silver

with gold coins included in that offering. Finally, we note that
'Judas-pennies,' not sufficiently described to admit of identifica-

tion, were once at the Visitandines in Aix, Notre Dame du Puy,
St. Denis, Montserrat in Catalonia, S. Croce and the Annunziata
in Florence. The piece in Notre Dame du Puy, and doubtless
also the others, had efficacy in child-birth. It is, of course,
possible that some of these were not genuine ancient coins, but
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copies of others, such as the one at Rhodes. At least two other

pieces are preserved in Russia, one at the Abbey of the Trinity

and St. Serijius in Moscow, another at the Monastery of Suprasl

near Bialyetolc [communicated by Prof. A. de Marlsoff].

Coins were also often used as ornaments for

reliquaries (Babelon, TraiU, i. 80), but more pro-

bably for decorative than for religious reasons.

9. Charon's obol.

[Seyffert, de Numis in ore defunctorum repertis, 1709 ; Mayor
on Juvenal, iii. 265 f. ; Pauly-Wissowa, 8.V, * Charon * ; Rohde,
Psyche^, 1903, p. 306 f. ; Hermann-Bliimner, Gr. PHvatalter-
turner, 1882, p. 367 ; Babelon, Traiti, i. 516 f.].

In origin, the custom of placing a small coin

between the teeth or in the hand of the dead was
perhaps only a relic of the primitive custom of

burying all a man's most valuable belongings with
him. But in classical times the coin was certainly

regarded as a fare ; at Hermione it was not used,

because there was a short cut to Hades (Strabo,

viii. 373). One obol was the traditional sum ; the
Sv' (5|8o\(i mentioned by Aristophanes (Frogs, 140)

are an exception made by the poet to hang a joke
upon (see B. B. Kogers, ad loc). Diodorus (i.

96. 8) says that the Egyptians had the custom, but
we may doubt whether it was indigenous ; if it

was, as the Egyptians did not use coinage until

late times, the coin must have been preceded by
some other object of small value. The custom
prevailed in many places outside Greece ; in

Prankish graves the deceased was provided with
thin silver imitations of Roman coins. Instances
coming down to comparatively modern times are
recorded.

iii. Coins and medals made for purposes of

religion or superstition.—i. From the practice of

stamping dedicated coins, as was done by the
priests of Zeus Kasios at Coreyra, it was but a
step to supply worshippers with actual coins

specially made for dedication. The most remark-
able of such issues, and perhaps the only ones
much differentiated in outward form from the
ordinary coinage, are the ham-shaped pieces of

Nemausus. These seem to have been struck with
the official dies of the Roman mint ; they are like

the ordinary coins of the place, save that they are
furnished with a ham-shaped appendage. They
have been found only in the bed of the fountain at

Nlmes, and this proves that they were made to be
dedicated to the deity of the fountain. One can
hardly doubt that they were cheap substitutes for

a pig. [Bibliography m Babelon, TraiU, i. 676.]

A less ambitious form of oft'ering was counterfeit

coin, of base metal. Of thirteen Roman denarii,

ranging from M. Antonius to M. Aurelius (Num.
Chron. 1905, p. 10 f.), found in the sludge at the
bottom of a Roman well at Bar Hill in Scotland,

one was of some alloy of copper, two were struck
coins of silver, and ten were cast coins of tin. Not
more than four different moulds were used for these

ten coins, so they must have been made near the
place where they were found, and we cannot doubt
that they were made to be dedicated. Similarly a
number of denarii found in the bed of the Tiber
are of tin (Riv. Ital. di Numism. 1905, p. 167 f.).

These counterfeit pieces are perhaps on the same
footing as the false coins dedicated in Greek
temples (ii. § I), and as the paper money which the
Chinese still offer to their gods.

2. We have already seen that a magical virtue
attached to the image of Alexander the Great.
The fashion of using such talismans seems to have
become particularly prevalent in the 3rd cent, of

our era, although there is no reason to suppose
that the gold medallions of the Tr6sor de Tarse,
dating from that century, and representing Her-
cules, Philip II., and Alexander, were talismans.
John Chrysostom reproaches the Christians of his

time for fastening bronze coins of Alexander the
Macedonian to their head and feet. Some medals

of the late 4th or 5th cent, combine the head of

Alexander with Christian symbols or figures such

as the ""^Sf monogram, or the she-ass and her colt.

[For other specimens, see Babelon, p. 681 f.] A
charm against the evil-eye bears on one side the

head and title of Maximianus Herculeus, on the

other a circle of various animals contending against

the eye (Ann. Soc. fr. de Num. 1890, p. 237 ; for

these and other medals showing Gnostic influence,

see Babelon, p. 689). In modern times we may
mention the common medals (going back in origin

to the 16th cent.) with St. George and the Dragon
('S. Georgius equitumpatronus') and Christ asleep

in the ship ('in tempestate seeuritas'), which seem
still to be made in quantities, and are supposed to

give good luck on journeys on horseback or by sea

(Kohler, Mimzbelustigung, xxi. [1749] 109).

3. Coins, etc., made for currency in connexion
with religious institutions. A rare but famous
silver coin issued in the 4th cent. B.C. by the
authorities of the temple of Apollo at Didyma in

the territory of MUetus bears the inscription Er
AIATMfiN IBPH, i.e. 'sacred (drachm) issued from
Didyma.' It doubtless represents the currency
issued by the temple for circulation among visitors

to the snrine. Probably many other Greek coins

with less tell-tale inscriptions come within the

same category, e.g. the bronze coinage issued by
Eleusis in the 4th cent. B.C. No other Attic deme
issued coins. In view of the religious character of

the Hellenic athletic festivals, we are justified in

placing the coinage of the Eleans for Olympia in a
semi-religious category, and the same may be
said of the coinage of the Delphic Amphictyonic
Council. In later times festivals of all kinds were
accompanied by special coinages ; thus at Soli-

Pompeiopolis, in the year 229 of that city ( = A.D.

163-164), there was a large and varied issue of coins

which must have been intended to meet the demand
created by some festival (JES xviii. [1898] 166).

It is probable, indeed, that of the vast number of

insignificant cities issuing coins in Asia Minor
under Roman rule, nearly all did so at considerable

intervals, and only on the occasion of local festivals.

4. A famous gold coin of Wigmund, Archbishop
of York (837-854 ?), has on the reverse a cross with-

in a wreath, and the legend MVNVS DIVINVM
(B. M. Cat. Eng. Coins, i. pi. xxiii. 6). Legend
and type were probably borrowed from the gold

coins of the Emperor Louis I. (814-840) ; and the

object of the coins must have been the service of

religcion. Certain large sOver coins of Alfred the

Great are popularly known as ' offei-ing-pennies
'

;

and although there is no reason for the appellation

in that case, it may well be that the solidi of

Louis and Wigmund belong to the same class aa

the 'bezants' (i.e. originally Byzantine solidi)

which the kings of England used to offer to God on
high festival days—a custom in which originated

the distribution of alms for the king by the Dean
of Westminster (see Num. Chron. 1896, p. 2541).
The coinage issued in the Middle Ages by persons holding

authority in the Church, such as the coinages of the Archbishops

of Canterbury and York, of the Abbots of St. Martin de Tours,

of the Abbesses of Quedlinburg, or in the 17th cent, by the

Abbots of St. Honorat de LiSrins, are not strictly religious coin-

ages. These authorities exercised their rights for exactly the

same reasons and with the same objects as temporal authorities.

Counter-stamped Turkish coins and paper currency (5, 10, 20

paras, etc.) are issued at the present day by various Greek
churches in Turkey, as at Maroneia and Thasos. A very

minor branch of numismatics concerns itself with the sacra-

mental tokens in use among certain churches, especially in

Scotland ; but these are admission-tickets rather than coins.

The somewhat similar ecclesiastical TtUreaux or jetons da

presence, used in France and elsewhere in the 15th and 16th

cents., were given to persons as tokens that they had fulMled

certain qualifications entitling them to benefits.

5. Religious medals.—Medals specially made for

religious purposes have already been mentioned
incidentally. They go back to quite early Chris-
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tian times (see Babelon, i. 686 f.)- A piece no
longer extant bore the legend SVCCESSA VIVAS,
together with the mart3'rdora of St. Lawrence and
a pilgrim at Ids tomb, the Christian monogram, and
A and il. Some medallic pieces representing the
heads of SS. Peter and Paul are generally held to go
back to a very early period (Kraus, Gesch. der christl.

Kunst, Freib. 1895, i. 195 f.). A medal-like coin,

probably not earlier than the 9th cent., represents
the Adoration of the Magi (Macdonald, pi. ix. 11).

Of the same date is a piece in the Vatican repre-

senting the Baptism of Christ. The Adoration of

the Magi is also fovind, with other types such as the
Good Shepherd, the sacrifice of Isaac, the Cruci-

fixion, etc., on pieces similar to the Successa vivas
medal (J. B. de Rossi, Bull. arch, crist. 1869,

p. 33ff. ; Madden, Num. Chron., 1878, p. 192f.).

We have already mentioned (ii. § 6) the medal or

coin which was given to Ste. Genevifeve at her
consecration—a prototype of the medals worn at

the present day by members of confraternities or
pilgrims. Such medals were, it seems (from certain

words of St. Zeno of Verona, quoted by Rossi, I.e.),

given to neophytes at their baptism : St. Zeno
speaks of their receiving ' aureum triplicis numis-
matis unione signatum.

'

6. Towards the end of the 14th cent, a remark-
able series of medals was made, two of which are
still extant in several varieties (J. von Schlosser,
' Die altesten Medaillen,' in Jahrb. d. allerh. Kaiser-
hauses, xviii. [1897]). This series seems to have in-

cluded medals of the Emperors Augustus, Tiberius,

Philippus Arabs, Constantine the Great, and
Heraclius. They seem all to have related to

epochs in the history of the Christian religion.

On his medal, Constantine is represented on horse-

back ; on the reverse is the Fountain of Life

between two figures which probably represent the
Church and paganism. On the medal of Heraclius
is a bust of the Emperor with his eyes raised as in

prayer ; on the reverse he is shown in a chariot

bringing back to Constantinople the Cross which
had been recovered from the Persians. The original

medals were probably made in Flanders. They
herald the dawn of the Renaissance Medal. About
the middle of the 15th cent., Matteo de' Pasti of

Verona produced the first modern medal of Christ.

[On the history of this subject see HUl, 'Medallic
Portraits of Christ,' inBeliquary, 1904, 1905.] The
head is an attempt to render the traditional

features of Christ. It had some influence on later

works of the same class ; traces of the type are
even seen in the medal attributed to the Niirnberg
artist Peter Flotner. A more important medal of

Christ was one of a pair which professed to re-

produce the heads of Christ and St. Paul, which
were on an emerald sent by the Sultan Bajazet II.

to Pope Innocent Vin. about 1492. But the head
of Christ is directly copied from a type which is

due to the school of Jan van Eyck, and is repre-

sented by a profile head in the Berlin Gallery.

The medal was popular, and was much copied ; it

also inspired a number of German woodcuts and
line-engravings in the 16th century. The head of

St. Paul is purely Italian in origin. In the 16th
cent, a new medallic type of Christ came into

vogue. Distantly inspired by the type created by
Leonardo da Vinci, it was reproduced in countless
variations. One of the commonest—still copied in

vast quantities for sale to the credulous, who
regard it as a 1st cent, portrait of Christ—is accom-
panied by blundered inscriptions in modern Hebrew
characters :

' Messiah the king came in peace ' . . .

(the rest is uncertain), or 'Jesus of Nazareth, the
Messiah, God and Man in One.'
The object of these Hebrew medals may have

been principally to serve as amulets (ii. § 6). From
the middle of the 16th cent, onwards there is an
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interminable series of medals of Christ, many of

them issued by the Popes. The Genuan medals
with this subject begin about 1538. No object
would be served by discussing the endless varieties

of the religious medals of this late period, which
represent not only Christ, but the Virgin and
various Saints. Tliey were issued by the Popes,
by various ecclesiastics of lesser authority (some
or the Bavarian abbots produced medals more
interesting than the average), and in great quan-
tities by the authorities of places of pilgrimage,
and by confraternities for the decoration of their
members.
LiTBRATCKE.—The literature has been given throughout the

article. G. F. HiLL.

COINS AND MEDALS (Eastern).—In at-

tempting to estimate the value of the coinages
of the East as sources of religious history, it will

be convenient to aiTange them in the following
groups : (1) China and the Far East ; (2) Ancient
Persia ; (3) Ancient India and later non-MuUam-
madan India

; (4) Muhammadan coinages of the
world.

1 . China and the Far East.—Speaking generally,

it may be said that the coinages of the Far East
are purely secular in character. They have neither
religious types like the ancient coinages of Greece,
Rome, Persia, and India, nor religious inscriptions

like the Muhammadan coinages of every age and
country in which they were struck. Though they
sometimes bear symbols which were no doubt re-

garded as auspicious signs, they rarely have types
in the ordinary sense of the word ; and their in-

scriptions are, as a rule, severely practical in char-

acter, giving information as to the weight and
value of the coin, its date, or its genuineness.
Side by side, however, with the coins in the vari-

ous collections are to be seen medals, the religious

character of which is patent. These are often

called ' temple coins, ' since they are distributed

as talismans by Taoist or Buddhist priests at their

temples. They are usually round like the current
coins, and have, like them, a round or square hole
in the centre ; and they are often worn as amulets
suspended from the neck. The figures which they
bear are either definitely Taoist or Buddhist, e.g.

the emblem of the ' eight immortals,' or the ordi-

nary signs of the Mahayana, or ' Northern ' Bud-
dhist church ; or they have a more general astro-

logical significance, e.g. the signs of the zodiac

;

or they are simply intended to express long life,

wealth, and good mshes generally. Such wishes
are often expressed on these medals, as indeed in

other forms of decorative Chinese art, in a sort of

rebus by which the words of the sentence are sug-

gested by the names of the objects sho^vn (Cha-
vannes, JA, 1901, pt. 2, p. 193). Sometimes also

a good wish is conveyed by the form of the medal
itself, as when, for example, it takes the shape
of a peach, the symbol of longevity (J. M. S
Lockhart, The Currency of the Farther East,
Hongkong, 1895-1898, p. 189).

LiTERATDRB.—S. de Chaudoir, Rec. de Monnaies de la Chine,
du Japmi, de la Cor^e, d'Annam, et de Java. St. Petersburg,

1842 : E. de Villaret, Nu-mismat. japonaise, Paris, 1892
;

N. G. Munro, Coins of Japan^ Yokohama, 1904 ; D6sir6
Lacroix, iVumis?na(. annamite, Saigon, 1900 ; A. Schroeder,
Annam. Etudes nuinismatiques, Paris, 1906.

2. Ancient Persia.—The earliest Imperial coins

of Persia, throughout the period of the Achsemenid
dynasty (c. 558-331 B.C.), have invariably as their

type the figure of the Great King represented as

an archer, and possess no special interest from the
point of view of religion or mythology. Coins
issued by the Persian satraps during this period

show, however, a greater variety, as their types

are not only Persian, but also Phcenician or Greek
in character. Thus the figure of Baaltars occure
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on coins of the satrap Mazseus struck at Tarsus
(c. 362-328 B.C.) (Hill, Handbook of Gr. and Bom.
Coins, London, 1899, p. 259, pi. iv. 12) ; on a coin

of Tiribazus struck at Isaus in Cilicia, apparently
Zeus (or Baal ?) and Ormuzd (Ahura Mazda) are
associated as obverse and reverse types (B. V.
Head, Hist. Numorum, Oxford, 1887, p. 604;
E. Babelon, Les Parses achiminides. Pans, 1893,

pp. xxix, 21) ; and on a Cicilian coin of Datames is

seen the winged disk symbol of Ormuzd (Babelon,

op. cit. p. 26). In the subsequent history of

Persia, the types and inscriptions of the coins are
predominantly Greek in character, both under
the Seleucid kings of Syria (312-c. 250 B.C.) and
under the kings of Parthia (c. 250 B.c.-A.D. 226)
(Babelon, Les Hois de Syrie, Paris, 1890; Wroth,
B. M. Cat., 'Coins of Parthia') ; but an exception
to this general rule is afforded by the province of

Persia, where a semi-independent dynasty seems
to have ruled from probably about the same period
as the defection of Parthia from the Seleucid
Empire, c. 250 B.C. The reverse type of the coins
struck by these kings of Persia is a Zoroastrian
fire-altar, by the side of which the king is repre-
sented as either standing in an attitude of worship
or seated on a throne (Mordtmann, Ztschr. fur
Numis., 1877, p. 152, 1880, p. 40 ; Head, Hist.

Num. p. 698). The kings of Parthia were suc-

ceeded by the Sasanian dynasty, which represents
the triumph of the ancient religion of Persia over
the Hellenizing tendencies of the Parthians. The
reverse type of the coins of the Sasanian monarchs
throughout the whole period of their dominion
(A.D. 226-642) is the fire-altar, sometimes associ-

ated with either one or two figures (the king and
the high priest) in adoration (Mordtmann, ZDMG,
1854, pis. vi.-x.). For the evidence which the coins
show of the transition from Zoroastrianism to
Islam after the Arab conquest, see below, § 4.

3. Ancient India and later non-Muhammadan
India.—(1) The pre-Muhammadan coinages of
India fall into two distinct classes

:

(a) An early indigenous coinage of silver and
copper, approximately square or oblong in form,
representing the development of a currency from
weights of metal. These pieces bear a varying
number of stamps or countermarks irregularly
applied, partly probably by the authorities origin-

ally responsible for the issue, and partly by the
bankers and money-changers through whose hands
they passed in the course of circulation. On account
of this chief characteristic, the term ' punch-
marked ' is commonly applied to this currency,
which from the evidence of literature and repre-
sentations in ancient sculptures appears to be at
least as old as the beginning of the 4th cent. B.C.

—(6) A number of coinages hearing definite types.
These in general show the effect 01 various waves
of foreign influence, beginning with the period of
Persian (Achaemenid) dominion in Northern India
(c. 500-331 B.C.), and, in particular, of the Greek
influence, which was most strongly felt in the 2nd
and 1st centuries B.C., through the medium of the
neighbouring Hellenic kingdoms of Bactria and
Parthia (see authorities quoted in Rapson, 'Indian
Coins,' §§ 7-16, in GIAP, Strassburg, 1897). Fixed
types also seem to have been developed independ-
ently, especially in Central and Southern India,
through a systematic arrangement of the ' punch

-

marked ' symbols which were originally applied
indiscriminately on the primitive native coinage
(ib. §§ 46, 129).

(2) More than 300 different symbols occurring
on the ' punch-marked ' coins have been enumer-
ated (Theobald, JASBe lix. pt. i. p. 181, pis.
viii.-xi.). It has sometimes been assumed that all
of these must be religious or astrological in origin,
and attempts have been made to explain their sig-

nificance. In the present state of our knowledge,
all such attempts must be for the most part futue.
An examination of these symbols shows that they
are diverse in character. Some, such as the swas-
tika and the triskelis, are found widely distri-

buted in various parts of the world, and have been
supposed to be primitive solar symbols ; others
appear to be more especially associated with
Indian religions ; while, in the case of others, it

is difficult or impossible to trace any religious or
astrological meaning whatever. Even in regard
to the great majority of those symbols which are
undoubtedly associated with Indian religions, ' in

the present state of our knowledge it seems im-
possible to discriminate between their use so far

as to say that, while some are Brahmanical, others
are Buddhist or Jain. They seem to be the com-
mon property of diverse sects in different parts of

India' (Kapson, B. M. Cat., ' Andhra Dynasty,'
etc., p. clxxvii). This is abundantly proved by
their association with inscriptions and sculptures
in religious buildings the sectarian character of

which is certain. Such symbols seem to have
passed into general use as auspicious signs. In
this respect they may be compared with the Chris-
tian symbols and monograms, one of which, in-

deed, JHS, has actually oeen placed on an Indian
non-Christian coinage in recent times (Codrington,
Manual of Musalman Numismatics, London, 1904,

p. 19 ; Rodgers, Coin-collecting in Northern India,
Allahabad, 1894, p. 117). Similar symbols con-

tinue to occur, as adjuncts to the main types, not
only on subsequent coinages of Ancient India,

but also on certain of the currencies of Muham-
madan States in India at a still later period (cf.,

for example, the ' Table of Ornaments found on
the Coins of the Sultans of Dehli,' by H. Nelson
Wright, Ind. Mus. Cat., vol. ii. p. 128). Such
symbols were also commonly used in Ancient
India as masons' marks (see H. Rivett-Carnac,
lA vii. [1878] 295).

These facts would seem to show that the sym-
bols found on the ' punch-marked ' coinage, what-
ever their origin may have been, were used simply
as the marks of localities or of individuals, with-
out any special religious significance. They were
used primarily to denote either the localities at

which the coins were struck, the authorities

responsible for their issue, or the money-changers
through whose hands they passed.

To the authorities given in Rapson, Indian Coins, §J 4, 6,

add V. A. Smith, Ind. Mu>. Cat., vol i. p. 131.

(3) The coinages with definite types may be
classed generally as : (a) foreign (those of the
various invaders of Northern India—Greeks, Par-
thians, Scythians, etc.), or (b) native. The types
of both classes supply materials for the religious

or mythological history of Ancient India, which
have as yet been only very imperfectly utilized.

Other sources of information, such as inscriptions,

show that, in estimating the evidence which these
types afford, certain considerations must always
be borne in mind. In the first place, the religion

indicated by the type on the reverse of a coin is

not necessarily that of the monarch whose head
appears on the obverse. In the case of foreign

conquerors especially, the religion of the various

States which acknowledged their supremacy was
left undisturbed. The types of the coins, in such
instances, reflect the religious ideas of the par-

ticular State and not those of the suzerain to

which it owes allegiance. Such appears to have
been the normal condition of things under the
Saka and Kushana dominion, for example (see

below, (5) (6)). On the other hand, the coins of

the native Gupta dynasty everywhere show the

Brahmanical faith of the supreme rulers, although,

as is certain from the inscriptions. Buddhism and
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Jainism we'n flourishing in some of the provinces
of their empire (see below, (8)). ^^i using the testi-

mony of coins, therefore, it is necessary to deter-

mine first of all in each case whether their types
are local or Imperial in character. It must be
remembered, further, that the numismatic record
of Ancient India is extremely fragmentary, and
that, while certain kingdoms, scarcely known from
other sources, are abundantly represented by their

coins, others, well known from inscriptions or
literature, are entirely destitute of any numis-
matic record. From the religious point of view,
iis from every other, the coins afTora a very inade-
quate illustration of the history of India regarded
as a whole.

(4) The influence of Greek religious ideas was
extended to India chiefly through the invasions
and conquests of the Greek kings of Bactria.
These began about 200 B.C.; but the evidence of

Indian literature and inscriptions shows that com-
munities of Greeks (Yavanas or Yonas='\it)vei)

were settled in N.W. India at an earlier period
;

and it is quite possible that these may date from
the time of Alexander the Great (327-6 B.C.; see
Kapson, B. M. Cat., 'Andhra Dynasty,' etc., p.

xcviii). The divinities represented on the coins
of the Greek princes who reigned in the Kabul
Valley and the Panjab during the period c. 200-25
B.C. are Greek—Zeus, Athene, Apollo, Artemis,
Herakles, the Dioscuri—and the other types are,

with a few exceptions, drawn from Greek myth-
ology. Historically and geographically important
are the representations in Greek fashion of the
tutelary divinities (Skr. nagara-devatdh) of two
Indian cities—of KapiSa, the capital of the kingdom
of Kapisa-Gandhara, on a coin of Eucratides ; and
of Pushkalavati, the nei/KeXaSris of Alexander's
historians, on a coin of less certain date and attri-

bution (Rapson, JBAS, 1905, pp. 783, 786). Dis-
tinctively Indian religious types seem to occur on
coins struck by two of these Greek princes—the
' tree within railing, ' and the ' chaitya ' on certain
coinsof Agathocles(Gardner, B. ilf. Ca<. ,' Greek and
Scythic Kings,' etc., pi. iv. 10; for the types, see
Kapson, ib. ' Andhra Dynasty,' etc., p. clxvi),

and the ' wheel,' which has been reasonably
identified with ' the wheel of the Law ' (dharma-
chakra) of Buddhism on one of the numerous
currencies of Menander (Gardner, op. cit. pi. xii. 7 ;

cf. M. G. Rawlinson, Bactria, Bombay, 1909, p.

121). If this identification is correct, it must be
supposed that the coinage in question was struck
in some district of Menander s empire in which
Buddhism prevailed ; but there is also some reason
to suppose that Menander was himself a Buddhist
and identical with the King Milinda of the Bud-
dhist work Milinda-panha, ' The Questions of King
Milinda ' (Rhys Davids, SBE, vol. xxxv. p. xviii).

The further suggestion that the title which
Menander bears on his coins—AIKAIOS= Prakrit
Dhramika, Skr. Dharmika—is intended to have a
specially Buddhist connotation =' follower of the
Law ' (Dharma), is improbable, since this is a com-
mon epithet borne by a number of Hellenic kings,
Bactrian, Indian, Parthian, and others, in whose
case any such special meaning would seem to be
impossible.

(5) Already in the second half of the 2nd cent.

B.C. began the attacks on the Greek dominions in
Northern India of the invading Scythians (Sakas)
and Parthians (Pahlavas), who had already an-
nihilated Greek power in Bactria. The coins,
literature, and inscriptions alike indicate a close

connexion between these two nationalities ; and
historically it is not always easy to distinguish
between them. The coins show the transition
from Greek to Scytho-Parthian rule in different
districts of Northern India, and inscriptions afford

also some information as to the satrapal familiei'

who ruled over some of the provinces (Kapson,
B. M. Cat., 'Andhra Dynasty,' etc., pp. xcviii-

ciii). But, so far as religious information is con-
cerned, these two sources appear, at first sight,

to be in direct conflict ; and it is necessaiy to

remember the warning {jiven above (3) as to the
imperfection of the numismatic record in Ancient
India. While the inscriptions show that these
foreign invaders had embraced Buddliism (cf.

the Taxila copper-plate of Patika [Biihler, Epi-
graphia Indica, iv. 54] ; the Mathura lion-capital
[Thomas, ib. ix. 139]), the mythology of their
coins is almost entirely Greek. This apparent dis-

crepancy is naturally explained by the fact that
in Ancient India coins usually reflect the religious
ideas of the district in which they circulate, rather
than those of the sovereign. The States which
had previously used Greek types would continue
to do so, for some time at least, under their new
masters.

(6) From the point of view of religious history,
the coinage of the Kushanas, who established the
next supremacy in Northern India, is important
in several respects. The Kushana conqueror of
Hermaeus, the last of the Greek kings to reign in
the Kabul Valley (probably c. 25 B.C.), imitates
his coins but substitutes the figure of Herakles for

that of Zeus as a reverse type (cf. Gardner, loc.

cit. pi. XV. 1-7 with pi. XXV. 1-4). This exchange
of one Greek divinity for another has not been
explained, but it seems possible that the figure of
Herakles may have been intended to represent
Siva, since Megasthenes seems to indicate that
these two deities were popularly identified in India
(M'Crindle, lA vi. [1877] 122, also Anc. India, p.

39). V'ima-Kadphises, a successor, and possibly
the immediate successor, of Kujula-Kadphises, was
undoubtedly a follower of 6iva or Mahesvara, as
he bears the title mahiivara ( = Skr. mdheivara,
' worshipper of Mahesvara') on his coins, and his

coin-types—Siva, alone or accompanied by his bull
Nandi, and Siva's emblem, the trident—bear wit-
ness to the same fact (Gardner, oj). cit. pi. xxv.
6-14 ; for the interpretation of the title mahihara,
see Sylvain L6vi, JA , new ser. ix. 21 ; for the name
V'ima, see Kapson, Actcs du xiv^^^ Congris des
Orientalistes, Algiers, 1905, vol. i. p. 219). The
Kushana empire rose to its height under Kanishka,
whose name appears, in the modified form of the
Gr. alphabet used by the Kushanas, as KANHJpKI
( = Kaneshki). His relationship to his predecessors
is uncertain, and his date is still one of the most
contested points in Indian chronology (the various
views are summarized by V. A. Smith, JBAS,
1903, p. 1). His inscriptions show that he was
himself a Buddhist, and he is famous in Buddhist
literature as the great patron of the Mahayana.
His coin- types and those of his successor Huvishka
( = 00H]3KI) represent no fewer than five of the
faiths professed bj the nations and peoples included
in their vast empire. Greek religion is represented
by Helios, Selene (CAAHNH), and Herakles
(HPAKIAOJ ; Persian by Mithra, etc. (for a list

of these with their Persian equivalents and refer-
ences to the literature, see GIrP [Strassburg,
1896-1900] ii. 75) ; Scythic by Nana or Nanaia

;

Brahman by Skanda Kumara, Vi^akha, and
Mahasena ; and Buddhism by Buddha (Gardner,
loc. cit. pis. xxvi.-xxix.).

' It has . . . been held hitherto that the coins of the Kushana
kings Kanishkaand Huvishka "show a remarkableeclecticism.foi
on their reverses are represented Greek and Scythic divinities,
deities of the Avesta and of the Vedas, and Buddha " (Rapson,
Indian Coins, § 73); and the Kushana monarchs have been
credited with the profession of all or any of the different forms
of faith indicated ! The natural explanation of this diversity
is that these various classes of coins were current in the
different provinces of a large empire' (Rapson, B. M. Cat.,
* Andhra Dj'nasty,* etc., p. xii, note 1).
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On the coins of Vasudeva ( = BAZOAHO or

BAZOAHO), the last of the Kushana sovereigns

whose name is at present known, only two deities

appear, the Indian Siva and the Scythic Nana.
The coins of the later Kushanas, whose names,
being probably indicated merely by initials, have
not yet been discovered, fall into two chief classes,

distinguished by the deity who appears as the
reverse-type. One class with Siva seems to have
been current in the Kabul Valley, while the other
with the goddess APAOXJ^O (=Ardokhsho), who
has been identified with the Persian Ashi vanguhi
(GIrP ii. 75), belongs rather to the more eastern
portion of the Kushana dominions (Rapson, Indian
Coins, § 74).

(7) In the present state of our knowledge, the
types and symbols on the coins of the various
provinces of the empire ruled over by the Andhra
dynasty (c. B.C. 200-a.d. 240) can be made to
supply little trustworthy information as to the
religious history of this period ; but the inscriptions
(cf. the Nanaghat inscr. [Biihler in Arch. Survey
West Ind., vol. v. p. 60, pi. li. 1]) and the names of
certain members of this dynasty show that they
were adherents of Brahmanism. Much the same
remark may be made about the coins of the rivals
of the Andhras in Western India—the Kshaharatas
and the Western Kshatrapas (c. A.D. 120-390)—
except that the wheel which appears on the coins
of Bhumaka, the earliest known Kshaharata,
would seem to indicate that he was a Buddhist
(Rapson, B. M. Cat., 'Andhra Dynasty, Western
Kshatrapas,' etc., cviii.).

(8) The types of the coins issued by the Imperial
Gupta dynasty, the supremacy of which in Northern
India is marked by its era beginning in A.D. 319,
and generally those of the various powers which
succeeded to the different provinces of the Gupta
empire after its dismemberment had begun, c. A.D.
480, are almost entirely Brahmanical in character

;

and this character was imposed also on the coinages
of districtsconquered by the Guptas, as, for instance,
the territories of the Western Kshatrapas, where
the silver coinage is made to bear not only a
distinctively Brahmanical type, the peacock,^ but
also the royal title parama-bhdgavata, ' worshipper
of the Most Holy' (Vishnu or Krishna). At the
same time, the inscriptions of the Gupta dynasty
abundantly prove that Buddhism and Jainism were
flourishing in various parts of its dominions.
For the coins, add to the authorities quoted in Rapson,

Indian Coins, § 90 fl., Smith, Ind. Mus. Cat. i. 96 ; for the
inscriptions, see J. F. Fleet, Corpus Inscr. Ind., vol. iii. [1888].

(9) The coinages of a number of powers ruling in
Northern India in the period between the decline of
the Gupta empire and the Muhammadan conquests
(11th cent. A.D.) are imperfectly known. In this
case, again, the numismatic record is of the most
fragmentary nature. Some of the most important
historical facts— the great empire of Harsha-
vardhana of Kanauj, in the first part of the 7th
cent. A.D., for example—are scarcely to be re-
cognized from the coins. The same remark applies
to Southern India, where the coinages at present
afford, if possible, stUl less adequate illustration of
the history. In Southern India, coinages of the
Muhammadan form never entirely superseded the
coinages bearing types, and the latter have con-
tinued to be struck in certain districts down to the
present day. Of all these coinages it may be said
generally that they often, but not invariably,
show types and symbols which have a religious
significance, and that further study will no doubt
obtain from them important e\ddence to illustrate
the religious history of the various kingdoms which
they represent. Here two types call for special

^ The bird of Kartilteya, the god of war : it appears on Gupta
coins in allusion to the names of two of the dynasty, Kumaramd Skanda, which are synonyms of Kartikeya.

mention, because they became so firmly established
in the kingdoms of the Rajput princes that they
were allowed to remain for a considerable period
almost unchanged, except for slight modifications
and an alteration of the legends, by the Muham-
madan conquerors, both Ghaznavids in the 11th
cent., and Pathans (Sultans of Dehli) at the end of

the 12th century. These types are the 'Bull (of

Siva) and Horseman ' and the ' Goddess (Lakshmi)
seated.' Both are Brahmanical. The former may
be traced back to the Brahman ' Shahis of

Gandhara' (c. A.D. 860-950), while the latter is a
very ancient Indian type (see below, §4(1)).

Cf. A. Cunningham, Coins o/ Ancient India, London, 1891
Coins of Mediceual India, London, 1894 ; W. Elliot, Coins oj

Southern India, London, 1886.

(10) Of religious Indian medals, the best known
are called Rama-tahkas, ' coins of Rama.' These
bear the figures of Rama and Sita, attended
usually by the monkey-god Hanuman. They
appear to be of two kinds : (a) silver, with an
inscription in Gurmukhi characters, ' Bdm nam,'
'The name of Rama (or God)'—these come from
the Panjab

; (6) gold and cup-shaped, with inscrip-

tions, which, when legible, record the names of tfce

leading characters in the story of Rama. These
medals are undoubtedly used in connexion with
religious ceremonies at Hindu temples ; but no
account of their precise use seems to have been
published. For class (5), see Gibbs, Proc. As. Soc.

Beng., 1883, p. 76.

(11) The following are examples of coins obtain-

ing in India a value as charms or amulets which
was not originally intended, (a) The mohura
and rupees of the Mughal Emperor, Akbar, struck
in A.H. 1000 (=A.D. 1591-2).—(6) The coins of

the same Emperor which bear the kalima with the
names of the four companions of Muhammad (see

below, § 4 (4 b)). As these sell for more than
their metal value, numerous imitations of them
continue to be made (Rodgers, op. cit. 108).—(c)

The zodiacal coinsof theMughal Emperor, Jahangir.
These, too, were extensivery imitated in the 18th
century (S. Lane-Poole, B. M. Cat., 'Moghul
Emperors,' p. Ixxxi; see below, § 4 (4, b)).—(d)

The Venetian sequin, which, as the chief com-
mercial coin of the world during the 15th cent.,

was carried to India in great numbers, and has
continued to be imitated ever since (Rodgers, op.

cit. p. 118, where ' Dutch ducats ' is a mistake for

'Venetian sequins').

4. The Muhammadan coinages of the world.

—

(1) The progress and establishment of the Muham-
madan power and of the religion of Muhammad
are everywhere most clearly illustrated by coins.

At first there appears a transitional stage, in which
the coinages of the conquered dominions are sub-
stantially retained, so far as their main featmes
are concerned, but adapted to the new faith by the
addition of Arabic inscriptions or by the modifica-
tion of types which conflict with Muhammadan
ideas. Under the first Khalifs the extension of

Islam was made chiefly at the expense of the
Byzantine Empire in the West, and of the Sasanian
Empire in the East. After the conquest of Syria
(A.D. 638), the types of Heraclius l. and Constans EL

are at first retained with slight modifications, but
associated, in most cases, with Arabic inscriptions.

A subsequent stage is marked by a modification of

the types themselves. For example, the obverse
type, which represents the Emperor holding a
staff terminating in a cross, gives place to the
figure of the Khalif with sword in hand, while the
reverse type—a cross standing on four steps

—

becomes a column surmounted by a ball (S. Lane-
Poole, B. M. Cat., ' Oriental Coins : Additions, ' vol.

i. pp. 1-17, pis. i. ii.). In the case oi Persia
(conquered A.D. 642), the coins of the last Sasanian
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kings were at first re-issued counter-marked witli

crescent and star and the Arabic inscription ' In
the name of God ' on the margin, and subsequently
coins of the Sasanian type were struck with the
name of the Arab governor of the province (Mordt-
mann, ZDMG viii. 148). The Arab conquests in
Northern Africa (Carthage, A.D. 693) and Spain
(A.D. 710) are shown by coins of the Byzantine type
bearing Latin inscriptions in blundered characters,
which are no doubt intended to be translations
of well-known Arabic formulae

—

e.g. ' Non est

Deus nisi Deus, et alius non est,' anci ' In nomine
tuo, Deus Omnipotens' (Codera, Tratado de
NumisTn. Arab. Espafiola, Madrid, 1879, p. 35, pi.

i. ; S. Lane-Poole, B. M. Cat., 'Oriental Coins:
Additions,' vol. i. pp. 21-24, pi. iii.). Similarly, at

a later date in India, when Muhammad ibn Sam
overcame the confederacy of Rajput princes under
Prithvi Raja of Ajmir and founded the Muham-
madan dynasty kno^vn as the Sultans of Dehli
(A.D. 1192), the purely Hindu types of Dehli {obv.

Horseman, rev. Siva's Bull) and of Kanauj (the
goddess Lakshmi) continued to be struck for some
time, while the change of rulers and religion was
indicated by the inscriptions (S. Lane-Poole, B. M.
Cat., 'Indian Coins : Sultans of Dehli,' pp. xviii,

xix).

(2) But such transitional coinages were merely
wise expedients intended to facilitate the transfer-

ence of authority. Wherever Muhammadan rule
became firmly established, a distinctive coinage
was struck, the two features of which are : (a) the
absence of types, whether actual or symbolical
representations, founded on the injunction of the
Prophet, which forbade all such representations as
tending to idolatry ; and (6) the definitely religious
and dogmatic character of the inscriptions. This
distinctively Muhammadan form of coinage is

usually supposed to date from a.h. 76 or 77 ( = A.D.
695 or 696) in the reign of the Khalif 'Abd-al-
Malik, though a few specimens are known which
seem to prove that such an issue was attempted at
somewhat earlier dates {Coins and Medals, ed.

S. Lane-Poole, 1902, p. 165). Substantially the
character of the coinage has remained unchanged,
with a few exceptions, in every part of the Muham-
madan world, from that period almost down to the
present day, although in quite modern times the
fashion of placing the sovereign's head on the
obverse has sometimes been adopted from the West,
and the elaboration of the royal name and titles

has tended to displace the religious element until

often little or nothing of it remains. The religious
inscriptions which occur on Muhammadan coins
are partly actual texts taken from the Qur'an and
partly pious phrases or prayers. The most frequent
of all these is the kalima, or confession of faith,
' There is no God but God : Muhammad the apostle
of God,' the two parts of which are taken re-

spectively from Qur. xlvii. 21 and xlviii. 29. To
the kalima the Shi'ahs add the phrase ''Ali the
friend of God.'

The most convenient account of the religious legends on
.Muhammadan coins will be found in Codrington's Manual of
ilusalman Numismatics, pp. 20-39.

(3) Some special applications of these religious
inscriptions deserve notice. On certain Moorish
issues they seem to have been used simply as texts to
inculcate virtue generally (cf. B. M. Cat., ' Oriental
Coins,' vol. v., and 'Additions,' ii. ), while some of
the legends of Muhammad ibn Taghlak, the Sultan
of Dehli from A.D. 1324-1351, especially insist on
the virtue of obedience to the powers that be. It

is significant that quotations from the Qur'an, such
as ' Obey God and obey the Prophet, and those in
authority among you,' etc. (iv. 62), and precepts
such as ' Whoso obeys the Sultan obeys the Com-
passionate,' should have been placed on the fiduciary

currency which the Sultan found some difficulty

in recommending to his un\villing subjects (S.

Lane-Poole, B. M. Cat., 'Indian Coins: Sultans of

Dehli,' p. xxii). The personal religious history of

the Mughal Emperor, Akbar (A.D. 1556-1605), is

illustrated by his coinage. He is known to have
been dissatisfied with Islam, and to have made
some attempt to promulgate a ' divine religion ' of

an eclectic cnaracter. Accordingly, from the 28th
year of his reign the kalima is omitted on his

coins, together with the names and virtues of the
first four Khalifs, which had constituted its usual
accompaniment in previous Mughal issues. In its

place appears the Hahl (divine) formula, ' God is

most great : glorified be His glory ' ; and, as the
Arabic characters of the first half of this legend
may also be read as 'Akbar is God,' it has been
supposed that such a double meaning was inten-
tional (Rodgers, op. cit. 105). It has been pointed
out, however, that this would conflict \vith what
is known of the earnestness and seriousness of

Akbar's character ; and in any case it is difficult

to believe that the second meaning could have been
intended to be taken literally (S. Lane-Poole,
B. M. Cat., 'Indian Coins: Moghul Emperors,'
Ixvii). With the reign of Akbar's successor,

Jahangir (A.D. 1605-1627), the kalima appears
again, to be once more abolished for an entirely

diflerent reason by Aurangzib (A.D. 1659-1707),
who feared lest the holy creed of Islam, if stamped
on the coins, might come into ' unworthy places
and fall under the feet of infidels' (Khafi Khan,
quoted by S. Lane-Poole, op. cit. p. Ixxi).

(4) The few exceptions to the general rule, that
Muhammadan coins bear only inscriptions and are
entirely without types, are furnished chiefly by

:

(as) Tatar and Turk invaders of Syria and Asia
Minor, where, in the 12th and 13th centuries of

the Christian era, Ayyubids, Seljuks, Urtukids,
and Zangids issued coinages with types copied to a
great extent from those of the Byzantine, Seleucid,

or Roman coins which formerly circulated in those
regions (5. M. Cat., 'Oriental Coins,' vol. iii.).

—

(6) The Mughal Emperors, Akbar and Jahangir.
The types used by the former are few, and only one
has much religious significance. This is the purely
Hindu type of Rama and Sita (for as such the hgures
described in B. M. Cat., 'Moghul Emperors,' pp.
Ixxix, 34, pi. V. 172, are to be identified ; cf.

Drouin, RN, 1902, p. 261, fig. 3, and p. 281).

Jahangir's types, on the other hand, though not
numerous, are of a boldness which appears like a
deliberate defiance of orthodoxy ; for not only did
he strike coins with his own portrait on the obverse,
but he had himself represented as holding in one
hand a book which probably is intended for a
Qur'an, and in the other a wine-glass (B. M. Cat.

,

'Moghul Emperors,' p. Ixxx, pi. ix. 312-319).

He also struck a series of zodiacal coins with the
mythological figures of the different constellations
(op. cit. p. Ixxxi, pis. x. xi.).—(c) Various Mu-
hammadan potentates in recent times, e.g. the
Shahs of Persia and certain native Indian princes,

who have struck coins with their portrait on
the obverse. This fashion is due to Western in-

fluence.

(5) Just as the Muhammadan conquerors at first

issued coinages closely resembling those already
current in the various countries, so it has occasion-
ally happened in the course of history that, when
the tide of conquest has turned, a coinage of the
Muhammadan form has been continued by the
victors, and Arabic inscriptions have been drawn
into the service of another religion. The most
notable cases in point are : (a) the Norman kings
of Salerno and Sicily (Spinelli, Monete Cufiche, etc.,

Naples, 1844).

—

(b) Some Christian dynasties of

Spain (Codera, op. cit.).— (c) Some of the Crusaders
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(Schlumberger, Numismatique de I'Orient latin,

Paris, 1878), all of whom struck coins with
Christian legends in Arabic characters.

LiTERATDRB.—This is given fully in the diilerent sections of

the article. E. J. RapSON.

COLERIDGE.—
Samuel Taylor Coleridge was bom on the 2lBt of October

1772, at Ottery St. Mary, Devonshire, where his father, John
Coleridge, was vicar and master of the Grammar School. After
the death of his father, when Coleridge was at the age of nine,
a presentation to Christ's Hospital was obtained for him ; there
he showed remarkable precocity, and read voraciously in Greek
and Roman as well as English literature. In 1791 he was
appointed to an exhibition at Jesus College, Cambridge. In
1(93, being both disappointed in love and involved in debt, he
enlisted in the army {16th Dragoons), but his discharge was
obtained by his brothers (one of whom was an officer in the
army), and he returned to the University. In 1794 he left

Cambridge without taking a degree, and, after spending a
while in London, commenced with Southey a course of lectures
at Bristol. In 1795 he married Sarah Fricker (whose sister
soon after was married to Southey), and settled at Olevedon.
Next year in Bristol, he started the Watchvian newspaper, and
occasionally preached in Unitarian chapels. This was the year
in which he began, as a remedy for neuralgia, to take laudanum.
At the end of 1796 he settled at Nether Stowey ; Wordsworth,
to be near him, settled at Alfoxden ; and they united in writing
the Lyrical Ballads, which were published in 1798 and included
the Ancient Mariner. At this time also Coleridge composed
the first part of Christabel, and contributed to the Morning
Poat.^ In 179S the brothers Wedgwood conferred on him two
annuities of £75 each. He then went to Hanover, and spent a
term at the University of Gottingen, learning the German
language and literature, but not the Kantian philosophy, which
he did not begin to study till April 1801 (Letters, 23rd March
1801, footnote, ed. E.H.C.). On his return to England he
translated Schiller's Wallenstein. In 180O, as the Wordsworths
were living at Grasmere, he settled at Keswick ; and here he
wrote the second part of Christabel, and plunged into the study
of Metaphysics. From this time he became practically a slave
of opium. He went to the Mediterranean in 1804, and at Malta
became secretary to the Governor. He returned in 1806 by way
of Eome to England. In .January 1808, he lectured on Shake-
speare at the Royal Institution, enunciating views which
anticipated those of Schlegel ; but these lectures were less
successful than those on Shakespeare and Milton delivered
afterwards in Bristol and in London. In 1816 he settled at
Highgate with the Gillmans, and with them he remained till
his death on the 26th of July 1834. The Biographia Literaria,
after long delays due to disputes with pubhshers, appeared in
July 1817. In December 1816 was published his first Lay
Semum, on the Bible as the Statesman's Manual; this was
followed at once by a second lay sermon on the principles of
public policy and economics. In 1818 he published TAe Friend,
greatly altered from an earlier (1809) edition. From this
period, his philosophy was fixed, and underwent no change.
In 1824 he wrote, but did not publish, the Confessions of an
Inquiring Spirit. In 1825 he pubUshed the Aids to ReJIectim,
and in 1830 the Church and State according to the Idea of
Each.

Coleridge has the rare distinction of being at
once a great poet, a great critic, and a great
philosopher. His published works in their quan-
tity are by no means proportionate to the strength
and grace of his genius. As Ludwig Tieck, who
knew him, said upon the news of his death, 'A
great spirit has passed away from the earth and
left no adequate memorial.' It was by his con-
versation, especially during the peaceful years at
Highgate, that he exerted the greatest influence,
especially upon the younger minds of the day.
'There was no week,' wrote Southey to Henry
Taylor, when Coleridge's Table Talk was pub-
lished, ' in which his talk would not have furnished
as much matter worthy of preservation as those
two volumes contain.' In Coleridge the inventive
and creative spirit, as Tieck noticed, outran the
productive— ' he thought too much to produce.'
Poetic production, especially, was checked by the
critical and analytic spirit which grew upon him,
the more he suffered from disease and remedies
worse than the disease. In philosophy, Coleridge
did, in fact, do much more than has generally been
allowed. It seems to have been a mistake for his
friend, J. H. Green, not to publish the philo-
sophical work, instead of spending his life qualify-
ing himself to expound the system ; and it is diffi-
cult to understand why Coleridge's work should
have remained neglected in manuscript. The

charges made against Coleridge's originality by
De Quincey and others might all be admitted for

argument's sake, and all be answered with Milton's
definition of plagiarism ; for whatever he borrowed
was, assuredly, ' bettered by the borrower.' The
reputation of those from whom Coleridge borrowed
owes him much. Nor should we forget his own
principle, that originality both in poetry and
philosophy should consist in giving freshness to
old ideas.

Coleridge was not only a poet, a critic, and
a philosopher. As a practical political writer,
especially upon foreign policy, in the Morning
Post, during the interval between the peace of

Amiens and the outbreak of the Napoleonic war,
and in the Courier at a later period, he exposed the
character and designs of Napoleon, the conditions
of his power, and the prospects of resistance to his

aggressions, and so earned for himself the reproach
of the Emperor's admirer, Byron, that he had
' both prophesied the ultimate downfall of Bona-
parte, and liimself mainly contributed to it' (Byron's
Observations upon an article in Blackwood's Mag. ).

He also distinguished himself by his advocacy of

protection for child-labour, and by his censure of
the depopulation of the Highlands (2nd Lay
Sermon, Letters, May 2nd, 1818, and Anima Poetae,

p. 204).

In his political philosophy, Coleridge belongs to

the school of Burke (Biog. Lit. ch. x.; The Friend,
sect. I. iv.), and he forms the connecting link
between Burke and Gladstone's State in its Rela-
tione with the Church (\&Zi). 'Coleridge's Church
and State,' writes Gladstone's friend, J. R. Hope,
' is a work which has evidently had a great deal
to do with Gladstone's fundamental ideas of the
subject' (J. R. H. to Newman, 1st March 1839, in

Memoirs of Hope-Scotf, 1884, i. 176). His part in

Preparing the way for the Oxford Movement has
een affirmed by two such witnesses as Carlyle and
Newman, though his direct influence was felt chiefly

at Cambridge. In religious philosophy, Cole-
ridge has been described by Wufrid Ward (a dis-

ciple of Newman) as the link between Burke and
Newman. Though Newman in his old age forgot
that he had ever read Coleridge, his ' Chronological
Notes ' for 1835 contain the entry :

' During this

spring I, for the first time, read parts of Coleridge's
works, and am surprised how much that I thought
mine is to be found there' (see Letters of Newman,
ed. Anne Mozley, 1891, llth May 1834, footnote,
3rd July 1834, 9th Feb. 1835, and 28th Jan. 1836).

Coleridge's religious and metaphysical philosophy
must be understood to be that which he held from
1817 until his death. During those seventeen or
eighteen years he never changed his ground (Letter
of J. H. Green to Sara Coleridge, Introd. to Biog.
Lit. p. xxxi, ed. Shedd, 1884). He has justly been
caUed by Aubrey de Vere ' the Plato of English
philosophy' ; and it may be permissible for the
present writer to say that, quite independently
and in ignorance of de Vere's expression, he too
wrote, publicly, that the title of ' the British
Plato' might be given to this philosopher with
more appropriateness than it had been given, by
Coleridge himself, to Bacon.
The clue to Coleridge's intellectual history la

furnished by Lamb's picture of him in Christ's

Hospital expounding Plotinus to his schoolfellows.

While still a youth in that school, he read some of

the Neo-Platonic philosophy, and himself trans-

lated the eighth hymn of Synesius (Biog. Lit. i.

169, footnote, ed. Shawcross). After he went up
to the University of Cambridge he had a Synesius
of his own, and speaks of his intention or trans-
lating him (24th March 1794, Letters, ed. E. H.
Coleridge). At the University he also read soma
of the 17th cent Cambridge Platouists, certainly
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Cudworth, from whom, probably, he derived most
of the quotations from unfamiliar Greek authors

with which his boyish vanity loved to astonish his

companions. Wtile he was at the University,

under the influence of a Fellow of his college who
was an open disseminator of theological radicalism,

Coleridge became a follower of Priestley in theology
and of Hartley in philosophy. But, as the doctrines

of Platonism and the poetic mysticism of Synesius
were his first love in philosophy, so to these his

mind, after many wanderings, at last returned as

to its native home. As a philosopher, Coleridge,
as R. Garnett observes (Life of Coleridge, 1904,

p. 80), continues the tradition of the Cambridge
Platonists. Amid all his changes there was one
principle to which he always remained faithhil,

which was native to his own mind, and which
forms the foundation and the key to his philo-

sophy. This was his ethical principle, which will

be explained below. His philosophy he described

as Platonism (Letter to J. Gooden, misdated 1814,

probably 1824, in Works, iv. 399, ed. Shedd) ; and
it was to his Platonic principles, under God, that
he attributed his return to the Christian faith

(Anima PoetcB, p. 259 ; Biog. Lit. ch. x.). Those
who, reading only the Biographia Literaria (Cole-

ridge's Dichtung und Wahrheit), suppose him to

be a Schellingist should observe that what he there
says of Schelling was written and sent to the
printer in 1815, though not published until 1817,

and that it refers chiefly to the physics and ' nature
philosophy,' not to the theology, of that philo-

sopher. In the 1818 edition of The Friend, Cole-

ridge places Schelling's philosophy among the
Eantheistic systems, wnile declaring that Schelling
imself strove to conceal from his own mind the

consequences of his principles (The Friend, II. xi. ;

cf. S. T. C. to J. H. Green, 13th Dec. 1817, and to

J. T. C, 8th April 1825, Letters, ed. E. H. C; and
J. H. Green to Sara Coleridge, Introd. to Biog. Lit.

p. xxxi, ed. Shedd).
1. Philosophy.—Coleridge did not claim to be

the author of a new and original system of philo-

sophy. The highest use of genius, he held, is to

give the impression and interest of novelty to

admitted and neglected truth (Aids to Reflection,

Aph. i. ; The Friend, essay xv. ).

' My system, if I may ^ve it so fine a name, is an attempt to
reduce all knowledge to harmony—to unite the separated
fragments of the mirror of truth. It opposes no other system,
but shows what is true in each, and how that which is true
in the particular became in each of these systems falsehood
because it was only half the truth' (Table Talk, 12th Sept.
1831).

The criterion of common sense was held by
Coleridge (Table Talk, 28th June 1834) as well as
by Reid, whose terminology he in part adopts
(Statesman's Manual, App. E). He, however,
expressed the relation between common sense and
philosophy with more accuracy :

' It is the two-
fold function of philosophy to reconcile reason with
common sense, and to elevate common sense into
reason ' (Biog. Lit. ch. xii. ) ; and he emphatically
rejected the pretensions of common sense—which
judges of the world of the senses and the affairs of
this life—to be the criterion of spiritual truth,
especially of the mysteries of the Christian re-

ligion (see Statesman's Manual, App. E ; Notes on
Baxter, v. 443, ed. Shedd ; Notes on Taylor's
History of EnthvMosm, vi. 130; Aids, Aph. ix.

on Spiritual Religion, footnote ; Notes on Jeremy
Taylor, v. 225, ed. Shedd ; The Friend, sect.

II. li.).

2. Logic.—Coleridge's logic may be described
as a Platonic theory of knowledge expressed in a
Kantian terminology. The agreement between
him and Kant, however, is less than he himself
thought. With Coleridge, ' ideas ' are not merely
regulative, but also constitutive. Self-evident

propositions are principles not only of thought,
but of truth and being. Space and time are forms
of sensibility, but not mere forms. Reason and
experience coincide ; the ideas of the pure reason
and the laws of Nature correspond. And ' the
ground of this agreement ' is to be sought ' in a
supersensual essence, which, being at once the ideal

of the reason and the cause of the material world,
is the pre-establisher of the harmony in (each) and
between both' (The Friend, II. v. ; Statesman's
Manual; The Prometheus of ^schylus, iv. 344,

ed. Shedd). It should be noted that he has
nowhere in his published writings assigned his

reason for rejecting the theory of the origin of
knowledge common to Aristotle, the Scholastics,
and Locke ; and that he is always unjust to Locke,
classing him, strangely enough, with Hobbes,
Hume, and Hartley. The distinction between
the reason and the understanding in Coleridge
is not the same as in Kant ; for \vith Coleridge
the categories and first principles are the object
of the reason, and are furnished by it to the
understanding. The distinction is in Coleridge
much more akin to the distinction of the Schol-
astics between the reason and the ratio particularis
(or faculty of reasoning from particular to par-
ticular found in a lower degree in brutes), or to
Aristotle's distinction between the active and the
passive intelligence (or internal senses). By Cole-
ridge the distinction is used chiefly for the purpose
of emphasizing the fact that the human mind may
obscurely apprehend truths higher than it is able
distinctly to comprehend, define, or understand,
and which, when we attempt to define them, are
expressed in a combination of concepts apparently
contrary to one another. The speculative and the
practical, or moral, reason are not two faculties,

but one faculty exercising itself upon ditterent

objects. The moral reason is reason in the highest
sense of the term, since by this we attain the
knowledge of spiritual truth, and particularly of
a personal God (Aids, passim,, esp. Aph. viii. on
Spiritual Religion ; Statesman's Manual, App. B ;

The Friend, passim, esp. 1st landing-place, essay
iv. ). The conscience is not quite the same as the
practical reason, since it adds to perception of
right the sense of duty, and is the organ of the
unconditional command. It is an authority. The
conscience occupies an important place in Cole-
ridge's philosophy, since he expressly notices, what
all uncorrupted minds feel, that it not only com-
mands us to avoid evil and to do good, but also to
believe in the real distinction between good and
evil, in the reality of the moral law, in the exist-

ence of a lawgiver and judge, and in a future life

(The Friend, Introd. essay xv.). He who disbe-
lieves these truths commits no mere speculative
mistake, but a sin against his conscience. This
express assertion of our responsibility for our
opinions and beliefs, as well as for our actions, is

perhaps the most valuable principle in Coleridge's
philosophy. The conscience is thus in morals and
religion what common sense is in the world of the
senses ; and philosophy must be in harmony with
this spiritual common sense. Those who con-
sciously oppose this authority are to be cured only
by discipline, not by argument, and ' must be
made better men, before they can become wiser'
(Bioc/. Lit. ch. vii.; cf. Aids, ' Elements prelim, to
Spiritual Religion,' and Aph. iv., v., and x. on
Spiritual Religion).

3. Ethics.—Coleridge's ethical principle forms
the foundation of all nis philosophy. TTiere is an
absolute and essential distinction between good
and evil, right and wrong ; and man has the
power, as of perceiving, so also of willing the good
as good, as distinguished from the merely pleasur-
able, or from the expedient, which is the means to



712 COLERIDGE

the pleasurable. Happiness and virtue coincide,

indeed, in the end ; and in the meantime virtue

and happiness are proportionate ; and so are vice

and misery. Happiness, in so far as it depends
upon ourselves, depends upon virtue j but, at the
same time, it is a part of virtue to care for one's

own ultimate happiness as well as for that of

others. This intuitive perception of the distinc-

tion between the right and the pleasurable, and of

their tendency towards final conjunction, is a prin-

ciple which Coleridge held throughout all his specu-
lative changes. He no more doubted it when he
was a Hartleyan than when he was a Kanto-
Fichtean ; and he no more doubted it when he was
a necessitarian and a pantheist than when he was
a vindicator of human fieedom of will and of the
personality of God. The conviction was, doubt-
less, confirmed by his early studies in the Cam-
bridge Platonists and Bishop Butler, and by his

study, in more mature life, of Kant and Fichte.
But it was a native and vital product of his own
reflexion ; and it maintained and asserted itself in

spite of the teaching then dominant at his Univer-
sity. He remarked to Hazlitt, at their first

acquaintance (1798), that the adoption of Paley's
Principles of Moral and Political Philosophy as
a text-book at Cambridge was a disgrace to the
national character. Though always an opponent
of Hedonism as of an unqualified Eudaemonism and
Utilitarianism, he never went to the Stoical ex-
treme of Kant and Fichte, which he pronounced
not only unnatural, but immoral. This perception
of the good is Keason in the highest sense of the
term ; and, taken together with the power of
willing the good as good, in preference to the
pleasurable, it constitutes man's essential and
specific distinction, and the likeness and image
of God in the soul.

* A being altogether without morality is either a beaat or a
fiend, according as we conceive this want of conscience to be
natural or self-produced. . . . Yet, if it were possible to con-
ceive a man wholly immoral, it would remain impossible to
conceive him without a moral obligation to be otherwise ' {The
Friend, sect, l essay xiii.).

Corresponding to the distinction between the good
and the pleasurable, or the expedient, is a distinc-

tion between virtue and mere prudence. The first

of the cardinal virtues Coleridge would call by the
name 'wisdom,' using the term 'prudence' as
synonymous with enlightened self-interest.

The freedom of choice between the good and the
pleasurable holds good so far as it is required for

responsibility. But the will is weakened by
original sin ; and this inherent sinfulness and
weakness seems to Coleridge a truth of natural
religion, attested by universal conviction (for his
ethics, see Aids, esp. Introd. Aph., Prudential and
Moral Aph.; The Friend, Introd. essays xv. and
xvi.; 1st land.-pl., essays iv. and v.; sect, i., essays
xiii. and xv. ; sect, ii., essays i.-iii. ; Table Talk,
20th Aug. 1831 ; Letters, 17th Dec. 1796, and 13th
Dec. 1817).

4. Religion.—It was characteristic of Coleridge
to give a moral origin to religion, and to assign a
secondary position to proofs from Nature. This
was more startling in the age when Paley's philo-
sophy predominated than now. He says with
perfect truth that the idea had dawned upon him
before he studied Kant ; and it would be a mistake
to think his position identical with the Kantian.
When Coleridge says that the existence and attri-

butes of God cannot be scientifically and apo-
dictieally demonstrated, but are susceptible only
of proof sufiicient for moral certitude, it is to be
remembered that he means by the term ' God

'

no mere Aniina mundi, or First Mover, or Supreme
Being, no mere Ground of the Universe, or Fate, or
Law personified, but a Being at once infinite and
personal, the eternal omnipotent Creator of the

world ' out of nothing,' and yet at the same time
self-comprehensive, free, righteous, loving, merci-
ful, and a hearer of prayer—a ' living God.' The
existence and attributes of such a being are neces-

sarily mysterious to the mind of man. And from
the existence of such mystery at the very founda-
tion of religion he drew the conclusion that mys-
teries in a religion form no rational objection
against it. His attitude of mind towards the
mysteries of the Divine nature and providence
may be seen in his remarks upon the controversy
about Election and Predestination (Aids, Aph. ii.

on Spir. Relig. , comment. ; for his natural theology
in general, see Biog. Lit. ch. x. ; Aids, Conclusion ;

Confessio Fidei, v. 15, ed. Shedd ; The Friend,
sect. II. xi. ; Church and State, ch. v., footnote).

The belief in a future life, with Coleridge, reslis

chiefly upon a moral foundation—upon the com-
mand of conscience, which forbids us to aim at the
pleasures of this life as the ultimate end or to

make them the primary motive of action ; upon
the natural instinctive anticipation of a life beyond
the grave ; upon the severance between worldly
fortune and moral merit ; and upon the fact that
disbelief in immortality (where it is original in

any mind) has, in fact, had its source in a revolt

against the law of conscience. With these argu-
ments is combined the difference in kind between
the attributes of corruptible things and the attri-

butes proper to the human mind ( Confessio Fidei,

V. 16, ed. Shedd ; Notes on Davidson, v. 504 ; Aids,
Aph. xxiii. on Spir. Relig., comm. ; Dialogue be-

tween Demosius and Mystes, vi. 136, ed. Shedd).

5. Christianity.—Coleridge's interest in the evi-

dences of Christianity was moral rather than
intellectual. While Paley, addressing himself

to the understanding, dwelt upon history and
miracles, Coleridge appealed chiefly to the sub-
limity of the Christian doctrine, and to man's
need (and sense of need) of redemption from his

own sinfulness (Aids, Aph. vii. on Spir. Relig.,

Aph. X., and Conclusion ; Statesman!s Manual,
App. E ; Biog. Lit. , Conclusion ; Letters, 30th

Mar. 1794). As to Coleridge's particular theological

position, it is sufficiently known that his favourite

theologian was the Scottish Archbishop Leighton ;

and that his disciples were the Broad Churchmen,
such as Julius Hare and Frederick Maurice.

6. The Church.—Coleridge, without doubt, was
the chief agent in reviving in England the idea of

the Church as something distinct from an estate

of the realm or a department of the State on the

one hand, and a mere voluntary association on the

other. In this respect he undoubtedly prepared

the way for the High Church movement.
' My fixed principle is : that a Christianity without a Church

exercising spiritual authority is vanity and delusion. . . .

I condemn ... the pretended right ol every individual, com-
petent and incompetent, to interpret Scripture in a senseof his

own, in opposition to the judgment of the Church, without
knowledge of the originals or of the languages, the history,

customs, opinions, and controversies of the age and country
in which they were written ; and where the interpreter judges
in ignorance or in contempt of uninterrupted tradition, the

unanimous consent of Fathers and Councils, and the universal

faith of the Church in aJl ages ' (Aids, Aph. xiii. on Spir. Eelig.,

footnote).

Yet he sometimes allowed to himself a larger

licence of personal theorizing than was in keeping

with this principle, of which, in the abstract, he

saw the justice. The unity of the Universal

Church, the ' Church of Christ,' was for him an

'Idea,' or unity in the spirit, which might occa-

sionally be realized in Ecumenical Councils. But
the ordinary state of the Church is to be divided

into national branches ; and the established Church,

e.g. of England, is a combination of two things,

viz. the national Church and the educational estate

of the realm (The Church and State according to the

Idea of Each).
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7. Scripture.—In the Confessions ofan Inquiring
Spirit (a title suggested by a chapter in Wilhelm
Meister), Coleridge made a well-meant and reverent
attempt to oft'er a solution of the difficulties brought
against the truth of Scripture from the secular

sciences and history. It can hardly be said, how-
ever, that the particular solution which he pro-

posed and the concept of inspiration which he put
forward were quite in accordance with the tradi-

tional Christian doctrine of inspiration ; while in

some of his theological notes written upon margins
he indulged in an altogether unwarrantable licence

of pronouncing on a priori grounds what parts of

the Gospels are and what are not genuine and
authentic Scripture.

As he was a member of the Church of England,
perhaps the fairest way of estimating Coleridge's

work as a theologian is to quote the judgment pro-

nounced upon him by the greatest ecclesiastic

which that Church ever produced, while yet
untroubled by a suspicion that he should ever
leave it, and while tilled with the profoundest
confidence in its controversial position :

* While history in prose and verse [of Scott] was thus made
the instrument of Church feelings and opinions, a philosophical
basis for the same was under formation in England by a very
original thinker, who, while he indulged a liberty of specula-

tion which no Christian can tolerate, and advocated conclu-
sions which were often heathen rather than Christian, yet after

all instilled a higher philosophy into inquiring minds than they
had hitherto been accustomed to accept. In this way he made
trial of his a^e, and found it respond to him, and succeeded in

interesting its genius in the cause of Catholic truth' ^The
British Critic, April 1839 ; Newman's Essays*, 1877, i. 267 f.).

During the second quarter of the 19th cent.

Coleridge's influence was both wide and deep ; and
its stimulus was felt by all English thinkers, even
by minds trained, like that of Mill, under Bentham,
Malthus, and Ricardo. If Coleridge had been
more just to Locke, and if he had interpreted that
philosopher in the sympathetic spirit in which he
reconciled Bacon and Plato (in the Essay on
Method, and in The Friend), his influence would
probably have been still greater and more lasting.
LlTBRATURB.—After Coleridge's death several volumes of

Literary Remains, and of Theological Notes, were published by
his nephew, H. N. Coleridge. In 1847 his daughter published
an edition of the Biographia Literaria, with an introduction
and notes dealing fully with his relation to Schelling. An
admirable edition was issued in 1907 by the Clarendon Press,

with introduction and notes by J. Shawcross. Bohn's Library
contains a useful edition of Coleridge's works for the general
reader. In the U.S.A. the works have been edited by W. G. T.

Shedd, 1853 and 1884 ; but this edition (published by Harper,
1866) has very grave printer's errors. In 1895, Coleridge's grand-
nephew, E. H. Coleridge, published Anima Foetce and two
volumes of Letters (London).
Principal Shairp's Studies in Poetry and Philosophy (Edin-

burgh, 1868) has an excellent study of Coleridge. His political

philosophy is expounded by J. S. Mill in vol. i. (1859) of his

niss&rtations (cf. Mill's Letters to Prof. Nichol, in the Fort-
nightly Reviev), May 1897^. For his metaphysics and ethics,

see The American Catholic University Bulletin, July 1906 and
Jan. 1907, ' Coleridge ' and * Coleridge's Philosophy,' by M. J.
Ryan.

J. Gillman's Life of Coleridge (of which only one volume was
published, London, 1838) contains many valuable documents.
The Life in the Etiglish Men of Letters, by H. D. Traill
(London, 1884), is good, except for the exposition of the philo-

Bophy. The small Life by Hall Caine (London, 1887) is more
just to Coleridge's character than his biographers have usually
been. 'The Life by R. Garnett (1904) has the merit of showing
Coleridge's place in the history of philosophy. The article in

the DNB by Leslie Stephen is written with great historical

accuracy and impartiality. The Life by A. Brandl (Berlin,

1886 ; Eng. tr. London, 1887) is a dissertation on the relations

of English and German literature rather than a biography;
with much research it has little judgment; there are many
mistakes in point of fact ; and the author has not the qualifica-

tions for writing about a poet or a metaphysician. The Life by

J. D. Campbell (London, 1894) is a model of unpretentious,
painstaking research, and of intelligent and fair judgment.

M. J. Eyan.
COLLECT (Collecta).—A collect is the short

condensed form of prayer peculiar to the Western
Church.

I. The name ' collect.'—Two derivations claim
an almost equal degree of ancient authority. (1) In

the Latin Mass and other Services the Oremus (' Let
us pray ') was originally a call of the congregation
to private prayer, the priest or person who led the
devotions proposing certain heads of intercession
(' dedit orationem ')—a custom which is retained in

the Missal Service for Good Friday and in the
'Bidding Prayer ' of the Church of England.' A
brief space having been left for this, the officiant
' collegit' {i.e. summed up) the petitions in a short
prayer, which hence received the name 'collect.'

The phrase ' colligere orationem ' is referred to as
well known by Cassian (5th cent. ), d'e Instit. Coinob.
II. vii. ; and other testimonies to its use and to
that of its correlative ' dare orationem ' are given
by Bona, Ber. Liturg. II. v. 2.

(2) The other ancient derivation of ' collect

'

explains it as the prayer said at the ' CoUecta,' or
' Collectio '—a recognized name for an assembly
' collected ' for public worship (Vulg. Lv 23'*, He
10^ ; see Ducange, Glossar. s.v. ' Collecta '). This
opinion is suggested by the wording of one of the
places where ' Collecta ' occurs in the Gregorian
Sacramentary. On Feb. 2 (the Feastof the Purifica-

tion) the rubric before the prayer to be said at the
church where the people assembled for procession
to the church where mass was to be celebrated
runs, ' Oratio ad Collectam ad S. Adrianum.'
The 11th cent, author who styles himself ' Micro-

logus' gives (cap. iii.) both derivations, without
deciding between them, and he is followed by
Durandus (Rationale Div. Offic. [1473] lib. IV. cap.
XV.) and Bona (loc. cit.). The second derivation,
which is based on a single rubric in the latest form
of the Roman Sacramentary, is rendered improbable
by the fact that ' Collectio '—evidently the older
form of 'Collecta' (as 'Missio' preceded ' Missa,'
and ' Ascensio' preceded ' Ascenaa')—appears as the
normal word for ' a prayer ' in the GaUican " Service
Books which represent an earlier type of liturgy

than the Roman use. It will hardly be maintained
that ' Collectio ' and ' Collecta ' had different

origins. We have thus good reason for the in-

ference that the word first came into existence in

Gaul, and thence made its way to Rome. The
early testimony of Cassian {loc. cit.), who wrote
in Gaul, to the phrase ' colligere orationem ' is

significant in the same direction. In keeping, too,

with the theory of the GaUican provenance of the
word is the remarkable contrast we observe between
the frequency with which ' Collectio ' is found in

the GaUican books, where it is used passim, and
the rarity of the appearance of ' CoUecta ' in the
Roman. In the Gregorian Sacramentary, ' Col-

lecta ' occurs thrice only, and in one case, already
referred to, it plainly means ' congregation ' and
not 'prayer.' In the Gelasian and Leonine Sacra-
mentaries it is not found at aU. In the Missal
which succeeded the Sacramentaries, with a few
exceptions of community or local use,' the word
occurs only in rubrical directions. Although

1 Further witness to this ancient custom is borne by the
Flectamus genua (' Let us kneel '), and the Levate (' Stand up '),

which in the Roman ritual on certain days are interposed
between the Oremus and the collect. The modern genuflexion
of the priest is a survival of the private prayer of the priest and
people before they stood up, according to the practice of the
early Church, for public prayer. The Oremus before the offer-

tory is followed by no prayer at all—a feature which evidences
a still greater omission in the Service (Duchesne, Origines, vi.

6, p. 172, Eng. ed.).

2 The term * Galilean * is frequently used to describe the
Western non-Roman type of service, which included, with the
GaUican, the kindred Celtic (British Isles), Mozarabic (Spain),

and Ambrosian (North Italy) uses (Duchesne, Orig. p. 88, Eng.
ed. ; Procter and Frere, p. 8). The form ' Collectio ' is peculiar

to the GaUican and Celtic books.
3 e.g. a Missal of the Cistercian order (Paris, 1529) has

' CoUecta * throughout, also one of Hildesheim (Nuremberg,
1511), and one of Upsala (Basel, 1513) ; and the Collection of

Masses written in England in the 10th and 11th cents., which
forms part of the Leofrie Missal (ed. Warren, 1883), occasionally

has the word instead of * oratio.'
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' Collect ' was adopted, as far back as evidence

goes,' by liturgists as the technical name for the

prayer before the Epistle, it received but a niggard
welcome in the Koman Service Books—which would
hardly have been the case had it been of native

origin. That it was nevertheless in popular use in

England—perhaps kept alive by tradition from the
early non-Roman Christianity of the country

—

seems proved by the fact that in the translation

and revision of the Church Services in the 16th
cent, it was brought forward into its rightful

position. The Reformers would not have ventured
to use the word so extensively as they did, if it had
not been familiar to the people.

2. The Sacramentaries.—Collects in their fully

developed structure are first presented to us in the
Roman Sacramentaries ; for the ' CoUectiones ' of

the Gallican Service Books are longer and less

concentrated, and more akin to Eastern models.
These Sacramentaries contain the prayers used by
the celebrant in the Mass and other sacramental
rites, and have come down to us in three forms,
each associated with the name of a Pope.

(1) The Gregorian is the most recent. Pope
Gregory the Great (590-604) was traditionally

regarded as the reviser of an earlier Service Book.
His biographer, John the Deacon (latter half of

9th cent.), testifies (' Vita Gregorii,' ii. 17, in Acta
Sanctorum O.S.B., by D'Achery and Mabillon) that
' he compressed into one volume the Gelasian codex
de MissaruTn Solemniis, making many retrench-
ments, a few changes, and some additions.'^ But
of the ' Gregorian ' Sacramentary, as we know it,

all that can be said with certainty is that it re-

presents the Service Book in prevailing use at
Rome in the 8th century. All existing MSS seem
to be derived from an authenticated copy of that
book, which was sent to Charlemagne, at his

request, towards the close of that century, by Pope
Adrian I. , and to which a supplement adapting it

for use in France was added by Alcuin (Letter of
Adrian l. to Charlemagne, No. xli., in Bouquet,
Recueil des historiens des Gaules, 1738-1876, v.

587 ; Micrologus, cap. 60 ; Wilson, The Gelasian
Sacr. liii.).

(2) The Gelasian represents the Sacramentary as
it was before the ' Gregorian ' revision, and carries

ns back at least to the 7th century. Its connexion
with Pope Gelasius (492-496) is problematical.
Unlike the later form of Sacramentary, all the
MSS of which bear Gregory's name, none of the
' Gelasian ' MSS is thus entitled. Writers of the
9th cent., as, e.g., John the Deacon, referred to
above, call the Sacramentary ' Gelasian, ' perhaps
following a true tradition, although it may be that
their only ground for so naming it was that the
Liber PontjJicalis (beginning of 6th cent. ) assigned
(i. 255) to Gelasius the authorship of Sacramental
prefaces and prayers (Wilson, Gel. Sacr. Iviii.).

(3) The Leonine exists only in one defective MS,
which was discovered in the Chapter Library at
Verona by Bianchini, and published by him in

1735. This MS, the probable date of which is the
beginning of the 7th cent., is apparently the com-
pilation of a private collector of missae extant in
his time, many of which, no doubt, were of an
earlier date. It cannot be regarded as a single
Sacramentary, but it presents us with Service forms
of a more ancient type than the ' Gelasian.' Its
attribution to Pope Leo I. (440-461) was the mere
conjecture of the first editor (Feltoe, Sacr. Leon.,
1896, vii.-ix. ).

1 In the second *Ordo Romanus,' which is commented on by
Amalarius of Metz (830), the words occur, ' Sequitur orati'o
prima quam collectam dicunt ' (Migne, PL Ixxviii. 971).

2 We have Gregory's own testimony {Ep. ix. 12) that he added
the Lord's Prayer at the end of the Canon of the Mass. The
insertion of a new paragraph therein is also attributed to him
(,IAb. Ponti/. i. 312, ed. Duchesne, 1886).

We can thus trace back the Collect as a finished

product well-nigh to the 6th cent., and we may
confidently assign to it a much earlier origin. A
form of prayer so artificial and elaborate in struc-

ture could not have come into existence at one
bound : time must be allowed for a gradual develop-
ment out of simpler forms. The fame of Gregory
as a liturgical reformer renders it not improbable
that the making or alteration of some collects was
due to him, and the similar tradition attached to

Gelasius suggests a like inference with regard to

that Pope. The insistence in many collects on the
frailty of human nature, and the need of Divine
grace preventing and co-operating (see in Pr. Bk.
the collects for Easter, Adv. iv., Epiph. iv., Trin.
i., ix., XV., xvii. etc.), points for their composition
to a time when the Pelagian controversy (beginning
of 5th cent. ) was fresh in the minds of men.

3. Arrangement of collects. — The Gallican
Service Books are characterized by numerous
' CoUectiones.' Take, for example, the ' Missa ' for

Epiphany in the Missale Gothicum, (see Neale and
Forbes, Gallican Liturgies, p. 54'), where the
scheme of service is as follows :

1. An exhortation without a title, named Praefatio in other
missae. 2. Collectio sequitur. 3. Collectio post nomina, i.e.

after the diptychs. 4. Collectio ad Pacem, i.e. during the Kiss
of Peace. 6. ContestatiOy commencing ' Vere dignum.' 6. Col-

lectio post Sanctum. 7. Post Mysterium, i.e. a prayer after the
consecration. 8. Ante oratumetn Dominicam—a prayer. 9. Post
&rati(mem Dominicam—a prayer. 10. Benedtctio populi—

a

aeries of short prayers. 11. Post Eucharistiam.—a prayer after

the communion of the people. 12. Collectio sequitur. The fre-

quent use of the word ' Collectio ' should be noted. In the Celtic
Hour Offices, 'CoUectiones' were appended to each Canticle
and each group of Psalms (Warren, The Bangor Antiphonary,
vol. ii. p. xix). The multiplicity of prayers in the Masses of

St. Columbanus waa noticed and objected to at a Synod at
Matiscon (Ma^on), in Gaul (623), by a monk named Agrestius,
who probably was acquainted with the Gelasian use (Jonas, Vita
Columbani, ed. Krusch, p. 250).

In the Roman Sacramentaries and Missal the
Collects are restricted to three positions in the
service : (1) before the Epistle, (2) after the Offer-

tory, (3) after the Communion. The first, as a rule

the fullest of all, is the ' Collect ' proper, the one
to which that name is specially appropriated in

liturgical language, though in the altar-books it is

usually designated by the general term oratio.

The second is the ' Secreta,' so named because it

is said inaudibly by the priest (Amalarius, de Offic.

Eecl. III. XX. ; Duchesne, Orig. vi. § 7, p. 176, Eng.
tr. )—a custom which was introduced in very early
times—or, less probably, because it is said over
the elements which have just before been 'set

apart ' for sacramental use. This derivation, which
Bossuet {Explic. des priires de la messe, p. 19,

no. 1) puts forward, does not seem to have the
support of any ancient authority (Bona, II. ix. 6,

note by Sala). The third is the ' Postcommunio.'
In some MSS of the Gregorian type the second is

called 'Super oblata,''' and the third 'Ad Com-
plendum.' (The Leonine collects have no head-
ings.) A supplementary collect, 'Ad populum,'
appears in the Gelasian Sacramentary. In the
Gregorian and in the Missal this is retained only
on Ferial days in Lent, with the title ' Super
populum.' The Gelasian Book provides two col-

lects proper, i.e. before the Epistle, in each Mass ;

the Gregorian and Missal have only one. In
mediEeval times other prayers were permitted (or

directed) to be added to this, provided the total

did not exceed seven.' This limitation was sup-
1 The Missale Gothicum is also published by Mabillon, de Lit.

Gal. lib. iii. (see p. 203), and Muratori, Lit Rom. Vet, ii. coL
642.

2 This may add some weight to the second derivation of
' Secreta ' (see above).

3 The number of prayers was always to be uneven, for which
rule various mystical reasons were given (Micrologus, cap. iv.).

Prayers were to be added to the ' Secreta ' and ' Postcommunio *

equal in number to those added to the Collect proper (Durandua,
IV. XV., Sarum Missal, Ist Sunday of Advent, rubric).
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posed to have reference to the number of petitions

m the Lord's Prayer.
The Collect (proper) for the day gained an

entrance at an early date into Laud's and other
Hour offices, where it supplanted the Pater Noster
which formerly closed tne service {Batiffol, Hist,

du bi-iv. rom., Eng. tr. by Baylay, pp. 96, 111).

4. How addressed.—The Roman collects are,

with very few exceptions, addressed to the First
Person of the Blessed Trinity. This was the most
ancient usage of the Church, based upon the belief

that the Eucharist was a representation of the
sacrifice of Himself offered by the Son to the
Father (Bona, II. v. 5). The 3rd CouncU of Carth-
age (397) made this custom a binding law by
enacting (canon 24) that 'at the altar prayer shall

always be directed to the Father' ('Quum altari

adsistitur, semper ad Patrem diri^atur oratio').

It is remarkable that, notwithstanding this usage
and law, the majority of the ' Collectiones ' in the
Western non-Roman liturgies are addressed to the
Son. We may attribute this to the exigency of

the position of the Hispano-Gallican Church, con-
fronted as it was with the Arianism of the North-
em invaders, who alleged the exclusive address of

liturgical prayers to the Father as implying an
inequalitym theTrinity (Ws-TTen, BangorAnt. vol.

ii. p. xxvii ; Cabrol, DA CL, col. 655 ; Liddon, The
Divinity of Our Lord' [BamptonL ectures], p. 389).

5. Structure of collect.—The collect follows a
clearly marked plan of construction. It consists

of one short sentence containing a single petition,

and in its complete form—for some collects lack
one or more members—may be analyzed into five

parts: (1) the invocation; (2) the reason upon
which the petition is based ; (3) the petition
itself ; (4) the benefit which the granting of the
petition will confer ; (5) the termination, which
varies according to fixed rules (see below). Take
for an illustration the Pr. Bk. coUeet for the 2nd
Sunday in Lent, which comes from the Gregorian
Sacramentary : (1) 'Almighty God, (2) who seest
that we have no power of ourselves to help our-

selves ; (3) keep us both outwardly in our bodies,

and inwardly in our souls ; (4) that we may be
defended from all adversities which may happen to
the body, and from all evil thoughts which may
assault and hurt the soul ; (5) through Jesus Christ
our Lord.'

The termination was from early times made to
harmonize with the phrasing of the preceding
words. We find this feature already in the
Gregorian Sacramentary, and even suggestions of

it in the Galilean liturgies. In the later Service
Books, carefiil rules, often expressed in hexameter
verse, are laid down to meet every possible variety
of phrasing, although the collects themselves
generally conclude simply with ' Per ' or ' Per
Dominum,' or occasionally with a cue such as ' qui
vivis,' ' per eundem,' to assist the memory of the
priest. When several collects are recited together,
the termination is appointed to be said only after
the first and last.

The rules appear with great fullness in the Y(yrk Missal, and
may be thus summarized : (1) If the collect be addressed to the
Father, it should end :

' throu|,'h our Lord Jesus Christ thy
Son [or, if our Lord has been previously mentioned, ' through
the same Jesus Christ our Lord'], who liveth and reigueth with
thee in the unity of the ['same,' if the Holy Ghost has been
preWously mentioned] Holy Ghost, God, world without end.'
If there be mention of the Trinity, the collect should end :

' In
which [i.e. Trinity] thou livest and reignest, God,' etc. (2) A
collect addressed to the Son should end :

' who livest and
reignest with God the Father in the unity of the [* same '] Holy
Ghost, God,' etc. (3) A collect addressed to the Trinity should
end :

' who livest and reignest, God,' etc.

As a specimen of the memorial verses we add these, which
occur in the Sarmn Breviary :

' " Per Dominum," dicas, si Patrem, presbyter, eras.

Si Christum memores, "per eundem,'' dicere debes.

Si loqueris Christo, " qui vivis," scire memento.
*' Qui tecum," si sit collectae finis in ipso.'

6. Book of Common Prayer.—The way the
collects have been dealt with in the Pr. Bk. is

of special interest for English-speaking people.

In the re-construction of the public Services in

the 16th cent, the 'Secreta' and ' Postcommunio

'

disappeared as features of the Communion Office,

but the Collect proper was retained, for the most
part in versions, more or less literal, of the Latin
forms. Thus the collects of the Pr. Bk. are

mainly survivals, in living and familiar use, of

the collects of the Sacramentaries, though only
of a few out of many ; for the simplification and
retrenchment of the Services at the Reformation
involved, here as elsewhere, the sacrifice of much
liturgical wealth.
The Pr. Bk. collects derived, through the

Sarum Missal, from the ancient sacramentaries
may be thus classified according to their ultimate
sources

:

Leonijie : Easter iil.. Trinity v., \x., 3dii., xiv., and the sub-
stance of X. and xii., which appear in a revised form in the
Gelasian Sacramentary.

Gelasian : Advent iv.. Innocents, Palm Sunday, Good Friday
2nd and 3rd, Easter Ist part, Easter iv., v., Trinity i., ii., vi.,

vii., viii., X., xi., xii., xv., xvi., xvili., xix., xx., xxi, ; besides,

Matins 2nd, Evensong 2nd and 3rd, Communion Oliice at end
1st, Commination (the * Penitential Office for Ash-Wednesday *

in the American Pr. Bk.), ' O Lord, we beseech thee.'

Gregorian : Circumcision, St. Stephen, St John Bvang.,
Epiphany, Ejiiphany i., ii., iii., iv., v., Septuagesima, Sexa-
gesima, Lent ii., iii., iv., v.. Good Friday Ist, Easter 2nd part.
Ascension, Ascension L, Whitsunday, Trinity, Trinity iii., iv.,

xvii., xxii., xxiii., xxiv., xxv., St. Paul, Purification, Annuncia-
tion, St. Bartholomew, St. Michael, also the collects (in the Irish

and American Pr. Bks.) for use at an early Communion on
Christmas and Easter ; besides. Matins 3rd, Litany, ' We humbly
beseech thee,' 1st part, 'O God, whose nature and property,'
Communion Office at end, 2nd and 4th. The fixed Collect
Communion Offlce, * Almighty God, unto whom all hearts be
open,' and the Ist part of * Almighty God, with whom do live

'

(Burial), come from the Sarum Book, but cannot be traced to
the Sacramentaries, The Churching Collect also was suggested
by the Sarum form.

The translators of the collects for the 1st English
Prayer Book (1549), among whom Cranmer pro-

bably took the leading part, were masters of

nervous idiomatic English, who even in their

most literal translations were not satisfied with
a bald word for word reproduction of the Latin.
They recognized the different genius and con-

struction of the two languages, which must often

make such a rendering obscure, if not unintellig-

ible, to the English worshipper. They proceeded
usuaUy by way of paraphrase, preser-ving, as a
rule, the general sense of the original, though
often allowing themselves to expand the thoughts,
and sometimes, more or less happily, to give them
a different turn.

Instances of approximately literal translation.—Compare
the Latin and English of Trinity xvii. :

' Tua nos, Domine,
quaesumus, gratia semper et praeveniat et sequatur : ac bonis
operibua jugiter praestet esse intentoe ' (' Lord, we pray thee,

that thy grace may always prevent and follow us, and make U3
continually to be given to all good works '), and of Epiph. ii.

:

'Omriipotens senipiterne Deus, qui coelestia smiul et terrena
moderaris, supplicationes populi tui clementer exaudi, et pacem
tuam nostris concede temporibus ' (' Almighty and everlasting

God, who dost govern all things in heaven and earth, merci-
fully hear the supplications of thy people, and grant us thy
peace all the days of our life '). See also Trin. xiv., xxi., xxiii.

Instances of expansion of thought.—St. John Evang. 'en-

lighten ' (iUustra) becomes ' cast thy bright beams of light

upon.' Easter :
' our prayers, which by jjreventing thou dost

inspire, mayest thou also by assisting bring to effect ' (* vota
nostra, quae praeveniendo aspiras, etiam adjuvando prosequere ')

is paraphrased :
* we humbly beseech thee, that, as by thy

special grace preventing us, thou dost put into our minds good
desires, so by thy continual help we may bring the same to
good effect.' Asc. Day; 'we may also in mind dwell in

heavenly places ' (' ipsi quoque mente in coelestibus habitemus ')

is thus enlarged :
' so we may also in heart and mind ttiither

ascend, and with him continually dwell.' Trin. xii. : 'who in

the abundance of thy lovingkindness dost exceed the merits
and prayers of thy suppliants ' (' qui abundantia pietatis tuae
et merita supplicum excedis et vota ') takes the form * who art
always more ready to hear than we to pray, and art wont to
give more than either we desire or deserve.' Strengthening
words also are frequently introduced, e.g. Sept. : 'delivered by
thy goodness

'

; Easter iv. ;
' svndry and manifold changes,'

. . fixed
'

; Lent iii. :
* our defence against all our
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enemies'; Good Friday: 'graciously behold'; Lentiv, : 'may
mercifully be relieved *—where the italicized words are not in

the orig:inal.

iTistances of change of thought.—Sexagesima :
' grant that

by the protection of the teacher of the Gentiles' ('concede . . .

ut . . . Doctoris gentium protectione ') is changed into ' grant
that by thy power.' Epiph. v., Trin. xxii. : 'guard with con-
tinual lovingkindness (pietate) ' become respectively ' keep
. . . continually in thy true religion,' and ' keep ... in con-
tinual godliness.' Trin. vii. :

' foster (nuti'ias) what is good in

us and . . . guard it when fostered (nutrita)' is turned into
'nourish us with all goodness . . . and keep us in the same.'
Matins 2nd :

' whom to serve is to reign ' (' cui servire, regnare
est') becomes 'whose service is perfect freedom.'

At the final revision of 1662 this feature of

parafjhraae and variation was made still more
prominent. Several of the collects which had
teen almost literally translated in 1549 were
re-touched in this direction by Cosin and his

assistants, often to their manifest improvement.
Thus St. John Evang. : • May attain to thy everlasting gifts

'

('ad dona perveniat sempiterna') was paraphrased 'may so
walk in the light of Thy truth, that it may at length attain to
the light of everlasting life.' Trin. viii. : 'God, whose pro-
vidence is never deceived' ('Deus, cujua providentia in sui
dispositione non fallitur') became 'O God, whose never-failing
providence ordereth all things both in heaven and earth.' Trin.
xviii. :

' The infections of the devil * (' diabolica contagia ") was
expanded into 'the temptations of the world, the flesh, and
the devil.' Easter iv. :

' who dost make the minds of the
faithful to be ef one will' ('qui fidelium mentes unius efiRcia

voluntatis') became 'who alone canst order the unruly wills

and affections of sinful men.* Collects similarly treated are
Innocents, Epiph. iv.. Trinity, Trin. ix., xiii., xix., St. Paul.

The collects of the Pr. Bk. not traceable to
ancient sources are constructed on the traditional
lines, and in beauty of thought and diction and
in harmony of balanced clauses do not lose by
comparison with the classical models. They are
usually based on the Gospel or Epistle for the
day. Many of them are for Saints days, when,
as a rule, the Latin collect asked for the Saint's
intercession.
The original collects, which, except when otherwise stated,

date from 1649, are: Adv. i., ii., ill. (1661, replacing the 1549
translation of the Latin collect), Christmas, Epiph. vi. (1661),
^uinquag.. Ash Wednesday, Lenti., Easter Even (1661), Easter
L, ii., St. Andrew (1562, replacing one of 1549), St. Thomas, St.
Matthias, St. Mark, SS. Philip and James, St. Barnabas, St.

John Baptist, St. Peter, St. James, the Transfiguration (American
Pr. Bk., 1892), St. Matthew, St. Luke, SS. Simon and Jude, All
Saints ; also Communion Office at end, 3rd, 5th, 6th, the collect
in the Communion of the Sick, and the Collect (Irish Pr. Bk.,
1878) for the Rogation days, which is founded on one by Bp.
Oosin, 1661. The other newly composed prayers, not formed
after the ancient pattern, such as the two 'collects' for the
King in the Communion Office, most of the prayers which follow
the 3rd Collect at Matins and Evensong, and all but one
(' O God, whose nature ') of the ' Prayers and Thanksgivings
upon several occasions' are outside the scope of this article.

Three collects only are addressed to the Second Person of the
Trinity, viz. Adv. iii., St. Stephen (which in the original Latin
is addressed to the Father), and Lent i. In the Sarum Missal^
Adv. i., iii., iv. are so addressed ; but in the Gelasian form of
the last the address is to the Father, the change having been
made in the Gregorian version. The 'Prayer of St. Chry-
Bostom,' likewise addressed to the Son, comes from Eastern
sources, and is not a true collect.
With regard to the endings of the collects, in the Prayer

Book of 1549, these, for the most part, were left incomplete as
in the Sarum Book ; a few were supplied with cues such as
'who liveth and reigneth, etc,' (Easter). It was evidently
assumed that the clergy would be acquainted with the rules
which governed the terminations. The only collects in the
present Pr. Bk. which have complete endings—mainly added in
1661—are those of the principal Festivals, with a few others,
viz. Adv. iii., Christmas, Sept., Lent i., Good Friday 1st and
3rd, Easter, Ascension, Asc. i., Whitsunday, Trinity, St.
Matthew ; besides, the 1st Prayer for the King in the Com-
munion Office. The following have endings which vary from
the traditional standards either by a doxological form or in
other respects: Adv. i., iv., Epiph. vi., Trin. xii., xiii., xiv., St.
Thomas, Transfiguration (American Pr. Bk.), St. Luke, Com-
munion 5th, Matins 2nd, Evensong 2nd and 3rd, * Clergy and
People,' 'In the time of dearth and famine,' 'O God, whose
nature.'

In the projected revision of 1689 the collects
were marked out for drastic treatment. At best,
their framework was retained, and they were
fengthened by the introduction of phrases from
the Epistle and Gospel of the day, but often
entirely new prayers were substituted for them.
Fortunately the revision was not carried into

effect, and the Church was left in possession of

her ancient devotional forms.
Literature.—Bona, Rerum Idturgicarum Libri ii. (Paris,

1672), annotated by Sala (Turin, 1747-53); Cassian, de Insti-
tutis Coenobiorum, (Lyons, 151&) ; Muratori, Liturgia Romana
Vetus (Venice, 1748 [contains the three Sacramentaries and
some Gallican liturgies]) ; Wilson, The Gelasian Sacramentary
(Oxford, 1894) ; Feltoe, Sacramentarium Leonianum (Cam-
bridge, 1896); Neale-Forbes, Ancient Liturgies of the Gal-
lican Church (Burntisland, 1856) ; Warren, Ivie Antiphonary
of Bangor (H. B. S., 189^-95 {the only purely Celtic Service
Book extant]), and the same author's The Liturgy and Ritual of
the Celtic Church (Oxford, 1881) ; Frere, The Use of Sarum
(Cambridge, 1898); Duchesne, Origines du culte chrHien^
(Paris, 1898, Eng. tr. by M'Clure, entitled Christian Worship,
London, 1903) ; BatifFol, Hist, du hriviaire romain (Paris,

1895, Eng. tr. by Baylay, London, 1898); Procter-Frere, A
New History of the Book of Common Prayer^ (London, 1902);
Bright, Ancient Collects (Oxford, 1862), also art. on 'The
Collects,' in the Pr. Bk. with Cormnentary (London, 1891);
Goulbum, The Collects of the Day 3 (London, 1883) ; Dowden,
The Workmanship of the Prayer Book (London, 1899) ; Neale,
Essays on Litxirgiology (London, 1863) ; Freeman, The Prin-
ciples of Divine Service (Oxford and London, 1855-62); Bur-
bidge, Liturgies and Offi.ces of the Church (London, 1885);
Blunt, The Annotated Book of Common Prayer (re-issue,

London, 1903) ; Campion-Beaumont, The Prayer Book Inter-
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COLLECTIVISM.—See Socialism,

COMEDY.—See Drama.

COMFORT.—See Consolation.

COMMEMORATION OF THE DEAD.—
We shall first of all separate our subject from three
others, which are closely connected with it, but
which are treated in the special articles Ancestor-
worship AND Cult of the Dead, Communion
WITH THE Dead, Death and Disposal of the
Dead (including Funeral Feasts). In this article

we shall confine our attention to the tombs, and
the means used among the various peoples to com-
memorate the dead. Even when thus limited,

the subject is a large one ; for reverence for the
dead and everything that has touched them,
mingled with superstitious fear, is a feeling which
has been common to the whole human race even
from pre-historic times. Burial-places are con-

sidered tabu among the natives of Oceania.
Among races which are civilized and possess a
system of writing, tombstones usually Dear the
inscription :

' Erected in memory of . .
.' Fre-

quently a small screen is placed on the top, either

to shelter the gifts brought to the dead or to

provide a place for offering prayers or commemora-
tive sacrifices ; so that, among most peoples, the
tombs have become altars where worship is rendered
in memory or on behalf of the dead.

I.—I. Eg'yptians.—No race, except the Chinese,

has cherished the memory of the dead more care-

fully, or raised more lasting monuments to them,
than the Egyptians ; cf. the pyramids, which are

royal tombs, and the mastabas, or tombs of the
common people, with which the ground in Egypt
is studded. There the tomb was called the * place

of eternal rest,' and it might also be called the
* place of prayer and commemoration.' Indeed,

the very arrangement of the burial-places reveals

the existence of a worship rendered to the dead.

Above the sepulchre and the deep shaft leading

down to it, on the ground level, there was a chapel,

the door of which had always to be kept open,

to allow the relatives and friends of the deceased,

and even the passers-by, to come and present their

offerings or their prayers. The chapel contained

a tablet, representing the * double (ka) of the

deceased, seated at a table laden -with food and
fruit, and a commemorative legend of the first

funeral feast. The cult of the dead consisted of

three parts : the consecration of the tomb, the

funeral ceremony, and the commemorative services.
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These services were annual, and their purpose
was to secure the peace of Amenti for the deceased,

and to get the deity to grant that his soul

should one day dwell with the gods. This is clearly

indicated by numerous inscriptions on the funeral

tablets and by the Book of Obsequies, discovered in

1877 (ed. and tr. Schiaparelli, Libro dei funerali
degli antichi Egizi, 2 vols., Rome, 1882-90).

2. Hebrews.—The Hebrews could not have lived

for two centuries in Egypt without borrowing
several funeral customs from their masters. They
also believed in the existence of a ' double ' which
they called nephesh. As in Egypt, the tomb was
the place where they rendered worship, in which
the eldest son of the deceased was the celebrant.

'Now Absalom in his lifetime had taken and
reared up for himself the pillar, which is in the

King's dale ; for he said, I have no son to keep
my name in remembrance ' (2 S 18'*). The Hebrew
verb used here means both ' to recall to memory

'

and to ' ofl'er worship,' like the Latin colere. This
worship rendered to the dead consisted of offer-

ings of food, sacrifice of hair, ceremonial lamen-
tations (qlnah or n'hi), fasting, and the wearing
of mourning clothes. The time of mourning
lasted regularly seven days. These rites were re-

peated probably on each anniversary of the death.
We do not know whether the Hebrews held

a festival in honour of all the dead, but it is

certain that among the Jews, since the 10th cent.

A.D., there has been a complete system of 'days
prescribed for the commemoration of the dead.'

The worshipper must visit the tomb of his dead
relatives on the seventh and thirtieth days after,

and on the anniversary of, their death. He places

leaves or pebbles on it, says a prayer, and, on
returning home, gives alms in memory of them.
The rites consist of a prayer of praise to God,
said, each Sabbath evening, by the eldest son of

the deceased (qaddish), and a prayer for rest to his

soul, repeated daily for thirty days (hashkaba).

An annual commemoration of the souls of the
dead takes place on the ' Day of Atonement.'

3. Arabs.—The pagan Arabs rendered worship
to the dead near the ansdb or nasd'ib ('funeral

monuments '), and sacrificed animals to them, or
made offerings of hair. Muhammad forbade this

worship as idolatrous (Qur'dn, iii. 150-153). In-

stead of lamenting over them, he says, we must
ask Allah to forgive their sins. At the time of the
beginnings of Islam, the Arabs used to pitch tents

on the graves of the dead, whom they worshipped
on account of their virtues and their piety, and to

stay there for some time after the death. These
tents, in the course of time, became transformed
into stone mausoleums (qubba ; cf. vol. i. p. 759).

Thus the ancient worship rendered to the dead
gradually gave place to prayers for the repose
of their souls. 'The importance given in modem
Islam to pilgrimages to, and prayers at, the tombs
of the famous marabouts is well known. It is a
form of saint-worship.

II. Indo-Europeans. — I. Hindus. — The re-

membrance of the dead occupies an important
place in the Vedas. The pitris, or 'ancestors,'

after assuming a brilliant body, and drinking the
soma which renders them immortal, are led by
Agni into the presence of Yama, the king of the
dead, and there enjoy eternal blessedness. Accord-
ing to certain myths, the souls of the dead
dwell in the stars ; according to others, they pass
into the bodies of certain birds, and fly to and fro

near the sacred rivers. It is the duty of the living

to offer the irdddha, or funeral sacrifice, to the
manes at fixed times. There are two feasts of the
dead among the Hindus : the pitryajna and the
pindapitryajna (see ARYAN Beligion, vol. ii. p.

23).

2. Ancient Persians.—Among the Mazdceans of

Iran or ancient Persia also, the cult of the souls of

the dead was prevalent, and the funeral rites

were highly developed. The feasts of the dead
may be divided into two clas.ses : (1) the great
feast of all the dead, or HaTnaspathmaedaya, a
kind of All Saints' Bay, which is held at the end
of the Parsi year and lasts ten days, called the
Fravardagdn ; and (2) the funeral services in

memory of a deceased person, which take place
during the three days after the death, and are
repeated on the 4th, 10th, and 30th days, and on
the anniversary. In connexion with the second
class, works of charity are always performed.

3. Greeks.—The Hellenes, or ancient Greeks,
had the sense of moral beauty (e.g. that of civic

virtue) too highly developed not to commemorate
the dead, especially those who had been famous
as benefactors of the State or had fallen on the
field of honour. Annual festivals, called ^Trird^ia,

were held at their tombs on the anniversary of

their death. They consisted of sacrifices to the
gods, funeral orations, and athletic games. The
dead were interred in the Ceramicus, in a con-
secrated enclosure (the Brjudcnov o-tj/m), and, in
accordance with one of Solon's laws, the funeral
procession had to be free from all lamentation
and to have the character of a triumphal march ;

for the dead were addressed by the name of

/iditapes, ' the blessed '—a title reserved for the gods.
The magnificent tomb that Artemisia built in

the most beautiful part of Halicarnassus, in
memory of her husband Mausolus, king of Caria
(d. 379 B.C.), is well known. Since that time the
name of ' mausoleum ' has been given to all the
sumptuous tombs built after its style by the
Greeks and Romans.

4. Romans.—The Romans adopted, almost ex-
actly, the rites in memory of the dead practised
by the Greeks. The exsequiae, or obsequies, were
also accompanied by prayers, speeches, and
games, held in honour of the illustrious dead.
In every house, sacrifices and prayers were offered

to the souls of the ancestors, called manes, lares, or
penates. On the anniversary of the death, the
religious service known as parentatio was per-

formed, and accompanied by a family meal. There
was also a general festival of the dead, called
Feralia or Februalia, held on Feb. 22 ; and, as
living nature always asserts its rights, it was
followed by the Caristia, which was a merry
feast.

5. Celts.—Among the Celts (Gauls and Britons)
the memory of the dead was preserved by means
of standing-stones {menhir, e.g. the Carnac mono-
liths).

III. Christian customs.—The funeral rites of
the Christians are distinguished from the pagan
customs by a new point of view with regard to
the dead. Whereas to the pagans, as to the
Hebrews, death appeared as the ' king of terrors,'

the destroyer of all life and all enjoyment, in

the eyes of the first Christians it was the entrance
into a higher life, and the deliverance from a
world of strife and misery. Moreover, the
Christians of primitive times avoided pronouncing
the word 'death,' which to their contemporaries
meant annihilation ; they referred to that event
by means of the expressions 'departure' (excessiis),
' sleep ' {dormitio), ' removal ' (assumptio), or even
' setting ' (obitus, a word denoting the setting of
the stars). The deceased was called the ' one who
goes before ' {praemissus), or ' who has acquitted
himself (defunctus) ; and the burial-place was
called the ' sleeping-place ' {Koifi-rjTepiov, coemeterium).
In a word, instead of appearing to them as an end,
death was a beginning, the entrance into a new and
better life.
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I. Christians of the first centuries.—(1) Reasons

for commemoration.—For what reasons did the

Christians preserve the memory of their dead ? It

was not, as in the case of the Komans, to api^ease

the manes of their ancestors, but, in the first in-

stance, to satisfy the need, felt bj; every loving

heart, of giving evidence of a faithful remem-
brance of the departed object of its affection. In

the second place, the early Christians wished to

return thanks to God for having delivered their

beloved dead from the sufferings of this world.

But, as they were not quite sure that the sins of

the deceased would find pardon before the just

Judge, they prayed God to forgive them in con-

sideration of the merits of their Saviour, in whom
their beloved one had believed. Sometimes, if the
person had died without having been baptized, his

surviving friends were baptized for his sake (1 Co
15^). If, on the other hand, the deceased was a
martyr, or had distinguished himself by excep-
tional saintliness, they would appeal to him to

intercede with God and Christ, who, on the general
resurrection day, was to judge the living and the
dead. But this was the exception. In the case
of ordinary people who died, their sinful souls
were commended to the Divine compassion : hence
the name eommendatio, which the Fathers of the
Church gave to the funeral service.

(2) Methods of commemjiration.—This leads to

the consideration of the various methods in use in

the Christian Church of the first centuries to per-

petuate the memory of the dead. There were
seven : (as) the tombstone, called memoria, and,
for confessors of the faith, confessio ; (6) the in-

scription on the tombstone, or epitaph
;

(c) the
inscription on the diptych of the church ; {d) the
eommendatio, or funeral oration ; (e) the end of the
year service, or natalicia ; (/) necrology, or mar-
tyrology ; and {g) the calendar, or menology.

(a) Tombstones, ' memorioe,' and ' confessiones.'—
We know how carefully the first Christians at-

tended to the burial-places of the dead. An idea
of this can be obtained by one or two visits to the
catacombs in Rome. Each coffin has its loculus,

or niche, marked with the name of the deceased,
and often ornamented with emblems. The de-

ceased is frequently represented on it, standing
praying, with outstretched arms, and palms turned
towards the sky. It is these figures that are called
orantes. When the Christians had to give up the
catacombs, they erected a screen or a chapel above
the grave of a martyr, so that his remains might
not be confounded with the bones of the lapsi,

and in order to preserve his memory from oblivion.

This was called confessio or m.artyrium, and the
custom of being buried near the tombs of saints

or martyrs was very early established.'
' Non ob aliud,' wrote St. Augustine to PaulinUB, bishop of

Nola, * vel Memorise vel Monumenta dicuntur ea quae iusf^ita
fiunt Bepulcra mortuorum, nisi quia eos qui viventium oculis
morte subtraeti sunt, ne oblivione etiam cordibus subtrahantur,
in memoriam revocant. . . . nam et Memoriae nomen id aper-
tisaime ostendit et Monumentum, eo quod moneat mentem

'

(de Cura pro Mortuis gerenda, iv.).

Soon this name ' memorial ' was applied to all

tombs ; cf . the inscription :
' Memoria Anastasise

. . . Mater dulcissima in pace Christi recepta'
(end of 4th cent.).

(b) Epitaphs.—The inscriptions in the cata-
combs and in the oldest Christian burying-grounds
are of great simplicity and express quiet confi-

dence, thus forming a contrast to the lugubrious
epitaphs of the pagans. All the emblems in the
catacomb of St. Domitilla (called also Nereus and
Achilles) show joy and gladness ; they are winged
spirits, children playing crowned with roses, or
birds singing as they wing their flight towards

1 Hence the name of confessio given, in Italy, to the conse-
crated crypt which is generally placed under the altar in the
church.

the sky ; nov/here are seen crosses or death's
heads, as they appear later in the Middle Ages.
The inscriptions also breathe hope in the continued
existence of the dead. The most frequent are ' In
pace,' 'Vivas in Deo,' and IXeXS ('fish'), the
letters of which form the initials of the Greek for
' Jesus Christ, Son of God, Saviour.'

(c) Diptychs.—Diptychs, as the name indicates,

were twin tablets, at first wooden and coated with
wax, and then parchment. On the one were in-

scribed the names of living persons, e.g. bishops,
benefactors of the Church, and those who had
been baptized ; on the other, the names of the
faithful who had died in the faith of Christ

—

martyrs and simple worshippers. The deacon
read these names from the ambo during the ser-

vice. The diptychs formed the annals of each
particular church. It was a much-coveted honour
to have one's name inscribed there, and a disgrace
to have it removed (erasiis) in cases of grave sin,

e.g. denial in times of persecution.

(d) Commendatio.—After the reading of the
names on the diptych of the dead, the officiating

priest delivered the commendatio. St. Augustine
explains the meaning of this custom :

'Non video quae sunt ad]umenta mortuorum, nisi ad hoc ut
dum recolunt ubi sint posita eorum quos diligunt corpora,
eisdem Sanctis illos tanquam patronis susceptos apud Dominum
adjuvandos orando commendent ' (de Cura pro Mort. ger. iv.).

The words in the Confessiones (ix. 13) of the same Church
Father are still more explicit :

' Commendavit nobis nihil,' he
wrote, referring to Monica, his mother, ' nisi ut cormneviorare-
mus eam apud Tuum altare, ubi genuflexerat et unde noverat
sanctam hostiam distribui fidelibus.' The eo-called Liturgy of

St. Mark shows what was the meaning of the prayer :
* Horum

omnium animabus dona requiem, Dominator Domine Deus
noster, in Sanctis Tuis tabernaculis.'

If the deceased had been a great bishop, a man
famed for his piety, or a martyr, the priest pro-

nounced his eutogium, and the simple commendatio
became a funeral oration, e.g. the speech of St.

Ambrose in memory of his brother Satyrus, that

of St. Jerome in honour of Paula, and those of St.

Gregory of Nazianzus in memory of his friend

Basil of Caesarea, of his brother Csesarius, and of

his sister Gorgonia.
(e) Natalicia (anniversaries).—The commemo-

ration of the dead on the anniversary of their

death is a very old custom in the Church. We
find traces of it as far back as Tertullian :

' ob-

lationes pro defunctis, pro natalitiis annua die

facimus ' {de Corona, iii., ad Scapulam, ii.). In

the case of a martyr the ceremony was of a more
solemn character ; the people assembled at the

place of his torture or at his grave, generally on
the anniversary of the eve of his death, held an
agape, and then, in the church, celebrated his

heroic faith by an address. St. Cyprian refers to

this {Acts of the Martyrs) in his Ep. xxxiv. -.

' Sacrificia pro eis [martyribus] semper . . .

offerimus quoties martyrum passiones et dies

anniversaria commemoratione celebramus,' and it

is undoubtedly the origin of the Anniversary
Masses which are still celebrated in the Roman
Catholic Church and among the Greeks at the

present day.

(/) Necrology or martyrology.—The custom of

reading the Acts of the Martyrs or Passiones on
the day of their death gave rise to martyrologies.

These were registers in which were written down
the names of the confessors of all the churches,

with details of their cases, the kind of tortures

undergone, the name of the judge, and the replies

of the martyrs. The encyclical Letter of the

Smymcean Christians on the martyrdom of their

bishop Polycarp is a very ancient specimen. In

the same way, the use of diptychs gave rise to

necrologies or obituaries. In fact, when they gave

up reading the diptychs of the dead in church, on

account of the length of the lists (towards the end
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of the 6th cent.), they replaced them by registers

called necrologies (' books of the dead'), anniver-
sary boolcs, or books of life. In these were in-

scribed the names of the dead who had deserved
well of the church or the abbey. Rich donors,
devout women, and even princes begged as a privi-

lege to have their names inscribed on these obitu-

aries. The Benedictines in the Middle Ages were
famed for the care with which they preserved
these books.

(jf) Calendars. — Whereas martyrologies were
common to the whole Catholic Church, calendars
were the property of each particular church. The
calendar, called ' menologion ' by the Greeks,
marked for each week the festivals of Christ,

and the death of the bishops and confessors. Ter-
tullian calls them the ' Church Calendars ' (de

Corona militari, xiii.). The oldest of them, e.g.

the Roman (about the 4th cent. ), and the Cartha-
ginian, mention the exact place to which the wor-
shipper had to go to celebrate the memory of the
martyr. At that time the natalicia were cele-

brated on the very spot of the torture or at the
grave.

2. Roman Catholic Church.—Of all the branches
of Christianity the Roman Catholic Church has
proved most careful in preserving the necrological

customs of the Apostolic age. Besides the Anni-
versary Masses, which are intended to commemo-
rate the death of a particular individual, it has
instituted the Day of the Dead (All Souls' Day)
and the festival of All Saints' Day.
The former, which is much the more ancient,

takes place on 2nd Nov., and has the official title

of ' Commemoration of all the Faithful Dead.

'

St. Augustine (de Cura pro Mortuis gerenda, iv.)

alludes to it in the following words :

' Verum etsi aliqua necesBitas vel humari corpora, vel in

talibu3 locis humari nulla data facultate perinittat, non sunt
prsetermittendae aupplicationes pro spiritibus mortuorum :

quas (aciendas pro omnibu3 in Christiana et catholica socie-

tete defunctia etiam tacitis nominibus eorum sub generali
commemoratione suscepit Ecclesia, ut quibus ad ista desunt
parentes, aut filii . . . ab una eis exhibeantur pia matre
communi.'

This service is divided into four parts or acts.

The first takes place at Evensong of the preceding
day. Lamentations are expressed at this cere-

mony by the chanting of several Psalms, especially

the 130th :
' De profundis clamavi ad te, Domine.'

Instead of finishing each Psalm with the Doxology,
'Gloria Patri,' the worshippers add the refrain
' Requiem aeternam dona eis, Domine : et lux per-

petua luceat eis.' The second part includes the
Matins and the three Nocturns, during which the
Psalms and chapters from the Book of Job are

chanted alternately. The Nocturns end with the
response :

' Libera me, Domine, de morte aetema,'
etc. The third part, which is called Lauds, sings
the praises of God, in the words of Ps 64, and in

the songs of Hezekiah and Zacharias, and recalls

the promise of immortality made by Christ (Jn
11^). The fourth consists of the reading of 1 Co
15 and Jn 5, the repetition of the ' Dies irae,' the
offertory, communion, and post-communion. The
offertory prayer gives beautiful expression to the
thought underlying this service :

* Domine Jesu Cbriste, Rex gloriae, libera animas omnium
fidelium defunctorum de poenis inferni. . . . Hostias et preces
tibi, Domine, laudes ofEerimus : tu suscipe pro animabus iilis,

quarum hodie memoriam facimus ; fac eas, Domine, de morte
toansire ad vitam.*

The object of the Festival of All Saints' Day
(1st Nov.) is the glorification of the saints and
martyrs who have made famous the name of Chris-
tian. Whereas All Souls' Day was of a sad and
supplicatory nature. All Saints' Day is a festival

of loyful glorification. It consists of three acts :

(1) V espers, at which several Psalms are repeated,
and the faithful are called on to rejoice in the
Lord aad to glorify the saints and martyrs ; (2)

Mass, during which Rev 7 and Mt 5 are read ; and
(3) the second Vespers, when the worshippers
repeat part of a Psalm, and chant the hymn,
' Placare Christi servulis,' and the hymn, ' O quam
gloriosum est regnum, in quo cum Christo gaudent
omnes Sancti,' etc.

This festival was instituted by Pope Boniface
IV. on the occasion of the dedication of the pagan
Pantheon which was transformed into a Chris-

tian Church (A.D. 607). It was originally held on
12th May, but was transferred to 1st Nov. by
Gregory IV.

3. Greek Catholic Church.—More minutely
even than the Latin Church, the Greek. Catholic
Church has preserved the liturgy and commemora-
tive rites of the dead as they were fixed by the
Greek Fathers.

It is in the encyclical Letter of the Smyrncean
Christians about the martyrdom of their bishop
Polyearp that we find the most distinct reference
to them.

'Afterwards [i.e. after the burning],' it is stated in § xviii. of
the letter, 'we carried away his bones, more precious than
pearls of great price and more valuable than gold, and placed
[i.e. buried] them in a suitable place. There, if it please God,
as far as we are able, we shall re-assemble with gladness and
joy to celebrate the anniversary of his martyrdmn, in memory
of those deceased athletes, as well as to exercise and prepare
the future athletes of the faith.'

This text is of great importance, as it tells both
the name of this commemoration service (rtiJiipa,

yeviSXioi, natalis dies, whence Natalicia) and the
motives for this pious custom, viz. to perpetuate
the memory of the deceased confessors, and to

encourage the survivors to imitate their bravery.
The Apostolic Constitutions (bk. viii. ch. 41) give
the order and meaning of the prayers that were
said for the dead. The deacon addressed the con-

gregation in these words :
' Let us pray for our

brethren who now rest in Christ Jesus.' Then the
bishop offered a prayer :

' May it please the God of

mercy, who has taken back the soul of our brother
N., to pardon his sins both voluntary and involun-

tary, and, by His mercy, to place him in Abraham's
bosom, in the region where the righteous rest

along with the faithful servants of God.' This
commemorative service did not take place until

the third day after the death ; prayers were re-

newed on the ninth and the fortieth day after,

and on the anniversary of, the death. It is men-
tioned by Origen in his Homilies on Job, and by
Cyril, bishop of Jerusalem, in the fifth chapter of

his M.vcTTayuiy^Ka.1 'Karrjx^ffei.i, and it still exists in

the Russian Church and in other Oriental Churches.
It is the writings of St. John Chryaostom, Patri-

arch of Constantinople, that most abound in pass-

ages exhorting to commemoration of the dead ; cf.

his Honiil. de Consolatione Mortis, ii., de Futur-
orum Deliciis, and especially his Homil. xli. in
1 Epist. ad Corinth., and Homil. Ixi. in Joannis
Evangelium. We shall quote the most characteristic

extract from the last mentioned. After exhorting
his listeners not to weep too much for the dead,
since they have obtained peace, he adds :

' It is not in vain that we remember those who have departed
this life and entered the Divine mysteries, and that we intercede
for them, praying to the Lamb that taketh away the sins of the
world. And it is to give some consolation that the celebrant
says at the altar :

" For all those who have fallen asleep in

Christ, and for those who perform the commemorative service

in their behalf (e7rtTeAou»'Tes ras iiirep aiiTOtv juveta?)." ' And a
little further on he says ;

' May we never tire of bringing help
to the dead and offering prayers for them, for it is a common
expiation for the sins of the whole world. That is why we pray
at this time for the dead of the whole world, and remember
them along with the martyrs, confessors, and priests. For we
all form a single body.' In Aug. Con/ess. iii. 2 we also meet
with the beautiful thought of commemorating the dead of the
universal Church as being members of one large family.

4. Anglican Church.—We shall now pass on to

the Church of England. The first Prayer Book,
compiled during the reign of Edward VI. (1549),

had in several places retained prayers for the dead;
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these were eliminated in the 1552 edition, which is

at present in use. The High Church party has
reintroduced into the Liturgy the prayers for the
dead of the 1549 Prayer Book, and has revived the
custom of Requiem Masses.

5. Lutheran Church.—The service 'in memory
of the dead ' is of late origin in the Church of the
Augsburg Confession. It dates from the years fol-

lowing the wars of German independence against
Napoleon I. ' Since these memorable years,' says
Schleiermacher (Festpredigt, IV. xli. 3), ' when so

many of our people fell in the field of honour for

the defence of their fatherland, it has been the
custom to close our ecclesiastical year by com-
memorating those who, during the course of the
year, have been called from among us. ' This ser-

vice was instituted for the Reformed and Lutheran
Churches by an ordinance of Frederick WUliam III.

,

king of Prussia {24th Aug. 1816), and introduced
into the liturgy of the United Evangelical Church
in 1829. It gradually spread over the whole of

Protestant Germany, into the Nassau Duchy (1818),
the kingdom of Saxony (1831), and the Grand
Duchy of Darmstadt (1855). It generally takes
place on the last Sabbath of the eoclesiastieal year,
I.e. of November ; but in some places, e.g. in

Wiirttemberg, it is celebrated on the last day of

the civil year, on St. Sylvester's day.
6. Calvinists.—Calvin and his disciples, the

originators of the Reformation in France, the
Netherlands, and Scotland, in opposing the Roman
Catholic doctrines of purgatory and Masses for

the dead, went too far in their measures on this

point. They would not even tolerate the presence
of a cross on the tombstone, or a funeral service in

the church. But the human heart, whose love is

stronger than death, reacted, and demanded that
the beloved dead might again have a place in the
public worship : hence, in the Netherlands, the
service on the last night of the year [Oudejaars-
avond), which the preachers devote to recalling
the bereavements of the flock during the year ; in

the United States, Decoration Day (or Memorial
Day), the day on which they decorate with flags

the tombs of soldiers and sailors who have died for
their country ; and, in the Reformed Church of
France, the attempts which have been made,
during recent years, to introduce a service to
commemorate the dead.
To Eugfene Bersier, who has done so much for

the improvement of the French Protestant liturgy,
is due the honour of having, about the year 1882,
in Paris, restored the commemoration of the dead
on the last Sabbath of the year. FoUo^ving in his
footsteps, Charles Meunier (minister of the church
of BouIogne-sur-Mer) composed a liturgy for the
Jour des marts (2 Nov.), in which he made happy
use of the 130th Psalm {De profundis) and of the
chants of St. Ambrose (Dies irae). In it we find
the thought :

' And you, beloved shades, pardon
our injuries towards you. . . . We do not pray
for you, because we have confidence through Jesus
Christ that you are in the bosom of the Lord ; but
we ask you to intercede for us, if possible, and to
open to us the entrance into the eternal taber-
nacles.' But Pastor Decoppet (of the Reformed
Church of Paris) had the broadest conception of a
commemorative service of the dead. Taking as
his basis the ' mysterious communion of the living
with the dead,' he arranged his liturgy for the said
service in the form of a trilogy. In the first part
he introduced remembrance of the dead in general
by means of Psalms and passages from the Epistles
of St. Paul. The second part is devoted to the
memory of ' our Fathers in the faith.' Taking his
stand on He 11'", he commends to the veneration
of the faithful the figures of the prophets, apostles,
reformers, and gospel missionaries, of whom so

many were martyrs. In the third part the author
commemorates the dead who have died in the
Lord, by passages from the NT on the depth of

grief and the Divine consolation, interspersed with
songs of hope and resurrection.

Summary.—The custom of commemorating the
dead belongs to all countries and all times. Among
uncivilized races, reverence for the dead is associ-

ated with superstitious fear, or with the idea of

the impurity of the corpse ; those more advanced
in moral culture add to it belief in the further life

of the double, or soul, of the dead. With most
people the tombs—at least those of heroes, saints,

and martyrs—have become altars, on which sacri-

fices and consecrated food, accompanied by prayers,

are offered in their honour. It is among Christians
that we find the most sublime form of commemora-
tion of the dead—the notion that noble love and
faith in Christ, common to both, have formed bonds
between the living and the dead which are stronger

than death—the ' communion of Saints.' The uni-

versality of this piety towards the dead, whatever
its ceremonies may be, bears witness to an innate
belief in the immortality of the soul. See also the
artt. on Ancestoe-worship and on the various
religions referred to.
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COMMERCE.— I. Application of the term.—
' Commerce ' is the Eng. form of the Lat. com-
mercium, from con and merx, 'merchandise'
(whence mercari, ' to trade '). It means literally,

therefore, the exchange of merchandise, and has
been used especially of this exchange when it

takes place on a large scale and between nations.

The word, however, is applied with a wider
denotation. Indeed, of late there has been a
tendency to apply the term to all economic pro-

cesses involved in the production and distribution

of wealth. Thus, Chambers of Commerce include,

and are now frequently designed to include,

manufacturers ; and Faculties of Commerce {i.e.

departments in Universities devoted to preparing
students for a business life) are concerned with all

business, so far as it is capable of being studied
scientifically, and exclude only matters specifically

technological. In spite, however, of this recent
inclination to extend the denotation of the term
' commerce,' it may be taken that there is a fairly

common agreement that, when employed carefully,

it should be confined to economic operations of the
nature of buying and selling. Thus, ' commercial

'

is ordinarily contrasted with 'industrial.' In this

sense it will be understood in the present article,

and ' trade ' and ' commerce ' wUl be regarded as

synonymous.
2. Nature and evolution of the 'commercial'

function.—Commerce may connect (a) producers

with consumers proper, (6) producers ^vith pro-

ducers, and (c) capital with those requiring it for

business purposes. The last class covers bank-
ing, financing, and stockbroking ; but these, as

rather special subjects, wUl not receive specific

treatment in this article. The first class of com-
merce may be wholesale or retail, and this and
the second class may be home or foreign. Com-
modities used to be distributed commonly through
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the agency of dealers and fairs, but fairs had fallen

generally into disuse in this country before the end
of the 18th century. Now wholesale dealers stand
usually between retailers and manufacturers, and
place orders with the latter directly or through
agents, according to their estimates of the require-

ments of the retailers. The foreign trade, except
in so far as manufacturers conduct their own, is,

on the export side, in the hands of ' shippers

'

and 'merchants.' Importation is directed by
agents and wholesale houses. Many manufac-
turers, but as a rule only large firms, manage for

themselves such exportation and importation as are
necessary in their business. As regards selling,

whether at home or abroad, the manufacturer tries

to undertake as much as he can, excluding middle-
men, when he turns out a special product which
has to win its way against rival sj^ecialties, and
depends for success upon building up a 'private
market.'
Throughout the economic system of any com-

munity, industrial and commercial functions are
interwoven one with another. The making of

anything involves at many stages processes of

buying and selling. To render this point clear,

and to enable the character of economic evolution
to be grasped, it will be advantageous to adopt
formulae. Let capital letters stand for industrial

processes, and small letters for commercial. Then
generally the making of X, say a suit of clothes,

may be represented by a series somewhat like the
following, after division of labour has brought
about some specialism of business :—(a, A, a'),

(b, B, b'), (c, C, c'). The brackets in this example
indicate distinct businesses. This formula im-
plies some specialism of businesses, say spinning
(a. A, a'), weaving (b, B, V), and the making of

clothes (c, C, c'), but supposes that each business
conducts its commercial operations for itself. Now,
such a form evidently does not represent the final

stage in productive evolution in all cases. In order
to facilitate the commercial steps, institutions,

such as exchanges, appear, and their appearance is

not infrequently followed (under conditions to be
defined below) by the specialization of commercial
functions as independent businesses. When this

happens, our formula must be written :—(a), (A),

(a', b), (B), (b', c), (C), (c). But the specialism
is seldom so perfect that no commercial functions
are left for manufacturers to perform. Usually
the independent commercial man (' agent,' or
' broker,' as he is sometimes called) deals with
a person in the manufacturing firm who is respon-
sible for the buying or selling for the business, or
both. The condition of the appearance of the
independent commercial man, and of the extent to
which commercial matters are left solely to him,
is the extent to which the market in which busi-
nesses must sell is open to all, or is, so to speak,
compounded of private markets. By a 'private
market ' we mean a group of people who have
acquired the habit of buying from a certain firm
because they believe that its products are best.

A firm selling in a ' private market ' would not
trust the conduct of its sales to a broker who was
selling also for similar firms, but would push
business through its own travellers, who, in confin-

ing themselves to selling, represent a partial
differentiation of commercial functions. Many
markets are not 'private markets,' which are,
perhaps, more peculiar to retail trade. Ordinarily,
for instance, the market for pig-iron or cotton yam
is quite open. The qualities of these goods can
easily be found out by buyers before they purchase.
Hence businesses selling in open markets are in
perfect and continuous competition, and, if the
market is constituted of very many buyers and
sellers, it is comprehensible that intermediaries, in
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whom demand and supply are pooled, will begin to

appear. The goods being of many qualities, and
it being the business of the broker to find out
where each quality can be bought or sold, and
at what price, it wUl naturally pay the buyer
who wants goods of a special quality, or the seller

who desires to dispose of goods of a certain quality,

to have recourse to the brokers' or agents' special

knowledge.
3. Causes and effects of commercial specialism.

—Before advancing a stage further, to show how in

certain markets an elaborate system arises whereby
concentrated speculation is brought about, it will

be desirable to consider how such specialism as

has been described takes place, and what are its

advantages. Adam Smith, in treating of divi-

sion of labour in manufacture, based it too much,
perhaps, upon the instinct in human nature ' to

truck and to barter.' Every step in division of

labour means economy,—the causes of this economy
nobody has more minutely dissected than Adam
Smith,—and economyunder pressure of competition
is sufficient to account for the progressive emergence
of specialism. Saving of time, the formation of

habits conducive to the end in view, and the
induced specialism of machinery have commonly
been accentuated among the advantages of special-

ism. To these is added the possibility of close

personal adaptation, as an advantage of very great
weight. When tasks are differentiated, a person
is more likely to be able to find work which suits

his tastes and powers. And there is another and
more subtle gain. Competition (q.v.) tends to

bring about a survival of the fittest at each kind
of work in the world. If a man is performing
a task compounded of two offices, say A and B,
he may survive by virtue of his excellence at
A (say buying and selling), though as a works'
organizer (task B) he may be comparatively in-

competent. He keeps his place if his average
efficiency at A and B together is above a certain
mark. Now, if A and B differentiate, a person
thoroughly inefficient at work B would never be
able to maintain his position in the face of more
capable competitors. Thus, by specialism, there
is encouraged an economic evolution whereby most
tends to be evoked from the productive powers of

the community.
4. Analysis of the commercial function.—Com-

mercial functions are fundamentally of two orders.

The one consists in finding buyers for sellers and
sellers for buyers ; the other, in assuming and
dealing with the risk involved in anticipation of
demand. A modem economy, it must be realized,

is built upon anticipation of demand. We enter
shops expecting to find what we want, that is,

assuming that our wants have been anticipated.
Shopkeepers must bear many of the risks of anti-
cipating demand, wholesale dealers must carry
some also, and the manufacturer is seldom wholly
free from them, though, for reasons advanced
above, it is desirable that he should be. Economic
evoluliion is bringing about the concentration of

these risks upon dealers, and, in so far as the
dealing is intermingled with production, largely
by means of an organized ' future ' market.
' Futures,' in the broadest sense, are of many
kinds, including ' futures ' proper, ' options,' and
' straddles,' but it is unnecessary here to describe
the last two classes, which may be regarded as
means of hedging against risks of a special kind.
The ' future ' proper is a contract to deliver a
fixed quantity of a commodity of a certain quality
within a limited period at a fixed price. The
periods are usually defined by months, and may
reach as far as twelve months ahead. As the
market price fluctuates and the estimates of brokers
vary, they buy or sell ' futures ' partly in view of
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the contracts which they are actually under to

deliver the commodity to which the ' futures ' refer.

£. Effects of speculation by means of 'futures.'—^A controversy has raged for years over the ques-
tion of the good or harm done by these ' futures.'

This is not the place to examine it in detail, but
some points may be noted. In the first place,
' futures ' concentrate speculation instead of creat-

ing it, except in so far as their existence induces
the public which need not speculate to do so, and
encourages a spirit of gambling. In the second
place, they have the advantage of causing a loca-

tion of risks where they can best be dealt with.
Further, prices should be smoothed, so far as busi-

ness in ' futures ' is done by experts, if the experts
do not tamper with the market ; for the resultant
of their anticipations should be more right than
wrong, experts being persons of experience ac-

quainted with all the relevant facts. At the
same time it is true that the ignorant by gambling
must do more harm than good, and may unsteady
prices if they act in crowds, under the influence of

waves of depression or an unduly sanguine feeling.

By tampering mth the market is meant (a) buying
or selling with a view to altering market prices to

the end that finally they may be rendered favour-
able for sales or purchases that have to be made ;

and (6) attempting to create ' corners,' i.e. mono-
polies in certain commodities. There is, unfor-
tunately, no doubt that the developments of

financing on a large scale, united with the
organized system of exchanges, have led to more
tampering with the market ; but it is probable
that the good effected by the organized market
system still exceeds any harm brought about by
means of it. The community would gain enor-
mously if tampering with the market and gambling
by the inexpert public could be stopped.

6. Value created by mere trading.—It used to

be thought that both parties to an exchange could
not possibly gain. The prevalence of this view
partly accounted for the contempt in which mere
trade used frequently to be held. The man who
bought and sold goods did not add to their quality
or quantity. If he had done any carrying work,
he should be paid for his trouble, it was thought

;

but if he received more than fair pay for this, he
was obviously robbing somebody. He was, as it

were, a brigand intercepting goods and exacting
toll. So it was commonly believed. It was not
realized until recent times—consider, for instance,
the need of Adam Smith's spirited attack on public
opinion in the matter of forestalling and regrating
corn—that value is not determined solely by the
quantity and quality of things. Value is governed
also by the use of things, that is, by the satisfac-

tion which they yield directly or indirectly to

persons. Persons difi'er, and their needs differ

;

and, even if they did not, the use of a thing to a
person must vary inversely as the quantity of the
thing which he already possesses. Hence the
trader, in taking goods from places where they
were wanted less to places where they were
wanted more, was performing a service over and
above carrying. And when he bought and re-

tained goods for a time, so that he carried them
over from a time when they were wanted less to a
time when they were wanted more, he was per-
forming an important service. Most emphatically
what one party to an exchange gains the other
party does not normally lose. Normally both
gain, and the problem of commerce is so to dis-

tribute goods in time and place that the money
value of the utility yielded by them may be
maximized. It does not follow, of course, from
the attainment of this result that the utUity
derived from them is maximized, since the rich
man who wants a thing less may be willing to

pay for it a higher price than the poor man who
wants it more. Demand price varies not only as

the utility of a thing to a person, but also as the
utility of the money which he gives for it, and the
latter is high if his money income is small.

7. Ethics of trading.—The ethics of trading is

still a stumbling-block to many, and, indeed, the

Eroblems involved are by no means simple. Mere
uying and selling to make a profit on the turn-

over does not at once appeal to us as an honourable
occupation. In manufacture, a man may at least

aim at excellence in his product, or at excellence
of organization and government of his works. He
is a captain of industry, and may be a great leader

of men ; so Carlyle has accustomed us to think
of him. His work as ruler is, beyond question,

honourable. Or, as artist, he may aim at beauty ;

or, as artificer, at perfection of means to end. It

is not afiirmed that all manufacturers do make
these ends their objects. Most may think only
of profit, and, in so far as they do, they are apt to

degrade their work. At least the higher motive
may be preached. But the existence of the higher
motive is hardly evident in the case of commerce.
The commercial man buys and sells in order to

make money ; and, if he makes money honestly,
his function has been successfully performed. He
has no army of workers to rule, and no excellence

in product to aim at. So the contrast at first

strikes us. But further thought will reveal the

contrast as surface dissimilarity, hiding deeper
resemblances. And, first, we may notice that at

any rate traders can confer only benefits (except

under unusual circumstances to be considered
later) by their successes, though they may seek
only their own advantage. The principle of

MandevUle's Fable of the Bees holds of their work.
So, at the worst, if evil (or, at any rate, what is

not good in itself) be done, good comes of it.

Secondly, we should observe that the manufac-
turer's work is permeated with commercial opera-

tions. We have pictured him as marshalling his

army to a certain end. But he chooses his army
and his end and his material means, and his choice

is invariably directed by the principle of economy.
The workman, too, in hiring himself out acts as a
trader. The choice of a calling is governed by
what can be earned at it as well as by taste, and
it is right that choice should be so governed. For
the leisure of lite is as much our life as the time
devoted to work, and the use that can be made of

leisure depends upon the income which we are in a

position to spend on it. So we observe that in

making things the trading end is involved.

Next, we may notice that, in trading, the problem
to be solved is in essentials not unlike that of manu-
facturing. Shortly expressed, the manufacturer is

called upon to organize factors in production so

as to get the greatest quantity of a given result.

Similarly, the trader is called upon to organize
the relative quantities in which goods are made,
and the distribution of goods in space and time,

so that they may be productive of the greatest

utility. This involves estimating wants and the

best means to their satisfaction ; finding out where
the required goods can be obtained most cheaply ;

and discovering the least costly routes. There
are, indeed, complicated problems to be solved,

and it is possible for the trader to take pride in

economic solutions. In fact, it would be unusual
to find a great man of commerce thinking only, or

chiefly, of his fortune. Profit happens to be a test

of correctness which he can apply to each step of

his action, but his chief interest will lie, as a rule,

in the distribution of goods, the opening up of

new markets, and the retention of the old, by the

exercise of adaptability, foresight, judgment, and
appreciation of tendencies. The deeper we look,
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the more evident it becomes that all encaged in

economic undertakings—manufacturers and traders

—are on tlie same plane, and that each has an
excellence to aim at as much as the artist or
the mathematician.

8. Principles of payment for commercial work.
—Intimately conneeted with the ethics of trade is

the question of the amount of remuneration which
the trader gets for his services. Though there
would appear to be chaos in this matter, investiga-

tion reveals somewhat the same order ruling as

that which governs the pay of other agents engaged
in creating and distributing the wealth of the
world. If the trader makes a great deal, it is clear

that there is considerable need for his services. He
makes a great deal, because goods are badly
disposed in time and place, and are not being
produced in those relative quantities which are
most serviceable. The effect of his earning so high
an income is to attract other persons into the
particular business of trading in which he is

engaged, and the competition of the newcomers for

the work to be done reduces the profits of those
already in the business. This process continues
until the normal remuneration of the trader is

brought down to the level earned in similar callings

requiring the same sort of capacity and training,

and entailing about the same risk. We may
suppose that at different expected incomes different

numbers of suitable people will be forthcoming,
the number increasing as the income increases,

because by the attractiveness of the higher income
persons who otherwise would have chosen other
courses are induced to enter the walks of commerce.
Thus, we may affirm that the demand for the work
of the trader and the supply of traders forthcoming
settle the amount of money per year which each
can earn. So far, we have been speaking of the
man of commerce of average intelligence working
with normal energy. But traders, like men in other
callings, differ considerably in intelligence, gifts

for their work, vigour, perseverance, and industry,
and their incomes vary according to these differ-

ences. The incomes earned above the ordinary
income are of the nature of rent, varying as the
excess of efficiency of the person in question over
the efficiency of the ordinary person, just as true
rent of agricultural land varies as the fertility of

land. These statements, it should be borne in mmd,
must not be interpreted as implying perfect order-
liness in human affairs. Chance, of course, plays
a large part in business as in all human affairs.

Luck may elevate the incapable, and it is far from
being wholly inaccurate to allege that in business
'to nim that hath shall be given.' Further, it

must be observed that the value of the sum-total
of the work done by traders is far in excess of the
amount of pay which they can secure.

9. Unsuitability of the military metaphors
applied to international trade.

—

"We shall now
examine those large trading operations which take
place between nations, and to which the term
' Commerce ' is sometimes exclusively confined.
In the discussion which follows, the governing
principles of international trade wUl be brought
out, and it ^vill be made apparent that supremacy
in respect of the export of any one thing need not
imply superiority in the manufacture of that thing ;

further, that, if supremacy be measured by the
quantity of foreign trade per head of the population,
it by no means follows that this indicates the
prosperity of a country. Military metaphors when
applied to foreign trade have always resulted in
mischievous fallacies. ' Conquering a market ' is

a phrase which gives some idea of what takes
place, but it hides the peculiarity of all trading
operations, namely, that a ' victory ' must be accom-
panied by a defeat of the victors of corresponding

magnitude. In other words, we sell for value and
not for nothing, and the value returned to us for

our exports must ultimately be our imports. That
is, if we conquer a new market and export a million
more in value, we must eventually suH'er a conquest
in the same degree of one of our home markets
and import a mUlion more. It is best to enter
upon a study of foreign trade with a mind free

from plausible metai)hors.
10. Why the theory of international trade differs

from the theory of home trade.—The real reason
why there is a distinct theory of international
trade is that labour and capital are comparatively
immobile as between two countries. It must not
be supposed that complete immobility of labour or
capital has to be assumed : the distinct theory
is needed if the mobility is insufficient to bring
about exchange throughout the world according to

real costs of production, as we know it is. It

should be observed that the immobility of capital

is not nearly so great as that of labour, though it

is true that a British capitalist is exceedingly chary
about trusting his money to foreign industries
carried on in places where he cannot watch them,
and under laws and customs which he does not
understand. It would seem, however, that the
attractions of international stocks, combined with
improved credit, the spread of information, and
increased travel, which is breaking down distrust

of foreigners, have been responsible for an enormous
access of mobility to capital in the last quarter of

a century.
11. Theory of international trade.—Trade be-

tween one nation and others is determined by the
ratios between the costs of production of com-
modities in that country in relation to similar

ratios in other countries. If these ratios differ,

trade begins. This is known as the theory of

comparative costs. Equilibrium, or a state of rest

in trade, is finally reached where (a) ratios of ex-

change in all countries are the same {apart from
cost of transport), and (b) each country s exports
and imports exactly balance (apart from foreign

loans, their repayment and interest upon them,
the expenditure of travellers abroad, provision of

fleets aoroad, and certain other disturbing features

which need not be dwelt upon here), both being
valued according to the ratios of exchange estab-

lished in the course of trade. In these two proposi-

tions the kernel of the whole theory of foreign

commerce lies.

12. Paradoxes of foreign commerce.—From the
theory of foreign trade under conditions of competi-
tion here expounded, for the first principles of

which we are indebted to Ricardo, some important
practical corollaries may be deduced. The first of

these, to which attention has already been drawn, is

that a country may be beaten in its home markets
by goods from abroad which the home country
could manufacture for itself at a lower real cost.

England might possess exceptional advantages for

the manufacture of steel with which German
advantages in the same respect could not compare,
and yet English steel might be undersold in England
by German steel. The explanation might be
somewhat as follows : that England enjoyed even
greater relative facilities for the manufacture of

cottons which she exported to Germany, and
Germany, having to pay in something, found it

cheapest to pay in steel. The next corollary is

perhaps even more paradoxical. It may be ex-

pressed as twofold. On the one hand, we have
the proposition that countries of the greatest

efficiency do not necessarily enjoy the most trade

per head of the population ; on the other is the

unexpected truth that the progress of a country

—

progress we mean in productive efficiency—may
diminish that country s foreign trade. Lengthy
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proofs of these two propositions are hardly neces-

sary. Foreign trade, we have seen, depends upon
the ratios between costs of production in a country
in relation to these ratios in other countries.

Evidently it does not necessarily follow that the
country with the lowest real costs of production
has the ratios between them creative of most trade
per head ; and evidently progress, the elevation of

a country's productive power in the manufacture
of certain goods, might destroy some of the existing
differences between the sets of ratios which under-
lay the trade, and so sweep away a certain amount
of it. If this conclusion be correct, it must be
true also that decadence may increase a country's
trade per head. We must add, however, after
emphasizing this corollary, that what it points to
as possible is not probable. Usually industrial
advance means more trade ; and the public is not
wholly wrong, therefore, when it looks to the
Board of Trade returns of imports and exports as
to a barometer of prosperity.

13. Advantages of international commerce.

—

The economic advantages of foreign commerce have
already been indicated to some extent. By exchange
on a rational baisis the utility of goods is enhanced.
Moreover, people are enabled not only to obtain
more cheaply what they could get directly but at
a higher cost, but also to enjoy goods which they
could not other^vise procure at aU. But the duect
economic advantages do not by any means exhaust
the benefits derived from foreign trade. There
are others equally important, and these we could
not describe in more appropriate language than
that of J. S. Mill

:

'But the economical advantages of commerce are surpaaaed
in importance by those of its eilecta which are intellectual and
moral. It is hardly possible to overrate the value, in the
present low state of human improvement, of placing human
beings in contact with persons dissimilar to themselves, and
with modes of thought and action unUke those with which
they are familiar. Commerce is now, what war once was, the
principal source of this contact. Commercial adventurers from
more advanced countries have generally been the first civilizers
of barhariana. And commerce is the purpose of the far greater
part of the communication which takes place between civilized
nations. Such communication has alwaya been, and is pecu-
liarly in the present age, one of the primary sources of
progress. To human beings, who, as hitherto educated, can
scarcely cultivate even a good quality without running it into
a fault, it is indispensable to be perpetually comparing their
own notions and customs with the experience and example
of persons in different circumstances from themselves : and
there is no nation which does not need to borrow from others,
not merely jjarticular arts or practices, but essential points
of character in which its own type is inferior. Finally, com-
merce first taught nations to see with good-will the wealth and
prosperity of one another. Before, the patriot, unless suffi-
ciently advanced in culture to feel the world his country,
wished all countries weak, poor, and ill-governed, but his own :

he now sees in their wealth and progress a direct source of
wealth and progress to his own country. It is commerce
which IS rapidly rendering war obsolete, by strengthening and
multiplying the personal interests which are in natural opposi-
tion to it. And it may be said without exaggeration, that the
great extent and rapid increase of international trade, in being
the principal guarantee of the peace of the world, is the great
pennanent security for the uninterrupted progress of the ideas,
the institutions, and the character of the human race ' (Polit
Ecan. bk. iii. ch. xvii. § 6).

14. Effects of import and export duties.—The
theory of the incidence of import and export duties
IS elaborate and involved; we must confine our-
selves here in consequence to broad results only.
The reader may find it helpful to conceive of such
duties as additions made to the cost of transport
exacted by the parties imposing the duties. All of
them obviously must, as a rule, diminish the dis-
advantages which accrue from foreign trade,
because they check exchanging, and exchangingm almost all cases results in advantage. In cer-
tam very unlikely circumstances a country may
throw all the loss on to the foreigner, and perhaps
gain a little from the foreigner in addition.
Usually, however, both countries, the one im-
posing the duties and the one subject to them,

will share in the loss in varying degrees according
to the state of trade.

15. Commercial policies.—Commercial policies

refer to the attempts of Governments to encourage,
curtail, or direct foreign trade. The first system
which appeared is known as the Mercantile
system, but the Mercantile system must not be
regarded as a perfectly definite and coherent
scheme of means for attaining certain ends agreed
upon as desirable. The ends changed from time
to time, and the popularity of the several means
waxed and waned. Again, it is not easy to date
the beginnings of the Mercantile system. Ideas
which most would class as belonging to it were
acted upon in the Middle Ages. It had not
attained full vigour, however, or reached the
dignity of a policy for general attack or defence,

until the 17th century. This is readily compre-
hensible when we remember that it relates largely

to foreign trade, and that foreign trade did not
form any large part of the economic activities of

the world until the 16th century. It was this

century which witnessed both the direct opening
up of the East from North-Western Europe, and
the exploitation of the New World. Many nations
were drawn into the new enterprises, notably the
Dutch, French, Spaniards, Portuguese, and English,

and the Mercantile system was in no slight degree
an embodiment of national ideas as to what the
relations between nations thus competing with
each other should be. There was an industrial side

to it also, but upon this we shall lay little stress

in the present article.

16. Essentials of Mercantilism.—Broadly re-

garded. Mercantilism, in its most sensible form,

was concerned with the utilization and regulation

of foreign trade in the interests of national wealth
and power. The sacrifice of wealth to power was
sometimes entailed. It was thought undesirable

that a country should become too dependent for

necessities upon other countries ; this partially

explains the prohibitions and checks on the imports
of certain commodities which competed against

the products of staple home industries. Specially

associated with Mercantilism is the theory of the
Balance of Trade. It was held advantageous,
according to this theory, to encourage exports
and discourage imports on the ground chiefly that

the difference would be paid for in bullion, and
that it was beneficial to a country to contain much
bullion. Bullion was necessary to carry on war,
and, as Koscher has pointed out, a country with
a high level of prices wordd have an advantage in

war-time not only because it would he easier to

raise a given sum by taxation to be spent abroad,
but also because an invading army would find

it more costly to maintain itself in such a country.
There is no doubt, however, that Adam Smith was
right in declaring that, apart from military con-

siderations, too much importance was attached by
Mercantilists to bullion as wealth, though he over-

states the importance of the point. The relative

imperishahUity of bullion, which rendered it so

suitable for saving, probably accounted, to some
extent, for the absurd estimation in which it was
held. Adam Smith rightly insisted that Mercan-
tilism was associated with distorted notions of

wealth. We find the same distortion of ideas

apart from the attitude towards bullion. There
was a tendency to regard solid, lasting things,

which ministered to elementary needs,—hardware
and woollens, for instance,—as intrinsically more
valuable than luxuries and things demolished in

a single process of consumption, such as wines and
silk and lace. The Methuen treaty -with Portugal
was no doubt popular in discouraging the French
trade, because that trade brought luxuries intc

the country, as well as because the balance of
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trade with France was unfavourable. Into this

matter of the estimation of value the notions un-
derlying sumptuary regulations may have worked
their way ; and if the Mercantilists were, by
implication, illogical, they were not without some
show of justification for the plans which they
pursued. One group of Mercantilists have gained
the name of ' Bullionists,' because they believed
In regulations directly relating to trade involving
bullion. Their ideas were acted upon to some
extent. Prohibition of the exportation of bullion

was not uncommon, and sometimes it was required
that goods sent abroad should be paid for partly
in biulion. By laws stamped witli the notions
of the bullionists, England's trade with the East
was cramped. Their mistakes, as regarded even
from a mercantile point of view, were pointed
out by Mun in his Discourse of Trade from Eng-
land into the East Indies'^ (1621), and Enlgand's
Treasure by Foreign Trade (1664, posthumous).
He argued that exporting bullion to buy East
Indian goods was but casting bread upon the
waters, for it was found again, after many days,

in augmented bulk, since the East Indian goods
brought to the country could be sold abroad for

much more bullion than they had cost. Again,
there was another little group of politico-economic
thinkers who advocated the theory kno>vn as that
of the particular balance of trade. They believed
in overhauling the nation's trade piece-meal, and
discouraging that with the countries with which
our balance was unfavourable. They overlooked
that payment could be made to us through a third
country, and that by discouragement of trade with
such countries discouragement of the same weight
was indirectly imposed on the nations with which
our trade was favourable.
These being the characteristics of Mercantilism,

we can understand the popularity of import duties
and the rarity of export duties. Checks on the
export of commodities were resorted to only when
it was thought that the export would result in

enhancing the value of another nation's export
and depreciating ours. The Mercantilists, all will

agree, were misled frequently by surface appear-
ances, and failed too often to follow to their
ultimate issue the reactions set up by prohibition,

which is not astonishing in view of the undeveloped
state then of economic science. Bounties on exports
were not uncommon under Mercantilist domina-
tion, but there is reason to suppose that they were
never so popular as import duties. The former
led, it is true, to the same results as regards the
balance of trade, but they cost the State money
instead of bringing money into the treasury.
Further, import duties created additional satisfac-

tion, by protecting home industries. When import
duties were charged, drawbacks {i.e. repayments
of the duties if the goods were re-exported) were
common.

17. Navigation Acts.—In connexion with Mer-
cantilism we must not overlook the Navigation
Acts. The English Navigation Acts discouraged
the use of foreign shipping so far as English trade
was concerned. Their provisions varied in detaU
from time to time. They were imposed with the
object (a) of building up the fleet, and (6) of

creating for England what had patently proved a
rich mine of wealth for the Dutch. It is generally
believed that the Navigation Acts greatly damaged
the Dutch carrjdng trade ; but theDutch, notwith-
standing, were still, according to Adam Smith,
the greatest carriers in the world at the time when
the Wealth of Nations was being written. Akin
to the Navigation Laws was the herring bounty.
In consequence of this, Adam Smith says, smacks
put out to catch the bounty instead of fish. That
they did so proves the efficacy of the bounty, which

was aimed at creating a race of .seamen for the use
of tlie Navy and the Mercantile Marine.

i8. Chartered Trading Companies.—There are
two other noteworthy a.spects of Mercantilism or
systems associated with it. The one is the pushing
of commerce by Chartered Companies ; the other,
the so-called Colonial system. Groups of mer-
chants were given privileges in respect of trade
with certain places. In this way nearly the whole
trading world was mapped out. The 17th cent,
was the golden age of these Companies, which
were really monopolists of commerce. The Com-
panies were of two kinds, the regulated and the
joint-stock. In the former, any trader could take
part provided that he conformed to the rules
and regulations of the Company, and paid its

dues. In the latter, a capital was subscribed,
and out of this alone were the trading ventirres
conducted. The regulated Companies were evi-

dently the least restrictive. Whether our com-
merce owes much to these Trading Companies
or not is a moot point—at any rate, we owe to
them India. On the one hand, it is urged that
commerce with backward countries could not have
been opened up without large expenditure of
capital, which the Companies alone could find

;

that the risks and dangers were too great for

individuals ; that the admittedly enormous ex-
pansion of foreign trade in the 17th cent, was due
to them. On the other hand, it is contended that
ventures by powerful Chartered Companies led to
an undesirable intermingling of the idea of trade
with that of establishing empire over savage
lands, which was productive of endless interna-
tional troubles, and that trade was expanding in
the 17th cent, and the Companies restrained it by
monopolizing it. Whatever truth there is in the
last contention as regards early days, it is certain
that, before the system was demolished, the case
of the so-called 'interlopers' was proved up to

the hilt.

19. Colonial system.—The Colonial system con-
sisted in the preservation of Colonies as estates to
be worked for the profit of the mother country.
In general, certain commodities, known as the
' enumerated,' were not to be exported elsewhere
than to the home country ; and among the
enumerated were not only war stores, but such
articles as the home country desired to get cheap
for itself, when no home industry would be thereby
threatened, and those out of a monopoly of which
it might hope to make a handsome profit. Even
the prohibition of certain industries in the Colonies
was resorted to as a protection of home industries,

and the Colonies were not allowed to buy freely

from foreign countries. Thus the Colonies

—

rightly known in many instances as plantations,

for they were regarded as private estates to be
worked in the interests of their owner, the home
country—were rendered cheap sources of supply
and private close markets for the home country.
The home country did not become a mother
country, properly termed, till the Colonies began
to be thought of as national expansions for which
sacrifices might be made. The new conception
was at work beneath the surface even when the
Colonial system seemed outwardly to be flourish-

ing in full vigour.

20. Downfall of Mercantilism.—The whole im-
pressive edifice of Mercantilism was shattered in a
shorter time than Adam Smith, its great opponent,
dared to think humanly possible. Political con-
vulsions in France gave a stimulus to individualism,
and in England the Industrial Revolution meant
a series of changes so rapid and bewildering that
appropriate regulations could not be drafted, and
could not have been made sufficiently adaptable if

they had been drafted. In the latter country.
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before the Wealth of Nations had been half a
century in the hands of the public, a violent re-

action, full of impatience at all restraint, left little

standing of the fabric erected by the economic
statecraft of the generations preceding it.

21. Protection.—The next commercial policy

which holds a place in history as a commercial
system arose on the Continent and in the United
States of America, out of a desire to resist the
triumphant industrialism which in England had
burst out of the narrow channels in which economic
activities had previously been confined. It repre-

sented the re-assertion of nationalism against cos-

mopolitanism in economic aft'airs, and stood for the
industrial development of the backward countries
even at a cost. Its exponent best known to fame
is Friedrich List. Its classical argument relates

to the need for protecting infant industries. Eng-
lish conditions could hardly aftbrd it a footing,

—

though agriculture could offer some plausible reasons
for protection,—but it proved victorious amongst
aspiring nations, who saw their small industries
feebly sustaining, it would seem, the competition
of England. List's National system was commonly
carried out to the second stage, that of protecting
industries ; but to the third step, the removeS
of tariff barriers, there is still general aversion.
This fact points to one weakness of the system,
which is a weakness due wholly to popular political

forces. It has more than once proved futile to at-

tempt the removal of protection by gradual steps,

in view of the see-saw of political affairs and the
fact that even a small reduction of duties must, as
a rule, result in some small economic convulsion

;

and drastic action might mean a more serious
shock than any statesman would be prepared to
risk. Apart from this difficulty, a careful in-

vestigation of the plea for protecting infant
industries reveals arguments for and against.
There are cases in which infant industries would
flourish without protection, and cases in which
they would not ; but protection should certainly
hasten industrial development. It would not be
desirable for international division of labour to be
carried to such an extreme that some countries
would be confined to a narrow economic life, pro-
viding little else than food or raw materials for

other countries ; but it must not be assumed that
in the absence of protection it would be carried to
this extreme.

22. Fair Trade, retaliation, and reciprocity.

—

The third commercial policy to appear, vvmch,
however, has been of far less prominence, and has
never advanced beyond the phase of advocacy in

this country, sprang up in England out of Pro-
tectionist sentiment fortified by the disappointment
of many half-hearted Free Traders at the continued
and increasing Protectionism of other countries.
It coincided with the rapid rise of Germany as an
industrial power after the Franco-German War.
Its advocates ask for 'Fair Trade.' They grant
that universal Free Trade would be best for all,

but argue that a Free Trade country in the midst
of Protectionist rivals must lose. Their position
has been attacked, but into the technical minuti(B
of the points debated we cannot now enter.
Associated with the Fair Trade movement was
a plea for a flank attack on Protection with the
weapons of Protection, i.e. for retaliation. Such
open tariff wars as have taken place have damaged
heavily all parties engaged in them ; but the fear
of retaliation may, of course, keep restrictions on
commerce within hounds. Reciprocity is different
from retaliation in that it proceeds by mutual
concession ; but in the tariff bargaining which has
taken place of late, it has been hardly distinguish-
able in essentials from the more overtly bellicose
methods. Reciprocity may be of great service as

an aid to the establishment of Free Trade in

securing concessions from foreign countries. It

was employed in the Cobden-Chevalier treaty of

1860. It can be applied again between Protec-
tionist countries when they are making their new
tarifl's, provided that each starts by putting for-

ward as a basis for bargaining the tariff which
it genuinely wants. When commercial treaties

between such countries were first negotiated, no
doubt this was done ; but there is a prevailing
suspicion to-day that the first drafts of tariffs are
in part bogus documents intended to threaten,

and that therefore retaliation is smothering reci-

procity, each nation in effect saying what damage
it is prepared to inflict if its wishes are not met.
In connexion with retaliation and reciprocity, it

should be noted that the most-favoured-nation
clause is universally conceded to Free Trade
nations. This clause, as hitherto interpreted,

declares that no country's goods shall be treated

more favourably than those of the Free Trade
country. It ensures an important advantage to

the Free Trade country. It has been pointed out,

however, that a Free Trade country might in

effect be discriminated against, if tariffs were
made so detailed that the peculiar qualities of

goods which it and it alone exported in bulk could
be taxed at a rate exceptionally high in compari-
son with the duties on other qualities which com-
peted with the former to some extent, but in which
the Free Trade country did not specialize. Certain
persons have of late contended that the most-
favoured-nation clause ought to refer only to the
duties which apply generally, and not to those
lower ones applying to countries which have
secured reduction by giving reduction as a quid
pro quo. Such an interpretation of the most-
favoured-nation clause would greatly reduce its

value.

23. Colonial preference.—The present time has
seen in Great Britain the promulgation of yet
another distinguishable proposal for altering our
commercial system, but, as it is still a matter of

political controversy, it cannot be examined at aU
fully in an article which aims at furnishing an
account of commercial policies uncoloured by bias.

It must, however, be shortly sketched, especially

as it presents certain new features which bear upon
the theory of trade expounded above. In the
forefront of the new scheme stands the idea of a
Colonial Empire on an economic foundation. It is

claimed that the bonds uniting the mother country
and her Colonies would be tightened if trade ^vith-

in the Colonial Empire were accorded advantages
not enjoyed by other commerce touching any of

its shores. Opposition has run along two lines.

Some persons admit a probable gain, but contend
that the cost of getting it would be too great, as

a departure from Free Trade in the matter of

England's relations with all outside countries

would be involved. Others deny the gain even
apart from cost. They dwell upon possibilities of

quarrels ^vithin the Empire over business matters
which cannot now arise, and argue that, unless the
preference is to be practically valueless to England,
the industrial development of the Colonies must be
retarded. A subordinate idea attached to the
scheme is that a tariff once created will afford a
basis for bargaining, that is, render the policy of

reciprocity again possible for this country. The
third element in the scheme is protection against
' dumped goods, ' the necessity of which is urged
apart from all other considerations. This is a
wholly novel idea, to which some attention must
now be devoted.

24. Dumping.—It is said that Trust and Kartell
organization has gone so far that the production of

certain important commodities now rests in the
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hands of monopolistg in some countries. These
monopolists find tliat it pays (ra) to sell surpluses
abroad, that is, anything of the product left over
when, the home demand having been gauged, it

has been determined what quantity it wiH pajy best

to sell at home on the understanding that the re-

mainder realizes something below the existing

foreign price abroad ; and (o) even to produce a sur-

plus to sell abroad below its cost of production, be-

cause by making it a saving is realized in the cost

of production of every unit of the output owing to

increasing returns. It must be admitted at once
that theoretically both these courses are possible,

and that the first, and perhaps the second to some
slight extent, have been pursued. The dumped
goods, the argument continues, come naturally to

this Free Trade country, and disturb British

industries. The reply of opponents is (a) that
dumping is insignificant in comparison with trade

of an ordinary kind, and that its eileot is practically

negligible ; (o) that this country gains the cheap
dumped goods—but it should be noticed as regards
the second reply, that they are not very cheap, as
they need not be sold for appreciably less than
English goods ; (c) that the dumped goods could
not be distinguished from others of the same sort,

and that, therefore, duties on all of the sort would
be necessary, which would mean enormous loss and
would largely fail in their object, since, ex hypothesi,

the dumped goods can be sold at a lower price than
goods not dumped ; and {d) that the dangers of

protection would be incurred and the advantages
of the most-favoured -nation clause cast away. It

should be added that the opposition also urges the
incompatibility of the three schemes of which the
plan is compounded. These are the salient points
of the proposed new commercial policy and of the
controversy taking place over it. It goes without
saying that many arguments, both bad and in-

difi'erent, are being used on both sides, and that
a recrudescence of other commercial policies has
accompanied the promulgation of the new scheme.

LiTEBATURK.—On Subjects so wide as those covered by the
survey above the literature is most voluminous. This note on
authorities must, therefore, include less than would ordinarily
constitute even a very select bibliography. A good realistic

and comparative anatomy of commerce has yet to be written,
but certain works on special industries exist in which analysis
is made of commercial functions and their relations to industrial
functions. Of these the present writer's Lancashire Cotton
7ndusir?/(1904)and J. H. Clapham's Woollenand Worsted Indus-
tries (1907) may be mentioned. Many of the most important
generalizations relating to the operation of commercial functions
in production will be found in A. Marshall's Principles of
EconoTnics, vol. i. (last ed. 1907). All other standard works
on Political Economy g:ive some account of the subject.
Tbe most realistic of these among modern productions are

J. S. Nicholson's Principles ofPolit. Ecrni., 3 vols. (1893-1901)

;

G. SchmoUer's Grundriss der alia. Volkstoirtschaftslehre (vol.

i. 1901, and vol. ii. 1904), and P. P. Leroy-Beaulieu's TraM
d'dcon. politique^ 4 vols. (1896). Useful articles will also be
found in J. (2onrad, EWB der Staatswissenschaften^ (1898-
1901). G. F. Emery's Stock and Produce Exchanges (1896)
might also be consulted.

'The theory of foreign trade as first enunciated will be found
m D. Ricardo's Principles of Political Economy and Taxation
(1817). It is further elaborated in J. S. Mill's Political
Economy (1848). A discussion of the various theoretical points
involved will be found in three articles by Edgeworth in the
Economic Journal, 1S94. Useful books on the subject are
Bastable's Interruttimial Trade (1887) and Commerce of
Nations (1892).

The development of commercial policies may be read in the
Economic histories of Cunningham (1896) and Ashley (1888-93)

;

J. A. Blanqui's Bist. of Polit. Econ. in Europe (1837 and 1842;
Eng. tr. 1880), SchmoUer's work already mentioned, W. A. S.
Hewins' Eng. Trade and Finance in the 17th Century (1892),
and J. R. Seeley's Expansion of England (1883). Adam
Smith's Wealth of Nations (1776) and F. List's Nati(mal
System of Polit. Econ. (1841 ; Eng. tr. 1886) ought not to be
omitted. On the Free Trade question the material is legion.

S. J. Chapman.
COMMON SENSE (Gr. Kotv^ aheTjcns ; Lat.

sensus communis It. senso commune ; Ger. Gemein-
sinn ; Fr. sens commun).— ( 1 ) According to Aristotle,
common sense is that department of the soul to

which he assigned (a) the power of discriniinatinc

and comparinf,' the data of the special senses, all

of which are in communication with it ; (6) the
perception of the ' common sensibles ' (t-A kolp6.), of

which tlie principal are movement and rest, shape,

magnitude, numoer
;

(c) the consciousness of per-

ception ; (d) the faculty of imagination ; and (e)

the faculty of memory (de Anima, iii. 1, 425a, 15 ;

2, 425b, 12). (2) Ordinary or normal understand-
ing, rational intelligence ; in a higher degree, good
sound sense, practical ability and sagacity. (3)

These qualities objectively regarded as embodied
in the human community in the form of universal
feeling or judgment ; that body of opinion and
belief regulating theory and practice which each
one finds already existing in the community into
which he is bom. (4) The alleged faculty of

primary truths ; the full complement of those
alleged fundamental intellectual and moral prin-
ciples which we can only receive as self-evident

truths belonging to man's original constitution,
by which he tests the truth of that which he knows
and the morality of that which he does ; the same
regarded as furnishing a complete philosophical sys-

tem, principally represented by Scottish thinkers
(see the art. Scottish Philosophy), called the
Philosophy of Common Sense, based on the immedi-
ate intuition by all men of self, not-self, and certain

intellectual and moral principles as self-evident
truths.

The term first appears as a terminus technicus
in the sense of (1), (above). It is for Aristotle the
distinguishing and comparing faculty, since things
compared must be brought before a single judging
function at the same time. In virtue of its per-

ception of movement we perceive all the other
' common sensibles, ' and by means of it we perceive

the fact of our perceiving, and have imagination
and memory. Common Sense (sometimes ' Inner
Sense ') came then to stand for the faculty of per-

ceiving what was common to the perceptions of

sense, and especially one's own experiences.

Thus Thomas Aquinas :
' Sensus interior non dicitur communis

per praedicationem, sicut genus, sed sicut communis radix, et

principium exteriorum sensuum' {de Post. An. 4); Leibniz:
Sens interne, oii les perceptions de ces diff6rents sen? externes

se trouvent r6unies' (ed. Gerhardt, Berlin and Halle, 1849-63,
vi. 601) ; Locke :

* the notice which the mind takes of its own
operations

'
; Wolf :

' Mens etiam sibi conscia est earum quae in

ipsa contingunt . . . se ipsam percipit sensu quodam interne

'

(Philosophia rationalis, 1728, p. 31) ; Kant :
' Der innere Sinn,

vermittelst dessen das Gemiit sicb selbst Oder seinen inneren
Zustand anschaut, gibt zwar keine Anschauung von der Seele
selbst als einem Objekt, allein es ist doch eine bestimmte Form
unter der die Anschauung ihres inneren Zustandes allein moglich
ist, so dass alles, was zu den inneren Bestiminungen gehbrt,
in Verhiiltnissen der Zeit vorgestellt wird' (Krit. der reinen
Vemunft, p. 50 f.).

Thus Common Sense became an ' internal ' sense,

which was regarded as the bond and focus of the
five ' external ' senses by which the various im-
pressions received were reduced to the unity of a
common consciousness. Modern psychology treats

the subject under Perception, Self-Consciousness,

Apperception, and Attention {gq.v.).

In the sense of (3), (above). Common Sense has
been used as a basis for metaphysical theory and
ethical investigation, and has developed into (4) in

the systems of some thinkers. Thus Aristotle held
that, since the first principles of morals could be
got neither by induction nor by perception, inas-

much as human action implies a choice between
alternatives, we must attend to the statements and
beliefs of the elderly and experienced, who have
developed the habit of doing the right thing and
have got an eye for it (Nic. Eth. 1143b), Thus
also, in seeking the definition of the Good for man,
Aristotle begins by taking his premisses from the

beliefs of the many and wise, though he subjects

these to scrutiny (Burnet, Ethics of Aristotle, 1904,

pp. xxxviii, xli).
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From such a start the transition to Intuitionism
has proved easy in practice. Sidgwick practically

identifies the morality of Common Sense with
Intuitionism, holding that the affinity between
Utilitarianism and Intuitionism is much greater
than that between Universalistio and Egoistic
Hedonism. Of course, no thinker may disregard
the thought concrete in the world as he finds it

;

but his reflexion must enable him far to transcend
the stage represented by the common conscious-
ness. This seems more obvious and easy on episte-

mological than on practical points. The Common
Sense theory of knowledge of the plain man prob-
ably contains little to give the philosopher pause
other than its unwavering conviction of the inde-
pendent reality of the not-self. But the objective
standard of right must unquestionably be that
which commends itself to the common sense of

mankind. Where it seems to deviate from that,
it must have the support of the most cultured and
experienced among men, and thus merely await
universal recognition. It must clearly be held
that the meaning and end of human activity have
to some extent embodied themselves in the 'facts'
of moral life, while at the same time it ought to
be recognized that these facts are not without a
measure of fluidity and mutability. The concep-
tion of Evolution at first seemed disastrous to the
conception of a moral standard ; it has only over-
thrown the prejudice that this exists in its absolute
form at any given moment in the conscience of
man, which is probably best regarded, with Green,
as the recognition by subjective reason of the ob-
jective reason embodied in the structure of society.
Now, while it seems going too far to maintain that
human society presents the final and perfect system
of relationship into which self-conscious personali-
ties are capable of entering, it may remain true
that such an absolute system is immanent in the
less perfect one we know—immanent as an idea—and that men have a faculty of recognizing
and establishing it as it progressively reveals
itself.

Common sense may generally be trusted on ordi-
nary questions of conduct, but it is an unreliable
judge of those exceptional cases which have, after
all, the greatest influence on moral development.

Never explicitly hedonistic or egoistic, it repre-

sents an efibrt on the part of men to render life

increasingly tolerable by the poising of counter-
balancing weights of egoistic and altruistic im-
pulse :

' In our science and in our common-sense
judgment of things, in our moral convictions and
in the instinctive ethics of conduct . . . we live on
an indefinite capital of work done in the past'
(Lotze, Microcosmus, Eng. tr. [1885], i. 641).

The so-caUed Philosophy of Common Sense was
a movement of real philosophical importance. It

is true that there is a certain appeal in it through-
out to vulgar common sense ; but it represents an
efibrt to transcend, while yet embracing, beliefs

shared with the unphilosophical majority by the
philosopher, who thus seeks to bring the common
human element of his intellectual life into consist-

ency with the specifically philosophic. The Anglo-
Hegelian School, with its brilliant teachers, seemed
to have put an end to the sober speculations of the
School of Common Sense ; but time brings its re-

venges, and it may be that much that these thinkers
stood for will be more clearly, energetically, and
successfully represented in our own times by those
thinkers who recognize that Cognition is a direct

relation of the mind to the Universe, and who
resist any interpretation of knowledge which
would make it appear to grow through a purely
internal development, while they insist on the
relative independence of objects apprehended, and
the immense part played in knowledge by imme-
diacy, however that be interpreted. The reader
may be referred generally to recent volumes of

Mind for apposite discussions ; and it may be
hinted, in conclusion, that the modern Realists

may yet prove among the most formidable anta-

gonists of Pragmatism, and antagonists whom the
Pragmatists are perhaps not, as yet, fully equipped
to encounter.
LiTERATDBE.—John I. Beare, Greek Theories of Elementary

Cognition^ Oxford, 1906 ; Aristotle, Ethics (there is an Eng. ed.

by Peters, London, 1891); Andrew Seth, Scottish Philosophy,
Edinburgh, 1890; Hamilton's Discussions, London, 1852, and
Notes to his ed. of Eeid's works ; Sidgwick, Methods of Ethics^,

London, 1893, and 'The Philosophj' of Common Sense," Mind,
new ser., vol. iv., 1895, p. 145 ; G. F. Stout, ' Are Presentations
mental or physical?,' Proceedings of the Aristotelian Society,

London, 1909 ; H. A. Prichard, Eant's Theory of Knowledge,
Oxford, 1909. DAVID MOEEISON.

COMMUNION WITH THE DEAD.
Primitive.—See Ancestoe-woeship, State of

THE Dead.
Chinese (W. G. Walshe), p. 728.

COMMUNION WITH THE DEAD (Chinese).
—I. Beliefs underlying tbe conception.—
The Chinese conception of the after life, or ' dark
world,' as it is called, is that it is a replica of the
'bright' or present world—the negative side, of
which mundane existence is the positive. The
denizens of the 'shades' are supposed to occupy
positions similar to those they held when on earth.
The deceased Emperor stiU exercises authority,
but over a realm of spirits; the sometime judge
administers justice in a ghostly tribunal. The
idea is evidently based upon the belief that life

persists beyond the term of its exhibition in a
physical environment, and that those who have
taken a high place in the upper world, whether by
virtue of noble birth or great attainments, cannot
be relegated to immediate obscurity or unemploy-
ment in the post-mortem state. The conviction is

also strengthened by the supposition of a heavenly
origin of the race, which is traceable in the ex-
pression 'reverted to heaven,' commonly applied
to the dead, and in the term 'Son of Heaven,'
adopted by the Emperor, whose immediateancestors

Christian (G. Bonet Mauey), p. 732.

Muslim (D. S. Maegoliouth), p. 733.

Persian (E. Lehmann), p. 736.

are supposed to occupy a place at the court of the
Supreme Being, and whose remote origin is traced
to kinship with the Deity (cf. ' The Book of Odes,'

where the beginning of the Shang djTiasty [1766
B.C.] is traced to a black bird, i.e. swallow, sent
do^vn from heaven ; and the Chow dynasty
is said to have originated from the lady Kiang-
yuen [2435 B.C.], who is represented as having trod
on a footstep of the Divinity, and conceived, giving
birth to How-tsi, afterwards deified as ' patron of

agriculture,' and worshipped as an 'associate of

God '). A hint is here aflbrded as to the meaning
of the title 'Associate (or 'Mate') of Heaven,'
which is frequently applied in later history to

Emperors and sages. It seems to imply not only
a traditional descent from the Deity, but also the
fact that the life-work of such worthies was a ful-

filment of the Divine will—they were 'fellow-

workers with God'—and that their labours were
not wholly suspended when they themselves were
called to a higher sphere ; they were still regarded
as assisting God in the great scheme of His pro-

vidential government of the world. Other instances
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might be quoted ; e.g. Yen-lo, the god of Hades,
originally a just and perspicacious judge, who,
after death, was appointed to the office of judge of

the infernal regions ; and the great warrior Kwan-
ti, afterwards apotheosized as the 'god of war.'

It would appear, however, that, in the majority
of cases, the bounds of active existence in that
world are limited as in this; i.e., just as a living

man may be reasonably expected to enjoy three
generations of mundane existence before ne passes
into the shadowy realm of the dead, so, after a
similar period of three generations of spiritual

existence, he passes away into the unknown, the
' ghostly state,' of which no clue is obtainable, and
no theory is permissible. In neither case, how-
ever, is he quite forgotten, for even the ' long
departed ' are remembered in the filial offerings of

their descendants, though the nearer ancestors, as
is natiiral, figure more prominently in the thoughts
of the worshipper.
The dead, tlierefore, are regarded as really exist-

ing, for the time being, in the world of spirits.

They have become 'guests on high.' Heaven is

their home, but they are free to come and go as
they please, so that their actual location at any
given moment is uncertain. They may be present
when the ancestral rites are being performed,
occupying the ' spirit throne ' or ' ancestral tablet,

'

but of this the celebrant cannot be assured ; his
duty is to act as if they were actually and con-
sciously present, though no tangible indication
be aflorded him. Their function is, as already
stated, to serve God ; and in the pursuit of their
vocation they take an active interest in the affairs

of their own immediate descendants on earth, on
whose behalf they act as mediators with the Deity.
Their powers have not become attenuated by the
process of disembodiment, but rather augmented
by the ghostly attributes to which they have
succeeded ; and their position and influence have
increased by virtue of the fact that they have
risen above all the surviving members of the
family in the scale of seniority—the most natural
basis of authority under the patriarchal system
which obtains in China—and are now Patriarchs
of the Patriarchs. They are thus credited with
greater or lesser powers, according to their station,

of inviting blessings or calamities upon their
descendants in return for the services which the
latter are prepared to render or withhold. The
spirits of those, however, who in life egregiously
failed in their duty, are not regarded as possessing
any influence in the spirit world, and are not
supposed to occupy a place in the realm of heaven ;

like the spirits of those who have left no posterity,

or who have been forgotten by their remote de-
scendants, they are relegated to the ' uncovenanted
mercies' of the 'ghostly state.'

In this connexion it may be stated that not all

the ancestors are regarded as enjoying equal
dignity ; there comes a time when the more distant
ones give way to the newer arrivals ; the ancestors
of a dynasty which has come to an end are replaced
in the highest positions of dignity by those of the
new line of rulers. Five representatives of the
present Manchu dynasty occupy the chief places
in the national Temple of Ancestors ; the others
have retired to comparative obscurity, but are not
altogether forgotten, a place being reserved for

them amongst the deceased Emperors and famous
ministers of past dynasties, to whom a special
temple is dedicated. In the case of private families,

as has already been mentioned, the three genera-
tions immediately preceding are treated with
special attention, the earlier ancestors being re-

presented at the greater sacrifices, but not in the
capacity of chief guests. This follows the analogy
of Chinese banquets, where there is nominally but

one 'guest,' the others being invited to keep him
company. Exceptions are made, however, in the
case of some of the great dead, such as the founders
of dynasties, or the great sages of antiquity. The
great Yu, for example, the first of the line of Hia
(2205 B.C.), has a special temple on the site of his

reputed place of burial ; and Confucius is still wor-
shipped in his own temples in every District city.

Ihe ancestral spirits are represented as occupy-
ing, next to the Supreme Being, the highest place
in the ranks of spirits, being far above those who

E
reside over the several departments of Nature

;

ut their position depends, in the majority of cases,

upon the influence which their earthly representa-
tives are able to exert in the world of men. If the
descendants are people of no consequence, then,
generally speaking, the ancestors have little in-

fluence. Thus there is a mutual dependence be-
tween the ancestral spirits and their surviving
posterity, the former relying upon the latter for
the exhibition of those virtues which \vill make
the family great, and therefore enhance their own
influence in the world of the departed ; the latter
looking to the former for the gifts which, through
their advocacy with High Heaven, they are able
to secure. In illustration of this fact it may be
added that, when high rank is conferred upon an
officer, his ancestors are ennobled at the same time,
in an ascending scale of dignity, to the tliiid

generation preceding.
II. Means of establishing the communion.

—The importance of finding a means of communica-
tion with the departed, in view of these preconcep-
tions, will at once be evident, and from very early
days in Chinese history illustrations are available
of both the theory and the practice of communion
with the dead. The methods adopted for establish-

ing this communion may be divided into two
classes : sacrifice and divination.

I. Sacrifice.—In the various terms employed to
denote ' sacrifice ' we find a hint of the special object
which inspired these offerings. The Chinese char-
acter or ideogram most commonly used in this

connexion consists of two main parts—one, the
radical which primarily means 'to inform,' and
which is an essential part of the majority of words
connected with ' spirits ' and religious rites ; the
other representing a right hand and a piece of

flesh. Tne whole conveys the idea of an ofl'ering

to the spirits with a view to communicating with
them. A second character, used interchangeably
with this, is compounded of the same radical,

together with the symbol for ' hour ' ; and is inter-

preted as meaning ' a meeting with those who have
gone before. ' The last of the three characters which
express the ' three forms of sacrifice ' consists of the
two words ' high ' and ' speak,' and thus all three
seem to point to sacrifice as a 'means by which
communication with spiritual beings is effected.'

The Chinese ' Canon of History ' and the ' Odes

'

contain numerous references to the sacrifices which
were offered in the Imperial worship of ancestors,

and illustrate the importance attached to the
practice, of which it is said :

' The first and greatest
teaching is to be found in sacrifice.

'

The Ancestral Temple (Miao) is mentioned as
existing in the earliest ages of Chinese history.

Of the Emperor Shun (2255-2205 B.C.) we are in-

formed that, ' on his accession to the throne of Yao
he worshipped in the Temple of the Accomplished
Ancestors

'
; and also that ' he sacrificed with

purity and reverence to the six Honoured Ones,'
who probably represent his own ancestors to the
third generation preceding, and those of Yao his

predecessor, who had adopted him as a son and
successor, and whose ancestors were therefore
bracketed with his own. Again, when he resigned
the throne of Yu, he formally nominated him in
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the same temple, as if with the express intention

of presenting him to the spirits of the great rulers

who had preceded him. Other instances might be
quoted where the new ruler was presented to the
inanimate form of the deceased sovereign, whilst
appropriate sacrifices were at the same time offered

before the coffin; cf. the accession of T'ai-kia (1753
B.C.) and of K'ang (1078 B.C.).

It seems probable that Shun introduced some
innovations in the ancient methods of worship, for

we read :
' He extended his worship to the host of

spirits' (i.e. Nature-spirits)—a phrase which seems
to convey the idea of a new departure, especially as

the whole clause is introduced by the word ' there-

after,' which seems to support the contention that
at this period some important additions were made
to the tlieological ideas of the early Chinese.
During the Chow dynasty (1122-255 B.C.) the

rites and ceremonies connected with sacrifices were
greatly elaborated, especially about the time of

the earliest rulers. Wen and Wu ; but, in almost
all the early instances which are recorded, it is the
worship of the royal ancestors by the ruling
monarchs that is depicted, though it is also im-
plied that nobles and commoners were entitled
to approach their own ancestors in more modest
manner, as became their respective social stations.

An excellent example of the motive and method of communion
with the dead is furnished by the case of the Duke of Chow,
younger brother of King Wu (1122-1115 B.C.), who, when the
kin^, his brother, fell ill, erected three altars, and prayed to the
spirits of his ancestors of the three generations preceding, in
the words :

' Your chief descendant is suffering from a severe
and dangerous illness ; if you three kings have in heaven the
charge of watching over him, let me suffer for him. ... He was
appointed in the hall of God to extend his aid to the four
quartero of the empire, so that he might establish your descen-
dants in this lower world. ... O, do not let that precious
heaven-conferred appointment fall to the ground,' etc.

It was probably at this time that the practice of
employing a ' personator of the dead ' was definitely
established, and that the 'ancestral tablet' came
into general use. A few words of explanation may
here be added with regard to these terms.

(a) The 'personator of the dead.'—It seems that,
as early as the Hia dynasty (2000 B.C.), some one
was employed to act as the representative of the
ancestor to whom sacrifices were being offered, but
full details are not forthcoming until the time of
the Chow dynasty. The ' personator ' was always
a near relative, generally a grandson, but never a
son, of the deceased. He was dressed in appropriate
costume, and took his place in the ancestral hall,

when the first part of the flesh of the sacrifice was
roasted, to represent the approach of the spirits in
response to the sacrificial invitation ; he remained
seated so longas the offeringcontinued, and when the
rites were concluded he was escorted from the hall
with the music of bells and drums. The custom
fell into disuse at the close of the Chow dynasty

;

and the ' personator ' has now been superseded by
the portrait of the deceased, which is hung up on
some special occasions when sacrifice is offered.

(6) The 'ancestral tablet.'—Though the origin of
the tablet is traditionally ascribed to the latter
part of the Chow dynasty, it is probable that, like
the ' personator of the dead,' it was a development
of an earlier method ; and, judging from the fact
that the character for ' tablet ' is a combination of
the radical for ' stone ' and the phonetic ' lord ' or
'pillar' (contracted), it seems probable that the
tablet was originally a miniature of the headstone
at the ancestral tomb, intended for use on the oc-
casions when sacrifices were offered in the ancestraJ
hall instead of at the grave. Modern tablets vary
in size and quality. The most usual form consists
of two upright pieces of wood, the outer piece
fitting into a groove near the top of the inner piece,
and both set upright in a socket in a wooden base,
thus resembling very closely the usual Chinese

tombstone. Both outer and inner surfaces contain
inscriptions specifying the names and titles of the
deceased, the date of birth and death, etc., and, at

the bottom, two characters which mean ' spirit

throne.' The latter character is, at first, written
imperfectly, and the ceremony of completing it, by
the addition of a dot, is regarded as an event of

great importance, a high literary official being
secured to 'impose the dot,' which thus represents,
as it were, the official imprimatur, a kind of minor
canonization. The tablet is generally kept in the
house until the period of mourning is over, and
then finds a place in the ancestral hall of the clan,

if such exists ; or in the domestic shrine within the
poirch of the house. It is a common mistake to

suppose that the tablet is regarded as the constant
home of the spirit ; it is only when sacrifices are
offered before it that the spirit is expected to
occupy his throne ; and he vacates it as soon as the
offering is completed, just as the ' personator

'

appeared and disappeared in earlier days.

(c) Sacrificial materials.—Of the nature of the
materials employed in the ancestral sacrifices no
indications are given in the earliest references.

The practice was, apparently, so well established
that it was not considered necessary to furnish
details ; but, judging from the analogy of later

usages, and the inherent meaning of the words
for 'sacrifice,' we may suppose that the earliest

sacrifices consisted of the presentation of a selected
animal, the pouring out of libations of pure water,
and the offering of appropriate fruits. In the
early days of the Chow dynasty, as has already been
mentioned, these rites were greatly elaborated,
and the ' Record of Rites,' which professedly
belongs to this period, contains the most careful
details with regard to the animals to be selected ;

the various kinds of spirits to be used in libations

(the use of spirits having been substituted for

water after the discovery of distillation, tradition-

alljf as early as Yu, 2205 B.C.) ; the costumes and
positions of the celebrants and assistants ; the
musical instruments and tunes to be played ; the
dancing, or posturing, to accompany the rites ;

etc.
In this connexion it may be sufficient to state that, as early

as the days of Shun, the animal offered in sacrifice to ancestors
was a youn^ bull ; and presumably it was of a uniform colour—
a point which is much emphasized in later usage ; in fact, of

such importance was this ' simplicity ' considered, that the first

duty of the oflBcer, before slaying the victim, was to cut off a
portion of the hair behind the ear, and present it before the
ancestral shrine, in order to demonstrate the fact of this uni-
formity. Part of the fat of the victim was first extracted and
burned, with a view to inviting, by its fragrance, the approach
of the spirits ; and their acceptance of the invitation was tj'pi-

fied by the entrance of the ' personator ' at this stage. The rest

of the carcass was then cut up, and a portion of the raw meat
was placed before the ' personator.' Prayer was offered to the
spirit specially invoked. The meat was then cooked, and various
dishes were presented to the ancestor, mth goblets of spirits.

After a long and elaborate ceremonial, the master of ceremonies
announced that the spirit had partaken to repletion, the
' personator ' vacated his seat, and the whole company present
was entertained at a banquet. The response to the prayer was
looked for on the following day, and was delivered by the
'personator.' The animals selected for the more important
sacrifices were oxen, goats, and pigs ; and in the minor sacrifices

of private families the flesh of dogs or fowls was permitted.
In the case of ' made dishes,' it seems that the special predilec-

tions of the departed were consulted, and a wide range of choice

was allowed, the only restriction being that the character of the
offerings should be determined by the rank of the recipient,

rather than by the status of the offerer. A high official, for

instance, was entitled to a funeral becoming his rank, but not
to sacrifices of equal dignity, unless his descendants could claim
a position equal to that formerly occupied by himself.

At the present day the rites of sacrifice are

similar to those mentioned above, but there is

observable a greater ostentation in the case of

private persons, and a breaking down of the

ancient distinctions between the observances

permitted to the several classes of the people. The
' personator of the dead ' has disappeared, sis haa
already been mentioned.
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The Imperial worship of ancestors is associated

now, as in very early times, with that of Shang-ti
(the Supreme Kuler) at the annual sacrifice of the
winter solstice—the tablet representing Shang-ti
being placed on the highest platform of the ' Altar
of Heaven,' facing south, whilst those which re-

present the five Emperors are set on either side,

lacing east and west. The carcass of a calf, care-

fully selected, is placed before each shrine, together
with pieces of silk and a number of sacrificial

vessels. The distinguishing feature of the sacrifice

to Shang-ti is the whole burnt-ofi'ering of a young
bull in a special furnace, and the presentation of

a large piece of blue jade, emblematic of the
highest authority. The whole ceremouy, including
the preparatory season of fasting and purification,

is fully described in the Manchu ritual.

The sacrifices to ancestors, on the part of the

people generally, take place at the graves in spring
and autumn ; and also are performed before the
'tablet of the deceased' on the occasion of the
periodic festivals—the first, third, and fifteenth of

the first moon ; the festival of ' Clear-Bright

'

(about the 6th April) ; the fifth of the fifth moon ;

the fifteenth of the seventh moon ; the fifteenth of

the eighth moon j the first of the tenth moon j on the
last day of the year ; and also on special occasions,

such as weddings, etc. On less important occasions,

such as a betrothal, or the assumption of the cap of

puberty by a son of the house, announcements of

the fact are made to the tablet, thus signifiying

the interest which the ancestors are supposed to

take in the affairs of the family.

The manufacture of paper articles, for trans-

mission to the dead by means of burning, affords

employment for millions of people ; in some cities

the beating out of tinfoil, and fixing it to sheets of

aper, to be afterwards shaped into imitation
ollars or ingots, etc. , is the staple industry. The

use of these articles is a comparatively recent
innovation, and indicates a very serious degrada-
tion of the idea of communion with the dead.

{d) Object of the sacrifices.—The commonly re-

ceived opinion that sacrifices are offered to ancestors
with a view to sustentation, though not entirely
erroneous when applied to the case of the more
ignorant Chinese, finds little support or authority
among the intelligent classes or in the ancient
literature. It is true that the spirits are represented
as partaking to repletion, and as thoroughly enjoy-
ing the offerings presented to them ; but these ex-
pressions must be taken as figures of speech, which
merely imply that the spiritual guests appreciate
the good intentions of their filial descendants, on
the analogy of a Chinese banquet where such polite

phraseology is considered de rigueur. In the
Chinese classics it is repeatedly stated that the
real value of the offering is to be measured by
the spirit in which it is made ; the true sacrifice is

the heart of the offerer, without which the most
elaborate ceremony will utterly fail to secure the
apfirobation of the spirits. The exhibition of food
which the offerer himself consumes, and the burn-
ing of paper money and utensils which benefit
none but the manufacturer and retailer, possess no
virtue apart from the ' bit of heart ' which prompts
the offering.

No doubt in early times the idea of communion
with the spirits of the dead was a powerful motive
in the offering of sacrifices, and is still prominent
in the case of the Imperial celebration ; but in the
popular observances of ancestor-worship selfish

considerations are not altogether absent ; the
distribution of the usufruct of the ancestral
property, on the occasion of the annual sacrifices,

IS a powerful motive to a regular participation in

the ancestral rites. Social convention is a very
important factor ; the desire to make as good a

s;

show as one's neighbours is also an active stimulus

;

and superstition intervenes to confirm the time-

honoured rites where the element of faith may he
lacking.

Confucius seems to have regarded sacrifices as of

subjective value only. Chucius, the great com-
mentator of the 12th cent. A.D., insisted that there
was not sufficient ground for the assurance that
the spirits really existed ; and the popular phrase
' dead and ended ' may serve to indicate the real

attitude of the Chinese mind towards the question.
Thus, though in the Imperial worship of ancestors
the good offices of deceased Emperors with the
Supreme Being are reverently acknowledged and
invoked, in the great majority of cases the ofier-

ing of sacrifice is regarded merely as one of the
' accidents ' of filial piety, which is still considered
a virtue of supreme importance, and neglect of
which will surely issue in disaster to the un-
filial and forgetful, from whatever spiritual source
the nemesis may arise.

It may be mentioned that a special festival is

held on the 15th of the 7th moon for the benefit of
the ' hungry ghosts ' who have no descendants to
sacrifice to them ; and the customary offerings are
made to them on the part of the people generally,
not altogether from benevolent motives, but partly
to obviate the possibility of injury to the living or
uneasiness to the dead through the restlessness of

these 'orphan spirits.'

2. Divination.—Another method of communion
with the dead was by means of divination, which
is referred to in the most ancient records. It is

mentioned in the time of Shun (2255 B.C.) as being
employed with a view to learning the will of the
ancestors concerning the choice of a successor to
the throne, and again in the selection of officials.

P'an-keng (1401 B.C.) is said to have been thus
guided by the ancestors in the choice of a site for

his new capital. The Duke of Chow (12th cent.
B.C.) is frequently represented as consulting his
ancestors by this means.
The practice of divination seems to have been

entrusted to certain officials, who consulted the
omens indicated by the lines of the tortoise shell

and the stalk of the milfoil plant. In the former
case the upper shell of the tortoise was removed,
and a quantity of ink spread over the under side ;

it was then held over a brazier, and the ink, 'n

drying, formed a number of lines which the d'viners
professed to be able to interpret. The stalks of
the milfoil, or yarrow, 49 in number; were mani-
pulated according to certain prescribed rules, and
the diagrams which they formed by combination
were regarded as supplying farther guidance.
Other and simpler methods were in use amocg the
people generally in early days, but those just
mentioned were employed at the Court. The
omens were generally consulted at the Ancestral
Temple, as later references seem to prove.
The pseudo-scientific theories of Feng-shui {q.v.)

(lit. ' Wind-Water ') are closely connected with the
subject of communion with the dead, one chief
object being the selection of suitable grave-sites,

where the dead may be expected to rest in peace,
and thus be in a favourable condition for friendly
communication with the living. Another and
more recent innovation is the practice of inquiring
of the dead by means of a ventriloquist in the
person of a young girl, who, like the pythoness of
Philippi, is supposed to reply on behalf of the
deceased. A form of ' planchette,' consisting of a
bent twig fastened to a cross piece which rests on
the open palms of the medium's hands, is used to
trace characters upon a tablet covered vrtth sand,
and by this means communications are supposed
to be transmitted by the spirits to their living
interlocutors. The plaintive cry which may still
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he heard in all parts of China, uttered from the
roof of the house, and directed towards the north,
calling upon the soul, which has just taken its
flight, to return to its old home, is mentioned in
the 'Record of Rites,' and seems to be of Im-
memorial antiquitjr. The preparation made for
the return of the spirit on a stated day after death,
when a table of eatables is placed in the kitchen,
and a quantity of lime spread on the floor in front
of the stove, with a view to tracing the approach
of the spirit, may also be quoted as an instance of
the popular view as to the possibility of communica-
tion with the dead.

,„ii'^''?™''?-
" J- Leg-ge, Chinese Classics (Hong-kong,

1867 ft.), and Reh^ions of China (London, 1880); J. Ross,
TAe Original Religion of China, Edin. and Lond., 1910; R K
Douglas, Confucianism and Taoism (Lond., 1877)- Dyer
BaU, Things Chinese 3 (Shanghai, 1900) ; Blodget, The Atti-
tude of Christianity toward Ancestral Worship (Shanghai, no
?^^^^' Hi A. Giles, Religions of Ancient China (London,
1905); W. Gilbert Walshe, Confucius and Confucianism
(Shanghai, 1910); Yates, 'Ancestral Worship' in Proc. of Miss
Cmf. (Shanghai, 1877). W. GiLBEET WalSHE.

COMMUNION WITH THE DEAD (Chris-
tian).—The present article will not treat of any
such practices as the calling up of the dead,
mentioned, for example, in 1 S 28 (see 'Necro-
mancy' in Divination [Chr.]), and brought into
vogue again in our ovra time by the ' Spiritualists'
and ' Theosophists ' (see Spiritualism and Theo-
SOPHY). Nor shall we speak of the commemoration
of the dead, which has been treated separately
above. We shall notice here only the beliefs, rites,
and customs concerning the communion of the
living with the dead which are based on the Holy
Scriptures, and which have been adopted by most
of the Christian Churches. The idea of such
intercourse has its origin in two fundamental
beliefs

: the belief in the immortality of the con-
scious and personal soul, and the confidence that
the bonds of affection, religion, and gratitude,
formed on earth, are eternal. These beliefs do
not belong peculiarly to Christianity

; they existed
among the Gauls, and still subsist among the
Parsis and the Jews.
For these more or less vague beliefs, Jesus Christ

substituted an absolute conviction based on His
revelations concerning the nature of God who is
Spirit, His relations with man, and everlasting
life. ' I am not alone,' He said, ' but I and the
Father that sent me' (Jn S^"). He was aware of
the constant presence of God with Him, and it was
from that knowledge that He drew the strength
necessary for maintaining to the end the struggle
for the salvation of the world. In the same way
Jesus lived in spiritual communion with Moses,
whose law He had come to accomplish, and with
Elijah and the other prophets, whose Messianic
promises He fulfilled. We may recall, for instance,
the scene of the Transfiguration, in the description
of which the Apostles have expressed, in a manner
as simple as it is admirable, their belief that their
Master, the Messiah, was in spiritual relation with
His predecessors. And later, when, in the struggle
with the Pharisees and the Sadducees, Jesus fore-
saw His apparent defeat and death. He did not
doubt for an instant that, even after His decease,He would continue to be in communion of spirit
with His faithful friends. ' I will not leave you
comfortless ... yet a little while, and the world
seeth me no more ; but ye see me : because I live, ye
shall hve also ' (Jn li^«-). Then, at the moment of
His ascension. He exclaimed :

' Lo, I am with you
alway, even unto the end of the world ' (Mt SS^")
But what are all these declarations worth, how-

ever solemn they are, in comparison with the
pledge of His communion which He gave and gives
still in the Eucharist? Our Lord and Master,m instituting this Sacrament, wished not only to

impress deeply on the minds of His Apostles the
memory of His supreme sacrifice as a symbol of
brotherhood, but to give, through these symbols
of His body and His blood, a pledge of His real,
though spiritual, presence with all those who
should believe in Him and commune with His
glorified soul.

The Apostles and the Fathers of the Church
inherited this comforting faith, and never doubted
that they kept up intercourse with their beloved
dead, through the medium of Christ. Hence arose
the custom, which seems strange to us, though
quite in harmony with faithful love, of letting one-
self be ' baptized for the dead ' (1 Co 15-»'-). Those
in view were certain deceased persons who had
died converted to Christianity but without having
been baptized ; some relative who had a great
affection for them, being persuaded that they could
not be admitted into the Kingdom of heaven if
they did not bear the seal of regeneration, thought
he would secure the privilege for them by this
vicarious baptism. This custom must have spread
very quickly, for we know from Tertullian,
Epiphanius, and John Chrysostom that it still

existed in their time among some dissenting bodies.
St. Paul in other passages (Gal 2^", Ph l^i 41^)

asserts his faith in a close union between Christ
and himself. Had not his conversion been accom-
plished by the feeling of the continual presence,
nay more, the possession of this Jesus, whom he
had the remorseful feeling of having persecuted in
the person of St. Stephen ? Is not this the mean-
ing of that accusing voice which he heard on the
way to Damascus :

' Saul, Saul, why persecutest
thou me ?

'

The Apostolic Fathers, and then the Fathers of
the Church, down to the end of the 4th cent.,
taught that it was lawful to remember before God
the beloved dead, who died in the faith, and in
the same way to pray on behalf of the martyrs,
with a view to remission of the sins which tney
might have committed while on earth. Conversely
it was held that these friends, now transfigured,
thought of the living. Hence came that sentence
inserted in the Apostles' Creed :

' I believe in the
Communion of Saints.' According to their point
of view, there was a solidarity, and an emulation
of thoughts, good actions, and prayers, between
the faithful in heaven and those on earth, who had
a common faith in Jesus Christ. They believed
that these three divisions of the Body of Jesus
Christ—the Church Militant, the Church Expec-
tant, and the Church Triumphant—lent each other
mutual help. This is the root of the Catholic
dogma of the transference of the merit of the saints
to the living members of the Church.
We shall now notice the acts and customs by

means of which this belief in the communion of
the living and the dead showed itself in the Church.
In the case of simple members who had passed
away from the flock, the bond of affection was
kept firm by means of visits to their tombs, by
following their good example, and by reading
their names, which were written on a diptych,
in the church. After this reading, performed by
the deacon, the priest used to pray for them thus

:

' Horum omnium animabus dona requiem, Domi-
nator Domine Deus noster, in Sanctis tuis taber-
naculis.' The communion of the faithful ones
with the holy Victim of Calvary was maintained
by prayer, by the imitation of His virtues, and by
the Eucharist. From the time of the first persecu-
tions, the Christians associated the martyrs, those
heroic witnesses of Jesus Christ, with Him in their
worship. They had a custom of gathering together
on the anniversary of the death of the martyrs, at
the very spot of their torture, or at their grave,
and there, in an agape ('love-feast '), they used to
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celebrate their sufferings witli songs of triumph
and prayers (see art. Agape). From the beginning
of the 5th cent, they no longer prayed for them, for

that would have seemed to do them wrong ; ' on the

contrary, they commended themselves to their good
services. But, it must be noticed, the praise of the

saints or the martyrs was never separated from
the praise of Christ ; it was to Him as the supreme
Intercessor, as the inexhaustible Source of holy

life and of sacrifice, that the prayers were ad-

dressed. This cult of the dead was called Natalia
or Natalicia, i.e. birth-day, and is the origin of

anniversary masses.
When those Christians who, in the presence

of torture, had denied Christ {lapsi), and other

great sinners who had been excommunicated,
wished to be reinstated in the Church after the
close of persecution, they had a habit of imploring
the intercession of the confessors who had survived

the tortures and were enjoying a high reputation

with the flock and with tne bishop. From this

point it was only one step more to attribute the
same power to the deceased confessors, i.e. to

the martyrs, for whom they reserved exclusively

the title of Saints, and to invoke them as inter-

cessors with God. Now this step was important,
for it marks the boundary between that division

of the Church which includes Anglicans, Presby-
terians, and Lutherans on the one hand, and the
Orthodox Greek and Roman Catholic Churches on
the other. This step was taken in the 3rd century.

It is a strange fact that it was an Alexandrian
theologian, Origen, afterwards condemned as a
heretic, who iirst stated this belief in the inter-

cessory power of the Saints. 'All those men,' he
says (in Cant. Cant. iii. 75 [PG xiii. 160]), 'who
have departed this life preserve their love for those

whom they have left below, are anxious about
their safety, and help them by their prayers

and intercessions to God.' Then comes Jerome.
In his Ep. cviii. ad Eustochium (PL xxii. 906),

he addresses Paula, her mother, now dead,

in these words : ' Farewell, Paula ! Come and
help by your prayers your very old friend who
respects you. Thanks to your faith and your
good works, you are associated with Clirist.

Now, when you are in His presence, you will

obtain more easily whatever you ask.' Finally,

St. Augustine, by the spell of his genius, con-

secrated this belief in the intercession of the Saints,

and encouraged among the faithful the custom of

invoking them apart from, and sometimes instead

of, Jesus Christ. Eveiy one knows his admirable
prayer on behalf of Monica, his mother (Confess.

IX. 13) : 'I implore Thee, O Lord, to grant her
pardon for her sins, for the love of that great Healer
of our wounds, who was nailed to the cross. . . .

If, during all the years that she lived after her
baptism, she fell into any sin, pardon her, and do
not treat her like a harsh Judge. . . . The only
thing she has commended to us is to remember her
at Thy altar, where she used to kneel during her
lifetime, and where she had known the Holy
Victim shared among the faithful.'

Henceforward the invocation of martyrs and
saints, then the prayers addressed to the arch-

angels and the Virgin Mary, as intercessors,

became an integral part of the doctrine, ritual,

and custom of the Roman Catholic Church. This
practice is proved by numerous epitaphs, of which
we shall quote a few :

' Et in orationibus tuis roges

pro nobis, quia scimus te in Christo ' ; ' Vivas in

Deo et roges' ; ' Ora pro parentibus tuis.' But it

must be observed that these expressions are later

than the 5th century.

1 Cf . Augustine, Sermo cccxix. de Stephano Martyre :
* Injuria

eet pro martyre orare, cujuB nos debemus orationibuB com-
mendari.'

Now there is a very great ditt'erence to be
observed between these prayers addressed to the

dead and tlie custom of having masses said to

shorten the time of their stay in Purgatory. A
few centuries were required before the Catliolic

doctrine arrived at this last stage. Masses for

the dead originated in the practice of ' private

masses,' whicli was established in the 7th and 8th
centuries. Gregory I. was the first divine who
taught that the sacrifice of the Mass could improve
the condition of the dead in Purgatory. Walafrid
Strabo (d. 849) confirmed the custom of private
masses. Peter the Lombard (d. 1164) in his Liber
Sententiarum (iv. 12), and Thomas Aquinas (d.

1274) in his Summa Theologiae (Suppl. part iii.

71, art. 10), completed the theory of the efficacy

of the prayers and of the celebration of the
Eucharist for the departed souls. Every one
knows how this custom, combined with the sale of

Indulgences, gave rise to such abuse that many
honest priests called for a reform of the Church.

But, in virtue of the adage that ' the abuse
of a thing is not an argument against its use,'

we must ask ourselves if there is not, underlying
these customs, a truly Christian idea, a legitimate
sentiment. From the Christian point of view, the
communion of the living with the dead derives its

origin, as we have already noticed, from two or

three beliefs deeply rooted in the human heart and
confirmed by the Gospel—belief in the immortality
of the soul, in the efficacy of prayer, and in the
indissolubility of the bonds of love and religion

formed on earth. This connexion is maintained
and strengthened by visits and prayers at the
grave of our beloved dead ; and, in the case of

heroes and martjrrs, by the mention of their names
and the praise of their virtues in public worship.
Restricted to these uses, it seems to the present
writer to be a legitimate and comforting belief,

which may serve to stimulate to piety and virtue.

It shows the strength of the ties which bind
ancestors to their descendants. It has inspired

much Christian poetry, for example the poem of

Victor Laprade entitled Nos morts nous aidervt,

and the hymn of R. de Saillens which begins with
the line, 'II me conduit, douce pens6e,' of which
the following are the essential ideas : we are never
alone, either in trouble or in joy ; besides Jesus,

the Divine Shepherd, who always protects and
guides His ' sheep,' our dead friends are present
not far from us, invisible witnesses, who watch
over us, and help us by their prayers ; therefore

let us faithfully maintain the spiritual communion
with our dead which we had begun on earth.
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Gaston Bonet Mauey.
COMMUNION WITHTHEDEAD(Muslim).
—1. Pre-Islamic theory.—The scanty notices which
we possess of pre-Islamic beliefs about the state of

the departed are sufficient to indicate that, like

other peoples who buried their dead, the Arabs
supposed that some of the habits and capacities

displayed during life lasted on beyond it, and that
in emergencies the dead body could be called upon
to discharge some of the functions of the living

body. Just as crippled old warriors were taken to

the battlefield, not to fight, but to exercise their

good luck (yumn al-naqiba), so the custom of bring-

ing dead heroes in their coffins to battle lasted on
till the 4th cent. A.H. or later. A party of men,
we are told, passed by the grave of Hatim of fai.



734 COMMUNION WITH THE DEAD (MusUm)

whose hospitality was proverbial. They taunted
the dead man with failing to provide them with a
banquet ; in the middle of the night they heard
a voice summoning them to feast on a camel
which they found freshly slaughtered by the tomb.'
In another form of the story" the camel was
brought by ^atim's son, to whom his dead father

appeared in a dream in consequence of the taunt.

The relation of this apparition to the occupant of

the grave would be the same as that of the wraith,

or ' phantasm of the living,' to the living ; and a
commonplace of Arabic poetry, going back doubt-
less to pagan days, is the apparition of a mistress
visiting her lover in a dream. The real person was
not the apparition in either case, but the body

;

and prayers which survived into Islam were that
the body might not be far removed, and that the
grave might be well watered—water being no less

necessary to the dead than to the living.

2. The innovation of Islam.—The paradox of

Islam lay not in assuming the continuance of con-

sciousness and personality, but in promising their

complete recovery at the final judgment. Prob-
ably the most logical interpretation of these

doctrines was that some fragment of the body
would remain as a germ for the future restoration

of the whole ; and this seems to be the orthodox
view. With it there is naturally associated the
view ascribed to Ibn 'Abbas, ' the interpreter of

the Qur'an,' who, when asked what became of the
soul at death, replied that it went out like a flame.'

He would have accepted the formula of Aristotle,

which makes the soul the enteUchy of the body.
It was not, however, possible to adhere to the

doctrine of the resurrection and the final judgment,
when men had to be roused to the sacrifice of their

lives in the cause of Islam. The entry of the
martyr into Paradise could not be delayed a mo-
ment after death. After the second battle and
first defeat of the Prophet, a text was revealed
forbidding the application to the martyrs of the
term ' dead ' ; they were alive and in Paradise,
waiting for their comrades. The next set of

martyrs actually sent a touching message through
the Prophet to their friends. Nor, again, could
the punishment of unbelievers be deferred. After
the victory of Badr, when the bodies of the slain

pagans were being cast into a pit, the Prophet
asked them one by one whether they were now
convinced. His followers marvelled that he should
address dead bodies ; but he replied that they could
hear perfectly, though they could not answer. The
privilege of retaining consciousness, however, could
not be confined to the bodies of unbelievers ; those
of slain Muslims were presently found to retain

their freshness decades of years after their burial.

When they were exhumed, blood stUI flowed from
their wounds.
Whereas, then, with the pagans there were the

dead body and the wraith, with the Muslims there
was yet a third representative of the being, the
inhabitant of Paradise or of Hell. The tradition

—

not without parallels in pagan beliefs—sometimes
thinks of the former as a bird, or at least as
possessed of wings. The difficulty of reconciling
resurrection and judgment with the immediate
entry into Paradise or Hell is usually got over by
the supposition that there is a foretaste of their final

fate in the case of both the pious and the wicked.
Al-6hazali, in his classical treatise, more than sug-
gests that men enter their final state at death, and
that it is correct to say of a dead man that his

resurrection has come. In any case, he rejects the
supposition that death involves complete loss or

1 Kitdb-al-Acihdni, xvi. 108.
2 Mas'udi, ed. Barbier de Meynard, Paria, 1861-77, iii. 328.
8 Ibn Qutaiba, On Conjiicting Traditions^ Oairo, 1326 A.H.,

p. 186.

suspension of consciousness, and he is convinced
that the dead continue to take an interest in the
affairs of their relatives ; when a newcomer arrives,

he is met by his relatives, who wish to know what
the various members of the family are doing,

whether, e.g., the daughters are married. Com-
panions of the Prophet are said to have resisted

temptation through the fear of giving pain to their

departed relatives.' The apparent inconsistency

of these beliefs with Qur'anic texts {e.g. ' thou
canst not make the dead hear ') is got over by
allegorical interpretation.^

3. The popular belief.—The most ordinary form
in which communication with the dead is thought
to take place is in dreams ; and cases in which the
fate of the dead is revealed in this way are sup-

posed to have occurred in every century of Islam.
The poet Ferazdaq, who died in 110 A.H., seems to

have appeared to several persons after his death,
and assured them that he was saved ; though his

accounts of the reason were not perfectly con-

sistent.' His rival Jarir was also seen, ' suspended,'
after his death. The free-thinker Abu '1-' Ala of

Ma'arra in the 5th cent. A.H. was seen after his

death, being devoured by two snakes.^ One of his

works contains a series of imaginary interviews
with various dead worthies, chiefly poets, who
explain why they were saved.' The persons most
frequently seen in dreams are prophets and saints.

In the year 586 A.H., Ibn'Arabi in Cordova had a
vision of all the prophets together, from Adam to

Muhammad ; but the only one among them who
addressed him was Hud.* Visions of the Prophet
Muhammad are specially welcome, because Satan
cannot take his form, and such an apparition must
be real.' One of the friends of the biographer
Yaqut saw the Prophet in adream ; and, as the latter

spoke Persian, this anecdote appears to be true.'

In the year 346 A.H. a man appeared at Baghdad
in the mosque that is ' between the stationers and
the goldsmiths ' ; he said he was the messenger of

the Prophet's daughter Fatima, who had appeared
to him in a dream, desiring that a dirge on her
sons should be chanted by a professional mourner,
whom she specified ; the congregation welcomed her
messenger, and offered him a gratuity, which he
declined. ° When the famous traditionalist Ibn
'Asakir had delivered seven lectures on the virtues

of Abii Bakr (the first Khalif), and had then
stopped, the Khalif appeared to one of the audience
in a dream, mounted on a camel, to assure him
that the course would be continued.'" Visions of

'All and his sons are also common.
4. Beliefs connected with Sufiism.—It is recorded

that the Prophet was in the habit of visiting graves,

and this practice is recommended by Muslim theo-

logians as a religious exercise." The notion of
' visiting ' is so closely associated with the grave
that the latter is called in Turkish ' a visiting-

place.' Saints may, indeed, be visited either at

their actual tombs or at the places which they
frequented during their lives ; so the Sayyid Nefisa

is buried in Maragha, ' near the Long Grave in the

main street ' ; but she ' appears ' in the Cairene
sanctuary to which her aflections were attached.

Likewise Sayyid Ahmad al-Kifa'i has a tomb in

his home Umm 'Ubaida, and another in the desert

where he used to perform his devotions ; both

1 ITiyd 'ulum al-din, Cairo, 13Q6 A.H., iv. 865 ft.

2 Ibn Qutaiba, op. ait. pp. 186-191.
3 Eitab-al-Aghdni, xix. 46.
i Letters of Abu'l-Ala, ed. D. S. Margoliouth, Oxford, 1898,

p. 132, Arabic text.
6 Risalat al-Ghu/rdn, published in 1908 ; excerpted by R. A.

Nicliolson, in JRAS, 1902.
6 Fufiif al-lyikam, Cairo, 1309 a.h., p. 191.

7 Al-Ghazali, Iliyd al-'uluviy iv. 395.
8 Diet, of Learned Men, ed. D. S. Margoliouth, London, 1910,

iiL 40.
8 lb. T. 240. 10 Jb. V. 144. 11 Hariri, Maqdmd, xi.
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tombs are visited, but it is only in the latter that
the visitor feels awe and terror. '

The theory which, as we have seen, took
shape in the early days of Islam, that the bodies of

saints and martyrs retained their vital powers,
became with many Sufis something like a dogma.
' I have seen, ' says one of these writers, ' four
shaikhs who have the same control of their actions
in their graves as they had when alive : 'Abd al-

Qadir al-Jllani, Ma'ruf al-Karkhi,' and two others
less celebrated.^ Somedetailsof this belief aregiven
in the mystical encyclopaedia of Ibn'Arabi (d. 638
A.H.).' A saint was bemg buried, and the person
burying him took the winding-sheet off the face of

the corpse and let the cheek touch the dust ; the
saint opened his eyes and said, ' Wouldst thou
humiliate me before Him who hath exalted me ?

'

Ibn 'Arabi declares that he had himself witnessed
a similar event in the case of his friend Abdallah al-

5abashi ; the layer-out was, in consequence, afraid
to wash the corpse, but the dead saint commanded
him to continue. The life of these saints in their
graves is, Ibn'Arabi says, 'psychic,' i.e. confined
to praising God ; hence their oratories after their

deaths must not be used for any improper purpose.
When a man in an impure state entered the oratory
of the dead saint Abu Yazid Bistami, his clothes
took fire. Similarly, when some lads did mischief
near the grave of Abii Sa'id, the saint called out to

them to stop.* The remains of such saints continue
to do after death what they did in their lifetime

;

one of them had petitioned to be allowed to pray in

his grave after death, and he was seen doing so.

In such a case, one who looks at the face of the
dead would doubt whether he were alive or not ;

only he has ceased to breathe, and his pulse has
ceased to beat. This was the case with Ibn 'Arabi's
father, who had foretold the day of his death fifteen

days before its occurrence. ' When we buried
him, we were in doubt whether he were alive or
dead.'
The writer who tells the most extravagant stories of this sort

is the Egyptian mystic Sha'rani, of the 10th cent. A.H., who has
recounted in a lengthy treatise God's favours towards him.

6

One of these was the facility with which he could hold intercourse
with dead saints. This, he says, was owin^ to the courtesy with
which he treated them when he visited their tombs, and his deal'
ing with them as though they were alive. The experiences
which he proceeds to record are certainly remarkable. He had
omitted to visit the tomb of Shafi'i, founder of one of the law-
schools ; Shafi'i (who had been dead seven centuries) appeared
to him in a dream, complaining of this neglect, and saying that he
was imprisoned in his tomb and required the summons of a
pious man [to enable him to leave it]. After vainly asking leave
to delay his visit till the next day, Sha'rani left the house where
he was staying, and hastened to the tomb, which is in the neigh-
bourhood of Cairo. Before he got there he was met by Shafi'i,

who took him to the top of the cupola, and there entertained
him with a meal of white bread, cheese, and melon of a sort just
then introduced into Egypt. On another occasion Shafi'i ex-

tended the invitation to the whole of Sha'ranfs family, and
appears to have entertained him and his daughters (whose
names he gives) for some time in the mausoleum. When one of

Sha'rani'sfriendfl expressed some scepticism as to this intercourse
with Shafi'i, the latter appeared in a dream to the friend, who
was convinced and apologized. Sometimes the ghostly visitor

consented to partake of food, and sometimes, having promised
entertainment, he got living persons to provide it in his place.
Occasionally Sha'rani, when calling, failed to find his ghostly
friends at home. This was the case when he visited the tomb of
the Sufi poet Ibn al-Fari(jl, who appeared the following night, in

a dream, to apologize for his absence. Another saint on whom
he called had left his tomb to attend a battle in Rhodes.

5. Muslim criticism of these narratives.—The
degree of credence which attaches to these stories

naturally varies with the intellectual calibre of
individuals. Some criticism is thoroughly rational-

istic ; so the commentator on al-Ghazall's work, in

reference to the tradition that whoever sees the
Prophet in a dream sees his real self, points out
that this would imply that the Prophet could

1 Sha'rani, Lafa' if al-Minan, Cairo, 1321 A.H., ii. 11.
2 Al-Shatanufi, Bahjat al-AsTdr, Cairo, 1304, p. 63.
S Meccan Recelations, Cairo, 1293, i. 288.
4 Maihani, Asrdr al-Taufyid, Petersburg, 1899, p. 484.
5 Lata' if al-Minan, ii. 10.

appear in a dream only to one person at a time,
tliat he must appear as ne looked at the time of hia

death, and that the grave at Medina must be
empty on these oceasion.s. Probably many Muslims
would agree with the views expres.sed by Ibn
Taimiyya (d. 728 A.H.)' in his treatment of the
whole subject of apparitions—the occurrence of

which he by no means denies. Muslims, he says,
visit the tombs of those whom they reverence, and
occasionally the visitor sees the tomb unclose, while
some one in the form of the dead saint comes out or
goes in, riding or walking. The visitor ordinarily
supposes the apparition to be the dead saint him-
self ; but, of course, it is a demon, who has taken
the dead saint's form. Similarly it often happens
that after a man's death some one in his form
comes and talks to the living, pays his debts,
returns his deposits, and gives an account of the
state of the dead. People think (not unreasonably)
that the apparition is the dead man himself, but
they are mistaken ; the apparition is a demon. So
there are cases in which, when the corpse is carried
to the grave, a hand is stretched out under the
bier and put into that of the dead man's son.

Sometimes a dying saint says, ' Let no one wash
my body after my death ; I myself will come from
such and such a quarter and discharge that duty
myself ' ; after the death a figure appears in the
air and washes the corpse. 'The person who has
received the charge supposes the figure to be
the deceased ; in reality it is a demon. Sometimes
the pious visitor to the grave of the prophet or
saint sees (as he thinks) the prophet or saint come
out and embrace or salute him ; the visitor asks
questions of the dead, and receives a reply from
some one whom he sees or perhaps only hears. At
times, without visiting the grave, he sees in the
waking state persons riding or on foot, and is told
that they are prophets, e.g. Abraham, Jesus, or
Muhammad, and saints, e.g. Abil Bakr, Omar, or
one of the Apostles. Ibn Taimiyya adds that he
has known cases in which a Muslim has invoked
some shaikh who was absent or dead, and has seen
him come and help him. In all these cases the
apparition is a demon. If the person invoked from
a distance is living, he often knows nothing of the
experience ; when, as is occasionally the case, he
shares it, the demons must have wrought a double
illusion. The author attests most of these cases
from his personal experience, and adds that pagan
countries like India are their usual location. So
far from regarding them as a sign of God's favour,
he thinks that those who are thus exposed to the
deception of the demons must have brought the
misfortune on themselves by invoking others be-
sides God.

6. Attitude of modern Islamic theology towards
them.—Kefornied Islam, as represented by the
Cairene Mandr, would apparently sweep away all

these beliefs, which it supposes to be encouraged
chiefly by the keepers of the tombs, who derive a
rich harvest from the votive offerings and fees
brought by the visitors.' The treatment of the
subject by an orthodox writer, the Sayyid Tauflq
al-Bakri, head of the Silfi communities in Egypt,
in his manual for the guidance of his co-religionists,°

represents a slight advance on Sha'rani. In the
chapter on the visitation of tombs he quotes
(apparently with approval) traditions to the effect

that, whenever a man, passing by a tomb, salutes its

inmate, the latter returns the greeting ; that one
of the blest was seen in a dream two years after his
death, and stated that every Friday night and
morning [with the Muslims the day begins at
sunset] he and his companions met at the residence

^ Al-Jawdb al-$alii]i,Ca,\lo, 1905, i. 329.
^ Mandr, Cairo, 1320 A.H., p. 837,
s AlTa'lim wat-Irshdd, Cairo, about 1906.
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of one of their number and made inquiries about
their living friends. ' Your bodies or your souls ?

'

asked the dreamer. ' Our bodies,' was the reply,
' have perished ; so, of course, it is a meeting of

our soiils.' The dreamer went on to ask, ' When
we visit you, do you know of it ?

' The reply was,
' Yes, on Friday evening and the whole of the day,
and on Saturday till sunrise.' Another tradition

extends the period of consoiousness to the day
before and the day after the Friday.
LiTEEATURB.—This is given in the article.

D. S. Margoliouth.
COMMUNION WITH THE DEAD (Persian).

—Among the Parsis no magical or mantic com-
munion with the dead is observed, the feeding and
clothing of the dead during the HamaspathmcLe-
daya (the festival in honour of the Fravashis [see
vol. 1. p. 454 f.]) being a purely animistic ofiering
to the deceased members of the family. In the
official rites of the Avesta, however, we find several
practices of communion with the dead, viz. the
Afringan, the ceremony practised in the houses
immediately after a decease ; and the Srosh Darun,
the following ceremony Ln the temple. Both of
them serve the purpose partly of cleansing the
house and the community from the defilement of
death, partly—and more particularly—of helping
and strengthening the soul of the deceased on his
dangerous journey to the other world and before
the judges who decide the fate of the dead.
The Afringan is celebrated in the evening, from

the lighting of the stars until midnight, by the
two priests (the zot and the raspi), the elements of
the cult being water, flowers, and fruits, and,
above all, the sacred fire. The two priests place
themselves one opposite the other, and sing the
prayers and the confessions, known as Ahuna
vairya (Yasna xxvii. 13), Ashem vohw (Yasna
xxvii. 14), and Fravarane ( Yasna xi. 16). The hymn
used on this occasion is the Dahma dfritish :

' the
blessing of the righteous' (Yasna Ix.). Moreover,
the daily prayers, the gahs, are said as usual five
times in the day ; only they are now preceded by the
Srosh-baj (see Darmesteter, Zend-Avesta, Paris,

1892-93, ii. 686 £f.), the adoration of Sraosha (the

angel of death, the psychopompos of Persian mytho-
logy), and followed by the Patet (cf. Darmesteter,
iii. 167 41'.), the confession of sin, as a strengthen-
ing of the soul, and an amends for the deceased's

want of piety and righteousness in his lifetime.

The festival in the temple (Srosh Darun) has
as its sacramental element the consecrated bread
(draona), a loaf being presented to Sraosha and
then broken and eaten by the zot at the culmi-
nation of the service. From this sacred bread the
whole festival has derived its name, Srosh Darun.
On the afternoon of the third day the family and
their friends assemble with the priest to celebrate

a final festival, where, in addition to the daily

prayers and the confessions of sin, vows are made
LQ honour of the deceased, and alms and legacies

are usually promised. The deceased, if he was
a wealthy man, would also leave property for the
poor, the amount of which is announced on the
same occasion. The festival is concluded on the
fourth day at dawn. This last moment is of

the highest importance : now the fate of the soul

is to be decided on the Chinvat Bridge (the bridge
of judgment), and all the forces of prayer must be
put forth to sustain him in the moment of judgment.
Therefore, the prayers of the preceding days are

repeated and supplied with four afnngans, the last

of which is addressed to Sraosha ; finally, a draona
is oflered to him and to the Fravashis, the genii of

the dead. This concludes the ritual of the cere-

mony, which is followed by a merry and abundant
feast. Sheep are killed, and their fat is thro^vn

into the fire before the eating of the flesh ; the
priests and the poor are given clothes and money.
Arrived in heaven—thanks to this assistance—or

in hell—in spite of it—the soul is left to itself

without further communion with the living, the
ideas and the customs of the cult of the Fravashis
belonging to quite another sphere of popular belief.

Literature.—J. Darmesteter, Le Zend-Avesta, Paris, 1892-

1893,ii. 14&-164, 686ff.
; J.J. Modi, "The Funeral Ceremonies of

the Parsees, their Origin and Explanation,' JASB, ii. No. 7.

Ed. Lehmann.
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Babylonian (A. Jeeemias), p. 745.
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COMMUNION WITH DEITY (Intro-
ductory).—Throughout the whole history of
communion with deity a distinction is traceable
between direct and indirect (or mediated) com-
munion. The medium may be a person (occa-
sionally an animal) or a thing. The former cate-
gory includes ecstatics, heroes, prophets, revealers,
saviours, and saints ; the latter is represented by
organizations like the kingship or the priest-
hood, and by various institutions, rites, sacrifices,
and ceremonies, or by a church. A strong tendency
is found in the great mass of religions to concen-
trate communion with deity upon the mediator.
Especially at the primitive stage deity and
mediator are readily confounded, for primitive
man does not draw any clear distinction between
deity and one who has a real communion with
deity. Either deity is more or less consciously
apprehended as an impersonal mysterious Power
present in animals, men, souls, and things ; or a
man (or an animal, or a thing) is possessed by one

Greek and Roman (J. W. Duff), p. 763.

Hebrew (G. A. Barton), p. 771.

Hindu.—See Bhakti-Marga.
Japanese (M. Eevon), p. 774.

Jewish.—See 'Hebrew.'
Muslim (R. A. Nicholson), p. 775.

Parsi (N. Soderblom), p. 776.

Vedic—See Vedic Religion.

of the Powers, i.e. by a certain spirit or soul or

god. The possession may be occasional (in trance),

or perpetual (during the lifetime or after death), or
the subject of it may even be an incarnation of

a particular deity—for example, the Egyptian
Apis, the avataras of "Vishnu, the imams of

Shi'ism, the Dalai Lama, incarnation of Avalo-
kitesvara, etc. The man full of mana (g.v.), or in

communion—the magician, the king, the priest,

the mystic, the wali ( ' the intimate friend ' of

God, exalted in Muhammadan worship above the
Prophet), the saint, or the incarnation—receives
cult as a living god. The Divine man may be
worshipped during his lifetime as well as after

death. In many cases his intimate communion
with deity, i.e. his being penetrated with power or
divinity, is discovered or duly testified only after
death. It may be that only his soul after death,
not himself during his lifetime, is provided with
mana or deity. The Church beatifies only after
death ; in some cases the sanctitude (i.e. com-
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mnnion with deity, and state of being filled with
mysterious power [see Holiness]), is exercised
fully only by the dead (as, for instance, in the
process of the beatification of Joan of Arc, healing
wonders wrought by her in our time were con-
sidered to be especially convincing). The risen

Christ is mightier than the Jesus who walked on
earth. No more important step was ever taken in

the development of religion than the introduction,
already in the primitive stage, of the cult of heroes
(^.y.), in which two motives prevail : the recog-
nition of special communion with deity, i.e. of

wonderful, supernatural, Divine power, in the
living or in the dead (revelation [q.v.'] in lower and
higher sense), and the need of having divinity near
and palpable in human history (Osiris, Adonis,
Attis, Herakles, Krishna, and Rama were supposed
to have been men before becoming gods). Hence
communion with deity may coincide with having
Divine character—from primitive religion, which
worships one supposed to have first-hand relations

with deity, to historical Christianity, where Christ
is at the same time the man in full communion
with God and the revealer of God, God in human
shape, the object of worship (' he that hath seen me
hath seen the Father ' [Jn 14'] ; cf. Buddha :

' who
sees me, sees the dhamma '), and claiming also the
fulfilment of ethical duties (Mt 25^"

; cf. Buddha

:

'Whosoever would wait upon me, let him wait
upon the sick ').

Communion with deity has three main forms,
roughly corresponding to three stages of develop-
ment : (1) individual (private), (2) iastitutional

(social), and (3) personal.

1. Individual communion.—Physical abnormali-
ties, particularly trance, are supposed to prove
special communion with deity. These signs of
communion may come spontaneously (either occa-
sionally or as a permanent quality) or may be
produced by austerities (q.v.), or by means such
as narcotics, frantic dancing, crystal-gazing, etc.

The ' supernatural,' ecstatic aptitudes are some-
times so strictly required, that the magician or
priest is no longer recognized, or may even be
killed, if he loses them. Communion with deity
becomes an institution, and its representatives
belong to the social order as kings or magicians or
priests, with a developed system of preparation and
inauguration. But, alongside this institutional
magic or religion, private magical practice survives,

especially (but not only) as sorcery (black magic),
which is not only individualistic, not socially
organized, but even anti-social, operating for mal-
eficent purposes against members of the same
blood (tribe).

2, Institutional and social communion.—This is

managed by magicians, divine rulers, priests, or
kings (sometimes without any oflBcial priesthood,
as in China, ancient Sweden, etc.), and consists in
various rites—ritual dances, ceremonies, panto-
mimes, mysteries—intended for special purposes in

order to secure food, rain, fire, fertility, success in
hunting, or in war, etc., or for general welfare.
At a primitive stage this is sometimes (e.g. with
the Australians) scarcely regarded as communion
with a specific divinity or divinities, yet the All-
Fathers and the mythical beings fill an important
r61e in these rites, while at a more developed stage
the rites have a close connexion with chthonic
or heavenly Powers.
A special world-wide commerce with deity con-

sists in a wedding with the god, in or outside the
temple, or in a mysterious receiving of his seed
(witnessed to by phallic symbols, myths, and
liturgies all over the world, highly elaborated, e.g.

in ancient Egyptian mysticism). The idea of this
unio sponsalis still survives in pious language long
after the abolition of the rites m question :

' Come
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into me. Lord Hermes, as the fetus into the bosom
of the woman' (Kenyon, Greek Pap. Brit. Mua.
p. 116). Another cognate, very mde-spread, form
of communion is that in which the pupil dies and
is re-born to a new life. This is exemplified, among
primitive peoples, in Africa and elsewhere, and
m ancient Greece {vaXiyycveala), the ' twice-born '

Brahraans, etc.

Sacrifice {q.v.) constitutes a real intercourse with
divinity : (a) through presents (from a tobacco-
leaf to hecatombs and the firstborn son) and
presents in return—rfo ut des, a kind of bargain ;

(b) in order to produce a mysterious increase of the
vitality (of the divinity of life, and therewith) of
the clan, of the tribe, of the family, of the city, of
the State—hanging of sacrifices in holy trees,

hanging of skulls of killed enemies in the club-
house or the community-haU, the killing of aged
kings, etc. ; (c) as a communion by means of a
divine sacrifice, generally eaten as a sacramental-
sacrificial meal—ancient Arabs, the Bacchse, the
eating of bread made from the last sheaf, bread
representing the Great Mother, Tlaloc, etc., the
eating of the colossal dough image of HuitzUo-
pochtli, holy intoxicating drinks, mead, soma-
naoma, milk, <pdpfiaKov ddavaaiai, etc. ; (rf) as a way
of acquiring supernatural powers through the ap-
proaching of deity by means of a victim or through
the magical subduing of the divinity (Brahmanic
ritual, Tantrism) ; or (e) as an exercise and educa-
tion in good manners and in human dignity,
through the oflerings of food, clothes, perfumes,
etc., and through the observing of the rules of
respectful conduct vis-d-vis the great forefathers
and towards the divinities. This moral conception
of sacrifice appears to the present writer to be
a special feature of Chinese worship, an idea
independently worked out in the Li-ki and later
Chinese works on ritual. Everywhere the rites

(sacrifices, etc. ) are accompanied by sacred/brmute,
which also may operate or influence the gods with-
out rites.

Ascetic means are used as a preparation for com-
munion with deity, and thus belong, to a greater
or lesser extent, to the mysteries and initiations

into manhood, priesthood, war, etc., as well as
to sacrifice, and also to the acquiring of super-
natural knowledge ; but they may also be organized
as a special form of holy life {yogis, iramanas,
bhiksus, Orphic life, Cynics, eremites, monks,
dervishes, pilgrims, etc.), implying a nearer rela-

tion to deity, and acquisition of Divine power and
of superhuman insight (see ASCETICISM, ASrama,
Austerities).

3. Personal communion.—The cravings of a
humanity ethically and spiritually more developed,
not being satisfied with institutional communion,
reject it (e.g. the heterodox Indian beggar-orders,
Heraclitus, Theophrastus, etc.), or give it, more or
less consciously, a secondary place after personal
communion (the Upanishads, the Bhagavad-Glta,
Socrates, Plato, the Stoics, OT prophets). Of
course, personal intercourse with deity Tnay also find

place in institutional communion. When sacrifices

cease (a) because there is no longer a god to whom
to sacrifice (Jainism, Buddhism, etc.), (6) because
there is no longer a proper place for sacrifice

(Judaism after A.D. 70), (c) because the sacrifice

has been made once for all (Ep. to the Hebrews,
evangelical Christianity), or (d) when piety is not
satisfied with that kind of communion (Upanishads,
Lao-tse, the prophets, Orphism, etc.), prayer (g-.t;.)

does not cease, but emancipates itself from the
rites. Among primitive peoples (Melanesians [Cod-
rington], Queensland [Koth], Bushmen [Orpen],
etc.) in need, before going to sleep, and on other
occasions, mightier beings (totems, All-Fathers,
divinities) are invoked in quite impulsive words or
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cries, which are not supposed by them to belong to

their ' religion,' i.e. to the holy social rites. Prayer,
indeed, seems to be older than sacrifice (accord-

ing to R. Jose ben R. Chanina [Berak. 26 6], the
patriarchs instituted prayer, the rabbis added
sacrifice). At a higher stage, such personal out-

bursts in a finer form have found place in the great
collections of prayers and hymns for institutional

worship (Rigveda, the Gathas, the Psalms). In-

vocations or utterances of an intimate personal
kind may be repeated countless times in institu-

tional communion—accompanying sacrifice, the
putting on of the holy cord, or other rites—without
any apprehension of their content (in some of the
great religions without even understanding the
language), untU they are reclaimed for personal
communion. The inward, personal element in the
intercourse with God then becomes so predominant
that special honour is accorded to oratio mentalis.
Where an intensely immanent conception of deity
obscures the Divine transcendence, and where
pantheistic tendencies prevail, prayer passes into
intellectual contemplation and illumination, an
intuition without seeing anything but the Self

(Brhadaranyaka Upan. iv. 3. 23 ff. ; the Siifi :
' I

am God
'

; Eckhart :
' the soul becomes God'). For

prayer Buddhism substitutes dhyana, ' contempla-
tion,' the effect of which corresponds, to a certain
extent (as comfort, help, inward peace and com-
posure, the finding of expedients in difficulties,

etc.), to the hearing of prayer in Christianity.
Dramatic tension and dualistic power in com-
munion with deity belong to the theistic religions,

where this communion and the whole spiritual life

show an incomparably richer history than else-

where. This is reflected in the Psalter and in the
stream of prayer issuing from the Jewish prayer-
book, whose characteristic is free spontaneity.
Where legalistic, and consequently deistic, piety
prevails, e.g. in modem Parsiism, free prayer
without fixed words is unknown. A form of
communion peculiar to synagogal Judaism and
Christianity is congregational worship (i.e. col-

lective personal commxinion). This was adopted
by some of the eclectic religions of the Roman
Empire, and has been introduced into India by the
Brahma Samaj (q.v.).

Communion has a somewhat different shape in
the two main types of highest religion, correspond-
ing to the two kinds of Mysticism (q.v.) ; the one
originating chiefly in the sense of the Infinite, the
other in the longing for the Ideal and in the striv-

ing for transformation ; the one ultimately directed
towards an impersonal goal, the other emphasizing
personality.

(1) The former is chiefly represented by the two
religious movements of universal scope in India
and in Greece, (a) The Pantheism of Yajiiavalkya
and the Upanishads was continued in Brahmanism
and Buddhism (except the religion influenced by
bhakti), and (6) Orphism mingled with Dionysiac
religion, and, appearing in a new, purified, and sub-
limated form as Platonism, gave rise to Neo-Plat-
onic Mysticism. This last was propagated, through
Syrian mediation (Dionysius the Areopagite),
throughout the West and the East, and modelled
Christian Mysticism and Persian Sufiism (q.v.),

but was seldom rigorously carried but. Already
Plotinus had inconsistently applied to the One
the positive quality of Goodness ; and the more
consequent theory of negative impersonality in the
Godhead, e.g. with Eckhart ('goodness is only
a vestment for God, covering His true hidden
essence '), was counterbalanced by actual practice.

(2) Lao-tse, Zarathustra, and Socrates show
differently conditioned types of another Mysticism.
This is stUl more clearly and thoroughly carried
out where the overwhelming sense of God's activity

and holiness prevails, i.e. with Moses and the
prophets, Christ, St. Paul, St. Augustine, St.

Birgitta, Luther, Bunyan, and others.
Tliese two kinds of communion with deity are

intermingled and graduated in manifold ways in

real religion, but the difference coincides ulti-

mately with the difference between acosmic
salvation and prophetic, or revealed, religion.

The communion with deity differs (a) as to the
place accorded by religion (salvation) to the ethical
standard aimed at or recognized in both kinds of
higher religion, the ethical duties and ideals being
considered on the one hand (a) as only a preparation
or means (vita purgativa) to real communion (vita

contemplativa), and (§) as a criterion of the sound-
ness of the mystical experience, or, on the other
hand, as the practice (accomplishment, realizing) of

communion with God. (b) History is in the former
case indifferent or troublesome to piety ; in the
latter it represents God's dealings with humanity,
and constitutes the basis of communion with Him.
(c) On the one side is a lofty detachment and
aloofness ('Abgeschiedenheit ist mehr als Liebe'
[Eckhart]), ultimately raised above every kind of
authority ; on the other, an emphasizing of personal
and moral authority, (d) On the one side there is

exaltation of unio substantialis (in its original

sense [the Lutheran scholastics of the 17th cent,

used it in another sense] of real, personal com-
munion in opposition to accidental, impersonal
communication of gifts and capacities) and of unio
sponsalis ; on the other side is unio Jilialis at the
top of the scale. On the one side there is a higher
appreciation of ecstatic states of mind (without
despising the moral duties) ; on the other side, a
higher appreciation of trust and of unaffected self-

forgetfulness in the presence of the great tasks of

life, the beauty of the ideal, and the great works of

God (without despising the important r61e played
by ecstatic experiences in the history of revelation).

The dread of mere feeling and the exaltation of

conscience and of moral independence may give to

this kind of communion a certain sternness (Amos,
Calvinism, Jansenism, Kantianism), which, how-
ever, is not essential to the type (Hosea, St. Paul,
St. Augustine, Luther), (e) The gulf to be bridged
by communion is considered by the former type
mainly as a gulf between the finite and the Infinite,

between temporal succession and change, and time-
less contemplation and eternity, between com-
plexity and One-ness ; on the other side, between
what IS and what should be, between sinful man
and Holy God. Sin (q.v.), disturbing the com-
munion, is first considered as a transgression of

the rules of institutional religion ; and the con-
sciousness of guilt, so emphatically attested by
some hymns to Varuna in the Veda, and especially

by the Assyr.-Bab. and the Hebrew psalms,
emanates from this underlying reasoning, expressed
or latent ; one is visited with disaster or sickness,

therefore God is angiy, therefore one has sinned,

therefore one must implore mercy and do penance.
A more intimate sense of guilt, originating in a
high ideal, not in unhappiness or psychological
uneasiness, is manifest in some of the Hebrew
psalms ; in later Judaism and in Christianity ; in

Platonism and with the Stoics ; in India, at least

from Ramanuja, perhaps earlier with Manikka-

Intellectual mysticism has been accompanied by
the bride-mysticism as a reaction, a marked oppo-
sition (India), or rather as a complement (Christian

mysticism, Sufiism). In India the bhakti-mdrga
(q.v.), 'the way of affection (faith),' as opposed or
added to the jndna-m.a,rga, 'the way of know-
ledge,' is attested by Buddhist works of the 4tb
cent. B.C., and by the Bhagavad-GUa, at least for

the 3rd cent. B.C., but it is probably older. In
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Christianity the spiritual experiences expressed in

the fervent language of the Song of Songs, already
used in the early Church, e.g. by St. Jerome, but
taking a new start and importance through St.

Bernard (q.v.), are intermingled with, or separated
from, the classical expressions of intellectualistic,

Areopagitic mysticism. The five ' flavours,' or
degrees, of bhakti (e.g. according to Chaitanya of

the 16th cent.)—(juiet contemplation of deity (or

I'esignation) ; active service of deity (or obedience)

;

personal friendship ; filial, tender attachment

;

and, at the top, passionate love as that of a bride
for her lover—have mainly the same content and
pursue the same end as Bernhardian or Herrnhutic
mysticism. In spite of the striking difference in

temperament and language between a bankara and
a Chaitanya, or between a Spinoza and a Zinzendorf
(or a Jalal-aJ-Din Kumi), the bride-mysticism also

implies in its fulfilment a complete fusion, obliter-

ating personality, without a distinction between an
'I' and a 'Thou.' But in bhakti-mdrga (Ramanuja,
Tulasi Dasa), as well as in Christian bride-

symbolism, the symbol of lovers may develop in

the same direction of spiritual and personal relations

rather than in that of passionate sensual fusion

;

both bhakti and Western bridal symbolism may
approach the classical meaning of Tricrns, ' faith.'

Communion with deity is a mystery. Among
Erimitive peoples, women and children, as a rule,

ave no access to the mysteries of the tribe.

Beside the official holy rites of the natural social

bodies, there abound, especially in Polynesia,

Melanesia, and Africa, secret societies, to which
special inauguration gives admittance. [No one
except the priest or king may enter the adytos
of the temple. The sacrifice (e.g. in Israel,

and in Brahmanism) is surrounded with pre-

scriptions indicating the mysterious character of

the communion effected or maintained by means
of a victim.] The distinguishing of quite a
number of different degrees of communion, made
by primitive secret societies, has been further

developed, as to institutional communion, in the
mystical religions of the Roman Empire, in the
great theosophic systems (of Valentinus, of Mani,
etc.), and in the ascetic orders of India, Chris-

tianity, and Islam, and was retained in a simplified

form by early Christianity. The same process, as

to personal religion, is seen in the ladder of mystic
states and perfections worked out independently
by Indian and Neo-Platonic psychology, and in

the compound of Neo-Platonic influence and
nirvana-Toysticxsva found in later Sufiism. In
evangelical religion the same tendency has created
(a) the conception of ordo salutis as a series of

pious degrees, and (6) in New England revivalism,

a rational and experimental method of prayer and
the training of souls (continued, as it were, without
the practical aim and without the underlying
dogmatics, by the modern North American psy-

chological research into religion) ; but a differentia-

tion of a series of esoteric religious stages is foreign

to the spirit of prophetic religion and evangelical

Christianity, wnich in its most genuine forms
lacks methodical psychological training, virtuosity,

and uniformity, but gives more scope for personal
peculiarities and different vocations. Hence arises

the apparently contradictory result that the com-
munion with deity in ascetic and acosmic mysticism
(in India and the West), which has occupied itself

BO eagerly with psychology, and which has elabor-

ated tine progressive psychological methods of the
utmost experimental acuteness (and which, in

Buddhism, has become mere self-salvation by
means of psychology, without a deity), shows less

originality and variety as to the psychological

material for solving the problem of personal com-
munion with deity than prophetic or revealed

religion, which lays more stress upon the history
of revelation than upon the states of mind. The
heroes of personal religion, from the Bible onwards,
offer a more fruitful held for the psychology of
religion than the psycliological tracts of Indian
or Western mysticism, and the psychological
statistics of average pious men and women. Com-
munion with deity is regarded also in the Bible as
a mystery, which lies, however, less in a certain
spiritual state than in the revealed will of God
(1 Co 4', Ro W^, Col 22, Eph P; to the present
writer it is by no means evident that the /xv<rT-fipioy

of Mk 4" does not emanate from Christ Himself).
Communion with deity is a mystery, because it

is not the work of man. The distinction between
God-made (spontaneous) and self-made communion
and experiences is not confined (as Robertson
Smith [OTJC^, p. 297 n.] thought) to the OT pro-

Ehets, although it is seen more strikingly in them
ecause of their unique sense of God as activity

and as living power. The Kdthakopanisad (ii. 23)
declares :

' Only the one he (atman) chooses, can
understand him.' Socrates distinguished his own
conclusions and ideas from the hints of the
daimonion. In the Egypto-Hellenistic Hermes-
religion we read :

' One cannot teach it, only God
can awake it in the heart' (cf. the Shepherd of

Hermas, Mand. 11); Plotinus, in his spiritual

chastity and completeness the greatest of the
mystics of the Infinite, declared :

' The beggar
keeps waiting as near as he can to the door df

the rich ; perhaps the rich will open and give him
an alms, perhaps once, perhaps twice ; that is good
fortune, not a work of his own' (and other pass-

ages) ; and St. Augustine's mother
( Conf. vi. 13)

and all the great Christian mystics have made the
same distinction. At the same time, it is claimed
that real communion with the true divinity de-

pends upon the sincerity of the will and intention

(Bhagavad-Gltd :
' true bhakti is addressed to the

true God, whatever name it gives him ' ; Luther

:

'As your trust is, so is your God, right trust makes
right God, wrong trust makes an idol

' ; Kierke-
gaard :

'A heathen who heartily and ardently prays
to an idol prays in reality to the true God, but
he who outwardly and impersonally prays to the
true God in reality prays to an idol).
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COMMUNION WITH DEITY (American).

— I. It is not until symbolization has proceeded so

far that the distinction of seen and unseen world is

clearly realized, until there is felt to be a gap be-

tween the passive tangible and the active intangible

nature of things, that we can accurately speak of
' communion ' with a lordlier world. To be sure,

in the early stage there are all the germs of religi-

ous communion. There are cherishings, offerings,

propitiations, pleas addressed to objects vaguely
felt to be potent in man's destinies, the beginnings
of sacrifice, penance, and prayer ; but as yet there

is no science of intercourse with a higher reality,

for as yet the severance of this from the world of

everyday contacts is not felt. Life is stUl on a
sensuous basis, and the ideal world which makes
religion possible is in process of creation.

Most of the American Indian peoples had already
reached the higher stage when the white man
came. They had learned to conceive of a Divine
world interlocking with and dominating the human,
however grotesquely it was blazoned by the imagi-

nation. But with few or none of them was the
idealism thorough enough to make the distinction

of worlds systematic ; in whole areas of experience,

primitive, instinctive Animism prevailed. Hence
it is that we find everywhere in Indian rite the
dominance of magic. For magic is a form not of

communion in the strict sense, but of compulsion,
and it tends to maintain itself in connexion with
the less personalizing,more naive notions of Nature-
powers ; it is directed to the control not of deities,

endowed with independent wills, but of those irre-

sponsible Nature-forces which, if they are personi-

fied at all, are regarded as mere genii, slaves of

the lamp or of the seal, and are counted in groups
and kinds rather than as individuals. Magic is

essentially a vast extension of the principle of

identity ; its universal formula is similia similibus,

'like affects like. ' The Indian warrior who adorned
his body with painted charms believed that he was
thereby compelling to his aid the powers of Nature
so symbolized ; the dance in which he fore-repre-

sented the fall of his enemy laid a kind of obliga-

tion upon his god to fulfil its promise ; the song in

which he called down maledictions robbed his foe
of strength by its very naming of weakness. The
Huancas made tambours of the skins of slain foes,

the beating of which was to put their enemies to
flight ; the Indians of Cuzco lighted fires on clear
nights, in the belief that the smoke might act as
clouds to prevent frost ; the Sioux medicine-man
made an image of the animal or other object which
he regarded as the cause of disease, and then burned
it, thus symbolically curing his patient ; and cer-

tain tribes of the North-West are said to have
made images of the children they wished to have,
believing that the fondling of these images would
encourage the coming of real children. Perhaps
the clearest illustration of the primitive inability to
separate the destinies of like things is to be found
in the mandate of a prophet to the Ojibwas :

'The fire must never be suffered to go out in your lodge.
Summer and winter, day and night, in the storm, or when it is

calm, you must remember that the life in your body and the
flre in your lodge are the same and of the same date. If you
Buffer your flre to be extinguished, at that moment your life

will be at its end' (14 RBEW, pt. 2 [1906], p. 678):

Thus the symbol seemed to give man control
over potencies other than his own, and so released
him from his primitive servitude to helpless fear

;

he had but to find out the secret signs of nature to
command her inmost forces. But eQI this is magic

;

it is not worship. Communion with gods—prayer
and its response, sacrifice and its rewards, partici-

pation in Divine knowledge, sacramental blessings

—is very different from compulsion of Nature-
powers by the magic of mimicry.
And yet the ritual of worship plainly springs

from the ritual of magic. Magic tends to cling to

the lower and less clearly personified conceptions
of super-nature ; but, just as animistic elements
persist into mystic thinking, so do the principles

of magic persist in higher rites. Probably the
only sure criterion of the transition from magic to

worship, from compulsion to communion, is degree
of personification ; where man conceives a power
as a person, capable of exercising intelligent will

(as the Iroquoian ongwe, 'man-being'), he uncon-
sciously comes to assume towards it the mental
attitude which marks his intercourse with his own
kind—the attitude of question and answer, gift

and reward, service and mastership.
That the magic of resemblance permeates primi-

tive theories of worship is sufficiently shown by
the wide use of mummery in feasts of the gods.

This was especially characteristic of ancient

Mexico, where worshippers and victims were often

invested with the symbols of the divinity, as if

thereby to partake of the Divine nature. In the
Hopi dances the katcinas are similarly represented

by the dancers. The Aztecs, in their mountain-
worship, made edible images of these deities, which,
after being worshipped, were eaten as a kind of

sacrament. Votive offerings, too, were often in

the likeness of the deity. The Mantas, says Garci-

lasso de la Vega (History of the Incas, IX. viii.),

worshipped a huge emerald to which emeralds were
the acceptable offering ; in the Aztec worship of

the rain godlings, pop-corn was scattered about to

symbolize hail. The tears of the victims offered to

the rain-gods were in Mexico, as with the Khonds
of India, regarded as omens of the next season's

rainfall.

2. As the scale of civilization ascends, magical
elements sink farther and farther into the back-

ground. Among the more primitive Indians mi-
metic festivals, including ' mysteries,' or dramatic
representations of myths, as well as dances, are the
most conspicuous ceremonials. With the more
settled and civilized peoples, other elements—temple
service, cult—come to the front, and almost every
type of ritualistic celebration and every conception
of mtereourse with the deity are developed.
Of the various types of ritual observance the

tribal and national festivals probably retain most
pronouncedly the magical element. They are
directly associated with the social welfare of the
celebrants, and serve to give expression to the ideal

of solidarity which makes society possible. In this

sense their magic is real ; it has a psychical force

in the consciousness of the participants, reflecting

that change of mind which makes possible the
development of a vast commune, like the empire
of Peru, out of what must have been a mere
anarchism analogous to that of the savage Ama-
zonians. This social significance of the feast is

well illustrated in the character of the five princi-

pal feasts of the Incas. Of these, the Citu was a
symbolic purgation of society, probably with some
reminiscence of ancestor-worship, analogous to the
Roman Lemuria or the Greek Anthesteria. Of
the remaining festivals, the chief was the great

feast of the Sun at the summer solstice, at which
delegates from all parts of the empire marched
before the Inca in their national costumes, bearing
gifts characteristic of the products of their pro-

vinces—clearly a symbolization of the empire of

the national deity. Two other festivals were con-

nected with the production of food : these were
the feast of the young vegetation in the spring,

designed to avert frosts and other blights ; and the
harvest home in the autumn, which was a minor and
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chiefly family festival. The remaining celebration

was the occasion of the initiation of young men to

warriors' rank—an annual or biennial observance,

the connexion of which with the welfare of tlie

State is obviouB.
These feasts may be taken as generally typical

of American Indian tribal celebrations. Local
conditions vary the period of celebration, the num-
ber, and the stress on this element or on that—as

the stress on rain-making comes to characterize the
'dances' of the Pueblo Indians, or as the populous
pantheons of Mexico caused a great increase in the
number of festivals. But the social significance

remains throughout, developing from what may be
termed the summation of individual into tribal
' medicine ' or ' orenda '—as in the magic dances by
which game is allured—up to the conception of a
sacramental banquet of the worshippers with their

god. This sacramental character is obvious in

many rites ; but it is worth while to instance, in

the Aztec worship of Omacatl (god of banquets),

the fabrication of an elongated cake which is

termed a 'bone of the god' and is eaten by the
participants in his festival. The eating of the
body of the god recurs in several cults among the
Aztecs, with whom ceremonial cannibalism was
customary ; with the Incas, on the other hand, the
typical sacrament was a feast shared by the god
with his worshippers, or with such of them as were
deemed related to him, for in the great feast of the
Sun only the ' chUdren of the Sun ' were allowed
to partake of the vase of liquor from which their

gOQ and ancestor had first been invited to drink.

3. Rites and practices of an ascetic nature are

numerous and varied throughout the American
Indian world. At the root of such practices is not
merely the desire to placate evil powers by self-

inflicted punishments, but also the purely social

desire to prove publicly one's endurance and valour.

The horrible tortures inflicted upon themselves by
the Mandana in the so-called 'Sun dance,' and simi-

lar practices of other Northern tribes, are probably
as much due to a desire to prove worth and endur-
ance as to propitiate the Sun or the Great Spirit.

[Father de Smet states (Life, Letters, and Travels,

New York, 1905) that the warriors of the Ari-
karas and Gros Ventres, in the fast preparatory to

going on the warpath, 'make incisions in their

bodies, thrust pieces of wood into their flesh be-

neath the shoulder blade, tie leather straps to

them, and let themselves be hung from a post
fastened horizontally upon the edge of a chasm 150
feet deep.']

Similarly, the fastings which introduce so many
Indian festivals spring from a variety of motives.
Among the hunting tribes, with whom involuntary
fasts were a matter of common chance, to fast fre-

quently in times of plenty was a part of the normal
training of a 'brave.' The training began early.

Eastman, describing his early childhood, says
(Indian Boyhood, New York, 1902)

:

' Sometimes my uncle would waken me very early in the
morning and challenge me to fast with him all day. I had to
accept the challenge. We blackened our faces with charcoal,

BO that every boy in the village would know that I was fasting

for the day. Tfien the little tempters would make my life a
misery until the merciful sun hid behind the western hills.

*

But there was also a far deeper, a mystical, motive
which made the fast a prominent feature of the
Indian's life. A fast was endured by the young
Indian on the verge of manhood, seeking the
revelation of his tutelary in vision or by some
oracular manifestation of Nature. Similar fasts,

especially by medicine-men and women, seeking
revelation in dream and vision, were common.
Copway (The Ojibway Nation, London, 1850) de-

scribes in detail the visions of a young girl of his

tribe (the Ojibwa) during a protracted period of

fasting. It was in the summer season, and her

people were coasting along the lake-side. The girl

was taken with a mood of pensive sadness, and
spent much time alone.

* One evening Bhe was seen standing on the peak of pictured
rocks, and, as the sun was paHHiiig the horizon, and the waves
dashed furiously, she was heard to sing for the first time. Her
long block hair floated upon the wind, and her voice was heard
above the rustling of the leaves and the noise of the waters.
When night came, she could not be seen. She had fled to the
rocky cave, from whence were to go up her petitions to her
gods.' She was not found until the fourth day, and during all

that time she hod tasted neither food nor drink. Her friends
besought her to return to the camp, but she refused to do so
until the gods were propitious to her. The night of the fifth

day a young warrior appeared to her in a vision :
' What will

you have,' he asked, * the furs from the woods—the plumes of
rare birds—the animals of the forest—or a knowledge of the
properties of wild flowers?* She answered: *I want a know,
ledge of the roots, that 1 may reheve the nation's sufferings,
and prolong the lives of the aged.' This was promised, but she
was not yet satisfied. On following days and nights other
visions came. In one of her dreams two beings conducted her
to the top of a high hill, whence she could see the clouds and
lightning beneath. Her companion said :

* That which is before
you, bordering on the great hill, is infancy. It is pleasant but
dangerous. The rocks represent the perilous times of life.'

At the very summit, where all the worla was spread out below,
as far as the Western sea, one of the beings touched the
maiden's hair, and half of it turned white. In a final dream
she was asked to enter a canoe on the lake, and, when she hod
done so, one of her visitors sang ;

' I walk on the waves of the sea,
I travel o'er hill and dale.'

' When becalmed,' said they, * sing this, and you will hear us
whisper to you.' The next day, the tenth of her fasting, she
permitted herself to be taken to the camp. ' I have received
the favour of the gods,' she said, * I have travelled the journey
of life, and have learned that I shall not die until my hair is

turned white.'

It is obvious that there is the making of a mystical
philosophy in this vision ; and in a number of cases
Indian religious sects have originated from the
fasting-visions of their prophets. Characteristic
of such visions is a journey into the spirit-world,

whence the prophet returns to reveal ' the way ' to

his fellows ; and in all Indian life there is nothing
more pathetic and beautiful than the naive faith

in these revelations.

Fasts of a purely ritualistic character naturally
pertain to a more conventionalized stage of re-

ligion. In Peru two types of fasts were observed

:

one perfectly rigorous, the other merely involving
abstinence from meat and seasoned food. In
Mexico also fasts varied in their severity. In
both countries fasts were imposed upon the priests

that were not observed by the laity. The Peruvian
priests fasted vicariously for the people.

Continence was enjoined as a feature of all

important fasts. The notion of perpetual celibacy

seems to have occurred only in Peru, where a
certain number of priestesses were chosen to be
' Virgins of the Sun ' ; they were really regarded
as the Sun's wives. Garcuasso states that there
was a law that a virgin who fell should be immured
alive, though there was no recorded instance of

occasion for the infliction of this penalty—a law
which, like their keeping of the perpetual fire in

the temple of the Sun, is strikingly reminiscent of

the Roman Vestals.

Penance for sins committed and confession of

sins with a view to expiation were probably far

more common than our records show. Confession
and penance both appear in some North American
religions of late origin, but probably from the
influence of Catholic teachings. The clear case of

native practice is the Aztec, recorded by Sahagun.
The confession was secret, and the priest prescribed
penance according to its gravity.
* They say that the Indians awaited old age before confessing
the carnal sins. It is easy to comprehend that, although they
had, indeed, committed errors in youth, they should not confess

them before arriving at an advanced age, in order not to find

themselves obliged to give over these follies till the senile

years' (Sahagun, Gen. Hist, of Affairs of New Spain, i. xii.).

It is only fair to add that Sahagun's own account
of the eagerness of the Indians to confess to the
Spanish fathers rather belies this cynicism. The
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Mexicans also severely punished lapses on the part

of the servitors of the gods. At the festival oi the

gods of rain in the sixth Mexican month,
' they chastised terribly on the waters of the lake those servants

of the idols who had committed any fault in their service.

Indeed, they were maltreated to the point of being left for dead
on the shores of the lake, where their relatives came to bear
them home almost without life ' (Sahagun, op. cit. i. vi.).

4. Besides the rites considered—magical rites,

designed to compel unseen powers to the per-

former's desire ; and rites of service, whether of

the nature of placation or of pleasuring ( ' tendance ')

—there remains a third form of communion : direct

supplication, prayer. Expression of desire is the
root of language, and it is, therefore, an idle quest
to ask after the origin of any instinctive form of

it. But we may, in a general way, classify some
of the elementary types of prayer as having a more
or less conventionalized character.

It is first to be noted thac prayer is not necessarily

vocal. It may be conducted by symbols, sign-

language ; and signs are practically always retained
with it : that is, there are conventional postures
and gestures with which he who prays naturally
or customarily accompanies his words. The begin-
ning and end of almost every formal address to

deity by the North American tribes was accom-
panied by the raising of the calumet or other
token. Garcilasso describes a peculiar Peruvian
gesture of adoration made by ' kissing the air,'

which, he says, was performed when approaching
an idol or adoring the Sun.
Father de Smet, at a feast among the Blackfeet, was requested

by a chief to * speak again to the Great Spirit before commencing
the feast. I made the sign of the cross,' he says, ' and said the
prayer. All the time it lasted, all the savage company, foUow-
mg their chief's example, held their hands raised toward
heaven : the moment it ended, they lowered their right hands
to the ground. I asked the chief for an explanation of this
ceremony. *' We raise our hands," he replied, *' because we are
wholly dependent on the Great Spirit ; it is His liberal hand that
supphes ail our wants. We strike the ground afterward, because
we are miserable beings, worms crawling before His face "

' {op.

c«. p. 253).

But other symbols besides gestures are employed.
The Zunis make extensive use of prayer-plumes in
their worship of Nature-spirits and ancestors. In a
ceremony in which she took part Mrs. Stevenson
describes their modus operandi

:

'After the te'likinawe [prayer-plumes] are all stood in the
ground, each person takes a pinch of meal, brought by the
mother-in-law m a cloth, and, holding the meal near the lips,

repeats a prayer for health, long life, many clouds, much rain,
food, and raiment, and the meal is sprinkled thickly over the
plumes. . . . These plumes remain uncovered until sunset the
following day, that the Sun Father, in passing over the road of
day, may receive the prayers breathed upon the meal and into
the plumes, the spiritual essence of the plumes conveying the
breath prayers to hmi ' (23 RBEW [1904], p. 120).

In many cases the symbolic objects used as prayers
acquire a sanctity equal to or greater than that of
a fetish or idol. This was especially true of the
calumet and of the feathered wands employed in
the Hako ceremonials. The prayer-sticks used in
various Indian religions, in a manner analogous to
the Catholic rosary, also acquire a fetishistic sacred-
ness. These prayer-sticks are small strips of wood
engraved with symbolic characters. Their use
among the followers of the Kickapoo prophet
Keokuk ia described as follows :

•They reckon five of these [engraved] characters or marks.
The first represents the heart, the second the heart and flesh,

the third the life, the fourth their names, the fifth their famOies.
During the service they run over these marks several times.
First the person imagines himself as existing upon the earth,
then he draws near the house of God, etc. Putting their finger
on the lowest mark, they say : "O our Father, make our hearts
like thy heart, as good as thine, as strong as thine.—As good as
thy house, as good as the door of thy house, as hard and as good
as the earth around thy house, as strong as thy walking staff.

O our Father, make our hearts and our flesh like thy heart and
thy flesh.—As powerful as thy heart and thy flesh.—Like thy
house and thy door and thy staff, etc. O our Father, place our
names beside thine—think of us as thou thinkest of thy house,
of thy door, of the earth around thy house, etc."' ' This prayer
is * repeated to satiety,' and in ' a monotonous musical tone '

(de Smet, op. oit. p. 1086 1.).

In this prayer there are to be noted two charac-
teristics bearing upon the early psychology of
prayer-communion. First, it is sung or chanted.
Song plays an important r61e in the life of the
Indian. It accompanies all his ceremonies, it is

the music to which he dances, even his games and
gambling are accommodated to its measures. It
is a spontaneous and natural expression of his
emotion under all life's stresses, and it is only to
be expected that his prayers should mostly take
this form. Indeed, it may be doubted if all his
songs are not of the nature of prayer, either plea
or thanksgiving. Some such case is surely implied
by his peculiar reverence for proprietary rights
in songs. Frederic Burton, who has made an
especial study of the music of the Ojibwas, says
(Craftsman, July 1907) that ' the composer is the
owner, and wherever ancient customs are stUl
preserved no Indian ventures to sing a song that
does not belong to his family.' This plainly indi-
cates the sacred character of formalized emotional
expression : there is prayer in the very utterance
of emotion, and wherever the expression is such as
to stir the emotions of listening men it is felt that
it cannot be less mandatory upon the gods.
The second point to be noticed is the painstaking

repetition (much abridged in the example as given)

:

the worshipper goes over the ground step by step,
lest any elision of utterance leave a loophole foi

misunderstanding or failure. This is practically
name-magic. It is the principle of the incantation
and the spell. The name is not merely a mark of
identification ; it is a part of the essential being

;

it is a kind of spiritual essence. In its utterance
there is appropriation of the veritable existence of
the named object, and control of its activities.

This is a commonplace of savage thinking, which
lies at the base of the formularization of prayer.

Doubtless there is a secondary, less conscious,
motive underlying repetitive expression. F'or

repetition reacts upon the mind, concentrating
attention upon the object of desire, and adding to
the magic of naming the magic of thinking, i.e.

the potency which the mere thinking of anything
exerts to bring that thing to pass. The primitive
mind does not distinguish readily between truth
and conception, fact and myth, and it is not sur-
prising that its own activities should seem to it to
exercise occult causation (a belief which the more
enlightened are slow to let go).

These various motives are admirably Ulustrated
by the Hako ceremonial. The Hako consists of
songs and dances with much mimetic action,
embodied in some twenty rituals. The first stanza
of the first part of the first ritual is as foUows :

Ho-o-o

!

Iliare, 'hare, 'ahe 1

I'hare, 'hare, 'ahe 1

Heru ! Awahokshu. He I

I'hare, 'hare, 'ahe !

This stanza (there are thirteen in the song, varying
only in the fourth verse) is explained by Miss
Fletcher in detail (S3 BBEW, pt. 2 [1904], p. 27)

:

Ho-o-o is an introductory exclamation. The verse
three times repeated is made up of variants of
I'hare, which is an ' exclamation that conveys the
intimation that something is presented to the mind
on which one must reflect, must consider its signifi-

cance and its teaching. ' Heru is an ' exclamation
of reverent feeling, as when one is approaching
something sacred. Awahokshu is 'a composite
word ; awa is a part of Tira'wa, the supernatural
powers, and hokshu means sacred, holy ; thus the
word Awahokshu means the abode of the super-
natural powers, the holy place where they dwell.'
He is, again, a variant of I'hare. Many of the
songs are of a more dramatic character, and some
have stories connected with them which must be
understood to make them comprehensible, but this
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stanza gives a fair example of the frame of mind
in which they are conceived and sung.
The ceremony of the Hako, as a whole, is more

analogous to the mystery than to any other form
of rite, for it embraces in its purpose the teaching
of truths and the sanctifying of the participants, as

well as a plea for blessings. But that the Indians
themselves consider it as primarily a prayer is evi-

denced by the statement of the leader :

* We take up the Hako in the spring wiien the birds are
ating, or in the summer when the birds are nesting and caring

for their young, or in the fall when the birds are nockin]
1 caring
ng, but

not in the winter when ail things are asleep. With the Hako we
are praying for the gift of life, of strength, of plenty, and of peace,
so we must pray when life is stirring everywhere ' (2S RBEW,
pt. 2, p. 23f.).

This is prayer, but it is prayer not far removed
from magic.
Of prayers evincing a more individualized

religious consciousness examples are not wanting,
especially among the more cultured tribes. The
lengthy Aztec supplications which have been pre-

served for us in wnat must be an approximately
trustworthy form have been termed 'penitential

psalms.' They are certainly replete with poetic

imagery, though their perusal is likely to leave

one with the feeling that the Aztecs were more
keenly impressed with the smart and dolour of the
general context of life than with any individual

conviction of sin. Fine types of devotion are,

nevertheless, not wanting. Father de Smet [op.

eit. p. 326) records the supplication of an Indian
who had lost three calumets (than which no greater
loss could readily befall) :

' O Great Spirit, you who see all things and undo all things

;

grant, 1 entreat you, that 1 may find what I am looking for ; and
yet let thy will be done.'

5. But we have yet to reach the most character-
teristic and heartfelt type of Indian religious

experience—religious values as they strike home in

the individual life. There can be no question
that, as a race, the Indians are born mystics, and
it is the mystic consciousness—in trance and vision

—that is the most impressive factor of their re-

ligious life. The mysticism is begun already in

the Indian's special view of Nature. For Nature
is to him endued with an inner, hidden life, having
Eassions and volitions analogous to man's, so that
er whole external form is but the curtaining outer

flesh of this inner light. An animist is an incipient

pantheist, and a pantheist is but a sophisticated,

ratiocinating mystic. Reliance upon dreams, the
visions brought on by fasting, the trance and
medinmship of shamans and prophets, soul-

journeys to the spirit-world—all these are phases
of the underlying belief that man may find

within himself revelation of a higher life, that the
veil which parts the seen from the unseen is

of the flimsiest. Possession by a higher power,
enthusiasm, is also a tenet of Indian mysticism,
taking form, amongst those peoples who had
invented intoxicants, in the induced inspiration

of drunkenness. Again, there was belief in the
familiar, the daimon. A Pend d'Oreille prophet
had foretold precisely a Blackfoot attack upon his

people. When about to be baptized, he explained
his gift

:

' I am called the great doctor, yet never have I given myself
up to the practices of juggling, nor condescended to exercise its

deceptions. I derive all my strength from prayer ; when in a
hostile country, I address myself to the Master of Life and offer

him my heart and soul, entreating him to protect us against our
enemies. A voice had already warned me of coming danger ; I

then recommend prudence and vigilance throughout the camp ;

for tlie monitory voice has never deceived me. I have now a
favour to request : the mysterious voice calls me by the name of
Chalax, and if you will permit, I desire to bear that name until
my death' (de Smet, op, cit. p. 475).

Black Coyote, an Arapaho marked by seventy
patterned scars where strips of skin had been
removed, explained them to Mooney. Several

of his children had died in rapid succession.

In expiation, to save his family, he undertook a
four days' fast. During the fast he heard a voice,

'somewhat resembling the cry of an owl or the
subdued bark of a dog,' telling him that he must
cut out seventy pieces of skin and oiler them to the
Sun. He immediately cut out seven pieces, held
them out to the sun, prayed, and buried them.
But the sun was not satished, and he was warned
in a vision that the full number must be sacrificed.

Black Coyote was a leader of the ' Ghost dance '

in his tribe, and it was through him that
Mooney gained his first insight into the Indian
understanding of this mystical religion. The
' Ghost dance ' religion is the latest of a long
series of Messianic religious movements, whereby
the Indians have looked for an eventual release
from white domination and the eventual restora-
tion of their primitive state. Doubtless Christian
doctrines have had an influence in giving form to
the idea, and its recurrence and spread are to be
largely accounted for by the fact of Indian con-
tact with a strange and troubling race—a contact
which has tended to awaken a sense of closer
relationship and ethnic solidarity among the
native tribes, and to stimulate the Indian mind
to many unwonted ways of thought. But in their
inceptions these religions, none the less, bear a
thoroughly aboriginal cast. They come as re-

velations to the prophets who are their founders,
come in trance and dream, and in large part their
modus operandi is to induce trance and dream
in their adherents— usually in the dances and
fastings, perhaps hypnotisms, which dominate the
ceremonial.
Wovoka, the prophet of the ' Ghost dance ' re-

ligion, received his revelation at about the age
of eighteen.

' On this occasion the " sun died " (was eclipsed), and he fell

asleep in the daytime and was taken up to the other world.
Here he saw God, with all the people who had died long ago
engaged in their oldtime sports and occupations, all happy and
for ever young. It was a pleasant land and full of game.
After showing him all, God told him he must go back and tell

his people they must be good and love one another, have no
quarrelling, and live in peace with the whites ; that they must
work, and not lie or steal ; that they must put away all the
old practices that savoured of war ; that if they faithfully
obeyed his instructions they would at last be reunited with
their friends in this other world, where there would be no more
death or sickness or old age. He was then given the dance
which he was commanded to bring back to hia people. By
performing this dance at intervals, for five consecutive days
each time, they would secure this happiness to themselves and
hasten the event ' (Mooney, in Ih RBEW , p. 771 f.).

It is little wonder that, as this revelation passed
from tribe to tribe, it came to mean a promise of
restoration, here on this earth, of the old life the
Indian still holds dear. The whites were to be
forced back by the hand of God, the Indian dead
were to come to life and re-people the land, the
herds of buflalo were to be restored, plenty was to
prevail for ever. And the dance became the occa-
sion of vision of this blessed state, a ghostly reali-

zation of the hope deferred, sent for the comfort of
those wearied in waiting.
How closely the utterances of the Indian may

approach to those of the white mystic is shown in
the account given by a Puget Soimd prophet,
' John Slocum,' of his revelation.

* At night my breath was out, and I died. All at once I saw
a shining light—great light—trying my soul. I looked and saw
my body had no soul—looked at my own body—it was dead.
. , . My soul left body and went up to judgment place of
God. ... I have seen a great light in my soul from that good
land ; I have understand all Christ wants us to do. Before
I came alive I saw I was a sinner. Angel in heaven said to me,
** You must go bade and turn alive again on earth." . . . When
I came back, 1 told my friends, "There is a God, there is

a Christian people. My good friends, be Christian." When
I came alive, I tell my friends, " Good thing in heaven. God
is kind to us. If you all try hard and help me we will be
better men on earth." And now we all feel that it is so' ilk
RBEW, p. 7B2).

The ideas here are derived from the teachings of
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the whites, but the mysticaJ experience which
gives them their force and vividness belongs to no
particular race, or, if it belongs to any one more
than another, it is surely the Indian whose claim
to it is best.

6. In conclusion, a word must be said regarding
the reflective aspect of the Indian's thought, his

philosophy, and the devotional spirit responding
to it. There is, of course, among the Indians, a
gradation of conception as great as their gradation
in culture, which ranges from the utter savagery
of the naked cannibals of Brazil to the grave and
refined decorum of men like the Aymara and
Maya; but it may be questioned whether the
intellectual advancement of the Indian at his best
is not greater than that accompanying a like stage
of material knowledge elsewhere in the world.
The American continents appear not to have
furnished the natural facilities for material con-
quests to be found in Mediterranean and some
Asiatic regions ; there were not equally ready
natural alloys of metal, for example, and no
animals comparable with the horse and ox capable
of domestication.

Certainly the mental attainment of the Indian,
at its climax, may be fairly compared with early
Greek and Hindu thought. While Indian specu-
lation had nowhere passed beyond the stage of
mythologizing thought, it had, in its mythologies,
frequently attained a henotheistic and approached
a monotheistic or even a pantheistic conception
of the Divine nature. The attainment of such
conceptions is, in fact, almost implicit in the
evolution of speech, as evidenced by the peculiar
sanctity which attaches to a name in primitive
thought, and its irresistible tendency to hyposta-
tization. This is curiously illustrated by the
Indian notion of an archetypal chief (a veritable
Platonic Idea) of every animal species, from which
each individual of the species draws its life. The
myth of such universals

—

univsrsalia ante res, in
the true Scholastic sense—is a plain consequence
of the primitive inability to think an abstraction
other than concretely ; every idea corresponds to
a reality because every idea is a present vision of
its object. With man's growing consciousness of
his superiority to the rest of the animal kingdom, it

is inevitable that the archetype of his own species,
the anthropomorphic god, should assume the leader-
ship of the whole pantheon of animal deities.

Eventually, too, the Indian conception of the
natural world as made up of congeries of active,
volitional powers, of makers and doers, must result
in the notion of a Supreme maker, controller of all

lesser destinies. The Supreme Being will, to be
sure, be concretely represented (that is always a
necessity of primitive thinking), but the dominant
idea is sure to be betrayed in his names and attri-

butes. The Mexican Tezcatlipoca was represented
under the form of a young man, but he was re-
garded as 'invisible and impalpable,' penetrating
aU places in heaven, in earth, and in hell. The
very names of certain Peruvian deities prove their
abstractness : Pachaychacher, ' he who instructs
the world

' ; Chincha Camac, ' the creator and
protector of the Chinchas

' ; Pachacamac, ' he who
animates the world,' 'soul of the universe.' Pos-
sibly some of these names were originally cult-
epithets, but this does not detract from the fact
that they came to be considered the proper de-
scription of the deity. Pachacamac was originally
the god of the Yuncas, by whom he was worshipped
under the form of an idol. It is an interesting
commentary on the mental pre-eminence of the
Incas that, when they had conquered the Yuncas,
they assimilated Pachacamac to their own Sun-
worship. The Sun was worshipped by the Incas
as their ancestor, and, if not as a purely mono-

theistic god, at least as one infinitely superior to
all others. But the god of the civilized Yuncas
was not to be disregarded, and from the recorded
remarks of some of the Inca emperors it is plain
that sun-worship was not wholly satisfying to
Inca intelligence. Hence it was that they adopted
the belief in Pachacamac, regarding him as the
sustainer of life ; hut they decreed that, because
he was invisible, there should be no temples built
to him and no sacrifices offered ; they were to
content themselves with adoring him, says Gar-
cilasso, 'in their souls, with great veneration, as
sufficiently appears from the external demonstra-
tions which they made with the head, the eyes,
the arms, Avith the whole attitude of body, when-
ever his name was mentioned' (op. cit. VI. xxx.
cf. II. ii.).

In North America the more enlightened tribes
seem all to have recognized a ' Great Spirit ' or
'Master of Life,' a supreme power to whom was
due an especial devotion, as the ultimate giver of

all good. And it is curious to note how this belief

constantly tends to elevate the Supreme Deity to
a sphere remote from human interest ; he becomes
an impassive spectator of the world he has created,
to whom it is useless to address prayers and sacri-

fices save through mediators.
Thus, the Ojibwas place at the head of their

pantheon a Great Spirit or Manitou, whose name
is mentioned only with reverence, but who plays
no great part in worship. Beneath him is the
good Manitou, from whom men receive the
mysteries, and between whom and men Mana-
bozho, the 'Great Rabbit,' acts as mediator and
intercessor. A similar belief in a Supreme God
and demiurgic beings appears among the Pawnees.
'All the powers that are in the heavens and all

those that are upon the earth are derived from the
mighty power, Tira'wa atius. He is the father of

all things visible and invisible' {S2 BBEW, pt. 2,

p. 107). But, 'at the creation of the world it

was arranged that there should be lesser powers.
Tira'wa atius, the mighty power, could not come
near to man, could not be seen or felt by him,
therefore the lesser powers were permitted. They
were to mediate between man and Tira'wa' (to.

p. 27). The following verses, translated by
Miss Fletcher from a Pawnee ritual, show how
nearly this conception approaches the mono-
theistic ideal

:

' Each god in his place
Speaks out his thought, grants or rejects
Man's suppliant cry, asking for help

;

But none can act until the Council grand
Comes to accord, thinks as one mind,
Has but one will, all must obey.
Hearken I The Council gave consent

—

Hearken I And great Tira'wa, mightier than all ' (i6. p. 867),

The name of the Supreme Being is never uttered
by the Indian save with devout reverence. In-

deed, one missionary, in commenting upon the
lack of oaths in Indian tongues, states that the
Indians are not merely shocked but terribly

frightened at the white man's swearing. This
points in the direction of name-magic, but that
name-magic can be no full account of the Indian's

attitude, that this attitude is indeed one of intense

and earnest reverence, the barest acquaintance
with Indian psychology makes sure.

But the Indian is not entirely free from that
scepticism which advance in reflective thinking
must always entail. It is recorded of the Inca
Tupac Yupanqui that he questioned the divinity

of the Sun on the ground that in following always
the same course through the heavens it was acting
the part of a slave rather than a free and regnant
being. And there are certain utterances of the
Aztec (such as that in which Tezcatlipoca is

addressed : ' We men, we are but a pageant before
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you, a spectacle for your sport and diversion')

which imply an unlooked-for maturity of reflexion,

and give promise of philosophic developments
which we can scarce but regret the history of

the world should not have made possible.

Literature.—The literature of American Indian reli^ouB life

Is the literature of American Indian life in general, which is at

onco extensive and widely distributed. For North America the

Publications of the Bureau of American Ethnoloijy (VVaahing-

ton, 1879 to date), together with the Contributions to North
American Ethnology, previously published in part under the
auspices of the Department of the Interior, are of first import-
ance : and among these publications special mention should be

made of the Handbook of American Indians North of Mexico,
pt. 1 [1007], in which extensive bibliographies are given, and also

of J4 RBEW, pt. 2 [1896], embodying 'Tte Ghost-Dance Religion
and the Sioux Outbreak of 1890,' by James Mooney, perhaps
the most valuable single contribution to the study of the
religious psychology of the Indian. Only second in value are
the 73 vols, of Thwaites' ed. of The Jesuit Relations and Allied
DocMments (Cincinnati, 1896-1001), with which should be men-
tioned the 4 vols, of the Life, Letters, and Travels of Father
Pierre-Jean de Smet, S.J. (New York, 1905). The works of

George Catlin, H. R. Schoolcraft (especially Algie Re-
searches, New York, 1829, and Information rei^pecting the

History, Condition, and Prospects of the Indians of the

United States, Philadelphia, 1863), and Daniel G. Brinton
(especially Myths of the New World, Philadelphia, 1868), deserve
particular mention among earlier writings. The principal

earlier works regarding tne Indians of both Americas are

given in the bibliography annexed to the article, * Indians,

American' in EBr». For the religions of Mexico and Peru
the best general sununaries are stm those of Prescott (in his

Conquest of Mexico, 1874, and Conquest of Peru, 1874), where
bibliographical references will be found. For Peruvian religion

no single work is so valuable as GarcUasso de la Vega's
History of the Incas—in Spanish, French, and English editions

(the latter by the Hakluyt Society, London, 1S69) ; and for the
religion of the Aztecs the most notable work is that of

Bernardino de Sahagun, especially in the scholarly edition

of Jourdanet and Simeon, Histoire gin&rale des ohoses de la

Nouvelle-Espagne (Paris, 1880). The Maya Chronicles (tr.

Brinton, Philadelphia, 1882), and the Quiche Popol Vuh, a
native work written down after the conquest (Fr. tr. by the
Abb^ Brasseur de Bourbourg, Paris, 1861), are Central Ameri-
can documents of the first value.

H. B. Alexander.
COMMUNION WITH DEITY (Babylonian).

—The supreme concern of all religions, as is main-
tained by Kant in his Beligion innerhalb der
Grenzen der blossen Vernunft (1793), is redemption.
Religion is a striving after communion with Deity
by a process of deliverance from the evil inherent

in man and in his environment. In the religion of

Babylonia, so far as it is historically known to us,

the essential element manifests itself in the inves-

tigation of the 'mystery of heaven and earth'
(nisirtu Sami u irsitim), which ' the knower {mud4)
guards and hands down to his son.' As in all

mystery-religions, the interest centres in (1) the
mystery of the cosmos, which alike in its totality

and in its isolated phenomena is regarded as the
revelation of a single undivided Divine power ; and
(2) the mystery of life—that life which in the
cycle of phenomena arises out of death.
The inscriptions supply no direct evidence bear-

ing upon the Bab. mysteries. These were con-

cerned with things 'which fear of the Deity
prohibits from being communicated to others.'

Our knowledge of them must therefore be gathered
from the mythology. The myths of the Baby-
lonians are the materializing expression of a
monistic cosmic doctrine, the leading axioms of

which are (1) that the world is an embodiment of

Deity ; and (2) that the terrestrial structure
corresponds to the celestial, every phenomenon in

Nature being a revelation of the Divine.

To look for traces of a primitive religion in the
Bab. records is a bootless task. In the historical

period known to us religious thought rests upon a
monistic conception of the Universe, while the
mythology, which expresses this monistic concep-
tion in the language of symbol, provides in turn
a basis for the cultus and the festive drama. The
cultus, whether national or local, was designed to

utilize the cosmic mystery for the benefit of the
people at large and of the individual ; the festive

drama represented the warfare of cyclic phenomena
—the victory of light over darkne.ss, and of life

over death. Here we come upon the sources of

religious deterioration. At the very heart of the
cultus lay the art of the astrologers and the cult of
the magicians (even hepatoscopy, according to

which the structure of the cosmos was to be traced
in the liver of the sheep, was neither more nor less

than the practice of astrology transferred to the
shambles of the priest, and its object was to apply
the cosmic doctrine to the history of the individual),

based upon the belief in demons, and this belief,

again, was likewise a creation of mythology.
Alike in the mysteries and in the public religion

of the Babylonians the motive power was the

aspiration after communion with Deity, and the
cult of magic which was based upon demonology
had a similar object in view. In 1 Co 10-° St. Paul,
the greatest of religious philosophers, speaks thus
of the heathen ; A d{)0vtxiv . . . daifiopiois Kal oO 6et$

dijova-LV* oi5 6i\ci} S^ iifias Koivwvovs tQv Satfj.ovtwv

ylveadai (cf. V.'* KOivuvla., in the Lord's Supper

;

and v.^^ Koivaml, of the Israelites in their sacrifices).

The mystery of communion with Deity may
assume either of two forms : the ascent of man to
the Divine sphere, or the incarnation of the Deity
in a human person. Traces of both are found in

the Bab. records, and, if we possessed literary evi-

dence regarding the religious mysteries, we should
more clearly identify the two categories. In several
important features the mysteries of Mithra may
be adduced by way of illustration, as the religion

of Mithra is simply a Persian reproduction of that
of Babylonia. In the original Bab. sources we note
the following phases of our subject :

—

1. The ascent of the cosmic tower as a religious

ceremony.—In the centre of every Bab. city stood
a storeyed tower. ' Its pinnacle shall reach to
heaven : so runs the regular formula in the later

inscriptions upon buildings. This tower was
regarded as the earthly replica of the heavenly
sanctuary, whose storeys (the three regions of the
Universe, or the seven spheres of the planets, rising

to the highest heaven, the seat of the summus deus)
lead to the summits deus (cf. the symbolical
language in 1 Ti 3'' ^aOfiiv iavrois KaXbv Trepitrot-

ovvTUi ; 2 Co 12^ fws rplTov ovpavov). Gudea (c. 2600
B.C.) says: 'Ningirsu ordains a good destiny for

him who ascends to the top of the temple with the
seven tupkat.' In the mysteries of Osiris and
Mithra the place of the tower is taken by the
ladder (in the Mithra cult, the ladder of the seven
metals, corresponding to the seven planets ; in the
Manichsean btmd, five steps, to correspond with
the number of the planets less the unpropitious
two) which is ascended by the devotee. It is

possible to regard the climbing of this scala santa
as a mere opus operatum—an act to which as such
the gods assign a reward. But we hold it to be by
no means impossible that even in ancient Babylonia
the physical mystery was associated with ethical
conceptions, precisely as we find in the mysteries
of a later date ( ' the soul's ascent to heaven ').

Babylonian mythology, as, e.g., in the solar hymns,
presents features of such moral intensity that we
may venture to assume the presence of ethical

ideas even in the beliefs that underlie the myths.
2. The religious festival of the death and

restoration of Tammiiz.—The community cele-

brated this festival by wailing and rejoicing, and
by the performance of appropriate symbolic cere-

monies. The observance is attested, by numerous
hymns in praise of Tammiiz, and by the conclusion
of ' Istar's Descent into Hell,' in which he is

honoured as the resuscitated deity. The celebra-

tion was meant to express the longing of the
individual to link his own destiny with the mystery
of life. The same motive shows itself quite un-
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mistakably in the Osiris mysteries of tlie Egyptians
(cf. ' Egyptian ' section of this article).

The identical conception is found in the Attis-

Adonis-Dionysos-Mithra cults. As a matter of

fact, all these are, so to speak, but dialects of the
same spiritual tongue. Nor can there be any
doubt that a similar idea lies at the basis of the
myth and cult of Tammuz. Although our avail-

able material relating to the cult of Tammuz has
not as yet supplied any direct evidence regarding
the mysteries of that god, the epic of Gilgamesh
shows indirectly that the idea or such mysteries
was current in Babylonia. In this epic the myths
which originally represented the doings of the gods
are applied to heroes ; to derive the mystery from
the hero legend is to reverse the actual process of

development. Gilgamesh is the Dr. Faustus of

the Babylonians. He goes forth to seek his

ancestor, who had at one time been received into

'the fellowship of the gods,' and who therefore

bore the name Ut-napUtim ('he saw life'). On
an island beyond the river of death, moreover,
Gilgamesh finds the herb that endows him with
life. The story of his passing through suffering

and death to life is then transferred to historical

kings, and the king receives 'the food of life'

from the gods, though other mortal beings reach
the same goal, as may be gathered from the use of

certain metaphorical expressions. Thus, an officer

of the court, who has been emancipated by the
king, gives thanks that the latter ' has held the
herb of life to his nostrils.' The penitential psalms
of the Babylonians likewise give expression to the
idea that he who has suffered and gone down to

death receives liberty and ' life.' Precisely as in

the mysteries of Osiris, his destiny is compared
with what happens to the moon, which proceeds
through death to new life, i.e. through the three
days of invisibility to the new moon which is

welcomed with rejoicing.

3. The idea of a Divine incarnation in the person
of the king.—The underlying principle of this has
already been explained. The king, as man ko-t

iioxfiv (cf. the ideogram which indicates him as
the ' great man '), is a microcosm. The Deity
becomes incarnate in him. In the Etana myth, Bel
and Enlil make search for a shepherd who shall

govern the world. Sceptre, band, cap, and staff

all lie ready before Anu. In a certain hymn
Gilgamesh, who seeks and finds ' life,' is worshipped
' as the deity ; he surveys the regions of the world ;

he rules the earth ; and kings, governors, princes
kneel before him.' Ninib, in a heroic poem, utters
the wish ' that his royal dominion may extend to
the confines of heaven and earth.' In the inscrip-

tions the determinative of deity is affixed to the
names of Sargon and Naram-sin, the founders of

the first world-empire of history, as also to those
of other Bab. kings. Naram-sin is ' the mighty
god of Agade.' Esarhaddon, who sought to restore
the ancient Bab. world-empire, ' ascends the throne
of the deity.' Nor does the absence of the symbol
of deity in any particular case imply that the king
in question did not rank as Divine. The idea of

the divinity of kings was always present, though
it was not applied in every case. But the attribute
of deity belonged in the ultimate to every in-

dividual. According to the regular form of ex-
pression, man is ' created in the image of the
Deity' ; he is 'the chUd of his god.' The hymns
and prayers of the Babylonians are all founded
upon this conception of communion with Deity.

4. The penitential psalms.—These are called
' threnodies for calming the heart,' and in the form
In which they now appear in the library of Ashur-
banipal they are part of the system of magic
ceremonies. The psalms themselves, however, are
of remote age, being products of the ancient Bab.

period. A transcript of one of them, together with
a linguistic commentary, has been discovered at
Sippar. The moral and religious intensity of the
psalms would favour the theory that several of

them at least were originally independent poetical
compositions. Their impressive sense of guilt, the
agony of being forsaken by the gods, and the
pathetic cry for deliverance from deep distress
remind us of the view expressed by Kant in his
Religion innerhalb der Grenzen der blossen Vemunft,
viz. that morality, i.e. the tragic struggle against
the principle of evil waged by a man intensely
conscious of his need of redemption, is the root of
all religion. It is true that the psalms were
supposed to be spoken by the king, or by one of
his high officials. But the suppliant was regarded
as the representative of the people ; the monarch
suffered vicariously—as the shepherd of men ; and
the more strenuously he applied himself to good
works—principally of a ceremonial kind, it is true
—the more acutely did he suffer, and the more
earnestly did he sigh for salvation. The suppliant
of the psalms speaks in the main with the Deity.
He laments that the inner bond of communion
which unites him as ' the child of his god ' with
' his god ' is broken. The sufferings which he
describes are not merely those of the body, but
also those of the soul. The psalms conclude with
the utterance of joy as the speaker sees that his

deliverance is at hand, and that he is to he brought
back again ' to life.

'

We give here a version of the most profound of

these penitential psalms from the library of Ashur-
banipal. This is the psalm of which a duplicate
fragment and a philological commentary were
found at Sippar.

' I attained to Gong) life, it exceeded the term of life

;

Whithersoever I turn, there it stands ill—ill indeed
;

My affliction increases ; my prosperity I see not.

If 1 cried to my god, he did not vouchsafe his countenance
to me

;

If I entreated my ffoddess, her head was not vouchsafed

;

The soothsayer did not read the future by soothsaying ;

By means of a Ubation the seer did not restore my right

;

If I went to the necromancer, he let me understand
nothing

;

The magician did not unloose by a charm the curse upon
me.

What confusion of things (is there) in the world 1

If I looked behind me, trouble pursued me,
As if I had not offered a libation to my god,
Or at my meal my goddess had not been invoked,
My countenance not cast down, my act of prostration not

seen.
(As one) on whose lips had ceased prayer and supplication

;

(With whom) the day of God had been discontinued, the
feast-day disreprarded

;

Who was remiss, did not give heed to the utterance (?) (of

the gods).
Fear and worship (of God) did not teach his people,
Who did not invoke his god, ate of his food

;

Forsook his goddess, brought no petition (?) before her.

Who him that was worshipped—his lord—forgot

;

The name of his mighty god uttered contemptuously—
so did I appear.

But I myself thought only of prayer and supplication.

Prayer was my custom, sacrifice my rule.

The"day of divine worship was the pleasure of my heart

;

The day of the procession of the goddess was gain and richei

(to me).
To do homage to the king, that was my delight

;

Likewise to play for him, that was pleasant to me.
I taught my country to respect the name of God

;

To revere the name of the goddess I instructed my people.

The adoration of the king I made giant(?)-Iike ;

Also in the veneration of the palace did I instruct my nation.

Did I but knew that before God false things are acceptable 1

But what seems good to oneself that is evU with God
;

What is vile to one's mind that is good with his god.

Who could understand the counsel of the gods in heaven ?

The purpose of a god—full of darkness ( ?
)—who could

fathom it?

How shall frail men comprehend the way of a god?
He who still lived in the evening was dead in the morning.
Suddenly was he distressed ; swiftly was he crushed.

At one moment he still sings and plays :

In an instant he shrieks like a mourner.
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Day and night their thoufjht changes.
I( they hunger, they are hke a corpse

;

II they are full, they thinli to equal their god.
If it be well with them, they tallt of mounting to heaven.
If they are full of paina, they epeak of goin^ down to hell.

(Here a considerable fragment is missilig.l)

The houae haa become a prison unto me.
Id the shackles of my flesh my arms are set

;

My feet have been tlirown into ray own fetters.

(Here a line is miasing.)
With a whip he has acourged me, full of . . .

With hia rod he haa pierced me—the thrust was violent.
All the daj' the pursuer puraues me ;

During the night he does not let me breathe for a moment.

By rending (?) my Joints are severed

;

My limbs are dissolved, are . . .

In my ordure did I roll ( ? ) like an ox
;

Was bemired like a sheep with my own excrement.
My symptoms of fever remained obscure (?) to the

magicians

;

And the soothsayer has left my prognostications in
darkness.

The exorcist has not handled my illness successfully ;

Nor has the diviner set a termination to my malady.
My god did not help me, did not grasp me by the hand

;

My goddess did not pity me, did not go by my side.

My coffln was (alread}') opened ; they were preparing for my
burial ( ? ).

Though not yet dead, the dirge was performed for me

;

My whole country cried :
" How he has been evil-entreated I

"

When my enemy heard this, hia countenance shone
;

It was told to my enemy (f.) ( ? )—her (?) spirit waxed
cheerful.

But I know of a time for my whole family,
When amidst the shades their divinity shall receive

honour'(? ).

In the tablets of the library of Ashurbanipal
this psalm was followed by a song of thanksgiving
for Divinely wrought deliverance, but as yet the
linguistic commentary to it contains all that has
been discovered. According to the commentary,
the conclusion of this thanksgiving gave expression
to the following thoughts :

' He made my power equal to (that of) one who is perfect Ib
power.

He wiped the rust from off me ; he made me to shine like red
gold

;

My troubled course of life became serene.
By the divine stream, where the judgment of men is held.
The stain of slavery was cleansed away from me, the chain

unbound

;

In the mouth of the lion which would have devoured me,
Marduk has put a curb.'

The counterpart to these penitential psalms
appears in the ethical counsels which are spoken
of as being inscribed upon tablets setting forth the
conditions of communion with Deity. In the text
given below we see the mythopceic process being
applied to the Deity—more particularly in the case
of Samas (the sun), and there is other evidence to
show that moral ideas were in a special manner
associated with the Samas myths. In a certain
long hymn to Samas we find the constantly
recurring refrain : ' That is acceptable to Samas

—

his life is prolonged.' The most important portion
of the ethical text referred to runs as follows :

* Before thy god shalt thou have a heart of purity ( ? ).

It is that which is due to the Deity.
Prayer, supplication, and casting down of the face
Shalt thou render to him early m the morning, theti he shall

send plenty.
In thy learning (?) look at the tablet

;

Fear of God brings forth grace ;

Sacrifice gives increase of life

;

And prayer cancels sin.

He who fears the gods will not call in vain ( ? )

;

He who fears Anunnaki prolongs his life.

With friend and companion thou shalt not speak (evil)

;

Base things shalt thou not utter, kindness . . .

If thou dost promise, give . . ,

If thou dost encourage, . . ,

Thou shalt not rule tyrannically

;

He who does so—his god is offended with him.
He is not acceptable to SamaS : he (^amaS) will recompense

him with evil.

1 Some lines can be restored from the commentary already
mentioned, and from a duplicate in Constantinople. These
cover a description of the speaker's afflicted state, this descrip-
tion having been introduced by the words: 'An evU spirit of
death has come forth from his cavern.'

Offtr food, give wine to drink
;

Seek ( ? ) truth, provide, and . . .

One who does this—hia god has delight in him.
He is acceptable to Saniaii : he (Samofi) will recompense him

with good.'

These texts likewise, with all their profoundly
religious spirit, are polytheistic in form. But it

must be remembered that to the enlightened mind
the various phenomena of Nature were not gods,
but rather tlie manifestations of a single Divine
power ; and it was with this power that the man
who felt his need of redemption sought to establish

communion. The Babylonian religion, as is well
known, developed a doctrine of redemption,
specially associated with the figure of Marduk.
The conception of redemption tends to embody
itself in history ; the representative of each new
age is invested with the mythical elements of the
conception. It became at length actual fact of

history in Him who

—

teste David cum Sibylla—
came to ofl'er to mankind the gift of perfect
communion with God.

LiTEEiTDRK.—H. Zimmern, in KAT^, 1903, p. 609 f., also
Der alte Orient, vii. 3 [1906], p. 27 ft. (containing the above
interpretation of the penitential psalms) ; A. Jeremias,
Monotheistische Stromungen innerhalb der lab. Religion,
Leipzig, 1904, also Das ATim Lichte des alien Orients 2, Leipzig,
1906, p. 206 ff., and (for the Osiris mystery) Im Kampf v/m den
alien Orient, Leipzig, L^ [1903], p. 62 ff.

A. Jeremias.
COMMUNION WITH DEITY (Celtic).i—

Among the Celts the methods of communion with
Deity appear to have varied with the level reached
in the process of religious development (and here,
as elsewhere, we find a certain correlation between
the means employed and the stage to which the
evolution had attained), as well as with the nature
of the deities themselves. In the main centres of
Gallo-Roman civilization, for example, under the
Empire, the methods of religious worship and
communion with Deity were practically assimi-
lated to those of the Grseco-Roman pagan world,
with its temples, altars, images, votive tablets,

prayers, and the like (Greg. Tur. Sist. Franc, viii.

15, i. 29 (32) ; de Virt. S. Jul. 5). The remains of

the Celto-Koman world, as well as the testimony
of early post-Roman Christian writers, make this
abundantly clear. At the same time, glimpses are
visible in the classical writers, as well as in later

folk-lore, of more primitive conditions, which pre-
sent points of analogy with the methods of com-
munion with Deity knovm to us from religions of

a less advanced type.
I. Communion with Nature-deities.—A very

large number of Celtic deities were the gods and
goddesses of particular localities. These were,
doubtless, closely associated with certain local

natural phenomena, such as wells, rivers, caves,
islands, arms of the sea, and the like. The prac-
tical part which these deities were thought to play
in the life of their particular district was, no doubt,
connected with the growth of crops ; the continn-
ance of sentient life (both animal and human) ; the
restoration of man and beast to health ; and the
defence, both of the individual and of the com-
munity, from all enemies, visible and invisible.

The methods employed for coming into communion
with these purely local Divine beings were of various
kinds, based u]3on the idea of contact ; but little

direct evidence is extant as to their character. The
Celtic root tong ('to swear') probably meant 'to
touch' (Lat. tango). The various charms and
incantations (see Chaems AND Amulets [Celtic])

of Celtic countries (founded largely on the prin-
ciples of sympathetic magic) doubtless represent
some of the methods employed ; but it is not cer-

tain that the use of magic implies a steady and
unwavering belief in the existence of Divine beings

;

and, at certain levels of thought, even in Christian
1 Cf., throughout, art. Celts.
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countries, unscientific attempts of a magical type

to influence Nature may have sprung into being.

In the caae of pagan Gaul, we are fortunate in having some
ancient evidence as to the methods of communicating with the

deities of springs in the eight leaden tablets, found in June 1845

in the principal spring of Am61ie-le8-Bains, in the Pyr6n6e8
Orientales, which appear to contain an invocation to the spring-

goddesses (Nislsai), asking for restoration to health. These
tablets have, unfortunately, been lost since 1849 ; but their

finder, Ool. A. Puiggari, had made a copy of them, which was
published in RA iv. pi. 71. [This has been (imperfectly)

transcribed in CIL xii. 6367, and, with greater care, by Nichol-

son, Keltic Researches, London, 1904, p. 154 ff.] The address

of Ausonius to the spring of Bordeaux as * Divona, Celtarum
lingua, fons addite divis ' is of interest in this connexion.

Part of the value of the above tablets consists in

the light which they throw on certain practices

familiar to students of Celtic folk-lore (see Kh^s,
Celtic Folklore, pp. 354-395), such as the throwing
of pins, buttons, rags, or other small objects into

weUs in order to obtain restoration to health ; or

the affixing of some fragment of a garment to a
tree near a well. In all these and similar methods
an attempt is made to link the person who requires

the boon with the local supernatural being that

can bestow it, through some object that has been
in contact with the former, and that can be brought
into contact with the latter, thus serving as a kind
of channel of benefaction from one to the other.

When, as occasionally happened, the assistance of

the well-spirit was invoked against an evil-doer or

an enemy, the well-spirit was brought into hostile

knowledge of the enemy in question by the action

of the seeker of Divine assistance in uttering the
name of the enemy or evil-doer against whom the
help was needed (Rh5>s, op. cit. i. 364). The de-

vices adopted would vary according to localities,

or according to the kind of natural object which
the deity or spirit haunted, when it was sought
to establish communication therewith.

Celtic folk-lore also appears to point to occasions

when the local deity was not merely passive and
invisible in the act of communion, but active ; and
there are suggestions that the being that was nor-

mally hidden from view might at times reveal
himself in visible form. Sometimes the form
which the manifestation takes is animal, as in

the case of the water-bull, the water-horse, sacred
fish, and other creatures ; but sometimes it is

human, as in the case of the Welsh Afane ( = Irish

abacc, ' a dwarf '), the Fenodyree, or brownie, the
Welsh Cyhiraeth, the lake-maiden, and the water-
hag (see Bhjs, op. cit. i. 32). These manifestations
were, in the eyes of the pagan Celts, probably as
varied in their motives as those of man to man,
and comprised manifestations of vengeance or hos-

tility (as in the production of floods), as well as of

beneficence.' It is easy to see how many stories

imaginative races might weave out of the accounts
of these manifestations ; and many of the legends,

both past and present, of Celtic countries show
unmistakable traces of derivation from this source
(Rh^s, op. cit. passim).

2. Communion with tribal deities.—Side by side

with local Nature-deities we have the deities of

human racial communities. These were probably,
in many cases, identical in practice with the deities

of the soil, when a community had been long
settled ; but they are clearly distinguishable from
them in idea, and, owing to tribal wanderings,
they were doubtless, in many cases, distinguish-
able from them in fact. As for the forms under
which the deities of this type were conceived, it

was as natural for early man to picture them, like
the local Nature-deities, in animal or plant as in

human form—perhaps at one time it was even
more natural. The animal-deities of the Celts may
have been, in origin, partly local gods, partly com-
munal gods, varying in character with the form

1 The ' bacuoei ' (Cassian, CoUat. vii. 32. 2) and the ' dusii ' (Aug.
d& Civ. Dei, xv. 23) were probably hostile divinities of this type.

which the community took. The worship of the
Matres and the Matronce among the Celts probably
reflects, for example, a stage of society in which
the human counterparts of these godtlesses were
the most conspicuous social elements in the com-
munity. In this stage the Divine father of the
community may have been conceived sometimes as

a tree or a plant, sometimes as an animal, and
sometimes, not impossibly, £is a man. In the idea
of communion with Deity in this connexion, the
bond emphasized would be that of identity with
the Divine nature rather than local contact. This
would be attained partly by lineage, and partly by
periodical consumption of the flesh of tne Divine
being.'

In Dio, Ixii. 7, the Britons are represented as
'sacrificing and feasting' (dvovrh re H.im Kal io-rtii-

lievoi), and there is a passage of Arrian (Cyneg.
xxxiv. 1) which suggests a certain tribal co-opera-

tion in a sacrificial worship of a goddess, whom he
identifies with Artemis. For each animal taken
by the hunter a certain sum was paid into the
tribal treasury, and once a year, on the birthday
of Artemis (rb, yevi6\uj, t^j 'Apri/udoi), the treasmy
was opened, and from the joint fund animals for

sacrifice, such as a sheep, a goat, or a calf, were
bought. After sacrificing, first of all, to the
' Savage Goddess ' {ry ' Ayporipi}), the worshippers
and their dogs feasted, and on that day, Arrian
adds, they adorned their dogs with garlands. It

is not impossible that we have here an account of

an ancient communal feast, where the older par-

ticipation in the flesh of certain hunted totems was
later commuted into that of feasting upon other
animals. The reference of Csesar, too {de Bell.

Gall. vi. 13. 4), to excommunication by the Druids
among the Gauls ( ' si qui aut privatus aut populus
eorum decreto non stetit, sacrificiis interdicunt')

implies that communion in sacrifice was a vital

social bond, and, originally, it may well be that
its essence was communion of substance with the
tribal deity.

There is a suggestion also of a communal sacrifice in a passage
of Diodorus (v. 284), where he says that, on certain religious

occasions, there were, close to the worshippers, * hearths laden
with fire, and having upon them cauldrons and spits full of the
carcasses of whole animals ' (TrXjjpets Kpeuiv oAo/xcpwf). In later

times there may be an echo of these ceremonies m Magnoboddfl
(Vita Maurilii, 19 [AS, 13 Sept., vol. iv. p. 74 D]), where refer-

ence is made to an ancient pagan feast which was conducted
with much hilarity and some disorder (* tanta stultorum homi*
num singulis annis turba conveniebat, ut diebus septem solemnia
ibi sacrilega exsolverent bacchando, et chores gentiles ducendo

;

sed et frequenter post vina et epulas insurgeotes in se multorum
caede mutua sanguinem effundebant ')•

In those harvest customs where the last sheaf

cut is called the Maiden, and a feast is held in its

presence, it is not impossible that the festival was
originally a communal sacrifice. Such a feast ia

annually held, according to Frazer {GB' ii. 184),

in the district of Lochaber, while there is a Devon-
shire practice called ' Crying the neck ' {ib. 258 f

. ),

which may originally have been the killing of the
corn-spirit for the purpose of a sacrificial meal.
The way in which the corn-spirit is conceived in

certain districts of Scotland, for example (ib. 269),

as a cock, a hare, or a goat, points clearly in the
same direction.^ Apparently, in some districts

each farm has its own embodiment of it. There are

traces of a period of similar communion with Deity
among the Welsh, Scots, and Bretons in the respect

paid to the wren, and the solemnity with which it

was periodically slain (Frazer, op. cit. 442 f.).

Another method of communion with animal
tribal deities was by imitation, as when men clad
themselves in the skins of animals of the same
kind as the deity. There was, for example, a

^ On traces of totemism among the Celts, see art. Cblts,
above, p. 297 f.

2 The significance of the names * the Maiden ' and * the Hag '

for the corn-spirit is discussed by Frazer (op. cit.) at length.
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Highland custom, whereby, on a certain day of

the year, a man (doubtless as a representative of

his tribe) clad himself in a cow-skin (see John
Bamsay, Scotland and Scotsmen in the 18th Cent.,

ed. 1888, ii. 438). Nor does this reference stand
alone, for in Elton [Origins of English Hist.^, 1890,

p. 411) there is quoted an old injunction prohibit-

ing any masquerading in animals' skins (' si quis
in Kal. Jan. in cervulo vel vitula vadit, id est, in

ferarum habitus se communicant, et vestiuntur pel-

libus peeudum, et assumunt capita bestiarum,' etc. ).

3. Communion with Deity strengthened or
renewed. ^—It is impossible to read the accounts
of the classical writers as to Celtic religion without
observing the prominent place given therein to the
idea of propitiatory sacrifice—a sacrifice which, at

one time, appears to have meant the offering of

human victims. It is by no means easy to discover
the precise history of the ideas which led to these
human sacrifices ; but they appear to be based on
the conceptions (a) that there could be no true
communion with an angry deity if the worshipper
was empty-handed ; and ifi) that the occurrence of

calamities and catastrophes suggested that the gods
had been treated with neglect, and so the deficiency
of attention to them had to 1)6 made up by means
of special ofierings. With these ideas there was
also associated that of the necessity of purging
society, as well as the land, from undesirable ele-

ments ; and, in some cases, there may have survived
a reminiscence of the practice discussed in GB ' of

slaying the human representative of a god before
his vigour had begun to decay, in order to pre-

serve the tribe. Of the latter practice, however,
the writer has been able to discover no trace on
Celtic soil, in spite of the fact that the tabus
(gessa) laid upon the Irish kings of Tara suggest
that they bore a certain sacred character [The
Book ofRights, ed. J. O'Donovan, Dublin, 1847, pp.
3^8). CKsar (de Bell. Gall. vi. 16. 1-3) says dis-

tinctly that men who were seriously ill, or who
were in the midst of war or great peril, would
sacrifice, or vow to sacrifice, human victims, their
theory being that the Divine majesty could be
appeased only when a life was given for a life.

Tacitus {Ann. xiv. 30) refers to the Britons as
thinking it right to offer up the blood of captives,

and Lucan (Pharsal. 1. 444-446) speaks of such
sacrifices as ottered to the gods Esus, Taranis, and
Teutates. This passage is also quoted by Lactan-
tius (Divin. Institut. i. 21. 3, 'Esum atque Teu-
tatem humano cruore placabant'). Diodorus (v.

32. 6) says that every five years the Celts ofler up
their evil-doers (KaKoi5p7ous) by impalement (dvoir/co-

Xo7r(fow7i) to the gods, and consecrate them with
other sacrificial rites—notably by the construction
of huge funeral pUes. He says, too, that captives
of war were also offered up, and that along with
them certain animals taken in war were sacrificed,

by burning or otherwise, among some tribes. In
another passage (v. 31. 13) he speaks of a certain
general as having sacrificed to the gods the youths
that were most handsome, and who were in the
flower of their age. Plutarch (de Superstit. 13,

p. 171 B) also refers to the human sacrifices of the
Gauls, which, he says, they considered the most
perfect form of sacrifice (riKeurriT-qv Bvaiav). Athen-
seus (ii. 51, p. 160^"') refers to the Gaulish sacrifice

of prisoners of war in the case of a defeat; and, in
view of the statement of Caesar (vi. 16), it is diffi-

cult not to accept this as true. As for human
sacrifices on other occasions, it is probable that
Caesar (loc. cit.) gives the correct account of them,
as being rewards to the gods for deliverance, and
as being, in the case of certain tribes, a purification
of society for the purpose of re-establishing more
harmonious relations with a deity. Cassar alludes
to the burning of certain huge images (simulacra).

whose limbs were made of wicker-work. In these,

men were enclosed and burnt. In selecting men
as victims, he states that criminals, such as bri-

fands and thieves, were chosen by preference

;

ut if the number of these was insufficient, then
innocent victims were sacrificed. In Roman
times, Gaulish human sacrifices were suppressed
by Tiberius (according to I'linv) ; but a trace re-

mained in the practice, which Mela (iii. 2. 18)

mentions, of cutting off' a portion of the flesh of

those condemned to death, after bringing them
to the altars. The commentator on Lucan, i. 445,
speaks of human sacrifice to Teutates (whom he
identifies with Mercury) in one sentence as a thing
of the past ('qui humano apud eos sanguine cole-

batur'), while, in another sentence, he speaks in
the present tense of a mode of appeasing the same
god by thrusting a man head foremost into a full

vat ('plenum semicupium '), and keeping him in
this position till he is dead. Of Taranis (identified

by him with Juppiter), the commentator says that
he used to be appeased with human victims, but
that he was now fully satisfied with cattle. Of
Esus (whom he identifies with Mars), the commen-
tator speaks in the present tense, and says that a
man is nanged on a tree until his limbs waste away
('usi^ue donee per cruorem membra digesserit ').

In his note on Vergil, .<®ra. iii. 57 ('Auri sacra
fames,' etc.), Servius says that there is a reference
to a practice of the Gauls whereby, in Marseilles,
a poor man volunteered to accept hospitality for a
year at the public expense, ana then, taking upon
himself the sins of the whole communitj', to be
thrown from a height as a propitiatory sacrifice.

The passage is a striking one, and is in keeping \sith usages
Itnown to exist elsewhere :

' Nam Massilienses quotiens pesti-
lentia laborabant, unus se ex pauperibus offerebat alendus anno
integro publicis < sumptibus > et purioribus cibis. Hie postea
ornatus verbenis et vestibus sacris circumducebatur per totam
civitatem cum execrationibus, ut in ipsum reciderent mala totius
civitatis, et sic proiciebatur.'

In his account of the inhabitants of Thule, Pro-
copius (de Bell. Goth. ii. 15) speaks of them as
regarding the sacrifice of their first prisoner of war
as the best ; and the victim in this case, he says,
was not merely slaughtered, but was hanged from
a tree, thrown amid thorns, or put to death in some
other horrible fashion. There are features of these
sacrifices, in the accounts of the commentators in
question on Lucan and on Vergil, as well as in
that of Procopius, which forcibly suggest some con-
nexion between them and the promotion of tree
or plant life. That the religion of Gaul, in some
districts at any rate, concerned itself with agricul-
tural life is clear from the reference of Gregory of
Tours (de Glor. Conf. Ixxvii. ), taken from the account
of the Passion of St. Symphorian, that an image of
the goddess Berecynthia used to be carried out on
a waggon, for the protection of the fields and vine-
yards. Similarly the reference in Strabo (iv. 4. 6,

p. 198), taken from Artemidorus, as to the worship
of Demeter and Persephone in an island near
Britain, points in the same direction, and likewise
Pliny's account (HN xvi. 251) of the gathering of
the mistletoe. The oak was, undoubtedly, sacred
among the Celts (Pliny, op. cit. xvi. 249, etc. ;

Maximus Tyrius, Diss. viii. 8). The various cus-
toms described by Frazer, which are connected
with the growth of vegetation, the harvesting of
com, the death of the Carnival, and the like, have
been exemplified by him and others from the usages
of Celtic countries (see esp. GB^ i. 200, 223, ii. 78,

79, 176, 177, 184, 185, 236, 258, 259, 269, 317). How
far these deities of vegetation are to be regarded
as local or tribal, or a fusion of both, is a matter
which cannot be determined with certainty.

One remarkable instance of tribal totemistic communion id
the North of Ireland is given in Giraldus Cambrensis (Topogr,
Hib. dist. iii. 0. 26^, but the story is indignantly denied by
Keating, the Irish historiAO. According to this account, on the
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accession of the kine of Tyrconnell, a horse was slain and boiled,

and the future king bathed in the broth. Then he and his people

ate the flesh of the animal, and he drank of the broth in which he
had bathed. The story, as given, indicated that the king was
obliged to do everything that he could to identify himself with the

nature of the animal that was killed ; and this certainly suggests

some form of toteraism. E. Spenser's reference ( View of the btate

of Irdand, ed. 1809, p. 101, in Morley's Ireland under Elisabeth

and James I., 1900) to oases in which he knew of the drinking

of friends' blood deserves consideration in this connexion.

4. Vestiges of Celtic sacrificial communion.

—

There appear to be in Celtic folk-lore various ves-

tiges of the ancient practice of sacrifice, whether
communal or propitiatory. The Welsh MS of

poetry called the Book of Aneirin contains an
allusion to this practice, while Rh^s, in his Celtic

Folklore (i. 305, etc.), mentions a few instances

from the Isle of Man. Traces of the practice, too,

are to be found in Devonshire (Worth, Eist. of
Devonshire, London, 1886) and in Scotland (J.

Sinclair, Statistical Account of Scotland, 1791-99,

xi. 620; Pennant, Tour in Scotland', Warring-
ton, 1774). In Brittany, too, simOar survivals

exist (S6billot, Coutumes populaires de la Haute-
Bretagne, 1886, p. 227 f.), and the periodical bon-

fires of Celtic countries {e.g. the Beltane fires of

the Central Highlands) all point in the same direc-

tion. One of the aims of these bonfires—notably
in winter, as Frazer points out—may have been to

help the sun in his course by the communion of

co-operation (GB'^ iii. 253, 259, 261, 280, 281, 284,

289, 290, 291, 293, 320, 321, 323, 325).

5. Communion for revelation.—One of the leading
aims of communion with Deity is the acquisition

of information as to the unknown, especially the
future. In Celtic countries, practices of divination

and the like were prevalent, and substantially the
same methods were employed in them as in other
lands. iElian {Var. Hist. ii. 31) tells us that the
Celts believed that the gods gave indications of the
future through birds and signs, as well as by means
of entrails and in other ways. The picture that
Lucian (Herakles, i.) gives of the Celtic 'Ogmios'
is that of a god who had pre-eminently the gift of

speech. Diodorus (v. 31. 4) mentions the Celtic

seers as foretelling the future through the observa-
tion of birds and the sacrifice of victims. Further,
he says that it was their custom, in any matter of

supreme importance, to offer up a human victim,
' to strike him over the diaphragm with a sword,
and, on the fall of the person struck, to derive
omens from his manner of^failing and the writhings
of his limbs, as well as from the flow of the blood.'

Coesar (de Bell. Gall. vi. 13. 4) speaks of interpre-

tation being given by Celtic seers in matters of reli-

gion. There is a reference to Celtic augury in a
passage of pseudo-Plutarch {de Fluviis, vi. 4) which
seeks to give an explanation of the name Lugdunum.
In the practices of later folk-lore in Celtic countries
there are numerous survivals of divination and
prognostication through omens, dreams, and other-
vvise (Rh^s, Celtic Folklore, i. 318, 319, 325, 330).

In a Welsh MS of the early 16th cent. (Peniarth
MS, 163) there is a statement that, in the Isle of
Man, men could see in full daylight those who had
died. If strangers wished to see them, they had
only to tread on the feet of the natives, and they,
too, could see what the natives saw. The Welsh
12th cent. Black Book of Carmarthen refers to omens
taken from sneezing {trew), and the Welsh word for
' a bonfire,' coelcerth, means literally ' a sure omen.'
The practice of divination in connexion with bon-
fires is widely attested for Celtic countries.

6. Ministers of communion with Deity.—Aris-
totle (frag. 30, p. 1479", 32) says that there were
Druids among the 'Celti' and 'Galatse,' and the
connexion in which the words are used shows that
the oflBce was viewed as a sacred one. Diodorus
(v. 31. 4) speaks of the Druids as philosophers and
diviners, and says that the Celts had also prophets.

whose special function it was to foretell the future.

In all sacrifices, however, he says that a philosopher
(i.e. a Druid) was present. According to Csesar

(op. cit. vi. 13. 4), the Druids were also teacherSj

and were exempt from military service and from
taxation. Strabo (iv. 4. 4, p. 197) refers to the
existence among the Celts of oildreis (Lat. pi. vates,

'prophets'). In Tacitus (Ann. xiv. 30) the Druids
are represented as praying with hands upraised to
heaven, while Dio Chrysostom (Oral. 49) says that
they were concerned with soothsaying (fw.PTiKT^).

In Hirtius (de Bell. Gall. viii. 38. 3) there is a
reference to a certain type of priest (of Mars),
called a 'gutuater.' Pliny (HN xxx. 13) tells us
that Tiberius abolished the Druids by a decree of

the Senate ('namque Tiberii Csesaris principatus
sustulit Druidas eorum et hoc genus vatum medi-
corumque per senatusconsultum'). In Ireland, the
term ' Druid ' for a seer is frequently found in

the literature, and a hymn of St. Patrick in the
Liber Hymnorum (a MS of the 11th or 12th cent.)

asks for protection from the charms of Druids as
well as of women. The term 'derwydd,' some-
times found in Welsh mediasval literature, was
especially associated with the composition of Welsh
metrical vaticinations (see Bards [Welsh], vol. ii.

p. 417''). For later survivals of sorcerers in Celtic

countries, see RhJ>s, Celtic Folklore, ch. xi. The ex-

istence of women who acted as intermediaries with
Deity among the Celts has been much debated ; but
the probability is that here, as elsewhere, women
played a part in religious ritual. Plutarch (Mul.
virt. p. 257 ; Amator. 22) mentions a certain Camma,
whowas hereditary priestessof Artemis, but it is only
in late writers that reference is made to Dryades,
' Druidesses ' (e.g. in Lampridius, Alesc. Severus,

60. 6 ; Vopiscus, quoted in Numerianus, 14 ; and
Aurelian, 44. 4). These ' Druidesses ' appear to

have been only sorceresses.

Much discussion has arisen concerning the statement of

Posidonius (quoted by Strabo, iv. 6, p. 198 f.) and that of Mela
(iii. 6. 48) referring to certain prophetesses on an island opposite
the mouth of the Loire and the shores of the Ossismi (Mela). In
spite of the ingenious attempt of S. Reinach iCultes, mythes, et

religions, p. 195) to explain the origin and growth of Mela's

account, the survival, in certain Celtic countries, of witchcraft

and wind-making (Rhys, op. cit. i. 330 ; Frazer, GB 2 i. 121)

makes it not impossible that the passages in question are based
on some measure of fact ; and the references to female well-

attendants among the Celts seem unmistakable.

7. Places of communion.—In addition to wells

and caves, those mysterious sacred spots of Celtic

nature-religion, groves and clearings in groves,

appear to have been held by the Celts in special

regard. Diodorus (v. 27. 4) speaks of temples and
sacred precincts ; and there is abundant evidence
that the Gauls had temples and, in Roman times,

images. Diodorus (loc. cit.) mentions the sanctity,

in the eyes of the Gauls, of sacred places, and the

safety of the gold stored therein, in spite of Gaulish

cupidity. The Celtic term for a sacred place was
nemeton (Ir. nemed ; Welsh, nyfed), a term which
probably meant originally 'a clearing in a wood.'

The name of the Galatian temple was Drunemeton
('the sacred place of the oak '). Even in Christian

times, springs and groves continued to be held in

respect, as may be seen from the Indiculus super-

stitionum et paganiarum (c. 8th cent. A.D. ), vi. 223

:

' de sacris silvarum qua nimidas ( = nemeta) vocant.

'

There is a similar explanation in the Cartulaire de
Quimperli (A.D. 1031): 'silvaquae vocatur Nemet.'
For an account of later survivals of sacred groves

Celtic lands, see Frazer, op. cit. i. 187).

8. Attitude of communion.—On this head little

information is obtainable ; but Dio (Ixii. 6) says

that in prayer Boudicca (Boadicea) held up her

hand to heaven (rijp x"?" ^' '^'' oipavbv avarelyaua

eliTE). Athenaeus (iv. 36, pp.
151«-152<i) quotes

from Posidonius a statement to the effect that the

Celts turned to the right in worshipping the goda
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{rods &€oOs TrpoffKVPOvcnv iirl to. Sefm (Trp€(p6fj.€voi).

Tacitus {Ann. xiv. 30) speaks of women with hair
loose, holding torches before tliem, and of Druids
praying with hands upraised to heaven. Both
Tacitus and Strabo {iv. 198 f.) instance the Bacchic
frenzy of the women who took part in Celtic rites,

and JDionys. (Perieg. 570-574) speaks of them as

garlanded with ivy. There is no reference to

kneeling or the closing of the eyes. It is remark-
able that Celtic philologr throws very little li{jht

either on the attitude of Celtic communion with
Deity or on its characteristics generally.
LlTKRATURK.—J. Rhps, Celtic Folklore, Welsh and Manse,

Oxford, 1901, Celtic Uealhendom, London, 1888 ; J. G. Frazer,
OB"^, London, 1900; S. Reinach, Cultes, mythes, et religimis,

Paris, 1905; E. Anwyl, Celtic Religion, London, 1906, also art.

on 'Celtic Goddesses,* in CeR, July 1906, and 'Ancient Celtic
Deities,' in Trans. Gael. Soc. Inverness, 1906; Penardd (a
pseudonym), Rhai o hen ddeufiniaid Cynvru (privately printed),
London, 1901 ; Alexander Carmichael, Carmina Gadelica,
Edinburgh, 1900. E. AnWYL.

COMMUNION WITH DEITY (Chinese).—
The early settlers in what we now call ' China

'

seem to have carried with them, into the land of

their adoption, certain well-defined religious ideas,

amongst which the recognition of a Supreme Being
and the possibility and duty of entering into re-

lations with Him were prominent and pre-eminent.
The term by which the Deity is described is

Shang-ti, composed of two Chinese ideograms

:

shang, meaning ' that which is above,' ' the top,'

and hence ' supreme
' ; and ti, said to consist of

an ancient form of the same character shang, and
the word ' to pierce,' and hence meaning ' an
autocrat,' ' one who stands alone, whose authority
is unequalled and unparalleled.' Thus Shang-ti is

interpreted as the one supreme and unchallenged
'Sovereign on High,' or 'Supreme Buler.' By
some Chinese commentators Shang-ti is described
as the ' Lord of Living Creatures,' and by others
as being synonymous with ' Heaven.' The char-
acter employed to denote ' Heaven ' is also deserv-
ing of notice ; in its earliest forms it seems to

present a rude picture of a human being, and thus,
as it were, to invest with personality the mysteri-
ous and unknowable Shang-ti ; but m the present
mode of writing it is the character for ' one ' over
that for ' great ' ; and thus seems to stand for ' the
Great One Above,' though it is generally used in

an impersonal sense, as ' Providence,' contrasted
with the more personal God, Shang-ti.

The name Shang-ti is introduced in the earliest recorded
history without preface or apologj', as requiring no explana-
tion and admitting of no misunderstanding—in much the same
way as ' Elohim ' appears in the first chapter of Genesis, with-
out any attempt at definition or prologue. His worship ap-
pears to go back to the very earliest ages of the Chinese people.
Of Hwang-ti, one of the five sovereigns who bore rule at the
dawn of Chinese history (2697 B.C.), we read that he sacrificed

to Shang-ti, wearing his royal robes, and presenting a whole
burnt-offering upon a round hillock, the latter representing
the conventional shape of Heaven. The Emperor Shun (2255
B.C.), on his accession to the throne, sacrificed to Shang-ti ; and
rom that time, in an almost unbroken line, the rulers of China
have maintained their worship, with little change, down to the
present moment. In the annual sacrifices, offered at the Altar
of Heaven in Peking to-day, an almost exact parallel with the
earliest recorded sacrifice to God is presented, mutatis vnU'
tandis, unaffected by the later developments of Confucianism
in the 6th cent. B.C., or the materialistic school of the 12th
cent. A.D., uncontaminated by the advent of Buddhism, or by
the various religious systems which have become so firmly
established in Chinese society, and undisturbed by the floods
of invasion which have swept over China from time to time,
or by the fact that the present rulers represent an alien race.

I. Object of communion with Shang-ti.—It was
because Shang-ti was regarded as ' Lord of the
Azure Heavens,' the ' Disposer Supreme ' of thrones
and dynasties, the ' Restorer of torpid life to
Nature,' and the ' Giver of every good and perfect

gift,' that he was approached by kings like T'ang
the Completer (1766 B.C. ), who initiated his attempt
to overthrow the Hia dynasty by reverent sacri-

fice and fervent prayer ; and Wu, the founder of

the Chow dynasty (1122 B.C.), who acknowledged
his indebtedness to the Supreme Ruler, for the
gift of the throne, by appropriate sacrifices, attri-

buting the failure of his predecessor of the former
dynasty to the fact that ' he did not reverence
God above.' Throughout the Chinese classics the
' Divine right of kings ' is everywhere regarded as

depending upon the 'appointment' or decree of

Heaven; and even as early as 2356 B.C. we find a

hint of this fact in the adoption of the title ' Son
of Heaven ' by Shun, the king at that period, in

acknowledgment of the decree of Heaven to which
he traced nis appointment. The same truth is

referred to in the ' Doctrine of the Mean,' quoted
from the Odes :

' He received from Heaven the emoluments of dignity. It

protected him, assisted him, decreed him the throne,' etc., to
which the compiler adds the inference, ' We may say, there-
fore, that he who is greatly virtuous will be sure to receive the
appointment of Heaven.'

The Duke of Chow (12th cent. B.C.), in his pro-
clamation to the people of Yin, speaks in un-
mistakable terms on the subject

:

' From T'ang the Successful down to the Emperor Tih, every
sovereign sought to make his virtue illustrious, and duly
attended to the sacrifices ; and thus it was that, while Heaven
exercised a great establishing influence, preserving and regu-
lating the house of Yin, its sovereigns, on their part, were
humbly careful not to lose the favour of God, and strove to
manifest a good-doing corresponding to that of Heaven.'

Such being the relations between the Ruler on
earth and the ' Ruler on High,' it was essential

that the vicegerent of Heaven should be pre-

pared to acknowledge the high, over-ruling power
which was the ultimate source of his authority,
and to offer that highest expression of filial sub-
mission and devotion which was implied by the
sacrificial ritual ; for only so long as the sovereign
acted in accordance with the dictates of Heaven
could he expect to maintain his high estate ; and
the fall of kings and dynasties is always attributed
to the neglect of this supreme duty.
The ever-presence of the Deity is assumed in

many passages of the Chinese canonical books, as,

for example, the Odes :

* Say not Heaven is so far, so high.
Its servants ; It is ever nigh

;

And daily are we here witliin its sight.'

The most intimate relations are recorded as ex-
isting between the Supreme and His earthly re-

presentative, as, for example, in the case of King
Wen (1231-1135 B.C.), of whom it is repeatedly
said, ' God spake to Wen.' Not only so, but,
since the king was regarded as the father of his

people, and, under the patriarchal system, as the
high priest of the great family represented by
the nation, it was fitting that he should present
on its behalf the common wants and cravings of
the myriad people, in connexion with the recurring
seasons and the ' kindly fruits of the earth.' Thus
we find numerous instances of prayer being offered
in case of drought ; for example, King T'ang
(1766 B.C.) is represented by Mencius as praying :

' I, the child Li, presume to use a dark-coloured victim, and
announce to Thee, O Supreme Heavenly Sovereign, now there
is a great drought,' etc.

Again, in the Odes, we read King Suan's appeal
to Heaven in similar circumstances :

' For good years full soon I prayed, nor was late at any shrine
with my first-fruits. God in Heaven, heedst Thou never prayer
of mine. ... To High Heaven I look and cry, O the endless
agony."

The institution of the first ' Harvest Festival ' is

attributed to How-tsi (2255 B.C.), lord of T'ai ;

and in the Odes a vivid picture is presented of the
ceremonies which marked the offering of first-

fruits in acknowledgment of the gifts of Heaven.
The infliction of plague, pestilence, and famine
is also traced to Heaven's displeasure in conse-

quence of national disobedience.
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Thus the operations of Heaven are recognized

as extending to all departments of national and
domestic life ; but since, by the fiat of Chwan-hii
(2513 B.C.), formal approach to the Beity was
limited to the sovereign, whUe the people were
forbidden under severe penalties to offer sacrifices

to Shang-ti, they have been compelled to direct

their prayers and express their thanks to the host
of subordinate deities, such as How-tsi, patron of
agriculture, the spirits representing the various
forces of Nature, the spirits of the soU and grain, and
the local and domestic deities—these being regarded
as mediators between man and the Supreme Being,
much in the same way as the provincial oflBcials

act as the ' middlemen ' between the people and
the sovereign. It thus happens that, though the
Emperor alone, as the federal head of the race,

approaches directly and immediately the presence
of Sliang-ti, the people in their family capacity
are also permitted access to Him, though only by
means of intermediaries, viz. the spirits and
deities above mentioned ; and thus, though the
method of approach may vary in the degree of
intimacy which obtains in the several cases, no
one is altogether debarred from commaniou, direct
or indirect, with the Deity.

2. Methods of communion.

—

(1) Sacrifices.—See art. CONFUCIAN RELIGION.
(2) Dreams.—Another method of communion

with the Deity is by dreams, of which we find

instances as early as 1323 B.C., when Wu-ting,
who had lately ascended the throne, had a revela-

tion, in a dream, of the features of the man whom
he was seeking for promotion to the office of chief
minister. King Wu also (1122 B.C.) found cor-

roboration, in his dreams, for the schemes which
he was adopting, and which he believed to be
dictated by Heaven. It is a common practice,
nowadays, for people to repair to certain temples
and spend the night there, in the hope that dreams
will be given them, whereby the will of the Deity
may be indicated to them.

(3) Divination.—Divination in various forms is

also resorted to, with a view to discovering the
intentions of Heaven, as is expressly stated in the
case of King Wu. (For the special methods, cf.

art. Communion with the Dead [Chinese].)
One form of divining which is very common is

that of spirit-writing, a form of ' planchette,' the
' properties ' consisting of a table covered with
fine sand, and a peach stick, bent at one end and
fastened to a cross-piece which rests upon the
open palms of the medium. Sacrifices are first pre-
sented, and a prayer is offered to the Deity, re-

questing that a spirit-messenger may be dispatched
to the house where the stance is to take place.
When the spirit is believed to have arrived, he is

invited to occupy a chair at the table, and another
chair is placed for the use of the Deity who is sup-
posed to have commissioned him. The fact of his
arrival is announced by the peach stick tracing
on the sand the character for ' arrived.' Worship
is now ofiered, and libations are poured out.
Questions are addressed to the spirit in due
course, and answers are written upon the sandy
surface. The questions must be written, and
burnt, together with some gold tinsel, before the
spirit-answer can be given.
Another method of inquiry is that of the chiao,

generally made of a short piece of the root of the
bamboo, split in halves, each piece presenting a
concave and a convex side. These are thrown
into the air, after an invocation of the Deity, and
the positions which the chiao assumes on reaching
the ground are supposed to indicate the nature of
the response. If the convex side of one piece and
the concave of the other are uppermost, the
answer is supposed to be favourable ; if two con-

vexes are exposed, the answer is negative ; if two
concaves turn up, the answer is indifferent.

LiTEEATDKE.—R. K. Douglas, China^, London, 1887, Con-
fucianism and Taoism, London, 1877 ; H. A. Giles, Religions
of Ancient China, London, 1905 ; A. P. Happer, * A Visit to
Peking' (Chinese Recorder, Jan.-Feb. 1879); W. Jennings,
The Chinese Shi-Ring, London, 1891; J. Leggre, Chinese
Classics, Hongkong, 1861-72 ; TfJ. A. P. Martin, Lore of
Cathay, London, 1901 ; E. H. Parker, China and Religion^,
London, 1910 ; J. Ross, The Original Religion of Chirui,
London, 1909 ; W. G. Walshe, Confucius ana Confucianism,
Shanghai, 1910. W. GiLBEET WalSHE.

COMMUNION WITH DEITY (Christian).

—Communion with God is that close intimacy be-
tween man and God which had long been sought for
in many ways, and reached its climax in Him who
is truly God and perfectly man, Jesus of Nazareth.
As Himself uniting God and man in His own
Person, and as the means of union between men
and God, He is at once the Example and the Giver
of communion. One form of communion, seen both
in Him and in the earliest exponents of Christianity,
is Prayer. The first motion of the individual soul
towards invisible realities, however elementary the
environment of religion and culture may be, should
find its expression in prayer, which, however, is

not only a starting-point but also an invariable
concomitant, and, so far as the present life is con-
cerned, a climax, of the soul's progress towards
deity.

The acts and words of our Lord, and the practice
and teaching of the earliest Christians, carry on
and develop the characteristics of prayer wnich
accompany the earlier searchings after God within
the spnere of revealed religion in the OT, which,
as the Christian era is approached, appear to grow
in intensity, notwithstandmg their insufficient solu-

tion of the problem of communion with God. Our
Lord Himself prayed at the time of His baptism (Lk
3^^), before the Transfiguration (g^*- ), before choosing
the Twelve (6^^-), before raising Lazarus (Jn II*"'),

on the way to Gethsemane (17), in the Agony (Mk
1435-39^ Mt 26«»-«, Lk 22'"-">), and on the cross (23»*- «).
In these events His abiding communion with the
Father' takes the form of prayer, as prayer is

made a means of (1) request, (2) union, or (3) inter-

cession. The same aspects of prayer are in His
teaching, as, e.g., in (1) Mt 7'"", Mk 11", Lk ll*-"
181-8; (2) Jn 1628- «; (3) Mk Q^*. These three
aspects of prayer are summed up in the Lord's
Prayer. The first two words raise the concise
clauses which follow into the sphere of the most
spiritual communion, teaching that the Absolute
is a Father listening to His children as they bring
to Him their temporal wants, their spiritual cares,

and their intercessions for the world around them.
Prayer, again, as a means of communion was used
by the earliest Christians, influenced in part, per-
haps, by their traditional Jewish beliefs, and cer-

tainly largely by the example and precept of their
Master. Prayer led to the outpouring of the
Spirit (Ac 1"), the choice of St. Matthias (vv."-2«),

the journey of Ananias to St. Paul (9")) the rais-

ing of Dorcas by St. Peter (9*°), the release from
prison of St. Peter (12'), and of St. Paul and Silas

(16^). Prayer so efficacious suggests that those
using it were through it in close communion with
God ; and in the case of St. Stephen, prayer and
the vision of the unseen together mark the su-

preme dedication of his life (7""™). Thus by means
of prayer the earliest Christians continued not
only in the Apostolic fellowship (2*'), but also in

union with God. How actual Christian com-
munion in prayer linked on to the ways of pre-

paration may be illustrated by observing that the
meditation which rested on the habitual prayers

1 It is worth while to notice the use of the word ' Father ' in
Lk 1021 22« 23S1- «.
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of Cornelius, before he was a Christian, was an
instrument for his conversion no less than the
devotion of the Apostle who was to bring him to

Christ (Ac 10). So also in the Epistles, prayer has
the same aspects, and is similarly a means of com-
munion. As in the Acts (9" 22'*"), calling on the
name of the Lord Jesus Christ is spoken of by St.

Paul as a mark of a Christian (1 Co 1^). Elsewhere
St. Paul refers to intercessory prayer—his own
for his converts and theirs for him, and that of
Christians in general for all men and for special

classes and persons ; to the help afforded to Chris-
tians in prayer by the Holy Spirit ; and to con-
stant prayer in the Spirit as accompanying the
use of the ' armour of God ' (e.g. Ro S^", Epn 6'',

Col 42-<, 1 Th 5", 1 Ti 2"'). Thus, in the mind of

St. Paul, prayer necessitates and expresses the
closest possible relation on the part of Christians
\vith the Holy Trinity. In the rest of the NT
the very incidental character of the references to
prayer shows the extent to which it had become
an ordinary and regular mode of communion be-

tween Christians and the Holy Trinity. St. James
briefly alludes to ' the supplication of a righteous
man ' which ' availeth much in its working ' (Ja
5''), and, in commanding the prayer of the presljy-

ters of the Church, says that ' the prayer of faith

shall save him that is sick ' (v.'**-).

These dogmatically worded statements as to the
efficacy of prayer necessarily imply that it estab-
lishes and maintains most intimate relations of

fellowship between man and God. St. Peter gives

as a reason for the observance of practical advice,
'that your prayers be not hindered' (IP 3');

urges sound mind and sobriety ' unto prayer ' (4')

;

and repeats the teaching of the Psalmist (Ps 34"'),

that the ears of God are ready to hear the sup-
plication of man (1 P 3"). The brief statements
in 1 Jn 3^''' S'**- show the confidence in prayer
which is a sign that the heart is with God ; and
3 Jn "• indicates prayer as the means of converse
with God concerning the prosperity and health of

an earthly friend. St. Jude connects prayer with
abiding in the love of God, when he exhorts those
to whom he writes :

' building up yourselves on
your most holy faith, praying in the Holy Spirit,

keep yoiirselves in the love of God ' (Jude '''"•). In
the Epistle to the Hebrews, and in the Apocalypse,
there are crowning statements as to the value of

intercessory prayer, not only in regard to its effi-

cacy as intercession, but also as illustrating the
close access to God which it affords. Of Christ
Himself it is said that He 'ever liveth to make
intercession ' (He 7"°), and that He so intercedes
'at the right hand of the throne of God' (12');

and His presence in the Heavens affords to Chris-
tians boldness and security in approaching the
throne of grace (4^° 10^'). In the Apocalypse the
nearness of prayer to the central presence of God
is strikingly depicted. Before the Lamb are pre-

sented by the four and twenty elders ' golden
bowls full of incense which are the prayers of the
saints ' (Rev 5^). ' Underneath the altar the souls
of them which had been slain for the Word of

God, and for the testimony which they held,' cried

out to their 'Master, the Holy and True' (6^').

To ' the prayers of all the saints ' is incense added,
which with them goes ' up before God ' (8"-).

Those who have the special inspiration of the
Holy Spirit join with the whole Church in pray-
ing for the coming of the Lord ; and their prayer
has such impetratory power in effecting His pre-

sence, that all who are athirst are able to draw
near and take freely the water of life (22").

Teaching of specific books of NT on com-
munion with God.—(1) The Synoptic Gospels.—In
the life and death of Christ the principle of sin,

which lay between man and communion with God,
VOL. III.—48

is done away. Christ's life on earth was the
answer to the fact and presence of human sin.

As the goal of the life of man is the full and com-
plete realization of his Divine sonship, so sin in

its deepest reality includes all that lies between
the human will and the Divine will as a barrier
and separation. The gospel of Jesus Christ is,

above all, the gospel of human salvation. But
the salvation is more than salvation from guilt

and the present power of sin ; it includes the re-

ception of strength for righteousness and of union
with God. As a step towards realizing this, it is

important to grasp tne idea of the final conquest
of sin in the life of Christ. At the beginning of

His ministry our Lord's exhortation was to re-

pentance (Mt 4", Mk l"*-). His ministry itself

included works of forgiveness. During it He
claimed to forgive sin (Mt 9="=, Mk 2'-", Lk 5^-^).

At the Last Supper He connected the pouring out
of His life-blood with the remission of sin (Mt
26^). His death was a sacrifice for sin. The
sacrificial aspect is expressed in the words, ' the
Son of Man came not to be ministered unto, but
to minister, and to give his life a ransom for

many' (Mt 20^, Mk 10"). In the words from
Heaven at the Baptism and the Transfiguration
(Mt 3", Mk 1", Lk 3«

; Mt 17^ Mk 9', Lk 9^=) the
description of the Suffering Servant of Isaiah (Is

42') is applied to our Lord. At the institution of

the Eucharist the words of Christ recall the Cove-
nant Sacrifice of Ex 24*'^, and the promise of a
New Covenant in Jer 31. Not only these references,

but also the time, place, and Paschal festivities all

combine to suggest that the death of Christ pre-

served an especial sacrificial significance. And,
further, they indicate that the efficacy of this

sacrifice consisted in the power to annul the prin-

ciple of sin which lay between man and com-
munion with the Father of all spirits. Our Lord's
own words, Apostolic interpretation, and our o^vn
experience prove the power of the death of Christ
to do away with sin. But when we ask how or
why, in the immutable counsel of God, the death
of His Son availed to abolish sin and death, that
question is not explicitly raised or answered in the
Synoptic Gospels. Incarnate love could be re-

vealed only in this world of perishing souls ; in

all its beauty and grandeur it was conditioned by
the facts of human sin and suffering. The life of
Christ on earth was a long, slow process of a
translation of pain and suffering into the terms of
penitence. The sacrifice of the sinless Christ had
part of its atoning value because, in His death,
suffering and temptation were conquered and
transmuted into the consummation of penitence.
By the power of His offering of a perfect and
vicarious sacrifice in the hour of death. He has
abolished for ever all sin which lies between the
heart of man and the mind of God. In the Syn-
optic Gospels the negative aspect of Christ's work
precedes the inauguration of the Kingdom of God.
In so far as we may speak of a conquest or for-

giveness of sin in His days on earth, we may speak
of the Kingdom as a present reality. Again, in

so far as we see in His death the final conquest of

sin, so far we may speak of His Kingdom as in-

augurated and consummated in idea by His death.
Christ then has overthrown the barrier of sin

which lay between man and communion with
God.

It may now be asked. What has Christ done
positively and constructively to make possible the
life of communion between God and man ? (a)

His unique teaching sums up all that was full of

promise in the search for God recorded in the OT.
The manner and method of it are more unique
than its contents. Many of the ideas, e.g. the
Fatherhood of God, the nigh destiny of man, the
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value of the human soul, had been stated before in

OT literature. What is new is the deep spiritual

insight which sees into the very centre of truth.

Not less noteworthy are the sureness and authori-

tativeness of His teaching. He spoke ' as having
authority, and not as the scribes (Mk 1^, of. Mt
7^). He dealt mainly with the Kingdom of God,
its nearness, the conditions for entrance into it, its

nature as heavenly and eternal, not as a political

world power ; and with the life in the Kingdom,
its approaching and epoch-making consummation.
In His wonderful portrayal of life under the reign

of God's will, our Lord showed what the life of

communion with God essentially is. It is the life

of love and humility, outwardly a continuous act

of obedience to God, inwardly a life of spiritual

prayer and utter self-surrender and dependence
upon God. Careful study of the Divine meaning
of His words, meditation and contemplation upon
them, love for the life portrayed in the Gospel,
are steps towards likeness to God. But purely
subjective efforts alone cannot bring man into
essential harmony with God. (6) Beyond the
teaching about God, man, and the Kingdom,
Jesus in His own life upon earth is an example
of the most perfect communion with God. His
mind is in such essential harmony with the Divine
mind that He can say in the Agony, ' Not what I

will, but what thou wCt' (Mt 263»-*', Mk 14'*', Lk
22-'*). By efforts on the part of Christians, the
purity and love of Jesus may be partially appre-
hended and assimilated into their lives. But this

is but man's unaided effort after righteousness,
not the righteousness of God. The Christian life

must be more than a shadow of the reality, (c)

Through the institution of the Eucharist is given
the means whereby Christians may make the mind
and heart and wiU of God their own. Our Lord
describes it as the gift of His manhood (Mt 26^*'''^,

Mk 1422-2^ Lk 22'8'-). Hence it affords the possi-

bility of union with His human life ; and, since
He 13 God as well as man, with the Divine life

itself.

(2) St. Paul.—Much has been written on the
relations of the teaching of St. Paul to our Lord
—how far Christianity would have succeeded in
becoming the world-religion but for St. Paul, how
much of the Gospel teaching is genuinely Christ's
teaching and not due to Pauline influence. The
present writers are not here concerned with these
questions. They believe that our Lord was con-
scious of the establishment of communion between
God and man through Himself ; and that this was
apprehended by St. Paul. The present question
is simply how St. Paul assists in interpreting this
stupendous fact. To St. Paul, God is endowed
with all the essentials of the absolute, eternal, tran-
scendent, yet immanent, Godhead. But, first and
foremost, St. Paul presupposes the Fatherhood of
God, the fundamental article of our Lord's teach-
ing, without which communion between God and
man would have been impossible. This Father-
hood is characterized by (a) righteousness, (&)

wrath. Righteousness is the ethical ground of
God's dealings with His children, the norm of
their admission to communion with Him. Wrath
is called forth by their refusal or failure to make
the best use of pre-Christian means of communion.
It was the righteous curse of God under which
they lay when Christ ' in the fulness of the time

'

(Gal 4*) manifested God. But, as righteousness
is of the essence of the Father who reveals Him-
self to man, so righteousness is the sine qua non,
the presupposition and postulate, of the possibility
that man should come into communion with God.
Here it is that St. Paul sees the necessity for
Christ, even on the negative side. Man had been
created in the image and glory of God (1 Co 11'),

but the guilt of the Fall became hereditary in

man (Ro 5'*), and so man was dominated, not by
righteousness, but by sin in his flesh. Man's vision

of God and his sense of communion with Him
were dimmed. He was in a state of unrighteous-
ness (Ro 1'^). How was this unrighteousness to be
done away? How was the possibility of com-
munion (righteousness) to be re-established? St.

Paul answers—through Christ Jesus, and through
Him alone. He emphasizes this point by con-

trasting Christ's removal of the obstacles with (not,

be it noted, by deriding) two earlier attempts to

restore man's righteousness—two attempts which,
in the long run, had only led man to wallow still

deeper in the mire of sin, and to wander still

further from communion with God.
(a) The first attempt had been in the possibilities of partial

communion held out to the Gentiles by the fatherly and for-

bearing Providence which gave them the bounties of Nature
and Bought to direct their gaze to heaven through the work of

creation, and by means of the conscience and intelligence

implanted in them individually. Tbe result had been, not a
heightening of the possibilities of communion with the all-loving

Father, but—strangely paradoxical as it may seem—the in-

creasing of their unrighteousness, by their communion with the
god of this world, Satan, so that they sacrificed to demons, not to
God (Ro 118-32, 1 Co 1020). 03) The other attempt to do away
with the law of sin and death which made communion with the
righteous Father impossible had been equally a failure. The
Jewish Law had been far from providing a perfect means of

access to God. St. Paul, looking back, saw in it only a more
thorough obscuring of the path which leads to the presence of

God. It had increased, not decreased, transgression. It had
set man further from, not nearer to, righteousness (Ro 1-6,

9-11).

Man, therefore, still stood in need of the removal
of the disabilities to communion, and it was, in

part, to remove these that Christ came. With this

removal, as a means to make communion with God
once more possible for man, St. Paul deals ex-

haustively in metaphors, some drawn from the
forensic terminology, and others from the cere-

monial of the Great Day of Atonement. The act

of Christ, His death on the cross, on which is based
the justification or acquittal in the court of the
Divine justice, is vicarious and representative in

character, universal in its scope, a legal expiation,

a justifying act, an obedience even unto death,
annulling the condemnation resultant from the dis-

obedience of the one man. The shedding of Christ's

blood was, on the one hand, a propitiation set forth

by God, who commended His own love toward us
sinners and delivered Him up for us all ; on the
other hand, a sacrifice made by man, effecting re-

demption, resulting in reconciliation. Only one
subjective act on man's part avails—the act of

faith ; and even this comes of, and has as its objec-

tive, the grace and power of God working through
Christ. It is preceded or accompanied, indeed, by
repentance, as man turns to God from idols, or comes
to Know God, or dies to sin, or crucifies the flesh, or
puts off the old man ; but it is itself the simple,

childlike, submissive, enthusiastic, unconditional
self-surrender of the man's whole being—intellect,
affections, and purpose—to the will of God revealed

in Christ Jesus.

Such in general terms is the Pauline teaching
concerning the precedent and accompaniment oi

the Christian's initial justification, or restoration

to a position of righteousness before God, the
condition of fellowship with Him. And the power
for this great movement of the whole being of man
is derived from the death and resurrection of Christ

(Romans, passim; cf. e.g. 1 Th 5°, 1 Co 15'-'i',

Eph 2, Col V"; 1 Ti 2'-«, Tit 21"-). On the positive

side, the writings of St. Paul, to whom sin was a
deadly reality and the righteousness of God was
the goal of human life, contain a wealth of ideas

relating to communion with God. In the risen

and exalted and glorified Christ there are possi-

bilities surpassing even those in the crucifixion and
death of the Messiah. In the Pauline speeches
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in Acts, our Lord is still pre-eminently the Jewish
Messiah who has come, and is, moreover, about
to judge the world. Through this Jesus are re-

mission of sins and iustilioation for every one that
helieveth. If the Clirist is not accepted, a day of

judgment is at hand for those who reject Him
(Ac 13" '•). To take the speech at Pisidian Antioch
as illustrative of the Apostle's ideas at this period,
the life of righteousness and communion with God
depends directly upon the acceptance of the crucified

Jesus as the promised Messiah. The life of com-
munion with God means life in the new era, which
will soon be ushered in when Jesus shall reign in
the Kingdom of the Blessed. The choice between
life and death depends upon the acceptance or
rejection of Christ Himself, not of His moral or
social teaching. The language of Thessalonians
yields us evidence for the same period. In 1 Th
4^'"'^ and in the so-called Apocalypse of 2 Th 2,

the Apostle not only insists upon the resurrection
of Christ, but also on the resurrection of others, of

the faithful, with Him. ' For if we believe that
Jesus died and rose again, even so them also that
are fallen asleep in Jesus wUl God bring with him.'
The fact of the resurrection does not in itself secure
the life of communion with the Father. The resur-

rection is with Christ. At this period St. Paul
appears to have been looking for the return of the
Lord from heaven in the near future. The expecta-
tion of His hourly coming was so strong at Thes-
salonica that all work was being suspended in view
of it. In this case his eschatoTogical belief gave,
at least, form to the thought of St. Paul. The
heavenly Christ was soon to appear, and the saints,

both the living and those asleep, were to reign
with Him in the heavenly kingdom (I Th 4'*'').

Some of the deepest and most mystical of St.

Paul's teaching is in the second group of Epistles

—

1 and 2 Cor. , Gal. , and Romans. For convenience'
sake it will be well to consider Romans as illustra-

tive of St. Paul's mind at this period. In Ro S'"'

the negative aspect of this subject is well stated in

the words, ' whom God set forth to be a propitia-

tion, through faith, by his blood, to snow his

righteousness, because of the passing over of the
sins done aforetime, in the forbearance of God.'
In some sense the righteousness of God has been
expressed in the death of His Son. On whatever
grounds the death of the Eternal Son may be said

to have possessed expiatory power, the fact of that
power is unquestioned. Again, the ' gospel is the
power of God unto salvation to every one that
believeth' (1"). There is in the gospel not only
that which is able to cleanse from past sin and
guilt, but also a positive power for our salvation.

Here salvation is made to depend directly upon
faith—'to every one that believeth.' The same
fundamental idea occurs again, expressed in the
words, 'the righteous shall live by faith' (1");
' we reckon, therefore, that a man is justified by
faith apart from the works of the law ' (3^). It has
been claimed that there are in this Epistle two
fundamentally opposing conceptions of salvation :

(a) the juridical, expressed in the forensic language
of the OT, which St. Paul inherited from Judaism ;

and (b) the Christian or mystical conception, based
on a faith which means union with Christ. It is

impossible to deny an element of truth to this

theory, inasmuch as the Apostle describes the
process of human salvation in two sets of terms
and images. But more than this it is difficult

to admit. The ultimate ground of our acceptance
in either case is not the work or merit of man, but
the gracious mercy of God. We have access to
this grace only by our faith in the Lord Jesus
Christ. ' Being therefore justified by faith, let us
have peace with God through our Lord Jesus Christ

:

through whom also we have had our access by

faith into this grace wherein we stand' (5"-).

WhUe we were still in a state of sin and alienated
from God, we were reconciled to Him by the death
of Christ. But, beyond reconciliation through
death, we have life, we are saved by the life of

the Son (S"'"). The positive aspect of the subject
is stated very clearly in 5''' ". As death and sin

entered the world through one man, Adam, so
grace and eternal life come through Jesus Christ.

The gift of grace from the loving Father through
the Son is the guarantee for the eternal life of

communion with God. When the question is raised
how this gift of life is infused into us, the answer
is—through baptism. In that sacrament we are
baptized into Christ's death, that is to say, into
death as a victory over sin. But, as we have died
with Him, so also we shall be raised in the general
resurrection with Him and reign eternally. ' Even
so reckon ye also yourselves to be dead unto sin,

but alive unto God in Christ Jesus' (6"). In ch. 7
the conflict of the good and evil in the human soul
is graphically presented. As this passage forces
on the mind the horror and reality of sin, it also
emphasizes the necessity of a positive aid and power
coming from without to our help. This power which
enters within us, enabling us not only ' to will

'

but also 'to do ' the right, is none other than the
Spirit of Christ. It would be difficult to over-
estimate the importance of this Pauline idea of

the indwelling of the Spirit of Jesus or of God
in man. Apart from this indwelling and union
with Christ, man is impotent. He is dead in sin

and without hope.
It has been seen that in the earlier group of

Epistles the Lord Jesus is conceived essentially
as the Messiah now in heaven, but who is shortly
to return and bring the Kingdom of Heaven into
actuality. In this second group He is essentially

the Second Adam ' who to the rescue came.' A!s

the first Adam brought sin and death on humanity,
so the second and heavenly Man brings life eternal.

As the power of sin and death which created and
maintained the barrier between God and man
was due to an act of disobedience, so the positive

power which gives life and communion with God
IS infused into humanity through a life of active

obedience.
It has been pointed out how the guilt and power

of sin have been removed and the principle of life

and grace infused into humanity. These two
necessary aspects in the work of salvation involve
certain fundamental ideas as to the Person of the
Mediator. Further, when it is asked how this

life is infused and assimilated into the individual
believer, the answer depends upon mystical views
of Christ's Person and work. Through prayer,
through the sacraments, through the Church, man
may attain that oneness with God which the
work of the Son has made possible. The effect or
result of prayer is the rest in the presence of God
which is essentially communion with Him (IS*"'^).

Again, prayer is salvation. ' Whosoever shall call

upon the Name of the Lord shall be saved' (10").

Christians are to continue steadfastly in prayer,
which is not fitful or irregular, since it means the
realized presence of God (12'2). In 1 Co lP»-2«

St. Paul gives an account of the institution of

the Eucharist, which he claims to have received
directly from the Lord (v.'®). That which is given
in this rite is the body and blood of the Lord Jesus
Himself (w.^'-^s). 'fbe service has a memorial
significance (w.^^). It proclaims the 'Lord's
death till he come' (v.*'). Thus this passage con-
tains explicit teaching that in the sacrament we
feed on the body and blood of our Lord, that here
we partake of and assimilate Him. In the most
literal and real sense we may speak in this con-
nexion of union with Christ. "Thus we gain the
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benefits which by His precious blood-shedding He
hath procured for us, the life of communion with
God.

Lastly, as a member of a society—the Christian

Church—the Christian has his fellowship with
Christ and God. The Church is the body of Christ

of which we are the several members (12'^). At
Baptism the believer is baptized into His death,
and becomes a mystical member of His body. In
the later Epistles, Christ is the Head, and the
Church is the body. These metaphors of body and
members have a deep and spiritual meaning which
only the use of metaphor could illustrate. If this

language means anything, it means the real, fuU,
and complete union of the believer with Christ in

the sacraments of the Christian Church. Here
lies the centre of gravity in the Christian religion.

It is the sense of a union and communion with God
realized and actualized in the life and death of His
Blessed Son. It is only the sacramental system
of the Christian society that makes possible the
fullness of spiritual life in communion with the
Father.

In the later Epistles there is drawn out more
fully the cosmic significance of the Incarnation.
But, as in 2 Co 5'* there is the idea of ' God in

Christ reconciling the world to himself,' so in

Ephesians the idea of reconciliation is prominent

:

' But now in Christ Jesus ye who were in time past
far off were made nigh by the blood of Christ. For
he is our peace, who made both one, and brake
down the middle wall of the partition ' (Eph 2"- ").

Not only has Christ broken down the barrier which
lay between Jew and Gentile, but He has also
removed all hindrances between these, when united
to one another, and the presence of the Father.
Again, ' He has raised us up with Him and made
us to sit with Him in the heavenly places ' (v.*).

The final result of the work and teaching of our
Lord is that ' through him we both (Jew and
Gentile) have our access in one Spirit unto the
Father' (v.i^). Again, in 3'^ we have not only
access to the throne and presence of God, but access
with confidence, and this through the power of our
faith in Christ. In this Epistle, St. Paul is dealing
with universals and absolutes. The finality and
absolute character of Christ's work (1) in the
removal of sin, and (2) in the securing of our access
to God, i.e. communion with Him, are marked.
Lastly, the motive of all this is the love of Christ
which passeth all knowledge.

(3) St. James. — This Epistle emphasizes that
aspect of communion with God whereby man's
part here and now, rather than what God has done
in Christ, is considered (Ja 1"). The state of being
in perfect communion with God, which is expressed
by pure and undefiled religion, must be grounded,
and find outward expression, in the doing of good
work. The writer is conscious of man's ultimate
high destiny as made in the image and likeness of
God. But there have been many who have chosen
the friendship of the world instead of the friend-
ship of God, and so have given themselves over to
do the work of Satan. Thus the idea of communion
with God, or with the devil, is made to depend
fundamentally on man's choice of the Father's
friendship, or on his rejecting and vexing the Holy
Spirit. In times past, and at present, man has
been ruled by lust and evil desire, which have
borne sin and death. If the writer's argument be
dissected, it will be seen that this falling away
from God's holy presence was due not so much to
man's inherent depravity and utter sinfulness as
to the imperfection of the Law. The life of com-
munion with the Father is represented as a life in
obedience to the perfect, royal law of liberty.
This life with God was not possible under the
OT dispensation, because the law of the OT was

external and compelling. The new law is inner
and impelling, and is therefore the law of liberty.

It is not necessary here to make a detailed examination of

the relation of ' faith * and * works ' in this Epistle to the same
terms in St. Paul's letters. To St. Paul, as has been seen, faith

was a real condition of communion with God. This St. James
would not deny. For to him the term 'faith' conveyed the
Idea of a purely intellectual apprehension, not an assimilation
and enthusiastic self-surrender to Christ as in Romans. ' Works

'

are not the legal works enjoined by the law, but deeds of mercy
and kindness prompted by spontaneous self-imparting love for

God and man. Hence salvation is based upon works, the works
of man. God has in Christ removed sm, in that He has
removed sin's power to keep man from God. The Father has
accomplished this by a revelation of Himself in a perfect law of

liberty, a royal law where obedience means life with Him (12^).

The contrast between the life with God and
existence apart from Him may be Ulustrated by
the distinctions between the two wisdoms. There
is one wisdom 'earthly, sensual, devilish,' which
involves jealousy, faction, confusion, and every
vile deed ;

' the wisdom that is from above is first

pure, then peaceable, gentle, easy to be entreated,

full of mercy and good fruits, without variance,

without hypocrisy ' (3'"'"). Man must not neglect
his part in the conquest of the devil (4'). The
Christian's duty of prayer is inculcated (5"'"™). Man
has been freed from sins by the gift of a perfect

revelation of the will and mind of God in a perfect
law. Man's final attainment of the righteousness
of God, which means eternal communion -n-ith Him,
wiU depend upon his obedience to God's Law.
How far, then, does God give grace and strength
to actualize this perfect obedience which is essenti-

ally communion with Him ? God has planted in our
hearts a 'word' which, unless rejected, is able to

save souls ( P'). This salvation is the consummation
of right relations with God. The ' word ' is a free

gift from the Father. It is, or gives, the strength
and grace necessary to obey the royal law of liberty.

All things are from Him, life itself included (1").

The wisdom which is opposed to earthly wisdom
is not man's own but God's ; it is from above. All
that Christians do, or are, depends on the free

gift of God.
This Epistle contains the gospel of piety and good

works, rather than that of faith. But the good
works do not depend on initiative and power.
The process of salvation must be expressed in

good works. But they bring no merit. It is not
through man's merit that he is enabled to obey
the law. This royal law is fundamentally the law
of love (2*). The life of obedience to the ideal

law revealed through Jesus Christ, the Lord of

glory, is a process of drawing nigh unto God (4*).

The power of prayer is mighty in its working. It

is a source of comfort and strength to man in the
life of obedience. The prayer of faith shall save
him that is sick (5'"'). Through the manifold gifts

of God the grace necessary for obedience is vouch-
safed. This obedience in outward action is funda-
mentally the law of love, implanted by the Father
in the heart. This is the ground and guarantee of

communion with Him.
(4) Hebrews.—In this Epistle, Jesus Christ is

presented as a supernatural, eternal, and uncreated
Person. He is the Son in an absolute sense, superior
to a long and illustrious line of prophets and ser-

vants of God. He is ' the effulgence of ' the Divine
glory,' ' the express image of the essence' of God.
He was the Agent in creation, and is the Principle
lying behind the moral order of the universe. The
OT terms used to designate Jahweh are applied to

the Person of the Son. On the other hand, he was
man, tempted in aU points Uke as we are, yet
without sin. Because of His sufferings and death.

He is crowned with glory and honour. He learned
obedience by the things which He suliered. He is

not ashamed to call men brethren (chs. 1-4). Thus
there are expressed the two dominant factors in

the Incarnation—Jesus presented as the Eternal



COMMUNION WITH DEITY (Christian) 757

and Uncreated Son ; and Jesus, the Captain of our
Salvation, who underwent a perfect human ex-

perience. These thoughts underlie the develop-

ment of the argument, and determine the result

of His work. The results of the work of Jesus are

absolute in their efficacy, universal in their applica-

tion, and the expression in the world of time and
sense of spiritual realities and eternal laws.
To graep the siffniflcance of the writer's thought on the

negative aspect of Christ's worlt as destroying or annuUing that

which lay between the consciousness of man and the realization

of communion with God, it is necessary to bear three things in

mind : (a) He conceives religion as essentially a covenant rela-

tion between God and man. Communion is a relation which
entails responsibilities and confers privileges. Many of the
distinctions turn upon the essential differences between the
covenant inaugurated by Moses and the New Covenant pro-

mised by Jeremiah and sealed by the death of Christ. (6)

As the destiny of man, according to the Synoptic Gospels,

is life in the Kingdom of God, and in the Fourth Gospel is

eternal life, so in this Epistle the end of man's existence is

eternal rest in the peace of God. This heavenly rest is con-

trasted with the rest which Israel in older times sought in

the promised land, on the other side of Jordan, (c) The dis-

tinction between this world of sense and the unseen world of

reality is evidence of the writer's dependence upon Alexandrian
thought.

The death of Christ is compared with the cove-

nant ofi'erings of Ex 24'-8, with the bumt-oft'erings

of the Law, and with the sin-oft'erings of the Day
of Atonement (Lv 16). The efficacy of His death
considered as a sacrifice is asserted in 9™-. On
the problem of the remission of sins, the cancelling

of guilt, the writer repeats the OT idea that apart
from the shedding of blood there is no remission.

But, in view of the majesty and eternity of His
Person, the Blood of Christ avails to atone for all

East sin. In virtue of the power of His blood He
as entered within the veil, into the very presence

of God. This is the end of all religions—to secure

perfect and uninterrupted communion with God.
Sin has always acted as a barrier. Hence in the
OT dispensation ordinary Israelites could not
enter into the Holy of Holies at all, nor could the

high priest, except once a year, to offer burnt- and
sin-offerings for himself and the people. But now,
by His own offering of Himself, Christ has per-

fected for ever them that are sanctified. Whither
He has gone before. Christians may foUow with
boldness, and draw near to the throne of grace.

Offering Himself as a sacrifice for sin, Christ has
destroyed every barrier of sin which formerly lay
between man and God. The sacrifice in which H^
is both High Priest and Victim secures this result

in the world of spirit, whereas the Levitical wor-
ship had avaUed only to the cleansing of the flesh.

Although the efficacy of Christ's sacrifice rests fundamentally
upon the majesty of His Person, His sacrificial death may be
contrasted with the Levitical bloody sacrifices in the following
points: (a) they are many and repeated : His is once for all

;

(&) they are of dumb animals : His is the voluntary act of the
human will

;
(c) they are offered by sinful priests who do not

fully represent the people : His is offered by a sinless Offerer

who is perfectly at one with His brethren ; (d) they as sacri-

ficial acts are transactions in the world of time and sense ; His
High Priestly act is an expression of the Eternal Spirit of the
Divine Love ; (s) they avail to cleanse the flesh from physical
impurities : He cleanses the conscience from guilt, to serve the
living God.

In this interpretation of the meaning of Christ's

work we are in the realm of the Eternal Spirit.

Christ as the sin-oflering for humanity has freed

all men potentially from the guilty consciousness

of sin, and brings Christians to the heavenly rest

of God. Yet in this Epistle the emphasis is not
so much on the surrender of Christ's life as on the
presentation of that life within the veil. Christ,

our High Priest and the Author of our salvation,

is the Perfecter and Finisher of our faith, (a) He
is our Example, being tempted in all points like

as we are, yet without sin. In the light and
strength of His victory we are to run the race set

before us with confidence. (6) He is the Object
and Ground of our faith. Faith is defined as ' that
which gives reality to things hoped for, the proving

of things not seen' (11'). In the Person of Jesus,

in the Incarnation of the Eternal Son, the spiritual

world of abiding reality is brought into the world
of human ken. To those who hold fast with con-
fidence to this faith, victory is a.sBured in the end.
(c) In the heavenly ministry of Christ He ever
'liveth to make intercession for ns.' Our High
Priest, because of His suil'erings and death, is

crowned with glory and honour. He has passed
through the heavens, and now sits at the Father's
right hand to plead the merits of His eternal sacri-

fice. The love and merciful kindness of God which
were manifested in time and in the earthly ministry
of Jesus are eternal and changeless principles,

perpetually operative in our behalf. This must
ultimately be the ground of our acceptance and the
assurance of our life in communion with Him.

In this Epistle the thought of the perfection of

Christ's sacrifice is parallel with St. Paul's doc-
trine of justification by faith. The benefits and
efficacy of His perfect sacrifice are conditioned by
our attitude of faith and trust. This is a neces-

sary and fundamental element in the process of
salvation. But behind and above all the perfec-

tion of Christ's sacrifice and His eternal ministry
of love in heaven are the assurance and guarantee
of the life of communion with God.

(5) 1 Peter.—In the Petrine speeches in the Acts
our Lord is the great Prophet whose mission is

attested by His mighty works. He is identified

with the Sufl'ering Servant of Jahweh (Ac 3^'-^, cf.

4^-8»
; see Is 421 521s 53U). jje has suffered death

by the foreknowledge and counsel of God. God
has highly exalted Him and made Him to be both
Lord and Christ. The allusions to the Servant of

Jahweh suggest the atoning and saving significance

of our Lord's sufferings and death. 'The prophets
of old have spoken explicitly of the sufi'erings of

Christ. Repentance and forgiveness of sins are
brought into close connexion with these sufi'erings

and His death (Ac 3'^-). In those speeches our
Lord is the suffering Messiah. In His name re-

pentance and remission of sins are preached. His
death has wrought such a change m the status of

man before God that he is in a position by a
deliberate act of his own choice to attain for-

giveness of sins and the life of communion and
peace ^vith God. With the growth of St. Peter's

thought in the course of years, the process of

salvation is more explicitly stated by him. The
suflerings of Christ are followed by ' the glories

'

(1 P 1"). From past sins and corruptible life,

Christians have been redeemed by the blood of

Christ (v.''). ' He bare our sins in his body upon
the tree, that we having died unto sins might live

unto righteousness ; by whose stripes ye were
healed ' (2^). The writer is not here dealmg with
the principle of sin as St. Paul did, but with indi-

vidual sins. The thought is that we have been
freed from the dominion and power of sin through
a literal transfer of our sins to Him, and a literal

substitution of the sinless Person of the Redeemer
for the persons of us sinners. He was sinless, but
in His own body He suffered the consequences and
results of our sins. The avenging holiness and
righteousness of God find expression in the vicarious

sufi'erings and death of the Christ of God. It is far

from the writer's intention to ascribe to Christ's

suflerings as such the moral quality or value of

punishment. The sufi'erings and death are ours

because the sins which He bore are ours. There
is a clear statement on salvation in the words,
' Because Christ also sufi'ered for sins once, the

righteous for the unrighteous, that he might bring

us to God ; being put to death in the flesh but
quickened in the Spirit ' (3''). Our Lord sufi'ered

for sins which were not His own. He the righteous

was offered in sacrifice for the unrighteous. Two
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main ideas seem to be contained here : (a) that

sin deserved punishment ; and the wrath of God
must be expressed, if not on the person of a
sinner, on that of a vicarious sufferer ; (6) that

the righteous may by God's gracious provision

sufler for the unrighteous. Further, ' He went
and preached to the spirits in prison ' (3^"). Our
LortTs saving worlc is not limited to this world,

but extends into all spheres. There is no realm in

which His saving activities do not reign. By the
sutferings and death of Christ, which came to pass

in the eternal counsels of God, man has been freed

from the guilt and power of sin. He is sprinkled

and glorified by the blood of Christ. Only on this

condition is communion with God the Father made
possible. Thus the death and sufi'erings of Christ
have availed to secure the negative element in the
process of human salvation—forgiveness of sins.

How then is the necessary power and strength
given to man whereby he may continue in the
state of communion and fellowship with God ?

This question is evidently prominent in St. Peter's

mind :
' Concerning which salvation the prophets

sought and searched diligently, who prophesied of

the grace that should come to you' (1^"). There is

in salvation a positive aspect which means the
infusion of grace. This gift of God has been the
subject of the revelation of God to man through
the prophets in the OT. It is now given through
Christ, and is most intimately connected with His
sufi'erings and death. He ' was manifested at the
end of the times for your sake, who through him
are believers in God, which raised him from the
dead, and gave him glory : so that your faith and
hope might be in God ' (I'"'-). The faith and hope
of man which make possible communion with the
Father are here associated with the resurrection of

Christ from the dead. His glorious resurrection
as a spiritual fact was the symbol and emblem of

His final and absolute victory over the forces of

sin and death. The resurrection is the ground and
guarantee of a new life, and gift of strength to man
to overcome the power of Satan and to enter God's
presence. As the soul of man has been purified
through the blood of Christ, the life of the purified
soul is the life of love (l^^"-). The life of com-
munion with God which has been ensured by
Christ's death and the coming of grace into the
heart finds its necessary complement in the life

of love for the brethren (cf. the Johannine state-
ment in 1 Jn 3"). The Jewish figure of Divine
election is used to describe the life of the Church
redeemed from sin (1 P 2' ; cf. St. Paul in Romans).
The process of salvation of individual souls has for
its end the creation of a redeemed community, a
holy Church, a spiritual house. The function of
the redeemed is to be a priesthood offering spiritual
sacrifices (1 P 2»-i»,

cf. Ex 19"). The idea of the
priesthood of all believers is here stated explicitly.
All Christians are sacrificing priests, elect of God ;

the life of communion with the Father is essenti-
ally a life of the offering of a sacrifice. The ulti-

mate basis of the Christian's union \vith God is

God's holiness (1^*). The saving work involved in
the life and death of Christ expresses in the world
of time and sense the eternal laws of that redeem-
ing holiness. In the death, and more especially in
the resurrection, of His Son, are given grace and
strength to abide in the life of love and sacrifice
with God the Father.

(6) St. John's Gospel^ and Epistles.—The ideas
of Christ's Person enunciated in the Prologue lie

behind the work as a whole. The distinctions
between light and darkness, the world and the

1 Notwithstanding much recent criticism which tends to
minimize the historical value of this Gospel, it is here re-
garded as containing, upon the lowest estimate, a very large
substratum of genuine discourses of our Lord.

heavenly sphere, God and man, time and eternity,

are repeatedly insisted on by the Evangelist.
Christ as the Eternal Logos of the Father, in-

carnate and dwelling among men, is a perfect
revelation of the being and will and character of

God. He who has seen Jesus the Son has seen the
Father (Jn 14'). Christ, the incarnate Logos, is

the Way, the Truth, and the Life (14«). Only
through a knowledge of His Person and through
faith in Him can man pass out of death into life.

In 1^ John the Baptist hails Him as ' the Lamb of

God that taketh away the sin of the world.'
Whether this is a reference to the Suffering
Servant of Isaiah or to the lamb of the sin-offer-

ing, it certainly involves the sacrificial significance

of Christ's death as availing to remove sin. But
this idea is not completely worked out in the
Gospel. God the Father is essentially love ; the
Son is love incarnate. To gain eternal life, which
is a spiritual state of communion with God, man
must know God, and Jesus Christ whom He has
sent. By appearing as Light in the midst of

darkness, the Eternal Son offers to every man the
opportunity of seeing and joining himself to that
ligiit. Acceptance or rejection of this choice is left

with man himself. The Son judges no man ; the
judgment or acceptance is automatic. The world
in which men lie cut off from communion with God
is represented as the abode of death or destruc-

tion ; but the effect of Christ's mission is to im-
plant in all who ' will to believe ' in Him the
principles of eternal life. As the Son is in virtue

of His Divine power victorious over sin, hatred,

and darkness, so man, by knowledge and faith in

Him, may in the end achieve the same victory.

As communion with God is expressed in the
Synoptic Gospels as the reign of holiness in the
Kingdom of God, so in the Fourth Gospel the same
idea is represented by the phrase 'eternal life.'

Eternal life is essentially the knowledge of God
and His incarnate Son. Hence in the work of

making possible a perfect communion with God,
the negative aspect of Christ's work was to over-

come and vanquish the ignorance and darkness in

which the mind of man lay. The revelation of the
love and light of God in the life and death of the
Eternal Son is, on this side, a conquest of the realm
of darkness and sin. On the positive side, the
thought of an eternal life which begins now, over-

leaps death, and endures unto the ages of the ages,

means an existence in communion with the Father.
Christ is to prepare in the heavenly sphere a place
for His disciples also. As He rests eternally in

the bosom of the Father, so they in the end are to

come whither He has gone. In this Gospel the
doctrine of the Person of Christ is the fullest and
richest in the NT literature. And as to the motive
of the Incarnation, there is the sublime statement

:

'God so loved the world, that he gave his only-

begotten Son, that whosoever believeth on him
should not perish, but have eternal life ' (3'*). The
facts of the Incarnation, the life and death of

Christ, were prior neither in time nor in principle

to the merciful love of God. The love of God is

not powerless till justice is satisfied. Eather, the
Incarnation with all its attendant circumstances is

an expression of the love of God which has existed

fiom eternity. God is love, and love implies the
revelation and gift of self. In the Fourth Gospel
the Incarnation is God's gift to man of a perfect

revelation of Himself. An acceptance of tbis su-

preme gift by knowledge of and faith in His Son
means the closest communion with God and life

eternal. ' If a man love me, he will keep my
word : and my Father will love him, and we will

come unto him, and make our abode with him

'

(1423) . I am the resurrection and the life : he that
believeth on me, though he die, yet shall he live

:
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and whosoever liveth and believeth on me shall

never die' (ll^'-). In the Eucharistic discourses in

ch. 6, our Lord speaks of Himself as ' the bread of

life.' By feeding on the flesh and drinking the
blood of the Son of man, men have life in them-
selves. By unaided efforts they cannot attain life

eternal. Life and communion with God are essen-
tially gifts from a merciful Father through the
Son. Though there is no account of the institu-

tion of the Eucharist in the Fourth Gospel, the
necessity and fundamental importance of the
sacramental life are repeatedly dwelt upon. The
Son is the Bread which cometh down out of heaven
and giveth life to the world. Life means an ap-
prehension and assimilation of the flesh and blood
of the Son which are food and drink indeed. It

might almost be said that the final purpose of His
Incarnation is stated in these terms :

' I am the
living bread which came down out of heaven : if

any man eat of this bread, he shall live for ever.''

Finally, in this Gospel we are moving in the
world not of time and sense, but of abiding spuitual
realities. Death is more than the physical fact of

fleshly dissolution. Life does not mean mere
animate existence. Death is the spiritual and
moral fact of a separation from, and incompati-
bility with, the Divine love. It is not an event
in a moment of time, but an eternal loss. So life

is more than existence ; based on knowledge and
faith, it means existence in the holy presence of

God, in accordance with His will—in the last

resort, communion with Him. This life is the gift

of God to man through the Eternal Son of His
love. As the Son in His human life possesses the
most perfect achievement of communion with the
Most High, so He is Himself the most perfect

means whereby there is communion between men
and God.
The mystical idealism of the Johannine Gospel

is maintained in the First Epistle. But in the
latter the Gospel message finds its actual realiza-

tion in the ordinary practical life of the 1st cent.

Christian community. The author reiterates

Christ's negative work of removing the barrier

—

an act made possible by His Divine Sonship (3°-'"

4'°). On this Divine Sonship is based also the
positive aspect of communion. That which has
been seen and heard in His manifestation is

declared as a means towards the fellowship of

Christians with one another and ' with the Fatner,
and with his Son Jesus Christ' (1'"'). By means
of this union Christians are made children of God
(3^), and they continue to possess the actual in-

dwelling of God if (a) they acknowledge Jesus as
come in the fiesh and as the Son of God (4'- "), and
(6) prove their acknowledgment by the love for one
another (4") which shows that wiey have passed
out of death into life (3").

(7) ^ Peter and Jude.—Through the work of our
Lord the cleansing of sins has been effected (2 P P).

This cleansing is from sins, not the principle of sin."

It is an act or transaction in past time which the
writer's contemporaries were in danger of forget-

ting. Yet it also demands some appropriation of its

effects on the part of the individual searcher after

union with God. The Christian's righteousness
and faith in God are determined by the Person and
work of the Lord Jesus Christ. Both freedom
from sins and power to work the righteousness of

God at the present time depend directly upon faith

and knowledge of Him (2 P 1"'°). Salvation is a

1 There can be no doubt that in these passages there ia a
reference to the Eucharist, since the writer of the Gospel is

looking bacls on some seventy years of Christian practice. To
characterize the language as mere metaphor and symbol, without
any corresponding reality, is to do violence to every accepted
canon of criticism or exposition.

2 A link with the Petrine rather than with the Pauline
voteriology.

personal and moral apprehension of, and adhesion
to. Him. He is the unique figure who Himself
bridges the chasm between God and man. The
long categories of sins show that the presence and
power of sin in the world as the negation of

communion with God are very real to the writer's

consciousness. Not only man, but the angels also
are involved, or have been involved, in this apostasy
(2 P 2^, Jude «).'

A distinction is made between the objective and
subjective elements in the work of salvation. The
cleansing of sins, regarded as in some sense
completed in past time (2 P 1°), may be called the
objective element in the Atonement. Throughout
2 Peter strong emphasis is laid on knowledge, and
in 2^ the knowledge of Christ is said to have
enabled man to be free from sin. This may be
called the subjective element in the Atonement.
In the world of time and sense, atonement was
wrought in the life and death of the Son of God.
But this transaction can have no meaning or saving
value without knowledge of Jesus Christ. Sucn
knowledge means an inner and spiritual appre-
hension and assimilation of His work and Himself
with the very inmost being. By the knowledge of
Christ and His death which has cleansed from sins
there is approach through Him to God the Father.
Thus, all the Christian's relations to God are
conditioned by the Person and saving work of the
Son ; through Him cleansing has been wrought

;

through a knowledge of Him there is approach to
the Father. For the present and future the life

of communion with God is expressed by the OT
imagery of Divine election (2 P 1'°) ; and entrance
into the eternal Kingdom of Christ is attained by
virtue of faith and knowledge and apprehension of
the cleansing from sins (v."). There is here a link
with the teaching of the Synoptic Gospels. Here,
as there, the life of communion with God is re-

presented by the idea of entrance into and life in

the Kingdom of God and Christ. As members of
that Kingdom, Christians abide in His presence
and love, in communion with Him. Man has not
yet fully entered into the Kingdom, and the process
of salvation will not be complete ' until the day
dawn and the day-star arise m your hearts' (v.")

at the consummation of the Kingdom (cf. Mt 25).

The great day of judgment and separation, and of
the reign of Christ with His saints in glory, was
coming as a thief in the night, and was to mean a
changingof all things and a new heaven and earth
(310. i8j_ YoT the present the life of man must be in

peace, and blameless. As the long-suffering of the
Lord has wrought salvation (3^''), the lives of

Christians here must be of the same kind. The
life of communion vnth the Father is to find its

consummation in the new heaven and earth where-
in dwelleth righteousness. When, through the
knowledge of Christ, the righteousness and peace
of God are attained, there will be the new heaven
and earth. Hence for the man who has attained
the righteousness of God there is no death. He
passes from this world order into the eternal and
heavenly kingdom (Jude *"•).

(8) The Apocalypse.—The language of this book
points to a period of severe and prolonged persecu-

tion. A mighty war is being waged on earth
between the Church of God and the powers of evil.

There is a clear grasp and apprehension of the
difficulties which lie before the Church and her
consummation in the Kingdom of God. The Roman
Empire, and the city of Rome in particular, are

the incarnation of the spirit of evil (Rev 17*"°).

The account of the war in heaven in 12'"" suggests
the mighty conflict fought out on earth between the

1 With this thought of the alienation of all created beings
from God's presence, compare the idea of the absolute and
universal range of our Lord's saving work in 1 P 319.
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powers of light and darkness. Man's final victory

over the forces of sin which separate him from
God has been gained through the death of Christ

as the Lamb of God (1"). The soteriology of this

book, with which its relation is concerned, depends
directly on the Christology. Our Lord is ' the Son
of God' in the highest sense (2^*), that is, the

author insists on the same exalted dignity of our
Lord's Person as in the Fourth Gospel. The
favourite designation for Him is ' the Lamb,' this

title being applied to Him twenty-nine times In

the book. He is not only the Lamb, but the Lamb
who has been slain ; and the eifect of His death
has been the purchase and redemption of mankind
(5'). All mankind were in bondage under the
dominion of sin and death. By the death of the
Lamb the purchase price has been paid. Man has
been bought for God's own possession. His true

life and destiny—communion with the Father

—

have thus been made possible. This power of the
Lamb slain is due to His being the Eternal and
Divine Son. Salvation is from God the Father
and God the Son {5"^ 7'"). The ultimate motive is

to be found in the love of God ; the immediate
agency is through the death of the Lamb, the
Eternal Son made man. The final effects of the
death of the Lamb as an act which has purified all

men from sin depend on the choice and action of

the redeemed. Salvation includes a human as
well as a Divine element. Man must make use of,

and appropriate, those saving powers which the
love of the Son, as expressed in His death, has
provided (7"). Like St. Paul, the writer insists

on the importance of Christ's resurrection in this

connexion (1^^). The resurrection of Christ as a
spiritual fact expresses His final victory over the
power of sin and death. Though the Lamb has
been slain, yet there is victory in His death. He
' is alive for evermore,' He has the keys which open
the way to life, that is, to a life of communion
with the Father. By the death of the Lamb, the
whole community has been purchased to be a king-
dom of priests (1'). The Christian is set free from
all that had hindered the offering of a perfect
sacrifice to God. The death of Christ (the Lamb)
as a sacrifice has freed man from sin. The life of
communion with God thus gained is a life of un-
interrupted sacrifice. This being so, how is power
given to individual Christians whereby they are
strengthened for this perfect ministry ? How is

there such a relation as is expressed in the phrase
' the patience and faith of the saints ' (13'°) ? The
writer interprets this relation in (a) the language
of metaphor taken from the Jewish ceremonial
(19*), (b) the language of the works of the Law
(2^), and (c) the description of keeping the com-
mandments of God and holding the testimony of

Jesus (12"). Thus, the idea of man's right relation
to God and of communion with Him is expressed
in a variety of images. Similarly, image after
image—mostly taken from the OT, but not nn-
coloured by the Jewish apocalpytic writings—is

used to denote the communion with God in which
the true Christian abides, and the prayer and
dedication by means of which it is gained and
realized (2'- '» "• ^ S'- ^^- =»• »> 5* 7'^" 8' 14'-'* 20*-«

21. 22). At the centre of all is the stream of life

which proceeds from the being of God, mediated
through the manhood of the Son (22'). Through
all the stages of communion, the Church in the
power of the Holy Spirit reaches that perfect
attainment in which the Divine life is fully received
(22").

COACiTOZOiV.—Christian life is thus the highest
form of communion with God which is attainable
in the present stage of being, and the closest means
of approach to that complete communion which is

the true destiny of the human race. Led up to

by divers methods of preparation, Christianity
supplies the individual Christian with a definite

gift, which is made possible through the union of
God and man in Jesus Christ. That definite gift is

in the soul of the individual as his personal posses-
sion ; but he has it through his place in the society
which the incarnate Son of God constituted (see

Church). Intellectual powers are used in the
reception of truth and grace ; but they are assisted
by Divine revelation. The communion of the spirit

of man with the spiritual God fails in its purpose
except so far as it is a means towards bringing the
human life into conformity with the Divine life.

All through the history of such communion there
are the two sides—the inner and the outward.
The Christian life will be well proportioned which
makes due allowance for them both. The com-
munion will be expressed by, and will find its

realization in, such different means as the study of
the Biblical records, the life of the Church in past
times, and the histories of the saints ; the use of
public worship ; the observance of sacred days and
seasons ; the intimate relation between the soul
and God which is found in private and personal
acts of prayer ; the expression of a philosophy of

religion which has as its aims both the further

Erogress of believers and the conversion of un-
elievers ; the reception of the indwelling of the
Holy Spirit; the partaking, with the knowledge
and faith and right intention which the Holy
Spirit makes possible, of the life of Christ com-
municated in the Sacraments, as the Christian is

spiritually uplifted to be with Christ in heaven,
and as Christ by the power of the Holy Spirit,

acting on His sacred Manhood, and on the gifts

offered by the Church, is present on earth. Em-
ploying such means, it moves on towards the
consummation which has its mark in limitless

perfection (1 Co IS"^, 1 Jn 3,").
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Darwell Stone and D. C. Simpson.
COMMUNION WITH DEITY (Egyptian).

—It is difficult to define this subject, as it will

naturally appear under many different forms in

other articles. The subjects of (1) offering, (2)

theophagy, (3) covenant, (4) symbiosis, (5) magic,
(6) oracle, (7) prayer, (8) adoration, (9) inspiration,

(10) dream, (11) mysticism, and (12) trance, all
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comprise communion with Beity, and it is not
possible to deal y/ith the latter except under some
form of these various headings. All we can do
here is to illustrate these difi'erent modes of com-
munion as seen in Egyptian remains.

1. Offering'.—The Egyptian idea was not that of

burning a sacrifice in order that the smell of it

might ascend to heaven, but that of setting out a
table of food for the god, especially at the times
when all his worshippers were assembled at a feast.

Then the god and nis adherents feasted together,

•with portions assigned to each (XXth dyn., Harris
papyrus). The same is seen in the feasts held in

the temples in later times, as illustrated by the
well-known invitation ' to dine at the table of the
Lord Serapis in the Serapeum ' in the 2nd cent. A.D.
(Oxyrh. Papyri, i. 177). Thus the essence of the
ofl'ering was co-mensalism with the god.

2. Theophagy.—From a very early stratum of

the religion comes the idea of feeding on the god.
The animal-gods were so used in a communion
feast, as seen at Memphis, where the sacred bulls

were eaten, only the heads being preserved with
the fragments of bone after the sacramental feast

(XIXth dyn.). The same is implied at Thebes,
where the sacred ram was killed each year. In
pre-historic times the flesh was removed from the
dead, and the bones were broken to extract the
marrow, probably showing the practice of anthro-
pophagy with a view to transmitting the virtues of

the deceased. In the future life the dead fed on the
gods ; cf . the pyramid of King Unas (Vth dyn. )

:

' It ia Unas who eats men, who nourishes himself on the gods.
... It is Unas who devours their magic virtues and who eats
their souls ; the great ones are a repast for Unas in the morning,
the middling ones at noon, and the little ones are the food of

Unas for the evening. The old ones, male and female, are burnt
up in the ovens.'

3- Covenant.—The greater offerings and endow-
ments for the gods were one side of a business
contract or covenant.

' I give to thee wine,' or other offerings, says the king. The
god replies, ' I give to thee health and strength.' ' I give thee
joy and life for millions of years.' In his battle-prayer Ramses u,
appealsito Amen on the ground of his great offerings to the god,
and therefore demands his help in distress.

4. Symbiosis.—In the future life the dead were
thought to go and live with the gods, generally in

the boat of the sun-god Ra, with whom the dead
performed the daily journey through the under
world. In the Book of the Dead (ch. 178) the gods
are besought thus :

' Feed N. with you ; let him
eat what you eat, drink as you drink, sit as you
sit, be mighty as you are mighty, navigate as you
navigate.'

5. Magic.—The essential idea is to compel the
gods by magic formulse (Wiedemann, The Beligion

of the Ancient Egyptians, London, 1897, p. 269).

In the early tales of magic the gods are not
prominent ; it is rather the course of Nature that
IS compelled, as in the vivification of a wax croco-

dile, or the joining of the head and body of a
decapitated bird (Petrie, Egyp. Tales, i. [1895]

p. 11). But the later magic formulse are addressed
to the gods and spirits, and threaten dire results if

the magician is not obeyed. They are not un-
natural for their time, as the little Greek boys
threatened terrible results to their fathers if they
could not have their own way (Papyri letters in

Oxyrh. Papyri, i. 186).

Another part of magic in communion was the
Divine marriage of Amen with the queen, resulting

in the supernatural conception of the heir, as is

recited of Hatshepsut and Amenhotep III. Here
the community with the Deity in procreation is

similar to the Bab. priestess being a spouse of the
god in his shrine. The king also was in com-
munion with the Deity, as he dressed and acted in

the marriage as the incarnation of the Deity. The
frequent use of little images of the gods, often

protected in miniature shrines, hung round the
neck, suggests a magic communion, like that of

Louis XI. with the leaden images in his hat-band.
6. Oracle.—Oracular responses were given by

the nodding of a statue of the god in reply to

questions. In the XXIst dynasty Men-kheper-ra,
the pontiff, went to visit Amen,
' saying, " O mygood lord, there is a matter, shall one recount it?"
Then the great god nodded exceedingly, exceedingly. Then he
went again to the great god, saying, " O my good lord, it is the
matter of these servants against whom thou art wroth, who are
in the Oasis, whither thej' are banished." Then the great god
nodded exceedingly, while this commander of the army with
his hands uplifted was praising his lord ' (Breasted, Ano. Records
of Egypt, 1906-7, iv. 818).

Again, in an inquiry about accusations in the
XXlst dynasty, the pontift' Painozem
* came before this great god. This great god saluted violently.
He placed two tablets of writing before the great god : one writ-
ing said . . . there are matters which should be investigated
. . . the other writing . . . there are no matters which should
be investigated. . . . These two tablete of writing were placed
before the great god. The great god tooli the writing which said
. . . there are no matters which should be investigated ' (16.

828).

In a religious fiction of later date the chief of
Bekhten, in Asia, desires that the image of the god
Khonsu be sent to Bekhten to perform the cure of

his daughter. The king of Egypt
' repeated before Khonsu in Thebes, saying, ** O my good lord, I
repeat before thee concerning the daughter of the chief of
Bekhten." Then led they Khonsu of Thebes to Khonsu the Plan
Maker. . . . Then said his majesty before Khonsu of Thebes,
" O thou good lord, if thou inclinest thy face to Khonsu the Plan
Maker ... he shall be conveyed to Bekhten." There was violent
nodding. Then said his majesty, "Send thy protection with him,
that I may cause his majesty to go to Belihten to save the
daughter of the chief of Bekhten." Khonsu of Thebes nodded
the head violently. Then he wrought the protection of Khonsu
the Plan Maker four times.' At Bekhten ' then this god went
to the place where Bentresh was. Then he wrought the protec-
tion of the daughter of the chief of Bekhten. She became well
immediately ' (to. iii. 193). The phrase ' wrought the protection

'

here is hterally ' did [or made] the ea.' The 8a was a Divine
emanation which was conferred from the gods by the laying on
of hands.

7. Prayer.—An example of direct appeal

—

beyond all the usual formulse—is that of the
battle-prayer of Kamses II. :

' ** What is in thy heart, my father Amen, does a father ignore
the face of a son ? I have made petitions, and hast thou for-

gotten me? Even in my going stood I not on thy word? . . .

What is thy will concerning these Amu [Syrians] ? Amen shall

bring to nought the ignorers of God. Made I never for thee
great multitude of monuments ? . . . Amen 1 behold this has
been done to thee out of love, I call on thee, my father Amen,
for I am in the midst of many nations whom I know not, the
whole of every land is against me. ... I end this waiting on
the decrees of thy mouth. Amen ! never overstepping thy
decrees, even making to thee invocations from the ends of the
earth.'" * Amen came because I cried to him, he gave me his

hand and I rejoiced : He cried out to me, " My protection ia

with thee, my face is T\-ith thee, RamessUj loved of Amen, I am
with thee, I am thy Father, my hand is with thee ' (Petrie, JSTis-

tary of Egypt, iii. [1905] 66 f.).

8. Adoration.—The Egyptian always stood with
his hands raised, and the palms turned forward,
when in adoration. Of the mental attitude there

are many examples in the hymns of adoration to

the gods, expatiating on the glory and power of

the deity ; but there is little trace of a personal
expression. One remarkable maxim is :

' When
thou worshippest him, do it quietly and without
ostentation in the sanctuary of God, to whom
clamour is abhorrent. Pray to him with a longing
heart, in which all thy words are hidden, so will he
grant thy request, and hear that which thou sayest,

and accept thy offering' (Erman, Egyp. Bel., Eng.
tr., 1907, p. 84). A striking instance of official

adoration is when Pankhy the Ethiopian (XXIIIrd
dyn.) went to perform the royal ceremonies at

Heliopolis. He ascended the steps to the shrine of

Ka, he drew back the bolts, and, opening the ark,

he looked on Ra in his shrine, and performed adora-

tion before the two boats of Ra. Then he shut
and sealed the doors. The address of Lucius to

Isis (Golden Ass) is one of the finest passages of

adoration in late times ; but it is Greek rather

than Egyptian.
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9. Inspiration.—The impulse to perform great
works was ascribed to the inspiration of the gods.

Hatsliepsut (XVIIIth dyn.) relates at the base of

her great obelisk at Kamak :

' 1 sat in the palace, I remembered him who fashioned me
(Amen, the divine parent of the miraculous birth of the queen),
my heart led me to malce for him two obelisks ' (Breasted,

ii. 132). *I have done this from a loving heart for my father
Amen ; I have entered upon his project of the first occurrence,
I was wise by his excellent spirit, I did not forget anj'thinjr of

that which he executed. Mymajesty knoweth that he is divine.

1 did it under his command, he it was who led me ; I conceived
not any works without his doing, he it was who gave me direc-

tions. I slept not because of his temple, I erred not from that
which he commanded, my heart was wise before ray Father, I

entered upon the affairs of his heart ' (p. 181).

Direct inspiration of words was also accepted, as
when Un-amen was detained at the court of Byljlos
(XXIstdyn.):

' Now, when he (the king of Byblos) sacrificed to his gods, the
god seized one of his noble ^'ouths, making him frenzied, so that
Be said, *' Bring up the god (the image of Amen owned by Un-
amen), bring the messenger of Amen who hath him, send him
and let him go." Now, while the frenzied youth continued in
frenzy during the night, I found a ship bound for Kgypt' (t6.

iv. 280).

10. Dream.—The belief in dreams as communica-
tions from a deity is seldom mentioned. The main
instance is the dream of Tahutmes it. (XVIIIth
dyn. ) ; when he
' rested in the shadow of this great god (the Sphinx), a vision

of sleep seized him at the hour when the sun was in the zenith,
and he found the majesty of this revered god speaking with his

own mouth, as a father speaks with his son, saying, " Behold
thou me I see thou me I my son Tahutmes, I am thy father Har-
emakhti-Khepra-Ra-Atum, who will give to thee thj' kingdom.
. . . The sand of this desert upon which I am has reached me

;

turn tome to have that done which I have desired, knowing that
thou art my son, my protector ; come hither ; behold, I am with
thee, 1 am thy leader." When he had finished this speech, this
king's son awoke ' (td. ii. 323).

A stone head-rest or pillow, of the usual form,
was found at Memphis having a small shrine
hollowed in the side of it, evidently to contain an
image of a god close beneath the sleeper's head.
This was probably to favour communications in

dreams. The Egyptians adopted the Semitic idea
of dreaming in a temple, or in front of a sacred
shrine, when seeking guidance in a Semitic land,

as seen in Sinai (Petrie, Researches in Sinai, 1906,

p. 67). The Greeks in Egypt had the custom of
dreaming in the temples at Memphis, Kanobos,
and Abydos (see, further, art. Incubation).

11. Mysticism.—The absence of documents re-

lating to personal religion during the Egyptian
monarchy prevents our finding mysticism, which
is absent from the official religion. But in the
later age we have the Hermetic books of about
500-200 B.C., and the accounts of the Ascetics of
the 1st cent. A.D. In these we meet with the
various emblems of Conversion—the Ray of Light,
Baptism, and Re-birth.

* Good ia holy silence, and a giving of a holiday to every
sense.' * Pray to catch a single ray of thought of the Unmani-
fest (God) by contemplating the ordering of Nature, inanimate
and animate.* ' To reach re-birth throw out of work the bodily
senses, and withdraw into thyself ; will it, and the Deity shall
come to birth.'

Of the Ascetics it is said (A.D. 10) that
'they are carried away with heavenly love, like those initiated
in the practice of Corj-bantic Mysteries ; they are a-fire with
God until they behold the object of their love. After dancing
and singing all night, thus drunken unto morning light with this
fair drunkenness, with no head-heaviness or drowsiness, but
with eyes and body even fresher than when they came to the
banquet, they take their stand at dawn, when, catching sight of
the rising sun, they raise their hands to heaven praying'
(Petrie, Personal Religion in Egypt, 1909, pp. 92-98, 77).

Probably much of this mysticism was due to the
influence of Indian thought from the Buddhist
mission.

12. Trance seems to have been outside of the
very practical and material ideas of the Egyptians,
but it probably entered into the Ascetic system of
later times. The devotees lived in solitary dwell-
ings, each ofwhich contained a shrine or monasterion
into which no other person ever entered. Here, in
solitude, they performed the mysteries of the holy

life. No food or drink was ever used in it, but
there the devotees rested for even a whole week at
a time, without food or any external impression.
Such a condition would certainly lead to trance
and visions, like those of the later hermits.

In each of these modes of communion we have
only samples, which do not give any complete
view of the subject, but which illustrate its nature
at one or two periods. These samples must not be
thought to be general in their application ; there
must have been various views current together in

the very mixed condition of Egyptian religion. As
a modem parallel, we have simultaneously every
shade of belief about Divine communion in the
Eucharist, from the full theophagy of the Roman
Church to the purely spiritual contemplation of
the Plymouth Brethren. An extract from any
religious work of the present day touching this
subject would as little represent the variety of

present thought as an extract from ancient ^vritings

can show us the extent of ancient thought.
LlTEBATUEB.—This is given in the article.

W. M. Flinders Petrie.
COMMUNION WITH DEITY (Fijian).—

A

Fijian took no important step without the support
of his god, conveyed to him by the priest in the
frenzy of inspiration. Among the tribes under
Polynesian influence in the Eastern islands he pre-
sented a whale's tooth to the priest of the tribal

deity ; among the Melanesian tribes of the interior
he made his offering at the grave of the late chief,

the last representative of the ancestor-god. Thus,
in the revolt at Seanggangga in 1895, the first act
of the rebels, after throwing off Christianity, was
to weed the grave of their late chief and present a
root of /cava to his manes.
The priesthood was generally hereditary, but

outside the precincts of the temple it enjoyed no
social consideration. There was no access to the
god save through the priest, and, except on rare
occasions, such as a campaign in a distant island,

the priest could be inspired only in the temple.
When the oracle was to be consulted, a message
was sent to the priest ; and the envoys, dressed
and oiled, found him lying near the sacred corner
of the temple-hut. He rose and sat down with his

back against the white cloth by which the god
visited him, the others sitting opposite. The chief
envoy presented a whale's tooth, and explained
the project for which Divine favour was sought.
The priest took the tooth and gazed at it, ab-
sorbed in thought. All watched him attentively.

Presently he began to tremble. Slight spasms
distorted his features, his limbs twitched, and
gradually the whole body was convulsed with
violent muscular action ; the veins swelled, the
lips grew livid, the sweat poured down, and the
eyes protruded unnaturally. The man was now
possessed, and every word he uttered was that of

the god. He began to cry in a shrill voice :
' Koi

aul Koi aul' ('It is I ! It is I
!

'). The answer,
generally couched in figurative and ambiguous
terms, was screamed in falsetto, and the violent
symptoms then began to abate. The priest looked
about him, and, as the god screamed ' Au sa lako !

'

(' I depart'), collapsed prone on the mat, or struck
the ground with a club. At the same moment
some one outside the temple announced by a blast

on the conch, or a shot from a musket, that the
god had returned to the spirit world. The con-

vulsive twitchings continued for some time, even
though the priest had so far recovered as to eat a
meal or to smoke.'
Williams gives the following example of the pronouncements

of an oracle. Ndengei's priest cried, 'Great Fiji is my small
club ; Muaimbila is the head ; Kamba is the handle. If I step

1 There are several words to denote possession ; sika means
• to appear,' kundru, ' to grumble ' ; the one refers to the api>eai>

ance, the other to the sound, of possession by a god.



COMMUNION WITH DEITY (Greek and Roman) 763

OD Muaimbila, I shall Btnk It into the sea, whilst Kamba shall
rise to the sky ; if I step on Kamba, it will be lost in the sea,
whilst Muaimbila could rise into the skies. Yes, Viti Levu is

my small war-club; I can turn it as I please; I can turn it

upside down ' {Fiji and the Fijiaim, 225).

The propitiatory offering was invariably food, o^
which part, called the singana, was set aside for
the god, and was eaten by his priest and a few
privileged old men, for it was tabu to youths and
women ; the remainder of the feast was divided
among the people.
The inspired paroxysm is something more than

conscious deception. Williams heard a famous
priest of Lakemba declare :

' I do not know what
I say. My own mind departs from me, and then,
when it is truly gone, my god speaks by me.' No
doubt this man was absolutely sincere. Williams
says that he ' had the most stubborn confidence in
his deity, although his mistakes were such as to
shake any ordinary trust. His inspired tremblings
were of the most violent kind, bordering on frenzy

'

{ib. p. 228).

Christianity did not put an end to this kind of
seizure, for in the first heat of conversion it was
not uncommon in the mission services for a man to
be inspired (by the Holy Spirit, as he said) and to
interrupt the service with a torrent of gilDberish,

accompanied by all the contortions that seized the
heathen priest. His companions would pat him
gently on the shoulder with soothing exclamations.
The missionaries, who had told them the story of
Pentecost, could not well condemn the practice.
The 'revival' at Viwa in 1845 was an extreme
instance of this kind of possession. To judge from
John Hunt's account (ib. p. 269), the whole island
was seized with a kind of religious hysteria, and
' business, sleep, and food were entirely laid aside

'

for severaJ days.
Another form of communion was confined to

young men only ; there was no recognized priest-
hood. The object of the rites, called kalou-rere
or ndomindomi, according to the part of the
group where they were practised, was to allure
the 'little gods'

—

luve-m-wai ('children of the
water'), a timid race of immortals—to leave the
sea and visit their votaries. It is not clear that
the 'little gods' conferred any boon upon their
worshippers, except to make them invulnerable in
battle, and to afford them such amusement as may
be enjoyed by amateur spiritualists who keep
secret from their elders their dabbling in the black
art. In a retired place near the sea a small house
was built and enclosed by a rustic trellis-fence,
tied at the crossings with a small-leafed vine, and
interrupted at intervalsbylong poles decorated with
streamers. No effort was spared to make the place
attractive to the shy ' little gods ' ; the roof of the
miniature temple was draped with bark cloth, the
walls were studded with crab claws, and giant
yams and painted coco-nuts were disposed about
the foundation for their food and drink; within
was a consecrated coco-nut or some other trifle.

A party of twenty or thirty youths would spend
weeks in this enclosure, drumming on the ground
with hollow bamboos every morning and evening
to attract the sea-gods. They observed certain
tabus, but otherwise spent their days in idleness.
In one case, cited by Williams (op. cit. p. 237), a
jetty of loose stones was built into the sea to make
the landing easier. When the gods were believed
to be ascending, flags were set up to turn back
any who might be disposed to make for the inland
forests. On the great day another enclosure was
made with long poles covered with green boughs,
pennanted spears bein^ set up at the four angles.
Within this sat the lads, gaily draped, with their
votive offerings before them, thumping on the
earth with their bamboo drums. Presently the
officers of the lodge were seen approaching, headed

by the vaninduvu, a sort of past-master, capering
wildly with a brandished axe ; the lingaviu (fan-

holder) circling round the drummers, waving an
enormous fan ; the mbovoro, dancing with the
coco-nut which he was about to break on his bent
knee ; and the lingavatu, pounding a coco-nut
with a stone. Amid a terrific din of shrieks and
cat-calls the gods entered into the raisevu, who
thereafter became a privileged person. Then all

went mad ; the voMathambe (landing - herald)
shouted his challenge ; the matavutha shot an
arrow at him or at a coco-nut held under his
arm ; and all were possessed with the same frenzy
as the inspired priests. One after another they
ran to the vuninduvu to be struck on the belly
with a club, believing themselves then to be in-
vulnerable, and sometimes he did them mortal
injury. On the west coast of Vitilevu, the favour-
ite landing-place of the luve-ni-wai is marked with
a cairn of stones to which each worshipper and
passer-by adds as he goes. In the more republican
tribes of the west, commoners have risen to great
influence through their adventures as raisevu.
The mbaki or nanga rites were peculiar to the

western and inland tribes of Vitilevu. They were
held in a sort of open-air temple—a parallelogram
of flat stones set up on edge, with two rude altars
dividing the enclosure. As a rule they were buUt
not far from a chief's grave. Tradition ascribes
the origin of the rites to two castaways, called
Veisina and Kukuruku, who drifted to Fiji in a
canoe from the westward, and at once began to
teach Fijians their mysteries. The nanga was
the ' bed ' of the ancestors, that is, the spot where
their descendants might hold communion with
them, and the rites were four in number, ac-
cording to the season : (1) the initiation of the
youths ; (2) the presentation of the first-fruits \vith
prayers for increase ; (3) the recovery of the sick

;

and (4) making warriors invulnerable. The votaries
formed a secret society to which only the initiated
in each village belonged ; and so strict was the
bond that, when votaries of the same nanga were
at war, they could attend the annual rites in an
enemy's country without fear of molestation, pro-
vided they comd make their way thither unob-
served. Each lodge comprised three degrees

:

(1) the vere matua, old men who acted as priests
of the Order ; (2) the vunilolo, the grown men ;

and (3) the vilavou, (lit. 'new year's men'), the
novices. The great annual festival was the initia-

tion of these youths, who were thus admitted to
man's estate and brought into communion with
the ancestors. During the ceremony the votaries
lived upon food that had been consecrated months
before—yams, and pigs which had been turned
loose in the vicinity of the nanga after their tails

had been cut off. The rites were designed to
frighten the novices into respect for their elders
and into secrecy. The vere became inspired like
the priests, and, while in that state, they ad-
monished the novices upon the virtues of valour
and generosity, and announced to them the penalty
of insanity and death to him who betrayed the
mysteries to the uninitiated.
LiTKEATnRK.—C. WUkes, United States Exploring Exped.

London, 1852 ; W. Erskioe, Islands ofthe West. Pacific, London,
1853 ; B. Seemann, Account o/ a Government Mission to the
Fijian Islands, Cambridge, 1862 ; W. T. Pritchard, Polynet.
Reminiscences, London, 1866 ; J. Waterhouse, King and People
ofFiji, London, 1866; T. Williams, Fiji and the Fijians, London,
1870 ; Fison and Joske, Internal. Archiv fur Ethnographie,
ii. , Berlin, 1889 ; B. H. Thomson, Tlie Fijians : A. Stvdy of the
Decay of Customs, London, 1908.

Basil H. Thomson.
COMMUNION WITH DEITY (Greek and

Roman).—The scheme proposed in this article is to
avoid attempting any full survey of the widest
sense of ' communion through religious rites and
practices in general, and to direct attention to
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communion through special forms of ecstasy, such
as resulted from orgiastic worship, or initiatory

rites, or philosophic exaltation, and to indicate

traces of communion, whetherin the Mysteries or in

sacrificial feasts. It will be serviceable to consider

Greek religion, as a whole, before Roman.
I. Greek.—i. Certain aspects of communion in

early Greek religion.—A chronological considera-

tion of communion at succeeding epochs of Greek
history is not a completely suitable mode of treat-

ment in view of the fact that almost all the degrees
of ' communion ' are either explicitly or implicitly

E
resent at most of the historical stages. Without,
owever, attempting a chronological r6sum6, one
may take a preliminary glance at some aspects
of communion in early Greece. The article on
JSgean Religion (vol. i. p. 141) will serve to
illustrate the presence of what we might term the
more ordinary phases of communion in the religious

observances of that brilliant civilization which
included among its epochs the ' Minoan ' and
' Mycensean ' ages, and which started as a true
primitive religion from a Nature-faith without
images. In its more developed worship of a Great
Goddess with a Divine Son (resembling the cult of

Ashtaroth with Tammuz or Cybele with Attis),

this early age presents easily recognizable parallels

with the ritual of later times, under such aspects
of ritual as adoration, libation, and sacrifice (though
apparently not burnt sacrifice). There are also, as
in a seal-design-from the palace at Knossos, indica-

tions of the sacred dance by women in ' Minoan

'

Crete, suggesting the aim at an intimate approach
to the Divine through religious excitement. In
this connexion it is an interesting probability that
the religion of the Cretan Great Mother of the
gods developed certain ideas of mystic communion
with the divinity which were dominant in the
Sabazian Cybele-ritual of Phrygia (FameU, CGS
iii. 297).

With the Homeric poems we reach a stage in
Greek religion where the primitive is already largely
obscured by the artistic, and where the discern-
ing mind will feel the want, in religious inquiry,
of something more than pureljr literary evidence.
For in Homer religious usage itself is not always
consistent, while the anthropomorphism of the gods
and the forms already assumed by many of the
legends indicate considerable changes upon the
original religious conceptions, though at the same
time they naturally do not indicate the survival
of such|original conceptions in actual contemporary
belief or practice. At first sight, the anthropo-
morphic conception of Deity evident in Homer
might seem to allow small possibility of any mystic
communion between gods and men, for the gods
may appear in the flesh (ivapyeis, II. xx. 131) and
play their part as warriors. Yet, in the thought
reflected in the Odyssey, at any rate, they have
become more remote ; for there ' the gods in no
wise appear visibly to all' (Od. xvi. 161, oi5 -yip ira

irivTeffai 6eol (palvovrai ivapyels). It is also in the
Odyssey that the highly spiritual pronouncement
is made touching the yearning of man for God.
Often, doubtless, the yearning might be for help
viewed externally—for the practical assistance lent
by a heavenly ally; but often, too, for some more
internal support, a mysterious but confident shar-
ing in Divine quality which approximates to our
notion of communion. The context in the Odyssey
is significant. It is the reason given by Nestor's
son to Athene, disguised as Mentor, to explain why
prayer should be made by guests who have chanced
to arrive during a festival of Poseidon ; after drink-
offering and prayer. Mentor is bidden hand to his
fellow-guest the cup of honeyed wine for the pur-
poses of a similar ritual, 'inasmuch as he too,
methinks, prayeth to the deathless gods—for all

men have need of the gods' {Od. iii. 48, TrdvTes dt

6ei2i> xar^oi/ir' dydpiairoi). Further, it is in sacrifice

that Homeric religion best illustrates communion

—

not so much in the gift of a holocaust to be com-
pletely consumed by the deity as in the more
prevalent conception of the sacred feast common
to both deity and worshipper.

2. Communion through ecstasy.—It is worth
while, as it is certainly convenient, to examine
ecstasy separately, although logically it may
accompany any feature of religious life or practice,

and although the illustrations of it must perforce
trench on the subject of mysteries and sacraments.
The phenomenon of ecstasy—a familiar accompani-
ment of both barbaric and developed religions

—

consists in a transcending of the bounds of ordinary
consciousness and a resultant feeling of communion
vfith a Divine nature (see the analysis in Rohde,
Psyche^, ii. 14-22). The' stirring of unrestrained
ivdovauKTiibs lifts the spirit of the human votary
completely out of workaday surroundings and
beyond ordinary laws. The Greek notion of this

process is observable in the terms i^ltrTaaBai. and
^Ko-Too-is, and in the conception that the ecstatic

condition is attended by the entrance of a Divine
element ; the devotee is IvSeo!, ' filled with the
god,' Divinely maddened. The Maenad feels her-

self to be, and names herself, Divine ; and it

is significant that Plato refers to the Bacchanals
as drawing Divine inspiration like that of his

enthusiastic lovers (ii>8ov<7mi'Tes), who by contempla-
tion and memory acquire something of the Divine
nature, ' so far as it is possible for man to partake
of God ' (Phcedr. 253A, Kad' Bcrov dwarbv $sov avdptSnrif

pteraa-x^'iy). The extreme forms of ecstasy are
connected with ' the old and savage doctrine that
morbid phantasy is supernatural experience ' (Tylor,

Prim. Cult.* ii. 415), and may be compared mth
the ' ivresse spirituelle ' of Ruysbroeck, which is

discussed by M. Hebert in Le Divin, ch. ii., while
a more intellectual type of communion may be
compared with the ' degr6 supreme de I'union

extatique ' attainable through meditation, and
discussed by Hubert in ch. iii.

Among the most usual means whereby the
abnormal state of mind under examination may
be induced are self-abandonment to emotion,
frenzied outcries, unrestrained gestures, giddy
dervish-like dancing, outlandish music, brandish-
ing of torches, and the use of drink or drugs. An
ecstatic mental condition or morbid exaltation may
be the product of rigorous fasting observed with
a view to attain, through dreams or visions, relation-

ship with, and revelation from, spiritual beings.

This is well illustrated by the 'incubation' {q.v.)

of patients within the precincts of Asklepios
at Epidauros. Somewhat analogous was the belief

in delirium, trance, or fainting fits as promising
direct spiritual intercourse with a deity. The
Pythoness was supposed to obtain a communication
of the Divine will in her ecstatic trance, and she
made herself ready for the afflatus by the ritual

acts of chewing sacred laurel and drinking water
possessing a miraculous virtue. Farnell proposes
to define such ritual as ' a mantle sacrament, ' declar-

ing that ' the chewing the laurel may be regarded
as a simple act of sacrament, whereby through
contact with a sacred object she established com-
munion between herself and the deity ' (CGS iv.

188). The worship of Cybele exemplifies other

modes of ecstatic communion. In the priest-king

at Pessinos—himself identified with Attis, and
possessed of mighty secular as well as sacred

power through his credited union with the godhead
—we have the finished pattern on which the

catechumen might model his aspirations ; and in

this worship not only was there ecstasy through
the orgiastic dance, and regeneration through food
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and the blood baptism of the taurobolium, but, as
Farnell points out (CGS iii. 300),
• the procesB of regeneration might be effected by a different
kind o( corporeal union with the divinity, the semblance of a
mystic marria(je.' Even eelf-mutilation implied an ecstatic
craving for assimilation to the goddess, so thiit in the Oybele-
service Farnell finds ' a ritual of communion that used a sexual
symbolism.'

The ' ecstatic ritual ' of communion is examined
by Farnell (op. cit. v. 161-181), and the evidence
disposes him to believe that orgiastic ritual was not
confined to the private thiasoi of Greece, but that the
State-cults were less tempered by the Hellenic spirit

than has been imagined [ib. 169). Ecstatic ritual

persisted down to a late period at Thebes and
Delphi at least ; and amongthe island communities
the primitive tradition of Bacchic enthusiasm was
nowhere maintained with such fidelity as in Crete
(ib. V. 157 ; cf. iii. 297). There, at an early date
—probably before Homer, in FarneU's opinion

—

the Thraco-Phrygian Dionysos cult was engrafted
on the pre-Hellenic orgies which celebrated a
Mother-goddess.
The tasting of the blood or the devouring of the

raw flesh of an animal regarded as incarnating the
god is also a common way of arousing similar
excitement. This potent method of charging one-
self with the personality or force of divinity
by the drinking of blood will be more fully con-
sidered as an aspect of sacramental communion.
At this point it may be enough to say that it

played a part in native Hellenic ritual (CGS v. 164),

was prominent in certain imported rites, and lasted
until the later days of paganism, when the Cretans,
for instance, at a Divine funeral-feast still rent a
living bull with their teeth (Firmicus Matemus,
p. 84, cited in CGS v. 303). It is a salient character-
istic of the ecstasy of the Maenads ; and it is about
their frantic omophagy, their devouring of raw
flesh and hot blood in naste lest the spirit might
escape, that Arnobius writes :

' in order that you
may exhibit yourselves filled with the majesty
of godhead (ut uos plenos numine ac maiestate
doceatis), you mangle with gory lips the flesh of
bleating goats ' (adv. Gent. v. 19. Farnell (CGS v.

166) cites in further illustration Clem. Alex.,
Protrept. 11 P, <ifio^a,yl(i, ttiv Upo/iavlav dyovres xal

TeKifTKovcTL rAs Kpeavofji-ias t(2v (pbvujv). The scathing
words of Arnobius unwittingly contain the original
secret of these savage and hurried dismemberments
of bull, goat, or fawn. The votaries, aiming at the
mystic relation between god, victim, and them-
selves, believed, indeed, that the banquet of raw
flesh filled them with ' the majesty of the divinity.'
A reasonable question arises regardmg the object aimed at in

the ecstasy of frenzy described. Rohde inclines to hold that
an adequate motive is found in the consciousness of communing
with Deity and of absorption into the Infinite. And this heaven-
sent possession may have been the end in itself in ihistoric
Greece. It is, however, fair, as it ia scientific, to point out,
with Farnell, that among primitive peoples such religious
ecstasy is not generally an end but a means. Though doubtless
regarded as a strangely pleasurable sensation, it is excited for
some practical object, such as prophecy or exorcism. In the
early stages of religious ecstasy there is much of what is termed
vegetation-magic, the desire in some way to influence Nature,
control the weather, and secure good harvests. And from such
germs may be evolved in time the more spiritual aspirations
after communion with Deity.
Yet, by way of contrast, it must not be forgotten that there

was ss very different avenue towards ecstasy, and one, curiously
enough, associated with the same wild Dionysiac worship, where
the rapturous communion with Deity was achieved through
orgiastic rites and a savage sacramental act. As Farnell asks
(ib. 162), 'what are we to say of the "silence of the Bakcbe,"
alluded to in the strangest of Greek proverbs' (Paroemiog.
Gt(BC.^ Diogen. [Gbtt. 1851] 3. 43, Bawxi^ tp&jtov' inl riav (TlwinjKSiv,

nap' ocrov ai BaKxat iTiyu}(ri.v)'i Was this simply physical ex-
haustion—a merely natural reaction—or was it the ' zenith
reached by the flight of the spirit, when voices and sounds are
hushed, and in the rapt silence the soul feels closest to God'?
Farnell cites in illustration the similar method for attaining the
highest and deepest communion known to the ancient theo-
sophists (ib. v. 162 ; with references to Sudhaus, * Leises und
lautes Beten,' in ARW, 1906, p. 200 ; Dieterich, MithrasHturgie,

S.
42). But perhaps one of the most interesting illustrations

es in the fact that Euripides, in the very play which so power-

fully dramatizes the excesses of half-religious hysteria associated
with the Dionysiac orgies, also showB his aj)preciation of the
spiritual good and inward joy to be drawn from a tranquil life of
holiness (e.g. Bacch. 385-301, 1002-1012 ; cf. O. Norwood, Tht
Riddle of the liacchae, 1908, pp. 114-117).

3. Philosophical communion : Neo-Platonism.

—

This is an appropriate point at which to glance at
the idea of communion with Deity which culminated
in Neo-Platonism (q.v.). In much philosophy there
was an absolute negation of communion with Deity.
The Epicurean system furnishes an obvious ex-
ample : and Aristotle's Deity, which /cii/er lis ipiifiei/ov,

admits but little possibility of mystic and spiritual
communion. The Platonic theory of ifjioLoKns, how-
ever, in its doctrine of an elevation of the human
spirit into the realm of a Divine roCs, through a
ratiocination which should transcend the particulars
of sense and time, was open to mystic refinement.
For the extreme development of the idea of Divine
transcendence we have to pass to the first half of
the 3rd cent. A.D. Plotinus, the greatest re-
presentative of Neo-Platonism, is, from our point
of view, important, not merely for the philosophical
lineage of his system, but for its relation to his
times. In its yearning after Divine illumination
it is typical of its age ; for it was a period whose
natural precursor might be found in the 1st cent.,
when Philo Judseus represented an Alexandrian
endeavour to Platonize historical Judaism, and,
through a theistic treatment of the Platonic
'ideas,' to reach a consummation of unequivocal
surrender to the Divine influence. It was a period,
too, foreshadowed some generations earlier than
itself, when Apollonius of Tyana (q.v.) and the
' Neo-Pythagoreans ' based their idea of attaining
relationship with Deity upon their eclectic Platon-
ism ; while a more vulgar mode of communion
with Deity was illustrated in the thaumaturgic
feats of AJexander of Abonoteichos (q.v.). Neo-
Platonic mysticism itself is the best type of ecstatic
philosophic communion. According to Plotinus,
the One which transcends existence (iir^Keiva Tijt

oialas) is not directly cognizable by reason ; and
the coveted identification with transcendent Deity
comes not so much through knowledge as througn
ecstasy, coalescence, contact (iKoraa-is, dwXwo-is, atf>^).

Much of the doctrine in his Enneads bears a resem-
blance to Oriental Mysticism, but—though this
has not always been admitted—it appears to have
been purely Hellenic (Zeller, Phil. d. Griech. iii. b.

69 £f., 419 fl. ; Benn, Gr. Philos. ii. 341 ; Whittaker,
The-Neo-Platonists, p. 106). It was lineally from
Plato that Plotinus developed the doctrine of that
ecstasy which supervenes upon the contemplation
of intellectual beauty, and through which a supreme
union with the Divine and Absolute One may be
achieved. This subjective intensity of the mystic,
as a kind of individual communion, forms a strong
contrast to the more usual religious desire for some
common act of impressive ritual. There is, further,
no excitement in the preparation for the mystical
attainment, as in many worships. A long process
of internal quietude, of abstraction from sense,
and of absorption in reason must attune the soul
(Enn. VI. ix. 3) ; and Plotinus's religious position
is that the soul, thus worthily prepared by active
contemplation, must then passively wait, in a
kind of hypnotic trance, for the manifestation
of the Divinity. The Divine 'intoxication' of
passion comes with that beatific vision which
rises beyond beauty to the One Cause (Enn. VI.

vii. 35). This climax of full communion with God
was reached by Plotinus four times within the
knowledge of Porphyry, who himself reached the
consummation only once, namely in his sixty-eighth
year (Porph. Vit. Plot. 23).

4. Deterioration of Neo-Platonism.—The system,
then, culminated in a mystical act ; and, as a matter
of history, mystical observances tended to obscure
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the theoretical basis. lamblichus, for example,
the Syrian pupil of Porphyry, influenced by
Eastern superstitions, claimed that absorption into

the Deity was dependent upon the use of divination

and magic. A striking phenomenon is presented

in this degeneration of the pure Mysticism of

Plotinus into the superstition of the Neo-Platonists

of the 4th and 5tli centuries, who defended or
adopted heathen sacrifices, divination, and wonder-
working. But it is logically incontrovertible that
the germs of superstition were inherent in the
Neo-Platonic system, which postulated an un-
approachable One and emanations involving secret

affinities throughout the universe of Being.
* If man by almost superhuman effort, transcending any effort

of the reason, can rise in ecstasy to an immediate vision of

the inscrutable One, he can also communicate with lower powers.
He finds allies in the invisible world in the demons who
mediate between the world of pure intelligence and the world
of reason. Thus the Neo-PJatonists of the 4th century found
place in their system for the ancient gods, and found no
difficulty in communicating with them by prayer, oracle, or
oblation (S. Dill, Rom. Soc. in last Cent, of Western Empire^,
104).

5. Communion with Deity through initiation in

Mysteries. — As opinions are divided on the
question whether initiation culminated in a sacra-

mental ritual, certain aspects of the Mysteries
may be discussed independently of the subject of

the sacrificial meal. Anrich, as a preliminary to

his discussion of ancient Mysteries, emphasizes
the deeper yearnings after fellowship with the
Divine (' Gemeinschaft mit Gott,' 'Teilnahmeam
gottlichen Leben,' 'Genuss des Gottlichen' [Das
antike Mysterienwesen, 37]), which account for

much of the Greek attitude towards Mystic re-

ligion, and for the acceptance of Oriental cults.

The various secret worships classed as ' Mysteries '

subserved the feeling that, besides the commoner
modes of drawing near to a god, there were others
revealed only to a select number of initiated. The
most famous of the Mysteries were those whose
names Lobeck used as titles for the three books of

his famous Aglaophamus, sive de theologies mysticw
GrcEcorum causis, 1829—namely Eleusinia (the

most holy of all), Orphica (the expiatory lore of

which affected the Mysteries of Eleusis), and
Samothracia (the venerated Pelasgian, rather
than Phoenician, cult of the Kd^eipoi). [See
Mystekies.] There were also—under the titles

of 6ia(rot, Ipavoi, and dpycSves—numerous religious

associations which charged themselves with the
celebration of private Mysteries—frequently of
barbarous origin (F. B. Jevons, Introd. to the Hist,

of Relig. 334-348 ; Foucart, ties Associations re-

ligieuses chez les Grecs). That the Eleusinian
Mysteries persisted, as proved by literature and
inscriptions, down to the close of paganism (Anrich,
op. cit. 40), is not surprising, in view of the power
of their esoteric symbolism to minister to the desire

for a Divine communion more intimate than was
possible for perfunctory worshippers. Certainly
the Eleusinian Mysteries reached a considerable
degree of spirituality, and made far deeper demands
than simple ceremonial purity. The nine days'
fast, the long procession from Athens to Eleusis,
the play of mysterious illuminations in the Great
Hall, the sacred drama, the reverent exhibition
of holy symbols, the homilies addressed to the
initiated, the drinking of the sacred draught even
as once the goddess had refreshed herself, and the
handling of the sacred things were all methods
of bringing the reverent worshipper into closer
communion with Deity (see the well-known formu-
lary recorded by Clem. Alex. Protrept. ii. 18, 'I
have fasted and I have drunk the KVKeiiv,' etc.).

From ancient times initiation at Eleusis was
believed to secure a happier lot in the other world
('Homeric' Hymn to Demeter, 480-482; Pindar,
frag. 102; Soph. frag. 719 [Dind.]; Isoc. Paneg.

28 ; Cic. Legg. II. xiv. ), and the balance of ancient
authority suggests that communion in the Eleu-
sinian Mysteries was considered to exercise effects

permanent enough to mould for better the li fe of

the initiated in this world. This is supported by
the evidence of Diodorus and of Andocides.

' According to Sopater, initiation establishes a Mnship of the
soul with the divine nature ; and Theon Smyrn»us says that
the final stage of initiation is the state of bliss and divine favour
which results from it ' (W. M. Ramsay, art. * iilysteries,* in EBr^,
with reference to Diod. Sic. Hist. v. 48 ; Andoc. de Myst. 31

;

Sopat. Diaer. Zetem. p. 120, in Walz, Rliet. Groec. 1832-36;
Theon Smyrn. Mathem. I. 18 ; ct. Lobeck, Aglaoph. 39, 188-
189 ; Ramsay's art. * Mysteries ' gives the chief authorities on
the subject between 1829 [the date of Aglaophamus] and 1884,
and includes references to inscriptions).

One highly important feature of the Eleusinian
Mysteries was their ultimate admission of the
alien. As early as the time of Herodotus (viii,

65), they were open to any Hellene who might
choose to go through the prescribed ritual ; and,
after the condition of membership came to be
initiation (ahJtjitis) instead of citizenship, they could
so appeal to mankind that ^lius Aristides in the
2nd cent. A. D. might fairly eulogize Eleusis as ' a
common sanctuary for the world {xoivin n r^s yij!

Tifievoi, Eleus. Orat. i. 256 [Jebb]).

Jevons has contended {op. cit. ch. xxiv. 'The Eleusinian
Mysteries ') that the start of the broader appeal made by Eleusis
coincided with fresh stirrings in religion which spread from
Semitic lands to Greece in the 6th cent. B.o. So it was that the
opening of the Eleusinian sanctuary to the Athenians was the
first step in the expansion of the oult of Demeter from a merely
local agricultural worship into an element of national and after-

wards of cosmopolitan religion. The belief grew stronger, he
maintains, that more intimate communion with Deity was
attainable than that secured by the gift-sacrifice. Hence a
resuscitation of the old 8acramenta.l theory of sacrifice, along
with an ancient ritual wherein that theory was bodied forth.

Holy places like Eleusis, which had conserved archaic Hellenic
rites, became popular with worshippers bent upon such com-
munion. At the same time came an influx of Oriental worships
^some of them readily identified or associated with existing
native cults. Wandering agyrice introduced ' Mysteries,' and
founded religious communities for the worship of alien deities

—lacchos, Zagreus, Sabazios, Cybele—who were now rapidly
acclimatized in Greece. The new cults throve, fostered by their

likeness to the cult of Dlonysos, and by the Orphic myths which
suggested that lacchos, Zagreus, and Sabazios were one and the
same with Dionysos. The association of lacchos with the
Eleusinia added a dramatic element, but did not change
the central portion of the ritual—which, in Jevons's view, con-
sisted in the administration of the sacrament of the Kvceuji' and
the solemn exhibition of the ear or sheaf of corn to represent
the Corn-Mother.

* As the worshippers of animal totems at their annual sacrifice

consumed the fiesh of their god and thus partook of his divine

life, so the worshippers of the Corn-Goddess annually partook of

the body of their deity, i.e. of a cake or paste or posset made
of the meal of wheat and water' (Jevons, op. cit. p. 365 f. ;

Hymn to Dem. 208, dA<^t koI vStap. Wine, being * the surrogate
of blood, was excluded from the non-animal sacrifice offered to
cereal deities * [Jevons, op. cit. 380]).

This theory is attractive and thoroughly consistent with
practices wide-spread among mankind. It has the ditficulty of

being necessarily in part conjectural because of the absence
of evidence regarding a secret ritual which it was impiety to

divulge ; and it has been opposed by Farnell, who does not
accept its totemic basis, and who submits that, for all we know,
the sacred Kvicewv might have been drunk by individuals apart,

and not in communion. In a field so obscure, it is not surprising

that interpretations should be numerous and varied. The recent

theory of Lawson (Modem Gr. Folklore and ana. Gr, Rel.

672) may be mentioned, that 'the doctrine of the [mystic]

marriage of men with their gods was the cardinal doctrine of

the mysteries ffor the other doctrine of bodily survival is

merely preliminary and subordinate to this),' and that 'some
dramatic representation was ^ven as a means of instilling into

men's minds the hope of attaming to that summit of bliss ' (cf.

Farnell's footnote, CGS Ui. 186, referring to the evidence

collected by Dieterich in Eine Mithraslititrgie. 'proving in

much ancient ritual the prevalence of the belief that mystic
communion with the deity could be obtained through the sem-
blance of sexu;*l intercourse : it is found in the Attis-Oybele

worship, and in the Ssis-ritual (Joseph. Ant. xvill. iii.), and it

probably explains the myth of Pasiphae.'

6. Communion through a sacrificial meal or theo-

phagist ritual. — The subject of the Mysteries

obviously shades into that of the sacramental feast,

which probably accompanied many of them. It

will be seen that this portion of the subject is

bound up with the ritual meaning of eating, sacri-

fice, and blood (see artt. BLOOD, SACRIFICE). The
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examination of rival theories concerning sacrifice

does not fall within the purview of this article,

but passing allusion to them is unavoidable.

Certainly, on any basis, it is clear that, in sacrifice

and usages attendant upon it, we have what wor-
shippers have historically regarded as one of the
most potent means of intimate relation with Deity.
' Toutes les religions,' says A. Riville, ' considferent

le sacrifice, plus ou moins transform^, comme le

moyen par excellence de rialiser I'union de I'honinie

avec la divinity' (ProUgomines de I'histoi/re des

religions, 1886, p. 179).

Though Frazer, (G5^ ii. 293) has maintained that
the evidence is not yet convincing in favour of

totemism among Aryan tribes, there are noted
authorities on Comparative Religion who feel that,

according to the analogy of usages and beliefs wide-

spread over the globe, many features in Greek
mythology and Greek ritual can find their ultimate
explanation only as sacramental feasts on a totemic

basis. This is a contention in A. Lang's Custom
and Myth (1884). So, too, Keinach, building upon
Mannhardt's demonstration of the wide prevalence

of totemic rites in Europe, and supported by com-
parison with Robertson Smith's exposition of the
theory of Semitic sacrifice, claims that, when the

ancestors of the Greeks became agriculturists,

the totemic rites of the nomads and shepherds,

instead of completely vanishing, received a new
interpretation in myth and rite. And similarly,

although Famell objects (C(r5iii. 194-197), Jevons,

as already indicated, has propounded the hypo-
thesis of a corn-totem eaten sacramentally at
Eleusis.
Some of Eeinach'a examples may be given. Aktaion is a

typical one with which to start. The Aktaion myth, according

to Reinach (CuUeSt mythes, et religions^ iii.), arose from a sacra-

mental rending (aTrapa-y/io?) of the stag by women-worshippers
masquerading as ' hinda,' in honourof Artemis, the hind-goddess
of a totemistic clan. The traditional legend would arise from a
semi-rationalistic interpretation of an old communion sacrifice

;

the devotees who tore the sacred stag to pieces became,
euphemistically, the hunter's 'dogs.' Such sacramental
<T7rapay^os was, as we have seen, a feature of Dionysiac ritual

wherem the Meenads aimed at securing communion with their

deity so as to increase their influence upon the fertility of

vegetation. (It may be noted in passing that Farnell, in

Tear's Work in Classical Studies, 1908, suspects that * the
Boeotian Aktaion story was originally Bacchic, and that Artemis
came only accidentally into it.') Such elucidation is to be con-

trasted with the older meteorological explanation, whereby the
hunter torn by his hounds is viewed as an image of the fair

verdure of earth scorched by the sun in the dog-days (' ein Bild

des durch die Hitze der Hundstage zerstdrten schonen Erden-
lebens ' [Roscher, s.v. ' Aktaion ']). Reinach holds Aktaion, Hip-
polytos, Dionysos Zagreus, and Orpheus to be, hke Adonis and
Osiris, suffering heroes who are lamented as slain, but in the
end resuscitated. In all such cases, he thinks, the myth implies

an ancient sacrificial ritual, in which a sacred totem was slain

and eaten in communion by the faithful. Frazer's view differs

in so far as he would refer the origin of the death and resurrec-

tion of Adonis, Attis, Osiris, and Dionysos to simple rustic rites

at harvest and vintage. But, while he regards them as
vegetation-spirits rather than as totems, he admits the sacra-

mental character in the harvest supper, when the divine animal
is killed and devoured by the harvesters as an embodiment of

the corn-spirit. On this theory, as much as on the totemic
theory, we find communion with Deity through corn and wine.
And it is a communion on the basis of the logic of primeval
religion. By eating the body of the god the worshipper shares
in the god's attributes and powers ; for corn, it is argued, is the
true body of a corn-god ; and analogously, drinking the wine
In the rites of a vine-god is a solemn and significant sacrament
instead of mere revelry, for the juice of the grape is the god's
blood (see Frazer, e£2 i. 368 £E.).

Such beliefs are, in the ultimate resort, consonant with the
savage psychology which argues the possibility of the acquisi-

tion of Divine properties by eating, and of which a simple
instance is the ancient Maori practice whereby a warrior
swallowed the eyes of his slain enemy on the ^ound that the
atua tonga, or divinity, was supposed to reside in them (R.
Taylor, Te Ika a Maui, or New Zealand and its Inhabitants^,

1870, quoted by Frazer, Psyche's Task, 1909, p. 6 ; of. ' Eating
the God,' in Frazer, 0S3 U. 318-366). Further, it is a fair

induction from a mass of anthropological evidence that no more
sacred and intimate bond of union could be secured in a
primitive community than the sharing in the periodic sacrifice

of a god viewed under the aspectlof, or as incarnate in, an animal.
It is a necessary inference, as many hold, following Robertson
Smith, that the idea of communion, so far from being a later

development, plays a great part in primitive sacrifice, and

precedes the gift-sacrifice (Tylor, Primitive Culture*, vol. IL

ch. xviii., upholds gift-sacrifice as the most primitive, on the
analogy of man's dealings with his fetlow-man, and argues that

the savage treats a god as he would a chief. Tylor assigns to

sacrifice three stages, viz. (1) gift, (2) homage, and (3) abne-
gation).

After this brief glance at fundamental theories,

it may be interesting to add certain examples
given by Farnell from cults observed in Greece
which illustrate ideas of communion. In the case

of the mysterious pou(fi6vta at the Diipolia on the
Acropolis, he inclines (CGS, vol. i. p. SSflf.) to

favour Robertson Smith's explanation regarding
the ox which was slain as victim, and whose slaying
brought guilt upon the slayer ; for here the
sacrifacer was subjected to a mock trial, and the
instrument of slaughter was alone declared guilty

and thrown into the sea. This suggests a Divine
animal akin to the clan, and recalls the famUiar
feature of totemism whereby the clansmen claim
kindred with an animal-god or sacrosanct animal,
from whose flesh they as a rule abstain, but which,
on solemn occasions, they eat sacramentally in

order to strengthen the tie of kinship between
them and the Divine life. This seems more
satisfactory than Frazer's view (GB^ ii. 38-41), that
the ox represents the corn-spirit sacramentaUy
devoured at the close of harvest in order that he
may rise with fresher powers of production. So,

in the worship of the originally Oriental goddess,

Aphrodite, the mourning for Adonis (who is

fundamentally the same as Attis) is probably not
a lament over decaying Nature, out 'official

mourning over the slaughter of the theanthropic
victim in whose death the god died

'
; and the

most ancient Adonis sacrifice would be the ofiering

of a sacred swine to the swine-god—a sacramental
Mystery wherein participators attested their kin-

ship with the animal-god by immolating an animal
which, save in such ritual, it would be tabu to

slay (of. Robertson Smith, Rel. Sem." 290). Far-
nell recognizes the same mysterious idea in the
ceremonial sacrifice of a bear at Brauron by bear-

maidens in honour of Artemis as a bear-goddess
{CGS ii. 435); in the sacrifice of the bull-calf to

Dionysos at Tenedos (ib. v. 166) ; and in the sheep-

offering to Aphrodite in Cyprus, if we accept a
very plausible emendation made by Robertson
Smith on a passage in Joannes Lydus {CGS iL

645 ; Lydus, de Mensihus, 4, p. 80, Bonn ed.,

Trp6^a,Tov KoiSlifi itTKeiraff/iivoi. [for iffKCTaff/Uvov'] avp-

idvov Ty 'AippodiTjj).

Equally mysterious are traces in ritual which
point back to the sacrifice of a human victim.

Abundant proof has been forthcoming from modem
anthropological research to confirm the world-wide
association of human sacrifice with harvest ritual

and the cults of vegetation-spirits (Mannhardt,
BaumkuUus, 358-361; Frazer, GE^ ii. 238 ff.).

There are such traces of an original human victim

in the cult of Ge {CGS iii. 19-21) and in the
legends concerning Orpheus. Famell accepts the
dismemberment of Orpheus by furious Thracian
votaries as typical of that form of ritual whereby
worshippers slay the priest who temporarily incar-

nates the god. Parallels are familiar from Frazer's

Lectures on the Early History of the Kingship.
Sacramental cannibalism on occasions of extreme
religious excitement is discoverable at a fairly

high level of culture, and is credible in the

Thracians (Reinach's theory, in Cultes, etc., ii.

107-110, of Orpheus as a fox-totem rests on the

rather slender evidence for taking ^aaaapU or

/Sacro-dpa as a Thracian word for fox [Famell, CGS
V. 106 n.]).

In some ceremonies at the altar the difficulty is

to decide whether any clear sacramental concept
was involved. There are signs of it at Argos in a
peculiar cathartic communion, and there is reason
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to suppose that the victim at Delphi called baibyriip,

• giver of holiness,' which was slam when the Scnoi

were elected, was considered a temporary incar-

nation of deity, so that contact with flesh, blood,

or skin, could communicate holiness. There is also

likelihood in the view that the goat sacrifice in the

Laconian KojtWcs was a genuine sacrament, where
worshippers presumably oelieved they entered into

communion with Apollo by devouring sacred flesh

in which his spirit was (FarneU, COS iv. 257-258).

We know too little to affirm any sacramental idea

in the local Attic cult of Apollo Agyieus at
Achamse, whose worship was administered by
irapia-iToi {ib. iv. 158). Something, however, more
suggestive appears in Arcadia, a fit abode for

primeval worships, where the sacrifice to Apollo
Parrhasios must he consumed in the sanctuary
{iva\t(rKov<nv airdBi tov Upeiov to, Kpia, Paus. viii. 38,

cited by Jevons, op, cit. 146) ; and similarly with
another instance which Jevons gives :

* The festival at which the AthenianB made sacrifice to Zeus
Meilichios, the Diasia, was one of the most ancient of their
institutions ; but . . . the Locrians of Myonia were still more
faithful to the ritual which they had received from the common
ancestors of Locrians and Athenians alike, for, like the
Saracens and the Prussians, they offered the sacrifice by night,
and consumed the victim before the rising of the sun ' (acoAanjai

Ta Kpe'a nvriQi jrplv rj tJAioi* eirttrxei*' vofiC^ovai, Paus. X. 38).

In a less mystic sense the term ' sacrament ' or
' communion ' might be applied to the feast shared
by deity and worshippers which is familiar from
the earliest Greek literature. And there are many
other cases of ritual where we cannot safely
pronounce how far the idea of communion extended.
Evidently the existence of irapiaiToi. of Apollo at
Achamse and at Delos is no proof that in the rites

concerned the worshippers supposed Apollo to be
dying a sacrificial death (FarneU, COS iv. 258).

In some cases a social, tribal, or political element
has prevailed over the religious idea of communion
with which it was originally bound up. For
instance, primeval notions, only partially under-
stood, survived at Athens in feasts at which the
hestiator entertained his tribe (Jevons, op. cit.

159 ; CIA ii. 163, 578, 582, 602, 603, 631 ; cf. Jul.

Pollux, Onom. iii. 67, ^uX^s ^o-Tidrap, rriv <pv\T]v

i<TTi.Civ, Kpeavo/xlas iiTLvinav). One could, of course,
always describe a non-tribesman, in terms of

religion, as one who was not in communion with
the god of the tribe.

The evidence here collected shows that the
idea of sacrificial communion certainly persisted
in Greece among worships both indigenous and
imported. But its persistence, apart from the
Mysteries and private Orphic societies, was pre-

sumably sporadic. It is reasonable, therefore, to
agree with Famell in doubting whether the ritual
and doctrine of communion sacrifice ' exercised a
vital influence upon religious thought in the older
Hellenism.' Certainly, although in this of all

matters the argument from silence can count but
little, it is a striking omission that larahlichus,

while analyzing other phenomena of relationship
with the Divine in the de Mysteriis, betrays no
knowledge of sacramental communion (COS iii.

196). And yet history shows that this idea had a
great career before it ; and, if in the older Hellen-
ism it remained largely occult, in later Greek
times and in the later Koman world, as we shall
see, it counted as a vital religious force.

II. Roman.—i. The practical nature of a
Roman's relationship with the gods in ordinary
ritual.—Boissier (La Religion rom. d'Auguste aux
Antonins^, i. 19), has an instructive sentence :

* Les Romains out une fagon particulifere de comprendre les
rapports de Thomme avec la Divinit6 : quand quelqu'un a des
raisons de croire qu'un dieu est irrit6 centre lui, il lui demande
humblement la pais, c'est le terme consacr6 (pacem deorum
exposaere), et Ton suppose qu'U se conclut alors entre eux une
Borte de trait6 ou de contrat qui les lie tons deux.*

In short, this implies a kind of traffic rather

than communion with Deity—man must buy pro-
tection by prayers and ofl'erings, and the Deity
who has received a sacrifice is expected to respond
by conferring favours. If this is broadly true of

the practical Roman worshipper, it may further be
said that neither the Roman as statesman nor the
thinker reflecting upon Roman religion was inclined
to view it much in the light of an avenue of

spiritual communion with Deity. Polybius (vi.

56) thinks of the salutary effect of keeping the
multitude in check by ' mystic terrors and solemn
acting of the sort ' (tois dS^Xois 06/3ots /cai tJ Toia&ru
Tpay<fSlq,), and in the same chapter refers to the
scrupulous fear of the gods as the very thing which
kept the Roman commonwealth together. Varro,
cited by Augustine, held it to be the interest of
the community to be deceived in religion ( ' expedire
igitur existimat falli in religione ciuitates,' de Civ.

Dei, IV. xxvii. cf. VI. v.). Livy (I. xix.) credited
Numa with putting the fear of the gods upon his

folk as the most eflective deterrent for an ignorant
populace. Many such pronouncements—erroneous
enough as explanations of the rise and strength of
religion—taken along with the actual policy of

rulers like Augustus, serve to show that mucn of

the Roman State-religion was imposed, as it were,
from without upon the worshipper for the good of

the community. There was little, therefore, in all

this which tended towards the spiritual. Yet in

the primitive religion—in the ritual which had
grown up out of aboriginal needs and had not been
imposed—just as in primitive religions generally,
there had been the genuine sense of dependence
upon Deity and some recognition of the value of

communion with Deity.
2. Comparative absence of ecstasy in Roman

religion.—In comparison with the Greek, there

was in the Roman decidedly less religious ecstasy
or enthusiasm. Roman religion, when not domestic,

was mainly political ; and the whole was regulated
by law and custom. Religious emotion was dis-

trusted by the authorities, and the stern suppression

of the Bacchanalia in 186 B.C., even if in part due
to political motives, was typical of the strong
objections felt to a ritual of excited transports, the
nature of which has been made evident in earlier

portions of this article. The cult of the Phrygian
goddess Gyhele and of Attis, though received in

Rome from the times of Scipio Nasica, as is well
known, was characteristically placed under re-

strictions ; and the frenzy of this worship was
almost as abnormal in Roman religion as the tumul-
tuous Galliambics of the Attis of Catullus are
in Roman literature. Such alien religions only
gradually increased their hold upon Rome ; they
did so as the desire for religious excitement became
stronger ; and hence it may be said that among
the reasons for the attraction which the African
and Oriental cults exercised upon many Romans of

the Empire, and especially upon women, were,
first, their more powerful and rapturous excitation

of the emotions, and, secondly, tneir promise of a
closer rapprochement to Deity than was proffered

in the grave and calm State-religion. Some
notable access of spiritual aspiration at Rome
seems a necessary presupposition of many religious

phenomena of the Imperial epoch. It is probably
the real explanation of the extent to which such
alien cults as that of Isis {(^.v.) gained a footing.

(A good picture of Isis worship is given in Apuleius,
Metam. bk. xi., in connexion with the threefold

initiation of Lucius into the Isis mysteries. ) But
it is right in this connexion to note the caveat
which Boissier enters against overstating the
theory. He points out (op. cit. ii. 211-212) that
the welcome offered to foreign cults by Romans of

the Empire, and especially by women, did not
imply a protest against the national religion, but
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was rather a consequence of the religious sentiments
developed in the heart by the old worship. There
was, it was recognized, a communion with Deity
more Intimate and mystical to be attained in the
more emotional Eastern rites. In Boissier's view,

then, this is more logical than to consider the
acceptance of Eastern cults as a revulsion from
national cults to something entirely novel. Certain
it is that Rome, as it became a world-power, grew
cosmopolitan in religion, and found room for

votaries of Attis, Isis, Osiris, Serapis, Sabazios,

and other deities, so that outlandish rituals, often
coloured with mysticism, competed with the grave
and restrained usages of Roman antiquity.

3. Ideas of sacramental communion in native
Roman religion.—Accumulating evidence tends to

show that, even if relatively deficient in imagina-
tion, the indigenous Roman religion exhibited from
the earliest times, like so many early religions,

clear traces of the common sacrificial feast partaken
of for the purpose of uniting a deity more closely

with his worshippers. Throughout Roman history
there persisted a prominent illustration of the
ancient theory that all meals were capable of being
hallowed as sacred feasts common to both deity
and worshipper {e.g. Athenseus, v. 19). This was
the offering to the twin Lares observed by the
Roman family at meals (Serv. ad ^n. i. 730

;

Ov. Fast. ii. 633). In the marriage ceremony,
too, of confarreatio there probably was a similar

implication (of. C. Bailey, Relig. of Anc. Borne,
1907, p. 47). Broadly speaking, as Glover says
{Conflict of Religions in Early Roman Empire,
1909, p. 15), 'the worship of all or most of these
spirits of the country and of the home was joyful,

an affair of meat and drink. The primitive
sacrifice brought man and god near one another in
the blood and flesh of the victim, which was of one
race with them both ' (cf. Robertson Smith, Bel.
iSem. ^ Lect. xi.). Now, this domestic communion
with Deity—a communion doubtless varying enor-
mously in greater or less spirituality—possesses the
special interest that it is the portion of Roman
religion least tinctured with Orientalism or
scepticism. Despite wide-spread secular opinion
in the Augustan era, there was yet much sincere,

even if vague, religious feeling among the less

cultured ranks of society. The home-religion was
a powerful early association in many minds, and
Horace's tasteful ode on rustic piety to Phidyle
(III. xxiii.) touches the spiritual value of the
simplest sacrifice {farre pio) to the gods of home
and hearth, in a manner that suggests something
deeper than a literary exercise.

A few prominent instances may be given, where,
either in the victim or in the substituted sacrifice,

primitive Italian ideas of communion are suggested.
At the Parilia in AprU, the shepherd, after purifying
his sheep, brought offerings to the god (or goddess)
Pales—including cakes of millet and pails of milk.
' The meal which followed, the shepherd himself
appears to have shared with Pales' (W. Warde
Fowler, Bom. Festivals, p. 81 ; cf. Ov. Fast. iv.

743-746, esp. 'dapibus resectis'). The deity was
then entreated to avert evil from the flocks and to
overlook unwitting trespass.

* We can hardly escape the conclusion,' says Warde Fowler
(ib. footnote), ' that the idea of the common meal shared with
the gods was a genuine Italian one ; it is found here, in the
Terminaha (Ov. Fast. ii. 655 ["spargitur et Cffiso communis
Terminus agno "]), and in the worship of Jupiter.'

Let us turn to the Ferise Latinse in honour of
Juppiter Latiaris held on the Alban Mount under
the presidency of Rome (Warde Fowler, op. cit.

95-97). This festival—older than historic Rome
itself—was a common festival of the most ancient
Latin communities. In the presence of repre-
sentatives from the different members of the league,
the Roman consul offered a libation of milk ; other
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cities sent sheep and cheeses. But the central rite

was the slaughter of a pure white heifer that had
never felt the yoke. The flesh of this victim,

sacrificed by the consul, was distributed amongst
the deputies and consumed by them. Herem,
certainly, there were political implications and
obligations, but the religious element was most
powerful ; for it was felt that to be left out of this

common meal or sacrament would be equivalent to
being excluded from communion with the god of

the Latin league. Indeed, the anxiety displayed
to secure the allotted flesh, which emerges in cases
where some one city had not received its portion
(Livy, XXXII. i., XXXVII. iii.), exhibits a primitive
trait recalling a well-known barbaric alacrity for

communion, which may be illustrated in Hellenic
omophagic rites, or in the frenzied hacking and
devouring of the victim-camel sacrificed by Arabs,
as described by Robertson Smith, Rel. Sem.^ 338.

Warde Fowler (p. 97) deduces from the ritual
that
' we are here in the presence of the oldest and finest religious
conception of the Latin race, which yearly acknowledges its

common kinship of blood and seals it by partaking in the
common meal of a sacred victim, thus entering into communion
with the god, the victim, and each other.'

Of the offerings it may be observed that they
are characteristic of a pastoral rather than of an
agricultural age. Helbig has commented on the
absence of any mention of wine as proof that the
origin of the festival must precede the introduction
of the grape into Italy ; and he holds its antiquity
to be confirmed by the character of the ancient
ntensUs dug up on the Alban Mount {Die Italiker

in der Poebene, 1879, p. 71). In the white victim
may be seen a reminiscence of a pre-historic breed
of sacred cattle, which it was forbidden to slay,

except at the annual renewal of kinship among the
clansmen in their sacrament. This festival lasted

for centuries after Juppiter Optimus Maximus of

the Capitol had overshadowed the Latin Juppiter,
and after some communities had so dwindled as

scarcely to be able to find a representative to
receive their portion of the victim (Cic. pro Plane.
ix. 23, 'quibus e municipiis uix iam, qui camem
Latinis petant, reperiuntur '). Its antiquity and
its duration are noteworthy.
'Perhaps no festival,' says Warde Fowler (op. cit. 96), 'Greek

or Roman, carries us over such a vast period of time aa this

;

its features betray its origin in the pastoral age, and It con
tinned in almost uninterrupted grandeur tUl the end of the
third century a.d., or even later ' (OIL vi. 2021).

Briefer notice will serve for the remaining
examples. A sacrificial meal was part of the
August observances in honour of Hercules (Warde
Fowler, op. cit. 194). It is among the usages pre-

scribed by Cato for the invocation of Mars
SUvanus on behalf of the cattle {de Re Rtist. 83,
' Ubi res diuina facta erit, statim ibidem con-

sumito '). The eating of the victim with the blood
so as to participate thereby in the common Divine
life—a primitive usage found among the heathen
Semites—has its parallel at Rome in the piacular
swine-offerings of the Fratres Arvales (cf. above,
vol. ii. p. lO*"). Again, the eating by worshippers
of loaves at Aricia, perhaps baked in the image of

the slain king of the grove, has parallels all over
the world, among which may be mentioned the
dough images of gods eaten sacramentally by
Mexicans (Frazer, GBHi. 337-342). The suggestion
is that these loaves in human form were sacra-

mental bread, and that, in the old times when the
Divine priest-king of the grove was annually
slain, the loaves were made in his image, to be
eaten by worshippers.

* A dim recollection of the original connexion of these loaves
with human sacrifices may perhaps be traced in the story that
the effigies dedicated to Mania at the Gompitalia were sub*
atitutes for human victims ' (ib. ii. 844).

4. Certain ideas in Roman literature and philo-

sophy regarding relationship with Deity.—In
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many such feasts at Kome, as elsewhere, the
original sacramental ideas were in time weakened
and rationalized. By the period of the later

Republic there were thinkers who found it hard to

understand how any worshipper could suppose that
by eating bread or drinking wine he thereby con-

sumed the body and blood of a deity.
* When we call com Ceres, and wine Bacchus,* says Cotta in

Cicero's de Nat. Dear. (in. xvi. 41), ' we use a common mode of

raking, but do you imagine anybody insane enough to believe

t the thing on which he feeds is a god ?

'

It is no part of the scheme of this article to
trace ideas of communion as they may be repre-

sented or criticized in Latin literature as a whole

;

for attention has rather been directed to the
practice and meanings of actual ceremonial. Yet
it may be legitimate to allude to certain repre-

sentatire authors. Unfortunately, the de Nat.
Dear, labours from inconclusiveness, because Cicero
prefers refuting the opinions of others to stating
his own ; and so from his indeterminate Academic-
ism, whether here or in the de Divinatione, we
reap little or nothing to our purpose. In the very
next generation Virgil furnishes us, in the jEneid,
with one of the greatest artistic treatments of
human dependence upon Deity, and of the realized
need for close communing with the Divine. The
variety of religious attitude in intellectual Rome
is proved by the fact that while, on the one hand,
we have Sceptic and Epicurean denials of all

possibility of communion with Deity, we have, on
the other hand, lofty utterances indicating appre-
ciation of the doctrine that full communion with
God may be independent of sacrifice, and that the
primitive potencies of blood are needless where
there is a true spiritual oblation of the worshipper's
wUl and heart. To some such aspiration the great
pronouncement of Persius marks an approach

:

' Duty to God and man blended in the mind,
purity in the depths of the heart, and high-souled
nobleness—grant me to present these at the shrine,
and a handful of meal shall win me acceptance'
(Sat. ii. 73-75). In a similar spirit Seneca writes
that God has no delight in the blood of bulls (Ep.
116, ' ColituT Deus non taurls, sed pia et recta
noluntate ') ; and true communion or true worship
is defined by him in almost the same words else-

where, as consisting 'in pia ac recta noluntate
uenerantium ' (de Ben. I. vi. 3). The Deity is to
reside in the heart (Ep. 46, ' Sacer intra nos
spiritus sedet'), and for all men there is open a
communion in that one body which is, according
to Seneca's view, God or Nature (Ep. 93, ' membra
sumus magni corporis'). This is stated from his
cosmic standpoint—his pantheism ; and on the
moral side the doctrine becomes one of communion
through assimilation or imitation : ' Vis deos pro-
pitiare ? Bonus esto. Satis Ulos coluit quisquis
imitatus est ' (Ep. 95). And so we come round to
the Stoic notion of partial elevation towards the
Divine essence through the perfect self-possession
of a sage. Perhaps we may take Quintilian's
remarks on the praises of the gods as representative
of the attitude of educated Romans at the close of
the 1st cent. A.D. In III. vii. he mentions the
topics suitable for employment in eulogies upon
the gods—namely, their greatness, power, and
bounties ; but a typical aloofness in his treatment
indicates that Quintilian at least felt little need
for close communion with a Higher Pow^er.

S. Attraction to alien worships under the
Empire.—How far, however, did Quintilian's con-
temporaries strain after closer relationship to the
Divine? There is evidence that, though many
thinkers adopted a similar attitude of aloofness,
there was a wide-spread recognition that a more
intimate relationship was a needful solace for the
human soul. This is not the place to examine that
evidence; but broadly it may be said that the

religious conditions of the Roman world during the
early centuries of the Empire were such as to
favour the triumph of Eastern cults (see S. Dill,
Bom. Soc.from Nero to M. Aurelius, esp. chapters
on 'Magna Mater,' 'Isis and Serapis,' 'The Re-
ligion of Mithra

' ; cf. T. R. Glover, Conflict of
Religions, 1909, p. 260). The comparative inabOity
of the ancient religion of Latium to satisfy any
deep desire for moral regeneration or communion
with Deity accounts for the ready welcome ex-
tended to alien worships, and even to many gross
superstitions. Regeneration was the promise held
out in the taurobolium (see the description in
Prudentius, irepl 'Z,Te(p(ivai/, x. 1006-1050), or cere-
mony of the cleansing blood, which formed part of
the worship of Cybele, though apparently so far
not proved to have been included in that worship
in the West until Hadrian's time. Inscriptions
prove the belief in the renewal of life conferred
through the Attis ritual :

' taurobolio criobolioque
in setemum renatus' (Orelli, 2352, 6041), and a
mystic sacramental communion was the central
charm in the religion of Mithra.

6. Mithraism.—Of this religion a full account
will appear under the article Mithkaism, but it

comes partially within the scope of our present
inquiry, as the cult which in the Roman Empire

—

qmte apart from such other analogies as its

doctrines on morality, celibacy, fasting, mediation,
salvation, and bliss—presented the closest resem-
blances to the sacramental ideas of Christianity,
and as a cult which in some parts of the world
bade fair to prove a successful rival (Cumont, Textes
et monuments, i. 344; Renan, Marc-AuHW, 1893,
xxxi. 579). Although, in general, it remained alien

to the Greek world (art. ' Mithras ' in Roscher,
tr. from Cumont), and, although only by degrees
had it by Trajan's time gained some footing in the
West, since the Romans first came into momentary
contact with Mithraists through the Cilician

pirates in 67 B.C. (Pint. Vit. Pomp. 24), yet
Mithraism spread mainly, but not exclusively, as

a soldier's worship, and won adherents in the
capital, and especially on the frontiers ; e.g. along
the Danube, in Germany, and in Britain at
military stations facing Wales or on Hadrian's
Wall. [For conflicting views on the classes from
which Mithraists were drawn in the Roman
Empire, see de Jong (Das antike Mysterienwesen,
p. 59), who favours Gasquet's opinion (Essai sur le

culte et les mystires de Mithra, 1899, p. 140) that
Mithraism did not penetrate the population outside
the cantonments. C. H. Moore, in a paper on the
distribution of Oriental cults in Gaul and Germany
(Trans, of Amer. Philolog. Assoc, 1908), argues
that Mithraism had even less exclusive connexion
with the army than Cumont claims.] After
enjoying the favour of some emperors, including
Julian, Mithraism gradually lost ground ; and the
holy caves were destroyed in A.D. 378.

Mithra, the Persian god of light, in the perpetual
sacrifice which he was conceived as offering,

presented a type of the struggle after a higher and
better life. The human soul, parted from the
Divine, might, it was held, regain communion
with Deity through fasting, penance, initiation,

and a series of probations in ascending grades
which finally should lead the victorious devotee

—

the faithful soldier of Mithra—into unimpeded
alliance with the Divine nature. The sacrifice of

the bull, so prominent in the worship, seems to

indicate that in remoter times a sacred bull,

assimilated to the Sun, was immolated as Divine,

its flesh and blood being consumed in a communion
meal (S. Reinach, Orpheus, Eng. tr., 1909, p. 69).

The victory-meal of the true Mithraic soldier con-

sisted of water (or sometimes wine) and bread

;

and was denounced by early Christian writers aa
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a demoniac parody of the Holy Sacrament {e.g.

Justin Martyr, Apol. i. 66 ; Tert. de Prcescr. 40
[ii. 38, Oehl.]). In contrast thereto, much modern
feeling regards it as a historical phenomenon,
to be accepted without repugnance, 'that both
the idea of sacramental worahip and the forms
under which it is performed by the Christian
Church are the almost universal heritage of man-
kind.' (W. R. Inge, in Contentio Veritatis, 1902,

p. 279).
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COMMUNION WITH DEITY (Hebrew).—
Communion with God, broadly speaking, means
sharing in the thought or the spiiit or the life of

God. Any way in which men can be thought to

share in the life or vitality of God, or in which
it is believed that God's thought can be communi-
cated to them, is a means of communion. Since

the OT represents several centuries of history

—

centuries during which the Hebrews passed from
barbarism to a high type of civilization—several

conceptions of the nature and the means of com-
munion with God are recorded in it, corresponding

with the difi'erent stages of development through
which the people passed.

I. At feasts.—To begin with the oldest of these,
we must consider communion at feasts. W. R.
Smith has shown' that at least one important
feature of Semitic sacrifice—he thought it the all-

important feature— was the sacrificial meal, at
which, in early times, the god was supposed to be
present and to partake of the viands. This was
believed to be real communion ; for, as the god and
the worshipper partook of the same sacred flesh, they
were thought to share in a common life. In our
oldest OT source—the J document—there is a trace
of this form of communion, with a slight modifiai-
tion of its crassest features. In Ex 24" Moses and
the seventy elders of Israel behold God, and eat and
drink, i.e. they eat and drink in His presence.
This is but a slight modification of an older view
that God ate and drank with them. According to
J, this commensal communion sealed the covenant
between Jahweh and Israel. A kindred instance,
though still somewhat further removed from the
crassest primitive ideas, is found in 1 S 1. The
feast which the parents of Samuel attended was a
feast of commensal communion, for Hannah believed
it to be the most favourable time to make her re-

quest to God. Communion was no longer confined
to the physical side alone ; it embraced also the
interchange of ideas, and yet it hovered about the
old commensal meal, for it was thought that God
was then more easily approached than at other
times.

Closely akin to the commensal conception of
Ex 24" is that of Gn 15"' '^ where the pieces of

the sacrifice are piled in two heaps, and God comes
in the form of a smoking furnace and a flaming
torch, and walks between them. This confirms the
covenant with Abraham. It is not stated that
Abraham did the same, but the writer apparently
meant to imply it. God and Abraham, by coming
mutually under the influence of the sacrificial flesh,

entered into a communion of mutual obligation.
Closely connected with the commensal idea of

communion are the passages in which Jahweh or
His angel appears to a man and speaks with him,
imparting some specially important information

;

the man offers Him the hospitality of some refresh-

ments, of which the Divine being partakes, and then
vanishes. The instances of this all occur in the
J document (Gn 18, Jg 6 and 13). Those to whom
Jahweh is said to have appeared were Abraham,
Gideon, and Manoah's wife. In all these cases
the communion was partly oral and partly com-
mensal, i.e. God ate or consumed the food which a
human being had prepared for Him. To the same
stratum of thought belong a number of instances
where God appeared to men in human form and
talked with them, without any connexion with
sacrifice. For example, in Gn 3*"* God came
down and walked in the garden in the cool of

the day and talked with Adam and Eve and the
serpent. In Gn 32'^- God came to Jacob near
the Jabbok, and wrestled with him nearly the
whole night. That this was regarded as real

communion is shown by the fact that a later

age looked back upon it as the turning-point in

Jacob's character. In that night they believed

he ceased to be a supplanter and became a prince
of God. Another instance, taken, like the two
preceding, from the J document, is found in Ex
4213.^ where Jahweh met Moses and his family and
sought to kill Moses, and was deterred only by
the circumcision of his son. According to this

assage, it was thus that God communicated to

'oses that circumcision was necessary.
In the period presented by the J document, then,

communion with God was thought to be half
1 Ret. 5e7».2, Lecturci vii-ix.

pa
M.



772 COMMUNION "WITH DEITY (Hebrew)

commensal and half conversational. In either

case God was anthropomorphically conceived,

although the crassest phases of anthropomorphism
were passing away.
In this same early period of thought the mani-

festation of Jahwen for the deliverance of His
people from oppression was regarded as a theo-

phany. Perhaps this could not properly be called

communion, and yet it borders closely upon it.

The conception of the worshipping unit was the
nation, and Jahweh's manifestation of power for

the deliverance of the nation was a communication
of His will which thrilled the worshipping unit with
joy, and revived its enthusiasm for the service of

Jahweh. Such a manifestation of Jahweh is com-
memorated in the Song of Deborah, Jg 5*-

', where
Jahweh is pictured as coming in a thunderstorm
for the deliverance of His people. In Ps 18 this
theophanic manifestation of God is revived (vv.'"^').

If the ' I ' of the Psalm represents the nation, the
worshipping unit here is identical with that of

Jg 5, and the Psalm represents a sort of national
communion with God arising out of deliverance in

the hard experiences of life. Again, in Hab 3''" this

form of theophany is poetically reproduced. Prob-
ably the experience of deliverance here commemo-
rated is national also, since the poem once stood in

a psalter, but the chapter is open also to a personal
interpretation, and it may be that, when it was
written, the older view that God thus revealed
Himself to the nation in time of stress was passing
over to the conception of an individual revelation
and an individual deliverance. At all events, in
the book of Ezekiel the theophany by means of
the lightning playing in a cloud has become a
means of individual revelation (of. Ezk l'*- "• ^^).

2. Through dreams.—When we pass from the
J to the E document, i.e. from the 9th cent, to
about 750 B.C., we come to a more exalted concep-
tion of communion. God no longer appears m
human form, freely to converse with men ; it is

in dreams and visions of the night that He appears
to impart His will and to give inspiration. Thus
in Gn 20'"^ God appeared to Abimelech in a dream.
In Gn 28'^^- Jacob in a dream had a sacramental
vision which moved him to make a new covenant
with God. The dreams of Joseph in Gn 37, of
the chief butler and chief baker in ch. 40, and of
Pharaoh in ch. 41, though at first sight they appear
to belong to a different class, because God does not
directly appear in them, are in reality instances of
the same thing, for by means of the dream God is

represented as imparting knowledge concerning
His will for the future. The same may be said of
Jg 7i3ff.^ where we are told that one of the Midi-
anite invaders of Palestine dreamed a dream. In
1 S 28'- " it appears that dreams were recognized
as one of the channels through which God gave
His answers. In 1 K S"- " the Lord appeared to
Solomon in a dream and made a sacramental
revelation, which, according to the narrative, in-
fluenced all the kiag's future. Dt 13^- '•

" classes
the dreamer of dreams with the prophet, and Jer
2325a recognizes the dream as one of the ways in
which the prophet ascertains the Divine will. That
this means of communion long survived among the
Hebrews, is shown by the fact that Eliphaz is repre-
sented in Job 4'2*- as telling impressively of a
Divine confirmation of his theology which came
to him in a vision of the night ; and in Dn 2'*-

revelations are made to Nebuchadnezzar in dreams.
3. In ecstasy and visions.—Another way in

which God was thought to come especially near
to men was in ecstatic frenzy. In such frenzy
the nervous or emotional excitement inhibits the
ordinarjr control of the brain, and the actions of
the subject are controlled by the reflex working
of lower nervous centres. In all parts of the world

people have been thought, when in such paroxysms,
to be under the control of a supernatural being.'

The subject speaks incoherently, laughs, roUs on
the ground, exhibits various bodily contortions,

and often in the end becomes unconscious. Among
the Phcenicians at Gebal there was, about 1100
B.C., as an Egyptian record shows,^ such a prophet
who exerted great influence. That the earliest

form of prophecy in Israel was of this character is

clear from a number of passages. For example,
in 1 S 19"- ^ one of the signs of the coming of the
Spirit of God upon Saul for the prophetic anoint-
ing was that ' he also stripped off his clothes, and
he also prophesied before Samuel, and lay down
naked all thatdayand all that night. ' That this kind
of frenzy was regarded as of Divine origin is further
shown by the fact that the word ndbhi means in

Hebrew both ' prophet ' and ' lunatic' A trace of

this ecstatic conception of communion with God
is found in the history of the prophet Elisha. We
are told in 2 K 3'° that, when on a certain occasion

an oracle was requested of him, he caused a minstrel

to play to him till the necessary prophetic ecstasy
was excited. Such frenzy was accordingly for a
long period of Israel's history regarded as an extra-

ordinarily good means of communing with God.
Midway between the dreams and visions of the

earlier time and the more spiritual insight of the
prophets to be treated below, stand the inaugural
visions of such prophets as Isaiah and Ezekiel.

The vision of Isaiah described in Is 6 was apparently
not a dream (at least he does not speak of it as such),

and yet in the vividness of its details it recalls the
dream. This vision had also the strongest kind
of sacramental significance for the propnet. He
felt that in it his lips were cleansed, his grasp of

the work God would do for His people was enlarged,

God's need of him as a helper was brought home to

his conscience, his will was moved so that self-con-

secration to the Divinely appointed task followed,

and he was convinced that God had communicated
to him what His future message was to he. The
vision of Ezekiel (Ezk P-S^") is narrated with less

literary simplicity, and exhibits fewer elements of

the full sacramental value of it to the prophet;
but it is clear that by it he received his commission
and his message. The more personal elements
may be lacking only because the book of Ezekiel
is throughout written in a less personal way than
the book of Isaiah.

4. Spiritual insight of prophets.—The word
\Si!} (hdz6n) survived from the early and crude con-

ceptions of the means of discerning the Divine will

which have been described above, and was applied

in later times to the utterances of all the literary

prophets. Jastrow ' has made it probable that it

may have originated in an inspection of the entrails

of animals. However that may be, it lost that
significance in latertimes, and stood for all prophetic

visions. Some of these were undoubtedly visions

of the night, akin to the dreams of an earlier time,

such as the visions attributed to Daniel (Dn 8'*-)
;

but the term, when it stands in the title of a
prophetic book, is, at least by implication, made
to cover the results of the enlightened thinking of

the prophet, which were commended by his judg-

ment and conscience. Jeremiah, for example, tells

us of no inaugural vision similar to those ex-

perienced by Isaiah and Ezekiel. He simply tells

how the word of Jahweh came to him, how he
naturally shrank, on account of his youth, from
public service, and how he was assured that

Jahweh's power would sustain him and carry him
through. No mention is made of external acces-

1 See Davenport, Primitive Traits in Religious Revivals, 1905,

chB. i.-iii.

a See Breasted, Ancient Records of Egypt, 1906-1907, iv. 280
s J'iSixxviii. (1909]60ff.
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Bories to the vision. The impression is left that
the Divine Spirit was working directly upon the
mind and heart of the man, quickening his in-

telligence and his conscience. That the prophet
who could conceive the covenant of Jahweh with
His people aa a matter of the inner spirit, the
laws of which were inscribed on the heart, should
be able to lift prophetic vision, and with it

the conception of communion with God, out of

all the objective accessories which cling to it with
greater or less persistence from the cruder concep-
tions of earlier days, need not surprise us.

Having discerned this view of communion with
God thus set forth in Jeremiah, we find, in turning
back to the literary prophets who preceded him,
that it was not new. Amos gives us no hint that his

philippics against the sins of the nations had their

birth in anything less spiritual than his intellectual

and spiritual insight quickened by the Spirit of God.
Hosea makes it clear that he was made a prophet
by a flash of Divine illumination which enabled
him to see the yearning love and sorrow of God for

Israel, as well as his Divine patience and redemp-
tive nature, all reflected, as in a mirror, in the tragic

experiences which had darkened the prophet's home
and broken his heart. His messages to Israel are
not paraded as the thoughts of an unsubstantial
dream, but are given forth as the ripe utterances
of an illumined mind, a loving heart, a tender
conscience, a chastened spirit. The great messages,
too, of Isaiah, such as the beautiful Song of the
Vineyard in ch. 5, axe clearly the vigorous expres-
sions of a new conception of duty and religion,

born of a newly awalcened ethical and spiritual

insight.

In the great prophets, then, from the beginning
of the prophetic writing, we have a spiritual

conception of communion with God taken for

granted. Visions and dreams are still at times
spoken of, as in Is 29' and Jer 14" 23'«. The pro-

pnet's career sometimes began with a vision akin
in its form to the dreams of an earlier time, as we
have seen to be the case with Isaiah and Ezekiel

;

but in reality each of these prophets was a
spiritual leader in his time, and remains to our
day an inspiring guide because he recognized in

fact, if he did not clearly express, the truth that
those great moments when the mind grasps new
and larger truth, and the depths of being throb in

consequence with new emotions, so that the will

is moved to make the endeavour to realize in one's

self or in one's nation a higher ideal of life, are
moments of the highest sacramental significance,

moments of most real communion, moments when
God's thought is communicated to His servant,

and God's purposes and life are shared by him.
With Jeremiah and Ezekiel the conceptions of

communion with God entered upon a new stage.

This resulted from the doctrine of the individual
nature of religion taught by these prophets (see

Jer 3129- »» and Ezk 18). Down to this time the
prevailing notions of religion had been national.
Religion was a relation between Jahweh and His
people, the Israelitish nation, rather than a re-

lation between Jahweh and individuals ; and this

had profoundly affected the conceptions of com-
munion. Of course, a nation is made up of indi-

viduals, and the personal element in religion had
never been wholly lacking. Even when the earliest

and crassest conceptions prevailed, there must have
been many examples of individual piety, of indi-

vidual prayer which received an individual answer,
of which the case of Hannah (1 S 1. 2) is but one
instance. Nevertheless, when it was thought that
Jahweh looked upon the nation as a nation, that
He visited the sins of the fathers upon the children
even to the third and fourth generation, this fact

must have tended to obliterate moral distinctions

in the individual, and to cast a blight over the

highest type of personal communion and piety.

It IS not an accident, therefore, that in the poetry
of the time after the Babylonian exile we find

many expressions of personal communion of a
spiritual character.

S. Expressions of personal communion.—One of

the earliest of these is in the book of Job. This
poem depicts the inward struggles of one who,
overtaken by misfortunes, found the traditional
theology in which he was reared out of accord
with the facts of experience, and in his despair
nearly made shipwreclc of faith. With the energy
of a hunted animal he demands a solution for a
hundred puzzling problems. At last God answers
him out of the whirlwind. In this answer no
solution to one of Job's problems is ofl'ered. On
the contrary, he is made to feel his littleness in

contrast with God. And yet the Divine vision is

portrayed by the poet as sacramental. Job declares
(42'>- »)

:

* I had heard of thee by the hearing of the ear
;

But now mine eye seeth thee,
^Vhe^efo^e I abhor myself.
And repent in dust and ashes.'

The problems are not solved, but in the sacra-

ment of the Divine vision the heart has learned
to trust One who knows the solution.' Modem
exegetes agree that Job does not represent the
nation ; he is thoroughly individual. His sufler-

ings, agony, doubts, and vision are epochs in

the growth of an individual soul. That the poet
should find his solution in a sacramental vision

in which, in self-abhorrence, the soul enters into
communion with God, is a striking testimony to

the place that real spiritual communion with God
had come to hold in the minds of Israel's greatest
thinkers.
This conception of the spiritual nature of com-

munion finds frequent expression in the Psalter,

which was the hymn-book of post-exilic times. In
their original form some of the Psalms may be of

pre-exilic origin, but hymn-books are from time to

time re-edited ; sentiments which are no longer
congruous with the religious feeling of the age,

though oiving to religious conservatism they may
for a while be sung, are at last dropped, and lan-

guage capable of expressing adecjuately the de-
votional life of the time is substituted for them.
The Psalter no doubt underwent such revision, so
that, even if the torso of a few psalms be pre-

exilic, in the main it reflects the sentiments of the
post-exilic time. In many passages in the Psalter
the older forms of expression with reference to
religion are maintained, and it is difiicult to tell

to what extent the psalmist had made his religion

a matter of the spirit, but in others this difficulty

vanishes. For example, Ps 63^- ^ was written by
a man whose religion was inward, and whose life

drew its strength from spiritual communion with
God. Briggs translates these verses as follows ;

'

* When on my couch 1 remembered thee.
In the nigrht watches was musing on thee,
My soul did cleave after thee

;

On me did take hold thy right hand.'

These words depict an experience of the sacra-

mental consciousness of God's presence as the
author had known it in his night-meditations.
Religion was to him no longer conformity to a
set of rules, or mere participation in a gorgeous
ritual ; it was to have his spirit re-vivified and
invigorated by real communion with the living

God. The author of Ps 51 held similar views and
knew of similar experiences. He says' (w.'''"'^)

:

' In me, O God, create a clean heart.
And a spirit that 13 steadfast renew in my breast.

1 See Peake, * Job,' in the Century Bible, p. 19, Problem oj
Suffering in the OT, p. 100 ff.

2 "The Psalms,' in ICC u. [1906-1907] 72.

3 So rendered by Wellhausen-Fumess in Haupt's PB (1898).
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Cast me not off from thy presence.

And thy holy spirit, do not take from me.
Give me once more the glad sense of thy help.

And strengthen thou me with a spirit that is joyous,'

The man who could write thus knew of Divine
disclosures such as come in real communion with
God, not simply in an initial experience which
should change the whole life, like that described

in Job 42°- ".but, like the author of Ps 63, he had
known it as the sustaining bread of each prosaic

day—the vitalizing experience which gave him
strength to live.

The Psalms, however, reflect a great variety of

points of view. Pss 42, 43, and 84 move, so far as

outward expression goes, in the realm of cere-

monial religion ; but, in the intensity of the feel-

ing expressed and as regards the quality of that
feeling, their authors are in accord with the
writers of Pss 51 and 63, The writer of Pss 42,

43 was a Levite who had been torn from the
temple and its service, and who accordingly felt

that he had been torn from God. Nevertheless,
as he sings (Ps 42'- ") :

* As the hart pants for the water brooks,
So pants my soul for thee, O God.

Whj' art thou cast down, O my soul . . . ?

Wait thou on God, for even yet shall I praise him,'

he convinces us that under the outward form of

temple festivities, processions, and ceremonial his

soul had known the mystic touch of the Divine
Spirit, and that it was longing for the renewal of

that roystio touch to which he was giving expres-
sion. So the writer of Ps 84 speaks of the outward
temple, when he says (v,'") :

* I choose to stand at the threshold of the house of my God,
Rather than dwell in tents of wickedness.'

Yet no one can doubt that v.^, ' My heart and my
flesh cry out for the living God,' is the cry of his

personality, not for a sacred building, bist for God
Himself.
In this post-exUic period there was great variety.

To some, like the author of Ps 50, ritual was
foolishness, and religion consisted not in offering
bullocks, but in righteousness and thanksgiving.
To others, as the prophet Malachi, those who did
not offer the bullocks were robbers of God (Mai
3'). The author of Ps 119 exhausts language in

his effort to praise the Law. He loves the Law
because it guides him into a pure life and directs
his way to God. Of inward communion he clearly
was not ignorant, but his communion is cold and
formal in comparison with that of the authors of

Pss 42, 51, 63, and 84. The author of Ps 73, like
the author of the book of Job, had wrestled with
doubts which threatened his sanity. He had
found peace, as Job did, in a moment of sacra-
mental illumination.
The second Isaiah and a number of psalmists

regarded the contemplation of Nature as a means
of communion with God. In Is 40''*" the prophet
calls to mind the work of God in creation, and
takes his hearers out into a Babylonian night to
behold the marvels of God in the starry heavens,
in order to beget in them the sacramental mood.
Similarly in 41*» 43i^- 44^ 451''- he points to the
unusual events of current history for the same
purpose. Psalmists also tell us that the con-
templation of Nature is a means of communion
with God. Thus in Ps 8'*^ we read :

* When I consider thy heavens, the work of thy fingers.
The moon and the stars, which thou hast ordained

;

What is man, that thou art mindful of him ?

And the son of man, that thou visitest him ?

For thou hast made him but little lower than God,
And crownest him with glory and honour.'

The contemplation of Nature made the Psalmist
conscious of nis exalted religious privileges. Simi-
larly the author of Ps 19'"^ found the heavens a
means of creating the sacramental temper :

The heavens declare the glory of God ;

And the firmament showeth his handywork.'

The author of Ps 107, after passing in review th«

wonders of Nature, declares :

* Whoso is wise and will understand these things.

Even they shall understand the loving-kindnesa of Jabweh.'

Upon the same theme the writers of Pss 146,

147, and 148 speak with persuasive beauty. One
theme runs through all. The stars, the growing
grass, the care bestowed on dumb animals by God,
the creation of the marvellous snow, the hoar
frost, ice crystals, and the silent destruction of

these, sea-monsters, fire, hail, stormy wind, and
many other wonders—all are grotmds for praise,

and helps in apprehending God.
Side by side with this variety of personal ex-

perience, the Levitical ceremonial continued. The
loaves of shewbread continued to be piled on the
table in the sanctuary ; they were a symbol of that
old physical communion with God in which the
primitive Israelite had believed. Perhaps the
more superstitious still thought that God ate of

this bread, and that thus in a sense the priests sat

at God's table. Year by year the high priest

entered the Holy of Holies with the sacrificial

blood—a symbol of the way in which it had been
in the olden time supposed that communion vrith

God was restored. It may well have been that,

as some witnessed this ceremonial, their hearts

were stirred to realize more clearly their own
union with God. Other ceremonies, such as the
morning and evening sacrifice, probably acted on
many in a similar way. Many there must have
been who gave little attention to personal religion,

but rested content in the performance of the cere-

monies. And so it came about that in the last

pre-Christian centuries Judaism presented as great

a variety of types as does modem Christendom.
There were the careless, there were the formalists,

there were those who combined with formalism a
mild type of spiritual religion, but there were also

the passionate mystics, who rested not till their

hearts were made alive by sacramental union with
God, and their daily bread supplied through com-
munion continually renewed.

LiTKEATimE.—W. R. Smith, Rel. Sem,.% London, 1894, chi.

vii.-ix. ; W. E. Addis, Hebrew Religion, London, 1906 ; K.
Marti, Rel. of the OT, Eng. tr., London, 1907; T. K. Cheyne,
Jewish Religious Life after the Exile, London, 1898 ; G. A.
Smith, 'Isaiah,' 2 vols., 1888-90, and 'Book of the Twelve
Prophets,' 2 vols., 1897-98 [both in Expositor's Bible] ; A. S.
Peake, 'Job,' in the Century Bible, Edinb. 1906, and TAa
Problem of Suffering in the OT, London, 1904 ; L. W. Batten,
The Hebrew Prophet, London, 190S ; J. H. Kaplan, Psychology

of Prophecy, Philad. 1908, pp. 88-144.

George A. Barton.
COMMUNION WITH DEITY (Japanese).—

Like all other races, the Japanese have naturally
experienced the desire to bring themselves into

communication with their gods in order to obtain
from them solutions of the various questions which
perplex them. For this purpose, in the first place
they had recourse to divination (ouranahi), either

to the official 'greater divination,' by omoplato-
scopy, or to other secondary processes. This im-
portant part of Shintoism will be treated in art.

Divination (Japanese). Secondly, and subsidiarily

to those fixed consultations, we find the Japanese
entering into contact with the Deity by means of

inspiration (kangakari), a kind of possession, in

which hypnotism seems to play the chief part,

and which will be discussed in art. Inspiration
(Japanese). In the present article we shall content
ourselves with the inquiry whether, in Japan, these

relations with the Deity took the special form of

a communion properly so called, in the sense in

which the theologians understand it.

In this connexion we find the custom of ' eating
the god ' on Japanese soil among the Ainus (q.v.),

who ceremonially consume the bear brought up bj
them as a deity, and who also, when eating their

rice, address a prayer to it as if to a god. But, it
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may be asked, did such a belief exist among their

conquerors, i.e. among the Japanese themselves?
A curious text in the Nihongi reads as follows :

'The Emperor [Jimmu] commanded Michi no Omi no-Mikoto
[a 'minister of the way'], eayinp ; "We are now in person
about to celebrate a festival to Taka-mi-muBubi-no-Mikoto
['Hiph-august-Producer,' one of the foremost primitive gods;
see Cosmogony and Cosmology (Japanese)]; I appoint thee
Ruler of the festival, and grant thee the title of Idzu-hime
('Sacred princess," this office, in ordinary circumstances, being
held by women]. The earthen jars which are set up shall be
called the Idzube, or sacred jars ; the fire shali be called Idzu
no Kagu-tsuchi, or sacred-flre-father ; the water shall be called

Idzu no Midzu-ha no me, or sacred-water-female ; the food shall

be called Idzu-uka no me, or sacred-food-female ; the firewood
shall be called Idzu no Yama-tsuchi, or sacred-mountain-father ;

and the grass shall be called Idzu no No-tsuchi, or sacred-moor-
father." Winter, 10th month, 1st day : The Emperor tasted

the food of the Idzube,' etc. (Nihongi iii. 19 f., tr. Aston,
London, 1896, i. 122).

What are we to conclude from this document ?

Must we see in it an act by which the first legendary
Emperor desired to assimilate the body of a deity,

who, in this case, would be the famous ' goddess of

Food ' (Uke-mochi, for whom Idzu-uka no me is

simply another name) ? By no means. True, the
food-otfering is divinized, but the fact of participat-

ing in it does not imply any mystic idea. At the
festival of first-fruits (Nihiname), which took place

exactly at the time of year mentioned in this text,

the Emperors are always seen to taste the food
offered to the gods, but simply as a guest takes

part in a banquet, and not as a worshipper com-
municating. Besides, it was quite natural that
the Mikado, who himself was regarded as a living

god (iki-gami), should thus associate himself with
the feast of the celestial gods. But, after having
offered the sacrifice of food to the gods, the
worshippers also, in their turn, might eat of it.

This IS done even at the present day by the
pilgrims to the temples of the goddess of the Sun
and the goddess of Food at Ise. Further, even a
stranger may be admitted to this rite ; e.g., about
a dozen years ago, the writer was present at a
sacred dance of priestesses in an old temple in

Nara, and was politely invited to eat a cake of

sacred rice ; and one morning, at a service held in

the great temple of Nikko to celebrate the peace
after the Chino-Japanese war, the priests offered

him the divine sake in a red earthenware cup of

antique form.
Hence our conclusion is that, among this simple

and matter-of-fact race, communion with the Deity
has never been imagined in the highly mystical
form which it has assumed among other races. In
the sphere of religion proper, it does not exist at
all, and in fact it appears only in the form of

divination and inspiration, i.e. in processes which,
especially in Japan, belong peculiarly to the sphere
of magic. M. Revon.

COMMUNION WITH DEITY (Musliin).—
In many passages of the Qur'an, Allah is re-

presented as an absolute sovereign, working His
arbitrary will in solitary grandeur as though there
were no possible relation between Him and His
creatures except that of master and slave. This
aspect of the Supreme Being was perhaps the
dominant one in Muhammad's mind, but, inasmuch
as he was guided by feeling rather than logic, it

did not exclude the very different notion of a God
near to men's hearts, who is the light of the heavens
and the earth, and whose face is visible every-
where. Thus direct access to the Unseen is open
not only to prophets and saints, but to all Muslims ;

inspiration, ecstasy, and dreams are phenomena of

the same kind, however unlike in degree ; hence it

is said in a well-known tradition :
' Vision is a

forty-sixth part of prophecy ' ; and dreams in which
God Himself is seen are often recorded as matters
of ordinary experience. As regards the prophets,
Ibn Khaldiin {Muqaddima, Beyrout, 1900, p. 98)

says that they 'are created with the power ot

passing over from humanity, its flesh and its

spirit, to the angels of the upper region, so that
for a moment they become angels actually, and
behold the heavenly host, and hear spiritual speech
and the Divine allocution.' This is the state of

prophetic inspiration (wahy).
But among Muslims the idea of communion is

best exemplified, as itwas most fruitfully developed,
by those who lived the mystical life (see SuFiiSM).
The aim of the Sufis is the attainment of union
with God. Such union is a Divine gift, and cannot
be acquired by study or effort ; it is bestowed only
on those who purify their hearts, banish all worldly
thoughts and ambitions, and devote themselves
entirely to God. Although the Sufis have no term
precisely corresponding to xot.viaAa.,'^ their technical
vocabulary comprises a large number of words
which express the notion of more or less complete
communion with the Deity : e.g. qurb (' nearness '),

uns ('intimacy'), mushahadat ('contemplation'),
muhadathat, musamarat, munajdt ( ' spiritual con-
versation'), hudur and muhddarat ('presence'),

sukr ('intoxication'), vmsul and jam ('union'),

/and ('annihilation'), and ba^a ('subsistence').

A few extracts from Sufi writers will show, as
clearly as is possible, what meaning these terms
are intended to convey. Abu Nasr al-Sarraj (t A.D.

987) says in his Kitab al-Luma' (MS, private
collection)

:

* The state of nearness (qurb) belongs to one who beholda with
his heart the nearness of God to him, and seeks to draw nigh
unto Him by his piety, and concentrates his mind on God's
presence by thinking of Him continually. There are three
classes of them : (1) those who seek to draw nigh by divers acta
of devotion, because they know that God hath knowledge of

them and that He is near to them and hath power over them
;

(2) those who realize this profoundly, like "Amir ibn "Abd al-Qais,

who said, " I never looked at anything without regarding God
as nearer to it than I was." And the poet says: "I realized

Thee in my heart, and my tongue conversed with Thee secretly,

and we were united in some ways but separated in others. If

awe has hidden Thee from the sight of mine eyes, yet ecstasy
has made Thee near to mine inmost parts "

; (3) the spiritual

adepts who lose consciousness of theu: nearness, and in thifl

state God draws near to them.'

Harith al-Muhasibi (t A.D. 857) was asked,
' What is the sign of true intimacy {utis) with
God?' He replied:

* To be grieved by associating with His creatures, and to be
distressed by them, and to choose with the heart the sweetness
of remembering Him.' He was asked, ' And what are the
outward sigus of one who is intimate with God ?

' He answered :

' He is isolated in company, but concentrated in solitude ; a
stranger at home, at home when he is abroad ; present in

absence, and absent in presence.* On being requested to
explain the meaning of ' isolated in company, but concentrated
in solitude,' he said: 'He is isolated in remembrance of God,
engrossed in reflecting upon that which has taken possession of

his heart, pleased with the sweetness of remembrance ; and he
is isolated from others by his own state^ although he is present
with them in body.* He then said, in answer to a further
question :

' He who is concentrated in solitude is one who Is

concentrated by his thoughts and has made them all into a
single thought in his heart, since all that he knows is con-
centrated in heedful contemplation and seemly reflexion upon
the Divine omnipotence, so that he belongs entirely to God in

his understanding and heart and thought and imagination*
(Rilyat al-Auliyd, Leyden MS, ii. 241).

Contemplation (mMsAaAac?a<) isdefined as spiritual
vision of God, which is produced either by sound-
ness of intuition or by the power of love, according
to the tradition that God said :

' My servant seeks
to draw nigh unto Me by pious works until I love

him, and when I love him I am his ear and his eye.'

It is a state that cannot be described in words.
The earliest definition of fana (' annihilation ')

seems to be due to Abu Sa'id al-Kharraz, who died
towards the end of the 9th cent. A.D. He defined

it as 'dying to the sight of human abasement
('ubudiyyat), and living in the contemplation of

Divine omnipotence (rububiyyat)' ; i.e. the true
servant of God is so lost in contemplation that he

1 The Arab, root meaning ' to participate * (aharaka) could
not be used in this sense, as it had already been appropriated
by Muhammad to signify the attribution of partners to God, i.«-

polytheism.
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no longer attributes his actions to himself, but
refers them all to God.
Some account of the theories concerning union

with the Deity which are held by Sufis of the
pantheistic school will be given in art. SOfiism.
Without entering into psychological or meta-
physical subtleties, we may quote the following
passage from the Hilyat cU-Auliya, ii. 194, as a
characteristic illustration of MusUm views on the
nature of the mystical life

:

' Some one said to Dhu '1-Nun of Egypt (t a.d. 869) : " The
^uiis know that God sees them in every circumstance, and they
^ard themselves by Him against every one besides." Another
companion of Dhu '1-Nun, an ascetic, Tahir by name, who was

E
resent among the audience, cried ;

" Nay, Abu *l-Fai<J,i they
ehold the Beloved of their hearts with the eye of certainty,

and see that He is existent in every case and near at every
moment, and that He knows all that is wet and dry and fom
and fair. . . And through His government and providence and
strengthening they become independent of their own providence,
and plunge into seas and cross mountains through the joy of
beholding His regard for them, and cleave the darkness asunder
by the hght of His contemplation. They are inspired by the
sweetness of His being to drink deep of bitterness ; and through
His nearness and His standing over them they support ad*
versities and endure afflictions ; their confidence in His choice
causes them to hazard their lives in what they do and suffer

;

their love of His will and their obedience to His pleasure make
them well-pleased with tlie states in which He places them

;

and they are angry with themselves because they know what is

due to Him, and because, on account of His justice towards
them, they are ready to undergo punishment. This leads them
to be filled with Him, so that m their veins and joints there is

no room for love of aught except Him, and not even the weight
of a mustard-seed in them remains empty of Him, and nothing
is left in them save Him. They are His entirely, and He is their
portion in this world and in the next. They are content with
Him and He with them ; He loves them and they love Him

;

they are His and He is theirs ; He prefers them and they prefer
Him ; they remember Him and He remembers them, l^ose
are the party of God (Qur. Iviii. 22), and the party of God are
the prosperous."

'

Other matters bearing on this subject, such as
the methods by which the state of ' union ' may be
induced, and the miraculous powers vouchsafed to
those who have attained or are capable of attain-
ing it, will be discussed under SfJFUSM.
LlTEKATURE.—Most works on Sufiism contain relevant matter.

See D. B. Macdonald, The keligiotts Attitude and Life in
Islam (Chicago, 1909) ; and R. A. Nicholson, Translation of
the Easkf al-ma^jub (London, 1910).

Reynold A. Nicholson.
COMMUNION WITH DEITY (Parsi).—

I. The Avestan religion contains only one instance
of a real, well-defined mysticism, viz. the glimpses
from the Prophet's inner life, still extant in the
Gathic literature. The most important indications
of Zarathushtra's mystical vision of Ahura Mazda
and of his intimate intercourse with the Heavenly
Powers are to be found in Yasna xliii. 5-13 (see

Jackson, Zoroaster, 1899, pp. 40, 46). The ob-
scurity of Yas. XXX. 3 makes it uncertain whether
we have to do with a revelation of the two spiritual
antagonists to the Prophet in a dream or not. In
an inferior order of civilization, Zarathushtra is

one of the classical instances of a mysticism applied
to the will rather than to the feelings.

2. Zarathushtrianism having produced no second
prophetic mind of original power, communion
with God has found scope—without such personal
mysticism—chiefly in the religious and moral prac-
tice, i.e. in the life-programme devised (at least
partly) by Zarathushtra, and in rites, originating
m the ethnic and naturalistic religion before him
or outside his influence. Communion with God
and the Heavenly Beings is sought for and exercised
through strenuous obedience to religious and moral
duties (consisting in the struggle against the
demons), through attention to the fields and the
cattle, and through strict observation of the rules
of worship and of purity. The characteristics of
this godly life are the absence of any ascetic means
of bringing the soul into mystical communion with
God (see Asceticism [Persian]), and the legalistic
spirit that pervades it.

1 Abu '1-Faid is the * name of honour ' (kunyat) of Dhu 1-Niiii.

3. A survival of (or a borrowing from) a lower,
naturalistic kind of communion with Deity is pre-
served in the Avestan worship—the holy intoxicat-
ing drink, the haoma. But its effect of bringing
the priest into immediate communion with God, so
strongly expressed in the Vedic hymns about soma,
is obsolete in the Avesta. The intoxication by
haoma is alluded to in Yastia x. 13 fl'., but already
in the Avesta its use has become a mere rule of the
ritual, without any effect on body or mind. Later,
and especially modem, Parsiism has developed the
moral side of that behaviour which constitutes
communion with God. Nathan Sodeeblom.

COMMUNISM.—
* The most useful way in which we can employ the terms

Communism and Communistic ... is to restrict them to those
schemes or measures of governmental interference for equalizing
distribution which discard or override the principle that a
labourer's remuneration should be proportioned to the value of
his labour.'

This statement of Sidgwick {Principles of Pol.
Econ. bk. iii. ch. vii. § 3) brings to the front the
difference between Collectivism or Socialism (q.v.)

and Communism. Socialism aims at putting the
instruments of production into the hands of the
State, so that all the product may be available for
division among the various factors of production.
At present, Socialism alleges that an altogether
undue proportion of the product is captured by the
capitalist, the employer, and the middleman. But
Socialism does not, except in the views of some
unrepresentative extremists, intend to divide this
product without regard to the efficiency and the
productive capacity of the worker. Communism,
on the other hand, thinks rather of distribution
than of production. It would be tolerant as to the
methods of production if only the product were
divided, not on the basis of absolute merit, but on
that of the need of the consumer. A man should
receive his share, not on the ground that he is a
competent producer, but simply on the ground that
he exists. Thus Socialism and Communism both
start from the brotherhood of man. But Socialism
deals with production. Communism with consump-
tion ; Socialism claims to be economic, Communism
rests itself upon sentiment ; Socialism would try to
make work efficient by letting each man feel that
the results of his labour were to accrue to him and
to his feUow-workmen instead of becoming the
perquisite of the capitalist employer ; Communism
would consider that the claim came not so much
from the fact that the man had created something,
as from the stem necessity of his having to
subsist.

These differences are represented in two broad
ways—intellectual and historical. The feature of
Socialism, since the days of Karl Marx, has been
its desire to establish itself on some unassailable
economic position, on some labour theory of value,
or some testimony of the wastefulness of com-
petition. It quite realizes that if it is ever to
command assent it must create intellectual convic-
tion, not only among the masses, whose thinking
is biased by their hard conditions of life, but also

among the thinking classes, whose mental pro-

cesses are carried on under a white light. But
Communism has no economic literature. It has
appealed to religion—most communistic attempts
have been religious in their initiation ; it has
appealed to the brotherhood of man ; it has adduced
the undoubted anomalies of the present condition of

things. But it has produced nothing in its justifica-

tion that has had the same economic grip as Marx's
Capitalism. Communistic literature has been the
product of the dreamers. That is not to say that
it has been without its far-reaching influence. The
dreamers, after all, have been behind most of the
great events of human history. But it is proof
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that Communism as a theory is not to be criticized

only from the economic standpoint. It has made
its appeal to that in human lire which goes deeper
than even the postulates of economics. If, intel-

lectually, Socialism and Communism have thus
been severed, a historical difi'erence is also apparent.
That Socialism is spreading rapidly is not a matter
requiring proof. Communism, however, is dis-

tinctly losing ground. It held a more prominent
place in metfs thoughts half a century ago than it

does to-day. It is impossible to imagine a group
of thinkers now being captured by a system of

Communism as the intellectuals of Paris were held
by the views of Saint-Simon. The conception of

the possible in human society has dwindled with
the extension of the possible in physical science.

We are more certain of progress in the mastery of

Nature than we are of progress in the mastery of

human conditions. The history of the various
communistic efforts, even carried out as they have
been upon a scale small enough to allow of adequate
superintendence, has been lamentable. The con-

viction has grown that the solution of the social

problem is not to be found in those large schemes
of human amelioration in which a man's need
constitutes his primary claim for assistance.

Optimism has waned as humanity has grown
older.

Of all the attempts that have been made to
constitute on paper an ideal Commonwealth, Plato's

Republic remains the most noteworthy, because in

it the problems that have manifested themselves
in the practical effort to realize a communistic
society nave been clearly foreshadowed. Econ-
omics, as we understand the term, scarcely pre-

sented itself to the Greek thinkers ; but it is just
because Plato was concerned with the whole of

human life, rather than with any particular theory
of value, that his picture of a communistic society

possesses such value. He is, of course, limited by
the conditions of his time : he cannot think of a
society that does not have the assistance of slave

labour. But he sees that in a communism the
position of women and the regulation of the family
are all-important. If all things are to be held in

common, is this principle to extend to the position

of women ? Are they individuals, regulative parts
of the society, and capable of making a contract ?

Or are they things, part of the common stock of

property ? His view is that there must be a com-
munity of wives. To leave untouched the institu-

tion of the famDy is to perpetuate individualism.
But then there will arise the danger that in a
society where all the obligations are shared the
sense of responsibility wiU sufi'er, and children
win be brought into the world so recklessly that
the permanence of the new society will be en-
dangered. Hence arises the second change in the
family condition. Children are to be begotten
only under the control of the State, which is to

regulate not merely their number, but also their
parentage, and the age at which marriage may be
entered on. The children are to be brought up
together, ignorant of their parentage, in institu-

tions where privilege will have no place, inheritance
no influence. The preparation of the child for the
purposes of the State will be all-important. The
surplus population, which is anticipated, will be
dealt with Dy migration, emigration, and coloniza-

tion.

In Sir Thomas More's Utopia (1516), on the
other hand, there is no attempt made to alter the
institution of the family ; but, just because of

this, the Utopia fails to grapple with the special

problem that all communistic efforts have had to
race. Sir Thomas More thinks of a community of

about four million souls living without private
property, and having their labour superintended

by elected officers. People are not always to be
kept at one task ; they are to be moved about from
one labour to another ; and, as agricultural labour
is the hardest of all, every one has to take his turn
at it. The population question is dealt with by
a levelling process. The surplus children of large

families are to be adopted by those who have few
or no children ; and, if this will not meet the need,
the excess of population is to emigrate. The
native greed of mankind wUI disappear before the
fact that, as all are delivered from the fear of

want, no one will wish to take more than his share,
while, as each man works in full view of the
community, there will be no sluggards ; the
popular judgment \vill be a sufficient stimulus to
industry.
Before we come to consider the conceptions of

Communism, and the attempts at their realization

which may have been supposed to spring from the
views of tne perfectibility of man current from the
middle of the 18th cent, onwards, it would be well
to go back and consider what was the relation of

primitive Christianity to Communism. One great
argument adduced in favour of Communism is that
it is the system which has Biblical and Christian
sanction. The assumption is that the Jerusalem
Church was communistic. Of this there is no
proof. We are told that ' as many as were pos-

sessors of lands or houses sold them, and brought
the prices of the things that were sold . . . and
distribution was made unto every man according
as he had need ' (Ac 4*"-). But this communism
was no essential part of the polity of the primitive
Church. If a man cared thus to give his wealth,
it was counted as a good deed ; but the special

mention of ' Joseph surnamed Barnabas ' (v.'') in

this connexion shows that the practice was by no
means universal. The sin of Ananias and Sappnira
was not that, having sold their land, they gave
only a part of the price, but that they represented
that part of the price to be the whole. Their sin

was not refusal to surrender property, but lying.

There was no obligation on them to give anything.
As St. Peter said, ' WhOes it remained, did it not
remain thine own ? And after it was sold was it

not in thy power ?
' (Ac 5*). At the same time, it

is probable that the Jerusalem Church was largely
communistic, and its subsequent history aflbrds

but a sorry argument in favour of Communism.
That Church existed in a state of chronic poverty,
and had to be supported by those young Churches
that the Apostle Paul founded in Asia Minor and
elsewhere. But here, again, it would be rash to

attribute the poverty solely to the communistic
ideas. It is clear from St. Paul's letters that the
conception of the imminence of the Second Advent
of the Lord resulted in the abandonment by
many of their labour, and in their throwing
of themselves upon the charity of the Church for

their sustenance in the days that were to elapse
before the elements were melted with fervent
heat.

But it is quite possible that the primitive Church,
in any approach it made towards Communism, had
before it the remarkable example of the Essenes

iq.v.). Every one in Palestine must have been
familiar with the practice of these enthusiasts, who
lived mainly in the Wilderness of Judaea, although
scattered colonies existed throughout the land.

They probably derived their name from Syr. npn

(pi. ppp, emph. n;pe!), 'pious' (see Schiirer, GJV'
ii. 560), and numbered altogether about 5000 souls.

The account of them written (c. a.d. 20) by Philo
of Alexandria {Quod am. prob. lib. 12-13) shows
that at the very time of our Lord's human life they
were a subject of public interest

:

' No one had his private house, but shared his dwelling with
all ; and, living as they did in colonies, they threw open their
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doors to any of their sect who came their way. They had a
storehouse, common expenditure, common garments, common
food eaten in syssitia (or common meals). Tliis was made pos-

dble by their practice of putting whatever they each earned day
by day into a common fund, out of which also the sick were
supported when they could not work. The aged among them
were objects of reverence and honour, and treated by the rest

as parents by real children.'

Euaebius, in the Prcep. Evang. (viii. 11), preserves

a fragment of Philo's Apology for the Jrws, which
repeats, but also supplements, the information
already given :

* There are no children or youths among them, but only full-

grown men, or men already in the decline of life. . . . They are
very industrious, and work hard from early sunrise to sunset as

tillers of the soil, or herdsmen, or bee-farmers, or as craftsmen.

Whatever they earn they hand over to the elected steward, who
at once buys victuals for the common repast.' No Essene, adds
Philo, on this account, marries, but all practise continence.
' For women are selfish and jealous, and apt to pervert men's
characters by ceaseless chicanery and wiles ; while, if they have
children, they are puffed up and bold in speech, driving their

husbands to actions which are a bar to any real fellowship with
other men.'

The sect, says Pliny (t A.D. 79), was kept up by
recruits who were filled with the sorrovr of this

world :

'The number of their fellows is kept up and day by day
renewed : for there flock to them from afar many who, wearied
of battling with the rough sea of life, drift into their system.
Thus for thousands of ages, strange to tell, the race is per-

petuated, and yet no one is bom in it. So does the contrition

felt by others for their past life enrich this sect of men ' (HS
V. 17).

This communism of the Essenes, however, differs

from most of those modem communistic efforts

which we are now to consider, in having as its

basis a profound pessimism. It did not put itself

forward as a solution of the world's problem, but
only as an escape from it. It was, as Pliny says,

contrition that made men Essenes, not the abound-
ing hopefulness which characterized the dreamers
of eighteen hundred years later. Over this whole
gap we may now leap, and find the genesis of

modem Communism in those ideas of man's natural
perfectibility that were current in France before

the Revolution. Rousseau, in the Contrat Social

(1762) had given utterance to the feeling of op-

pressed men that the system under which they
were living had nothing inevitable about it, and
could be radically altered if the plain man, in

whose interest any system of government should
be rooted, cared to bring about an alteration.

Morelly, in the Code de la Nature (1755), said the
same thing, with a more limited application. Man's
depravity, he declared, was due to bad institutions

;

naturally man was virtuous. Consequently, if the
institutions under which he was living were im-
proved, his natural virtue would reassert itself.

As things were, no one could work well, because of

the hopelessness of poverty, on the one hand, or
because of the disinclination to work that riches

bring, on the other. But under regenerated condi-
tions every one, as he was able, would contribute to
the upkeep of, and in return would be maintained
by, the State. These views tried to express them-
selves in 1796 in the conspiracy of Babeuf and his

associates, who called themselves the ' Seote des
Egaux.' They met, to begin with, in the Pan-
theon as a club. When the meetings were stopped
by Bonaparte, the members organized themselves
into a secret society, and the extent of the appeal
which their views made may be judged from the
fact that they soon had 17,000 well-armed men in
the membership, and had also the support of
several quarters of Paris. A manifesto written by
Sylvain Mar^chal, one of their number, declared :

' We will have real equality, no matter what it costs. Woe to
those who come between us and our wishes. ... If it is need-
ful, let all civilization perish provided that we obtain real
equality. ... No further private property in land ; the land
belongs to no private person. We claim, we require, the enjoy-
ment of the fruits of the land for all.'

The ' Equals ' had imbibed the views of the Physio-
crats as to land being the real source of all wealth.

and in the pursuit of theirplans were prepared to ^o
to any lengths. But Pans was in strong hands m
1796. The conspiracy was discovered, and ' a whifl

of grape shot,' or its equivalent in cold steel, put
an end^to Babeuf in February 1797.

The really important contribution of France to

the history of Communism was that made by
Saint-Simon and his followers, from 1820 to 1832.

Almost every well-known thinker in the France of

that time was a Saint-Simonist, and Saint-Simon
stands behind Auguste Comte and Positivism. If

we ask ourselves how it was that views which now
seem so extreme, because so logical, everfound afoot-

ing in so learned a society as that in which Comte,
Leroux, Lesseps, Hippolyte Camot, and Augustine
Thierry had their place, we have to remember the
exhaustion that had followed upon the Bevolution
and the Napoleonic wars. The Saint-Simonists

put forward their views in a time of reaction.

Men were tired of the militarism and absolutism

which had brought France to the dust. They were
a little ashamed, too, of the brutality that had
characterized the Revolution. They did not desire

to go back upon what the Revolution had done,

but they longed to see a government based upon
the consent of the whole, in which the actual reins

of power should be in the hands of the wisest.

The Bevolution had abolished privilege in ofiicial

matters ; the Saint-Simonists wished to abolish

privOege altogether. But it would be impossible

ever to secure equality, so long as the children

of those who had wealth were to be granted special

educational and social advantages. As things

were, there was not only hereditary wealth, but
hereditary poverty. Mental inefficiency perpetu-

ated itself, because those who might have become
efficient, had they had the opportunity, were left

in the condition into which they had been bom.
Hence inheritance of all kinds was to be done
away with. A man could have no more than a
life interest in his property ; and even then he was
to use it to the utmost, not selfishly, but for the

good of the community. Saint-Simon was himself

an aristocrat, a scion of the same house as the

famous Saint-Simon of the Memoirs, and the

paradox that views such as these should have
proceeded from him may have given them a wider
hearing than they would otherwise have received.

But he died, after a life passed mainly in great

poverty, in 1825, and his views were elaborated

specially by his followers Bazard and Enfantin. In

a letter which they addressed to the President of

the Chamber of Deputies on 1st Oct. 1830 they
said:

' The followers of Saint-Simon beUeve in the natural inecjuaUty

of men, and look on this inequality as the basis of association,

as the indispensable condition of social order. All they desire

is the abohtion of every privilege of birth without exception,

and, as a consequence, the destruction of the greatest of all

these privileges, the power of bequest, the effect of which is to

leave to chance the apportionment of social advantages, and to

condemn the largest class in number to vice, ignorance, and
poverty. They desire that all instruments of labour, land, and
capital, which now form, subdivided, the inheritance of private

means, should be united in one social fund, and that this fund
should be operated on principles of association by a hierarchy,

so that each one will have his task according to his capacity,

and wealth according to his work.'

It was this 'hierarchy' that led very soon to

difficulty. Saint-Simon had intended that the

industrial chiefs should be men of science. On his

death, Bazard and Enfantin, aided by a remark-
able group, carried on the work largely through
the Globe newspaper. But Bazard seceded, and
Enfantin removed the community to Menilmon-
tant. What happened there belongs rather to the
domain of morals than of economics. The question

of a Priestess emerged, and a doctrine of free-love

was stated. In August 1832, Enfantin was con-

demned, in a none too squeamish France, for the

promulgation of articles injurious to public
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morality. Saint-Simonism was extinguished in

a burst of popular laughter.

Charles Fourier (1772-1837) was another dreamer
whose dreams had much less foundation in things

as they are than had those of Saint-Simon. He
had a curious apocalyptic conception of the world,
and its duration in all for 80,000 years. In the
State that he imagined, neither duty nor self-

interest was to be the chief motive of man, but his

passions. Every one was to work according as his

inclinations dictated. He thought of the world as

becoming gradually covered with a system of

phalanges which were to take the place of munici-
palities. In the centre of each phalange there was
to he a phalanstery where the members were to

live a life in common. The division of the workers
into various trades would be arranged by each man
following his own fancy ; and each group, when
arranged, would go out to work as soldiers go out
to drill. This working group was to be the unit.

Nationality under such a system would disappear,

for the phalanges were to cover the glohe, and
were to number 2,985,984 ! The ruler of the whole
system was to be the Omniarque, who was to live

at Constantinople. Each phalange was to use the
product of its own work, and excnange its surplus
with other phalanges ; each phalange might own
capital, and in the phalange capital was to receive

four-twelfths of the profit, labour five-twelfths,

and ability three-twelfths. The scheme, of course,

was a pure phantasy, and under it the marriage
relationship was to become a species of polyandry.
But the interest of this scheme is that, jiist as
Saint-Simon stood behind Comte, so Fourier stood
behind Louis Blanc.

It may be worth while stating at this point that Gommtm-
ism has nothing to do with the Paris Commune of 1871. In
France the ' commune ' is the municipality or borough. The
Paris communists felt that the national affairs had been so
badly handled that they desired to secure the communal or
corporate independence of Paris and a democratic Republic. The
movement was poUtical, not economic.

While Europe may have supplied most of the
communistic theory, the actual attempts at
Communism in Europe are hardly worth consider-

ing. Robert Owen's 'Queenwood Community' at
Tytherley in Hampshire (1839-1844) belonged to

his old age, when the intellectual balance of his

early and middle years had been largely lost. The
United States have supplied almost numberless
object-lessons, and several of these experiments
are so significant—rather for the direction they
have felt compelled to take than for any real

success they have achieved—that they will be dealt
with in a separate article (COMMUNISTIC SOCIETIES
OF America; cf. also art. Amana Society).
Those efforts have resulted in almost uniform
failure. Any material success that one or two of

them have achieved has been gained at the cost of

almost all the variety and the gladness of life.

Some of the reasons for the failure of these
communistic efforts are the following

:

(1) The question of the family has been found to

be insoluble in Communism. The danger in a
society in which all are supported by all is that the
individual may lose the sense of responsibility, and
propagate his kind beyond the power of the com-
munity to maintain the increase of population. This
difficulty has been met in various ways : by the
insistenceon celibacy—an unnatural and unhealthy
state of things ; by the attempt to regulate the sex
relationship within the home—an interference that
independent spirits will not tolerate ; and, lastly,

by a variety of experiments in free-love, in which
the fact that the community carries the burden
has been made the excuse for practices that would
mean the death of society. The Saint-Simonists
got themselves laughed out of existence, but there
was something in their contention that the prime

necessity of Communism is the abolition of all in-

heritance ; and, if inheritance is to be abolished,

individual parentage must no longer be recognized.

The children must belong to, and be nurtured by,
the community, not by the parents.

(2) Any communistic success is conceivable only
at the price of the absolute surrender of liberty.

It is not unthinkable that a strong character
might create a rich and powerful society, but he
could do so only by acting as the autocrat, and by
resolutely putting down all opposition. He would
have to control everything absolutely—the family
life, even in its most intimate aspect, as well as
the commercial undertakings. But to live under
such a tyranny is too great a price even for the
meanest spirited to pay for an assurance of a mere
subsistence. Unless some are to do more than
their share of production, a watch has to be kept
over the labours of all. The hours of rising are
fixed for every one, the clothes they must wear,
the food they must eat—all these things have to

be ordered in the interests of the diligent as well
as of the lazy, and the result is a perpetuation
through a man's lifetime of the condition of the
chUd at school.

(3) The various communistic attempts have never
been able to keep the best of their young people, and
so there are left only the dull and the unenter-
prising. The life within the commune itself is

devoid of variety. The best wish to succeed, but
they cannot find the conditions under which success

is possible, when all their labour goes into one
common stock, and where, as in almost all the
communistic efforts, education is discouraged.
Some of the keenest criticisms of Communism have
come from members of a Society. Zoar was an
attempt that died only lately. The blacksmith's
comment was :

' Thinlc how much 1 would have
now, had I worked and saved for myself. Some in

the Society have done hardly any work, but will

get the same that I do. This way of doing business
IS not natural nor right.' See, further, p. 784''.

(4) None of the communistic societies has been
able to give any play to man's desire for culture.

They have been founded with the highest aims,
and yet have been compelled by the general in-

efficiency of the labour to concern themselves solely

with the problem of a bare existence. Few have
been able to satisfy any other wants in their

members than those of food and clothing. Not one
of the attempts has made any contribution to the
world's art or literature, or music or learning. In
these respects they have been absolutely sterile.

The Shakers preferred the absence of dust to the
presence of art. This negative virtue is character-
istic of Communism.

(5) On its economic side. Communism is just aa

open to attack. The chronic poverty in which
these attempts have mostly existed has been due
to elements that are inseparable from the system :

—(a) Increased idleness. It is not possible, human
nature being what it is, to induce the ordinary
man to work as hard for the community at large

as for himself. He may, indeed, be roused by
patriotism or by pride in his work ; he is not in-

sensible to the power of an idea. But those who
are attracted by Communism are not men of this

sort. Religiously they are often Quietists ; in the
practical affairs of life they lack energy ; and the
fact that they share only to an infinitesimal extent
in the product of their own labour gives no spur to
exertion.—(i) Lack of thrift. One observer after

another has remarked the extravagance of com-
munistic societies, in spite of the rigidity with
which they may adhere to a simple dress and a
simple life. In domestic affairs there is not likely

to be the same attention to thrift in food and firing

when the community is responsible for all defici-
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enciea, nor will the workman be so anxious to get
the moat out of his piece of cloth or block of stone

when he feels that one of the ideas on which the
communistic society rests is that the efficient

should bear the burden of the inefficient.—(c)

Idleness and thriftlessness imply small capital and
small efficiency of capital. The population question
would not have pressed so seriously upon commun-
istic societies if it had not been for the fact that
their capital, owing to the inefficiency of labour
and the small amount of saving, remained small,

and the efficiency of that capital, owing to the lack
of competent direction and individual initiative,

was relatively unimportant. It is this that has
put an end to all dreams of the eventual adoption
of Communism as a mode of life. Communism has
to compete with the marvellously efficient enter-
prises of our modem time, with great combinations
of capital in which every unit is being pushed to
its utmost limit in yielding a return. One can
conceive that, under a system of Socialism where
the instruments of production belong to the com-
munity but where the products are divided not
merely according to the need of the producer but
according to the value of the product, the efficiency

of capital might be maintained ; but to begin with
the consumption end of this problem is to ignore
the facts of life.

It is small wonder, then, that with those who are
utterly dissatisfied with the present individualist
conditions. Communism has given place to Socialism
as a possible solution. The attractiveness of the
communistic idea of self-contained communities,
labouring without selfishness for their ovra support
and suflering none to lack, has been shown by the
number of attempts that have been made to realize
what great thinkers have dreamed of. The result
has been uniform failure. The history of modem
philanthropy shows that the strong are not un-
willing to carry the burden of the weak. They
wish, however, to carry that burden while yet
having the opportunity of exercising their strength.
They also wish the weak to feel that, while they
wOl be supported, their weakness is itself no virtue,
but rather a condition to be removed, if possible,
by all the resources of education and the hope of
individual reward.
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COMMUNISTIC SOCIETIES OF AMER-
ICA.—If the theories of modem Communism have
been largely European in their origin, experiments
in the communistic life have mostly found their
seat in the United States. This has been due,
partly to the wUlingness of a young people to
make sociological ventures, and partly to the fact
that unoccupied land has been easy to acquire.
The number of experiments has been almost end-
less. J. H. Noyes in 1870 enumerated over one
hundred such, but many ventures have been tried
since that date, and we shall probably not err on
the side of excess if we estimate that some two
hundred communistic efforts have been made, be-

tween the Jamestown Colony of 1607 and Ruskin-
Tennessee of 1894. Robert Owen, after his visit

to America in 1824 and the institution of New
Harmony, gave a great impetus to communistic
effort, whUe the Chartist movement in England
and the enthusiasm that led men to try to realize

the dreams of Fourier had a similar effect. But
the communistic trend of mind has always been
at work, and the broad division that can readily
be drawn in such movements is between those
that were religious and those that were secular.

Generally speaking, the religious efforts have
succeeded best ; but it would not be wise to con-
clude from this that a Communism with religion
as its motive is ever likely to succeed. Too many
questions are involved that are not religious but
economic and social. Goldwin Smith's criticism
is completely justified by events :

* A religious dictatorship seems essential to the unity and
peace of these householda, but when they have prospered
economically the secret of their success has been the absence
of children, which limited their expenses and enabled them
to save money. Growing wealthy, they have ceased to prose-
lytise, and if celibacy was kept up, have become tontines.
They afford no proof whatever of the practicability of com-
munism as a umversal system ' (Questions of the Day\ 1894,
p. 9).

One of the surprising things to those who know
Nordhoff's book on The Communistic Societies of
the United States is the rapidity with which some
of the colonies, which seemed at that date (1875) to
be prosperous, have collapsed. The study of those
efforts—made, most of them, with such devotion
and self-sacrifice, with picked settlers, under care-
fully chosen conditions that did much to ensure
success if success could be ensured—shows clearly
that Communism is not a practicable form of
society, and explains how the interest, in our
day, has passed from Communism to Socialism. It

is possible only to select some of the more out-
standing of those attempts. The Amana Society
has already been treated in vol. i. p. 358 ff.

I. The Harmony Society (or Rappites, or
Economists) was founded by George Rapp, son
of a small farmer at Iptingen in Wiirttemberg.
Ra,pp was bom in 1757, and received the usual
sound, if somewhat scanty, education of the South
Germany of those days. His reading consisted
mainly of the German mystics ; and this, with his

own personal piety, made him profoundly discon-
tented with the dhristianity presented to him by
the Lutheran Church. In 1787 he began to preach
in his own house, and soon he gathered round him
a very considerable congregation ; in six years
300 families had associated themselves with him.
Generally speaking, the teaching was Quietism

—

he taught obedience to the law, but, in the matter
of worship, he claimed the liberty to act as he
pleased. He was prosecuted, fined, and im-
prisoned, but, in spite of this, he prospered in
worldly things. In 1803 he and his adherents
determined to emigrate to the United States for

the sake of liberty. With his son John and two
trusted friends, Rapp went out first of all to pro-
spect, and bought 5000 acres of wild land in the
valley of the Conoquenessing, about 25 miles
north of Pittsburg. Frederick, an adopted son
of George Rapp, had been left behind in Germany
to superintend the removal of the emigrants, and
he turned out to be a man of rare business capa-
city. The subsequent success of the scheme must
be ascribed, not only to George Rapp's genuine
gift of spiritual leadership, but also to Frederick's
organizing power.

"The transference of so large a number of people
was effected with apparent ease. On 4th July
1804, three hundred of the settlers landed at
Baltimore, and, a few weeks later, another three
hundred at Philadelphia. They were, almost all,

either sons of the soO or artisans ; and, during that
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first winter, while Rapp and his best workmen
were building houses on the newly acquired land,

the emigrants scattered themselves throughout
Maryland and Pennsylvania. On 15th February
1805 they gathered together and formally consti-

tuted themselves ' The Harmony Society.' They
agreed to put all their possessions into a common
fund ; to adopt a uniform and simple style of dress

and house ; and in their labour to keep before
them the welfare of the whole community. By
summer they numbered 122 families, rather less

than 750 persons in all. Their communism had
not been in their minds when they left Germany ;

it had been forced upon them by facts. Some of

the members were so poor that, but for the help
of the community as a whole, they must have
failed to make a beginning. But, from the first,

the settlement was a success. The settlers were
of the right kind : the men were all used to work-
ing with their hands, and the women were thrifty
German housewives. Their management of the
land was excellent, and, as they believed that the
Second Coming of the Lord was imminent, their
work was carried on in a faith which permitted no
carelessness.

In 1807 a religious revival broke out amongst
them, and, as they had been led to their com-
munism by hard facts, so they seemed to be
led to their next distinctive position by the
revelation of God. They determined to refrain
from marriage, and those that were already mar-
ried lived as brother and sister. A few withdrew
from the society as the result of this change of

things, but they seem to have had no difficulty

in maintaining this position once they had adopted
it. No precautions were taken to separate men
and women. The life was perfectly free and open

;

the exercise of discipline seems to have been
almost unknown. The religious faith of the com-
munity was strong enough to support them even
in so unnatural a conclusion. They interpreted
Gn V- literally, believing that Adam was a dual
being combining both sexes in himself, and that,

if he had remained in his original state, he would
have brought forth new dual beings like himself
to replenish this earth. The Fall consisted in

Adam's yielding to impulse and demanding a
mate for himself. In answer to his request God
withdrew the female element from him and made
it his counterpart. Jesus Christ was made in the
image of Adam ; i.e. He also was a dual being.
Hence celibacy was the natural state of man,
whereas marriage was the fallen state. Conse-
quently the regenerate man would live a celibate
life. In 1814 the Eappites moved from their first

settlement, which had proved unsatisfactory in

some respects. It had no water communication,
and it did not grow vines ; and the Rappites, while
they abjured tobacco, loved sound dnnk. They
bought 30,000 acres of land in the Wabash Valley
in Indiana, and sold their old settlement with all

that was on it for the very small sum of 100,000
dollars. In ' Harmony,' as the new settlement
was called, they made rapid progress, all the more
rapid because of the experience they had already
gained. In 1817, one hundred and thirty new
settlers joined them from Wiirttemberg, and the
best proof possible of the fact that they were satis-

fied with communism is to be found in the circum-
stance that in 1818, after seriously considering
the matter, they burned the book in which were
stated the amounts that each family had origin-

ally brought into the community. But in the
second settlement they were troubled with mal-
aria ; accordingly, in 1824 ' Harmony ' was sold to
Robert Owen for 105,000 dollars, and began afresh
to make history under the name of ' New Har-
mony.' The Rappites removed to a new situation

on the Ohio, near Pittsburg, where they built
' Economy.' Again, as twice before, prosperity
flowed in upon them. There was still sulhcient
youth among their members to let new efl'orts be
undertaken. A wooUen mill and a cotton mill,

a saw mill, and a grist mill were built ; a silk
industry was established ; and vineyards were
planted. After six years of this life, they were
greatly tested. An adventurer, Bernhardt Miiller,

who called himself the Count de Leon, was re-

ceived into the settlement, and began to propound
views that soon wrought dissension concerning
marriage and the need of a more varied life. A
vote was taken, and the new views were defeated.
In 1832 the dissentients withdrew, and it is a
proof of the prosperity of the colony that there
was paid out to them in one year 105,000 dollars.

Up till this time the articles of association under
which they had been living had been briefly these

:

All the property of the individual memhera was conveyed
absolutely to the association ; obedience was promised to the
superintendent, and each member undertook for himself and
for his family to give hearty and willing labour ; but, if any
should withdraw from inability to conform to the wishes of the
society, he renounced all claim for services rendered. In
return, the association jiromised religious privileges and educa-
tion ; and also a sufficiency of food and clothing. Members
falling into ill-health were to be maintained and nursed, and
orphans were to be provided for by the community. After
the de Leon episode a provision that any one withdrawing
from the association should have refunded to him the value
of all such property as he might have brought into it was
repealed.

The life in 'Economy' seems to have been fuUer
than in most of the other communistic societies.

Order was maintained without restraint ; the
members were not overworked ; they lived well

;

they had the German love for, and proficiency in,

music. Each family took what was required, and
there was no stint ; the tailor and the bootmaker,
we are told, took a personal pride in seeing that
the members were well-dressed and well-shod.
But the inevitable came about—the members did
not concern themselves regarding the future of
their experiment because they believed the Second
Advent to be so near. George Rapp, who died
only in 1847, expressed this faith in a very
touching way at the age of 90 :

' If I did not
know that the dear Lord meant I should present
you aU to Him, I should think my last moments
come.' When members were asked as to the
destination of the society, the only answer was,
' The Lord will show us a way.'
In 1874, at the time of NordholFs visit, there

were living in this well-planned, well-built settle-

ment only 110 persons, ' most of whom are aged,
and none, I think, under 40 ' {op. cit. p. 68).

The mills were closed, because there were no
young people to work them ; and yet, with their
touching faith in the immediate end of all things
mortal, no new members were sought. Rapp was
succeeded by R. L. Baker and Jacob Henrici.
Baker died in a short time, and on Henrioi's death,
in 1892, it was found that the affairs of the society

were very involved, and that lawsuits were pend-
ing concerning the disposition of the property.
John Duss was appointed by the courts as trustee ;

but, before this time, the Rappite organization
had ceased to be a community, and had become a
close corporation administered for the benefit of a
dwindling membership. In 1903 the Liberty Land
Company of Pittsburg purchased the entire Rap-
pite estate of 2500 acres for 4,000,000 dollars, and
this brave attempt that had lasted for a century
came to an end. Celibacy had killed it.

2. The Shakers, or The United Society of Be-
lievers in Christ's Second Appearing, are the oldest
communistic society in existence. The parent
society was establisned at Mount Lebanon, in the
United States, in 1787, and, although within the
last thirty years they have greatly diminished in
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numbers, they are still wealthy, and immovable
in their views. In contrast to so many of the
communistic efforts, they are English and not

German in ori{?in ; but in religion, like the mem-
bers of Amana, Zoar, and Economy, they are

Quietists. A Quaker revival in England in 1747

resulted in the formation of a small sect, headed
by Jane and James Wardley. To this sect there

were added in 1758 Ann Lee and her parents.

Persecution and imprisonment soon fell upon the
members ; and in 1770, as Ann Lee lay in prison,

she had a revelation of the nature of sin and the
reality of eternal life. She believed that in her
Jesus Christ had become incarnate for the second
time ; and she was from henceforth acknowledged
by the society as mother in Christ, and called
' Mother Ann.' Ann Lee was a married woman,
and had had four children, who all died in infancy

;

but she is said to have regarded the marriage state

with great repugnance. This fact probably con-

ditioned her view of sin and of the character of

the regenerate life. She declared that sexual lust

was the evil of evils, and that no soul could follow
Christ in the regeneration whUe living in the works
of natural generation or any of the gratifications

of lust. It is interesting to notice that this view
of the relationship of the sexes belonged to the
Shaking Quakers before their communism had
been thought of. In so many of those communistic
efforts it was the necessity for the restriction of

population that led to peculiar views of the mar-
ried state. With the Shakers, however, celibacy
was from the outset a cardinal matter. In 1774,
local persecution drove them, six men and two
women, to America, and they settled at first in

the woods of Watervliet, about seven miles north-
west of Albany. Their courage was sustained by
Mother Ann's constant prediction that in a short
time they would see a great increase to their
number, and, after waiting for five years, they
saw the prophecy fulfilled. In the spring of 1780
there had taken place in the neighbourhood of

New Lebanon a religious revival, and some of the
converts, dissatisfied with the instruction they
were receiving, wandered off until they found in
the little Quaker fellowship that which they re-

quired. Ann Lee's stem teaching of the repression
of all passion met their new-found earnestness.

After this. Mother Ann spent two years preaching
from place to place, and acquiring the reputation
of being a faith-healer. She died in 1784, without
having attempted to gather into communities those
who had accepted her view of truth. She remained
to the end quite illiterate ; but she must have
possessed a great deal of spiritual power, together
with much practical wisdom. She believed in the
sanctifying influence of hard work.

' Put your hands to work and g^ve your hearts to Qod,* was
one of her sajings. In the springtime she said to some fanners

;

* It is now spring of the year, and you have all had the privilege
of being taught the way of God, and now you may all go home
and be faithful with your hands. Every faithful man will go
forth and put up his fences in season, and will plough his ground
in season, and put his crops into the ground in season ; and such
a man may with coufidence look for a blessing' (Nordhoff, op.
eit.p. 129).

She was succeeded in the leadership by Joseph
Meacham and Lucy Wright. After twelve years
Meacham died, and again, for the next twenty-five
years, the sole rule devolved upon a woman. This
is a fact of importance, when we consider that the
society in all its formative years was shaped by
women. A good many of its peculiarities, and
perhaps its virtues, depend on this. As the society
had originated in a Revival, and had been increased
by a Revival, so now it was the great Kentucky
Revival of the first year or two of the 19th cent,
that gave the Shakers a footing that has become
so permanent. Although Kentucky was a thou-
sand miles from Mount Lebanon, the Shakers,

hearing of the wonderful things that had hap-
pened, sent three of their number to 'open the
testimony of salvation to the peoplejjprovided they
were in a situation to receive it. These mission-
aries, on arriving at their destination, were vio-

lently opposed, with the result that, spiritually,

they prospered. Attention was drawn to their

teaching ; they made many converts. They founded
five societies—two in Ohio, two in Kentucky, and
one in Indiana. In Ohio, two other societies were
afterwards formed ; in New York, one. The Indi-

ana society removed to Ohio, and it was in those
years that the Shakers exhibited themselves as
an aggressive religious force. Since 1830 no new
societies have been founded, and since Nordhoff's
visit the numbers have rapidly diminished.
Their religious beliefs are briefly the following

:

(1) They hold, with the Bappites^ that God is a dual person,
male and female ; that Adam likewise bad in himself both sexes,
being created in the image of God ; and that ' the distinction of
sex is eternal, inheres in the soul itself, and that no angels or
spirits exist that are not male and female.' (2) They believe
that Christ, one of the highest of the spirits, appeared first in
the person of Jesus, representing the male order, and then in
that of Ann Lee, representing the female element. (3) They
believe that the Day of Judgment, the beginning of Christ's
Kingdom on earth, began with the establishment of their church,
and will be completed by its development. (4) They say that
the five most prominent practical principles of the Pentecostal
Church were ; common property, a life of celibacy, non-resistance,
a separate and distinct government, and power over physical
disease. All these, except the last, they claim to have, and this

they confidently expect that they will have. They believe that
disease is an offence to God, and that men may be healthy if

they wilL (5) They reject the doctrine of the Trinity, of the
Bodily Resurrection, and of an Atonement for sin. They do not
worship either Jesus or Ann Lee, holding both to be simply
elders m the Church, to be honoured and loved. (6) They
believe that it is possible to communicate with the spirit-world,
and that the special gifts of the Spirit have not ceased. (7) They
believe that sinlessness of life is not only a possibility, but an
obligation. (8) They hold that the world will have the oppor-
tunity of salvation in the next life.

In the practical working out of their belief, three
things are specially noticeable : their celibacy, their

communism, and tne stress they lay upon open con-

fession of sins. Any one who desires to join the
society has to undergo a novitiate of at least a year,

during which time he does not live in one of the
' families,' but is admitted to aU the religious meet-
ings, and is thoroughly instructed in the doctrines
of the sect. No pressure is put on any one to join

the society. If, at the end of the year, the
novice is of the same mind, he has to set aU his

worldly afi'airs in order, and make sure that he is

indebted to none. Married couples are admitted,
but, when admitted, must live as brother and sister,

each in a separate division of the family house. A
husband may join, but only with the free consent
of his wife ; a wife, but only with the free consent
of her husband. It is not necessary that any one
applying for membership should possess property

;

but, if he have any worldly wealth, it must be
made over in irrevocable gift to the community.
Great stress is laid on confession before admission ;

those who desire to become members are required
to confess to two of their own sex everything in

their life that has been wrong. Memory is prompted,
that this confession may be complete. It consti-

tutes the break with the old life ; it is the cleansing
of the temple in which the Holy Spirit is hence-
forth to dwell. In making over his property, the
novice undertakes never, directly or indirectly, ' to

make or require any account of any interest, pro-

perty, labour, or service which has been or may be
devoted by us or any of us to the purposes afore-

said ; nor bring any charge of debt or damage, nor
hold any demand whatever, against the Cnuroh,
nor agamst any member or members thereof on
account of any property or service given, rendered,

devoted, or consecrated to the aforesaid sacred and
charitable purpose.' No account is rendered to

the members, or published to the world, of the
temporal affairs of the society.



COMMUNISTIC SOCIETIES OP AMERICA 783

The gOTernment of the community ib a close oli-

garchy, practically an autocracy. The Ministry,
consisting of males and females, is composed of not
fewer than three or more than four mem oers. When
there are four, two are of each sex. Out of this

Ministry one is appointed as the head of the society.

The Ministry appoints the ministers, elders, and
deacons. It is taken for granted that these appoint-
ments will receive the approval of the society, which
is not consulted directly in the matter.
The communal life is of a very plain but sub-

stantial character. The members live in ' families

'

consisting of from thirty to eighty or ninety indi-

viduals. Each 'family' lives in a large house,
divided in the upper storeys between men and
women, each dormitory containing about four beds.

Scrupulous cleanliness reigns everywhere. There
are no pictures on the walls, because pictures gather
dust.
*The beautiful,' said Elder Evans, the head of the com-

munity at t±ie time of Nordhoffs visit, ' aa you call it, is absurd
and abnormal. It has no business with us. The divine man has
no right to waste money upon what you would call beauty, in his

house or his daily life, while there are people living in misery

'

(NordhofE, op. oit. p. 164).

It may be said that this distrust of the beautiful

is shown in the clothing of the members. The
clothing is aU made by themselves, and formerly
they used to manufacture their own cloth. The
men wear a very broad, stiff-brimmed felt hat, and
a long light-blue coat. The dress of the women is

so contrived that female charms shall be obscured.

The bodice is quite straight, and the many-pleated
skirt hides the figure ; even the hair is concealed
beneath a bonnet which also shrouds the face.

'Each brother is assigned to a sister, who takes care of his

clothing, mends when it is needed, looks after his washing, tells

him when he requires a new garment, reproves him if he is not
orderly, and keeps a general sisterly oversight over his habits
and temporal needs ' (ib. p. 140).

The family rises in summer at half-past four,

and in winter at five. Breakfast is at six, dinner
at twelve, supper at six, and by half-past nine all

have retired to rest. Great stress is laid now, as
it was by Mother Ann, upon the importance of

manual labour. They believe, and their belief has
been justified by the result, that agriculture must
be the foundation of a communistic life. They
say that their mistakes have been made when they
have undertaken manufactures. In the industries,

such as shoemaking, which they maintain, they aim
only at supplying their own needs. If the women
work in the fields, it is only at the very lightest

labour; their sphere is the house. None are
allowed to overwork ; and their history shows that,

in a community where there are no children to

labour for, a large measure of material prosperity
may be attained with comparative ease. Their
amusements are of the simplest character. In the
evenings they aU meet together. On one night
extracts may be read from the newspapers, on
another new hymns may be practised, on another
a prayer-meeting may be held.

The most characteristic thing about their worship
is a peculiar religious dance to music, but they
have no religious ceremonies. Those who are
moved to do so may address the meeting. An
elder may perhaps speak upon holiness of life and
consecration ; another will ask for prayer in some
special difficulty. It need hardly be said that in

such a community, pledged to celibacy, the inter-

coturse of the brothers and sisters is very strictly

guarded. They have indeed a good deal of social

intercourse ; geniality is by no means frowned
upon ; but the utmost care is taken that no scandal

shall be brought upon the order. The workshops
of the men and women are separate. At table and
at worship the sexes are kept apart. Men and
women never meet alone. The whole life is ordered
and regulated with unceasing vigilance. Hervey

Elkins, who had spent fifteen years as a Shaker,
wrote

:

* Not a single action of life, whether spiritual or temporal,
from the initiative of confession, or cleansing the habitation of
Christ, to that of dressing the right side first, stepping first

with the right foot as you ascend a fii^rht of stairs, folding the
hands with the right hand thumb and fingers above those of
the leftj kneeling and rising again with the right leg first, and
bamessmg first the right>-hand beast, but has a rule for it«

perfect and strict performance' (quoted by Nordhoff, op. oit.

p. 170 ff.).

Of all the communistic efforts this is the one
that most resembles what we know of the Essenes.
The population difficulty the Shakers settle by

condemning their followers to celibacy. It is a
life passed in negatives. It is no solution of the
problem of a distraught society ; and it is not
surprising that, in spite of its honourable histoiy
and comparative economic success, the attempt is

failing. New members are not joining the society,

and it bids fair to coUapse as completely as the
Rappites have done. In 1874 the Shakers had
fifty-eight communities with 2415 souls, and
owned 100,000 acres of land. In 1905 the number
of members had dwindled to about 1000.

3. The Society of Separatists at Zoar ceased to
exist in 1898 after a life of over 80 years, but its

history is so illustrative of the causes of ultimate
decay in a communistic group that it deserves
mention here. The Separatists of Zoar originated,
like the Rappites, in Wiirttemberg, the home of

so much of the Pietism of Germany. In the
beginning of the 19th cent, these dissenters from
Lutheranism refused to send their children to the
clergy schools or to allow their young men to serve
as soldiers. They were so harassed and persecuted
in consequence that life became almost impossible
for them. The men and women who afterwards
settled at Zoar had in Germany, for some years,
formed a little group apart. Their trials had come
to the notice of some English Quakers, who aided
the wealthier members of the little sect in supply-
ing funds for their emigration to America. Their
leader was Joseph Baumeler, and, on the arrival

of the party at Philadelphia in August 1817,
Baumeler and a few others went on in advance to

take possession of a tract of 5,600 acres which they
had bought in the wilderness of Ohio. For this

land they paid 3 dollars an acre, with credit for 15

years, while no interest was charged on the debt
for the first three years. Baumeler and his
pioneers built the first log hut on their property
on 1st December 1817 ; but, as winter was on them,
the emigrants had to take service wherever they
could find it among the farmers of the neighbour-
hood. When they left Germany, communism had
been no part of their plan, but the fact that there
were a number of old people among them and also

many who were too poor to pay for their land,

brought the leaders to see that, if the experiment
was to go on at all, it would have to be on a
communistic basis. In April 1818 they agreed to

this community of goods. The 225 persons who
composed the colony were most of them agricul-

turists, but there were also a number of weavers
and other artisans. Altogether, in character and
by training, it was such a company as to give a
communistic experiment a good chance.

For the first ten years they were extremely poor.

They were in debt, of course, for their land, and
debt to communisms has generally been fatal. But
the making of a canal in their neighbourhood in

1827 supplied them with profitable work. They
soon found themselves out of debt, and from that
time began to prosper very considerably. Joseph
Baumeler continued to be their leader, but the
spelling of his name was modified through local

pronunciation into Bimmeler, and the society

came sometimes to be known as the 'Bimmelers.'
Marriage was at first prohibited amongst them.
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but between 1828 and 1830, Joseph Bimmeler him-
self married an inmate of his own household. He
had seTeral children ; and marriage, though not
encouraged, was permitted in the community.
They tried as far as possible to be self-contained ;

agriculture was, of course, their mainstay, but
gradually they built a woollen factory, two flour-

mills, a saw-miU, a planing-mill, a machine-shop,
and a tannery. By 1874 they owned 7000 acres

of land, had 300 members, and were supposed to be
worth more than 1,000,000 dollars.

In their religious faith, there were no such
distinctive or peculiar doctrines as have marked
out the Kappites and the Shakers. Their religious

constitution bears evident marks of its having
originated in Germany. They thus declare in

their twelve articles of faith that they cannot send
their children into the schools of Babylon, i.e.

schools of the State Church in Germany, and that
they ' cannot serve the State as soldiers, because a
Christian cannot murder his enemy, much less his

friend.' WhUe they gave loyalty to constituted
authorities, they refused to give mortal honour to
any, either by uncovering the head or by bending
the knee. AU religious ceremonies they banished.
In their services they read the Bible, sang hymns,
and read one of Bimmeler's discourses, which they
carefully avoided calling sermons. They had no
preacher or minister, but they encouraged music.
The church had an organ ; many of the households,
poor as they were, had pianos; the boys were
taught to read music and to play in a band. Two
of their twelve articles of faith concerned marriage.
The first declares that marriages are contracted by
mutual consent and before witnesses ; that they
are then notified to the political authority, and ' we
reject all intervention of priests or preachers.'
The next related to the marriage state itself :

' all

intercourse of the sexes except what is necessary
to the perpetuation of the species we hold to be
sinful and contrary to the ordinance and command
of God. Complete virginity or entire cessation
of sexual commerce is more commendable than
marriage.'
Those changes in the policy of the society led

to alterations in the constitution, and it was not
till 1832 that this was finally settled. Under it

the members were divided into two classes—the
novices and the full associates. The novices
had to serve at least a year before they were
admitted to the society. During this year they
bound themselves to labour with all industry in

return for their board, clothing, and medical
attendance. The children even of members had
to serve this novitiate year if, on reaching their

majority, they wished to join the society. All
disputes had to be settled by arbitration within
the society. When a novice wished to become
an associate, a month's notice was given to the
members of the society, and, if no objection was
taken to him and he had no debts, he then made
over by an absolute disposition, not only all the
property he then had, but also all that might
afterwards come to him by inheritance. He also
undertook to obey 'with the utmost zeal and
diligence, without opposition or grumbling,' the
commands of the trustees ; and undertook also that
his children, until they reached their majority,
should be considered as indentured to the society.
The administration was in the hands of three

trustees, whose term of ofiice was three years,
although they might be re-elected an indefinite
number of times. But in Zoar there was no ab-
solutism such as existed among the Shakers.
These trustees were elected by a ballot of the
whole membership, including the women ; and,
WhUe on the one hand they were supposed to have
complete control over the temporal affairs of the

society, on the other hand they required the general
consent of the society. There was also a standing
committee of five, the purpose of which was to

settle difiiculties that might arise between indi-

viduals of the society, or between the rank and
file and the administration.
Bimmeler died in 1853, but at the time of

NordhoflTs visit the society was still flourishing.

Its rapid collapse was brought about by the
intrusion of the individualist spirit, by the fretting
of the younger people at what seemed to them to
be arbitrary restrictions, and by a number of

small causes which separately might have had no
disintegrating effect, but taken altogether meant
the wreck of the experiment. As the doctor of the
community said to a trained inquirer, as the end
loomed in view, ' the old ones are not so anxious
to quit, but the young ones are bound to wind up.
They go out and get a taste of the world and its

opportunities and activities, and they become
discontented and restless.'

As Zoar came to be in the midst of a popu-
lation of increasing density, more opportunities
ofl'ered themselves to the members of making a
little private gain. Some thrifty housewife would
rear poultry and sell the eggs ; was she entitled U.

keep what she received, or had this pittance to go
into the common stock? A man might build a
boat and hire it out in the summer evenings on the
river ; was he to share the results of his industry
with those who idled in their leisure time ? In a
hundred ways this difficulty arose—in the catching
and selling of fish, in doing laundry-work for the
neighbourhood, etc. When Eandall visited the
community, he found in it one bicycle. He asked
the lad who was riding it if Zoar had paid for

the bicycle. ' No,' said the lad, ' I earned money
nights working for the railroad and bought the
wheel.' Other sources of discontent were involved
in the very being of a communism. There was
trouble over the apportionment of the tasks

—

some were hard, others were easy; some were
cleanly, others were dirty. And then there was the
difference between the willingness with which the
members did their work. One member roundly
declared that this system of communism put a
premium on indolence. Then one member might
desire to go for a holiday, and, as he had no money
of his own, the community had to pay his expenses.
Was this benefit to be extended to all, and were
all to have a change of air, necessarily at the
expense of the society? When enthusiasm ran
high, questions such as these would not be asked ;

but, when they did begin to be asked, the move-
ment was nearing its end. The diminution in the
membership was of itself altering the character of

the community. At Bimmeler's death, in 1853,

there were 500 individuals in the society, including
children. In 1885 there were 390 ; in 1898 there
were 222, of whom 136 were members. The result

was that, for the working of their very consider-

able estate and industries, they had largely to

depend upon hired labour. Thus insensibly the
whole character of the experiment had changed.
It was no longer a communism in the strict sense
of the word, but rather a limited liability company,
in which each member held an equal number of

shares.

In March 1898 it was agreed that the society

should be dissolved, and in May the apportion-

ment began. The society had become a tontine

;

the representatives of those who were dead had lost

their rights. The membership, such as it was,
would have been still smaller if members had not
held on in the hope of sharing in the inevitable

division. To begin with, by the sale of timber,

etc., each member received 200 dollars ; the estate

was then valued and apportioned, and it was sup-
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posed that each member received property to

the value of about 2500 dollars. The result of

the break-up was rather interesting. Most of the
membership remained upon the plots that had been
assigned to them in the division. Some had be-

come so accustomed to the paternal government
of the community that they had lost their power
of initiative. Others found that competition re-

quired more energy than communism. The black-
smith said, ' I'm my own boss now, but I've got
to work harder.' But perhaps the most remark-
able thing was the pleasure of the people in the
fact that they had something they could call their

own. Randall was talking to the baker's wife
when a buggy drove up with a good horse between
the shafts. It was genuine human nature when
she said with pride, ' That is ours ; we bought it.

Isn't it nice to nave your own horse ?

'

4, Icaria ceased to exist in 1895 after a desperate
struggle of 40 years. Its significance lies, not in

itself, but in the object lesson that it gives of the
need of a strong and almost absolute leadership

and a unifying religious faith if a communism is

to have any chance of success, fitienne Cabet
was a barrister by profession, but a revolutionary
by instinct. He was bom at Dijon, in France, in

1788 ; after the revolution of 1830 he obtained a
small appointment in Corsica, but his criticism of

Louis Philippe was so vigorous that he was pro-

secuted, and to evade punishment had to flee to

England. On the amnesty of 1839 he returned to

France, and next year he wrote a romance.
Voyage en Icarie, in which he set forth his com-
munistic views. Through a paper which he con-

ducted he secured the means of making an effort

to realize his dream. He announced the purchase
of a considerable tract of land on the Red River
in Texas. Early in 1848, 150 persons set out for

this colony, but they were attacked by yellow fever,

and sent back such a report of the place that
Cabet's conduct in the matter was judicially in-

vestigated. He was exculpated, and next year
set out himself for America. On his arrival, he
found that the Mormons had been expelled from
Nauvoo, their town in Illinois. Thither, in May
1850, Cabet transferred his followers.

This effort seemed to have in it the germs of

success. To begin with, it had become very viddely

known, and at one time Cabet had gathered round
him no fewer than 1500 people. But he seems to

have lacked all gift of leadership, as he certainly

lacked all business instinct. In 1856 he was ex-

pelled from his own society, and went with those
who stiU believed in him to St. Louis, where he
died the same year. Nauvoo was sold, and the
membership was dispersed, a few joining an off-

shoot that was making its attempt at Icaria, near
Corning in Iowa. Here for years they maintained
a most precarious existence. They had 4000 acres

of land, but they owed 20,000 dollars. The debt
swamped them : they had to give up the land to

their creditors, but with the condition that in a
certain number of years they might redeem half

of it. This, by the utmost economy, they managed
to do. When Nordhoff visited them tney owned
1900 acres, much of it covered with valuable
timber ; they numbered 65 persons divided among
11 families. Of those individuals 20 were children,

and only 23 members were voters, as women had
no share in the management of the community.
After the Paris Commune of 1871 and the break-

up of the International Working Men's Associa-

tion in Geneva, they had several additions to their

membership. These members, together with the
younger section of the community, thought that

the older members had become lax in the practice

of their communistic theory. In 1877 the dispute

came to a head over the merest trifle. Attached
VOL. III.—50

to three houses of the community were small
strips of ground on which the memDers who lived
in tliose houses spent their leisure time in grooving
flowers and some grapes. Communistic theory, it

was declared, required that what was grown in
' les petits jardins ' should be divided amongst alL
Nineteen voted in favour of this vestige of private
property, thirteen against. The matter was carried
to tiie law courts, and in August 1878 the society
was dissolved on the technical ground that it had
gone beyond its charter as an agricultural society
in putting up and working a mill. The two
bodies began life again side by side—the younger
members calling themselves the ' Icarian Com-
munity,' while the older ones, late in applying for
registration, had to be content with the title of the
' New Icarian Community.' In 1883-84 the younger
section moved to California, where it has estab-
lished itself on a semi-proprietary basis, as ' Icaria-
Speranza.' After having wrecked the society on
the question of the grapes, it now allows its

membership to hold its apparel, furniture, and
household goods as private property. Icaria in
Iowa ceased to exist in 1895.

5. The Perfectionist Community of Oneida is

perhaps the most widely known of the communistic
experiments of the United States. Its revolu-
tionary treatment of the marriage state brought it

prominently before the public, and in 1880 the
pressure of opinion could no longer be resisted.

The communal experiment was abandoned, and
Oneida was turned into a limited liability com-
pany. John H. Noyes, the founder, was bom in

1811, and graduated at Dartmouth College. His
original intention was to become a lawyer, but he
eventually studied for the ministry. He was a
man of unquestioned ability. The Oneida pub-
lications are numerous, and his own writings have
a great deal of vigour and some style. In 1834 he
came through what he believed was a genuine
religious experience, and adopted Perfectionist
views. He returned to his father's house at
Putney, in Vermont, and began to gather dis-

ciples about him. One of these converts, Harriet
Holton, a woman of good birth and some wealth,
became his wife in 1838. Noyes held that selfish-

ness was the root evil of the world, and that, in

order to be completely unselfish, it was necessary
not only that property should be held in common,
but that no man should count any woman as
linked to him by some proprietary right. In the
community of believers every man should be the
husband of every woman, while every woman
should be the wife of every man. This detest-

able doctrine was the very essence of Noyes's
communism, and he and his followers made no
secret of it. In pamphlet after pamphlet—the
British Museum possesses a complete set—the
whole matter was stated. At Putney, where the
first experiment in this communal life was made,
riots arose ; Noyes and his associates found refuge
with some who agreed with them at Oneida, m
Madison County, New York ; and this Oneida
Colony, together with one at Wallingford, became
the headquarters of the group. As the societies

grew, a considerable amount of wealth was brought
into them ; the members were intelligent and
thrifty. Agriculture, to which they added the

Eroduction of garden seeds, was their mainstay

;

ut one of their number who had been a trapper
showed them how to make traps, and this rather
curious industry, together with a saw-mill, a
blacksmith's shop, and a fruit farm, began to

put them beyond the reach of want. For the
seven years 1860-1866 their annual profit aver-
aged 23,300 dollars, while their farms, plants, and
buildings were lavishly kept up. In February 1874
they numbered altogether 283 persons, of whom
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64 were under 21 years of age. They published,

two or three times a week, the Oneida Circular,

a bright, well-written paper, and generally made
great use of their printing press in keeping their

views before the public. Those views, extra-

ordinary though they may seem, were never
concealed. The Oneida Community until its dis-

solution was always propagandist.
The distinctive religious doctrine of the com-

munity was Perfectionism. Noyes taught that
salvation from sin could and ought to be reached,
not by any following out of cold duty, but as the
result of an experience of fellowship with God.
He insisted that the tap-root of all sin was selfish-

ness. When selfishness was destroyed, the soul
was rid of sin. To forsake self was to forsake sin,

and the deduction drawn was the system of poly-
andry, or 'complex marriage,' under which no
man claimed special relationship with one woman
more than with another. Within the community,
as has been said, any man could cohabit with any
woman, but in practice this liberty had several
restraints. Anything of the nature of courtship
was sternly disallowed as partaking of selfishness.

All requests for cohabitation—and they could pro-

ceed either from men or women—had to be made
through some third person, and no one was ob-
liged to receive attentions that he or she did not
welcome. On entering the community the more
youthful of one sex were always paired with the
more aged of the other. Children, after they had
been weaned, were put into a general nursery

;

the parents lost all special rights to them, and
were not supposed to show any special interest in
them. To have done so would have been a sign
of selfishness, a proof that all had not been
forsaken.
The administration of the society was char-

acterized by great flexibility and a large amount
of worldly wisdom. New members were admitted
sparingly, and only after a considerable probation.
On entrance they signed the creed of the society,
and also an agreement to claim no wages for their
labour while in the community. Noyes was him-
self the government of the society, and apart from
his peculiar views guided it with great ability and
business capacity. But he himself claimed that
its prosperity depended on the daily evening meet-
ing in which all the affairs of the society were
freely discussed, and especially on the institution
of Criticism. Under this every member from time
to time invited the criticism of his fellows, and
this criticism was no matter of form. The person
whose turn it was to meet the judgment of his
fellows sat silent under the ordeal, while one
member after another unfolded his most intimate
faults or commended his struggles and attain-
ments. Perhaps the theoretical severity of the
exercise was a little mitigated by the conscious-
ness that the critic would in turn be the criticized ;

but the testimony of eye-witnesses is that the
experience was a real ordeal, although it was con-
ducted in no spirit of mere bitterness, while
Noyes, in his summing up, was able to soften
asperities.

Naturally enough such a society, practising its

peculiar beliefs, not only without concealment,
but with the aggressiveness of a propaganda,
aroused intense hostility. It was the subject of
constant agitation, to which Noyes replied with the
greatest readiness. But there was no gainsaying
the force of public opinion, and in 1880 Oneida
was turned into a company, and the communal
experiment was given up. Its commercial success
had been considerable : it counted itself as latterly
worth 600,000 dollars. Liberal terms were granted
to the members by the new company. Support
was first ofl'ered to all elderly and infirm persons

in lieu of stock ; a guarantee of support and
education was given to all the young people of

the society up to sixteen years of age ; and mem-
bers able to work were guaranteed employment in

the new company.
6. The communistic schemes of Fourier were in

the United States preached with all the vehemence
of a crusade by Albert Brisbane in the Social

Destiny of Man (Philadelphia, 1840) ; and by
Horace Greeley in the New York Tribune. Pre-
sently a newspaper called The Phalanx was whoUy
devoted to the teaching of Fourierism, and in 1845
this was superseded by The Harbinger, published
at the Brook Farm Society. This paper was con-
ducted with rare power, for behind it there were
Horace Greeley, George Kipley, William Henry
Channing, C. A. Dana, Nathaniel Hawthorne,
and Elizabeth Peabody, The result of this propa-
ganda was the founding within two or three years
of no fewer than twenty-nine Fourierist Communes
or Phalanxes. Their history is a somewhat melan-
choly one ; their average life was two and a half

years. (Hinds [Amer. Communities, etc.] gives a
complete list of these experiments.)
Brook Farm, near Boston, was founded in 1841

by George Ripley, who soon gathered round him
a notable company of intellectual people. The
efibrt had the cordial support of Emerson, but
financially it was soon in dilficultiea. In 1844 it

was swept into the Fourierist movement and lost

the aid of Emerson and his coterie. Fourier's

system was far too complicated for a little group
of seventy people. The Phalanstery too, a build-

ing which had cost 7000 dollars and was capable
of housing 150 people, was burned down. In 1845
the community ceased to exist.

The North American Phalanx was the longest
lived of all the Fourier attempts. Its success,

such as it was, was due to the fact that to it

Horace Greeley devoted both his time and
his means. The farm lay near Red Bank,
New Jersey, about 40 miles from New York
city, and consisted of 700 acres of good land. It

was organized in August 1843, and soon there
came into existence a mansion house accommo-
dating one hundred persons (each family having
a sitting-room and two bed-rooms), a saw-mUl,
a steam flour-mUl, a packing house, etc. The
community carried on a dried fruit business as

well as agriculture generally. In 1854 there were
100 members, and the property was valued at

67,000 dollars. So far it might have been counted
a success. It had paid its members wages, and an
average of 5 per cent upon the capital invested.

But aU at once trouble arose. At a meeting which
had been called to discuss the site of a new mUl,
larger questions were raised, and a vote was taken
as to whether it was worth while continuing the

experiment. A majority was in favour of giving

it up ; the property was realized, the shareholders
receiving about 66 per cent of their holdings.

The causes of this sudden break-up are difficult to

state. There was certainly dissatisfaction with
the wages paid, but that only shows that the

enthusiasm was cooling. The manual workers
could not understand that brain workers deserved

a greater reward. Bucklin, who was chief of the
agricultural department, received only ten cents a
day more than the labourers. A school-teacher

—

and their school was famous—received nine cents

an hour, but commanded easily in the competitive

world five dollars for two hours. But the personal

equation is also to be considered. Boredom is

the shadow on most communes, and the settlers

after thirteen years seem to have wearied of one
another's society.

The Wisconsin Phalanx (1844-1850) seemed to

have all the conditions of success. It possessed
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1800 acres of fine land, situated near Ripon, Wis-
consin. It had no debt, no religious difficulties,

and no scandal amongst its membership. But the
members got tired of it and dissensions broke out.

Noyes said of it

:

' Died, not by any of the commoD diseases of Associations,
such as poverty, dissension, laclc of wisdom, morality or reli-

gion, but by deliberate suicide, for reasons not fuUy disclosed.'

The Alphadelphia Phalanx was a similar efi'ort-

The Altruist Community is a very small affair,

led by AJcander Longley, one of the survivors of
the North American Phalanx of more than half a
century ago. They own 8i acres at Sulphur
Springs, 23 miles from St. Louis on the Missis-
sippi.

The Bethel-Aurora Communities were founded
by William Keil of Nordhauaen in Germany. He
emigrated to the United States in 1838, and
worked as a tailor and as an agent for the Ger-
man Tract Society, and then became an inde-
pendent preacher. Bethel was begun on Govern-
ment land in Shelby County, Missouri, in 1844.

Keil had only two or three families to begin with,
but the colony increased so rapidly that at one
time it had 1000 members, almost all Germans.
The settlers busied themselves in agriculture,
tailoring, shoe-making, and machine work. As
the community prospered, Keil's ideas grew, and
in 1855 he set out for the Pacific coast with about
eighty families, and founded Aurora, 30 miles from
Portland. Soon Aurora owned 18,000 acres, and
had between three and four hundred members.
The characteristic of those two settlements was
the wisdom of Keil's management and the fluidity

of the organization. Keil was president, and had
as his advisers four of the older members selected
by himself. There were no set hours of work, no
one was compelled to labour at a task he did not
like, and the universal testimony is that the re-

ligious life of these communities was maintained
at a very high level. But when Keil died in 1877
the guiding hand was withdrawn. Bethel dis-

solved in 1880 and Aurora in 1881.

The Brotherhood of the New Life was founded
by Thomas Lake Harris, a spiritualist minister
of English birth. It was not his first experiment
in communism, as in 1851 he had founded the
Mountain Cove Community of Spiritualists in

the State of Virginia. He believed that he had
found there the actual site of the Garden of Eden ;

but, if so, the serpent again entered in, and the
Brotherhood was broken up. In 1866 he made his

new venture at Salem-on-Erie, and the experiment
has attracted more attention than it deserved,
from the fact that with it Laurence Oliphant and
his mother were connected. The system was patri-

archal ; all the members were counted as the
guests or slaves of Harris, and had to do exactly
as they were told. The picture in Mrs. Oliphant's
Life 01 her namesake is not overdrawn. Laurence
Oliphant put nearly £20,000 into the community,
but in 1880 the breach took place with Harris, and
the enterprise collapsed. Harris and his friends
went to Santa Kosa in California, and began
another community, which broke up in 1900.

The Ruskin Commonwealths were, as the name
indicates, an outcome of the economic teaching of
John Ruskin. J. A. Wayland, a newspaper pro-
prietor, published at Greenburg, Indiana, a paper
called The Coming Nation. He resolved to devote
the profits of this paper to the establishment of a
communistic society, and the ability of his man-
agement and the enthusiasm for the object were
such that in August 1894 a beginning was made.
A site was chosen that proved to be intractable
land ; so in 1895 the settlers moved to Cave Mills
and began again. Wayland, at this stage, with-
drew. Prosperity came to them at once. Printing

and agriculture were their mainstay, and soon
36 of the American labour papers were printed
at Ruskin. But the Arcadia was soon destroyed.
The members quarrelled amongst themselves

;

anarchistic views found adherents ; and accepted
moral standards were challenged. The community
broke up in July 1899, while it was still solvent.

Two hundred and forty-nine of the settlers went
and joined the American Settlers' Co-operative
Association at Duke, Ga. ; but this venture also
broke down in the end of 1901.

The Woman's Commonwealth was founded by
Mrs. Martha MacWhirter at Belton, Texas. The
movement was the fruit of a religious revival,

and its adherents were, to begin with, greatly
persecuted ; but they were diligent, thrifty, and
pious, and achieved material success. They do not
exclude men from the membership, but the only
man who joined the community withdrew after a
few years. They have removed to Washington,
D.C., and in 1906 numbered eighteen women.
The more important communistic societies

throughout the world will be dealt with in separ-
ate articles under their own names.
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R. Beuce Taylor.
COMMUNITY OF GOODS. — See Com-

munism.

COMPARATIVE RELIGION. — See Rk-
LIGION.

COMPETITION.— Introduction.— ' Competi-
tion 'is the name commonly applied to that kind
of relation which exists between rivals who are
striving to attain the same end or object ; it is a
term characteristic of the system of modem
commerce and industry, on which (on the hypo-
thesis of free bargaining among sellers and buyers
of goods or services) prices, rates of wages, and
interest are determined. The 'higgling of the
market,' as it has been called, is assumed to give
free play to the forces of supply and demand, and
out of the conflict of interests there emerges a
price, or rate, which tends to equalize the supply
and the demand ; by the operation of competition
a market value is obtained which is deemed the
equitable rate in the circumstances. Competition
of this kind is seen at its best on the Stock
Exchange and in wholesale markets, where the
conflict of interests is between experts who are
practically on a par as regards their means of

forming a judgment upon the economic conditions
of the problem. But competition is by no means
limited to commercial afiairs ; it is the chief

method of determining the course of action in most
cases of conduct where alternatives are presented,
and the question is one of value or worth in which
the fittest is a desideratum.
In the absence of competition, value is fixed by

some customary standard, or it is arbitrarily

determined by authority, or it is regulated by the
self-interest or caprice of a monopolist individual
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or riag sufficiently strong to control the conditions

of sale. Economists have generally regarded com-
petition in which the market is free and the

competitors are on equal terms as the most equit-

able mode of securing a fair price. On the other

hand, competition has often been assailed as an
instrument of injustice and harshness, and it has
been denounced by socialists, as a means of oppress-

ing the labouring classes. It will be found, on
examination of instances adduced in support of

this charge, that the competition in such cases is

not really free, but that, owing to some defect of

ignorance, weakness, inability, etc. , the competitors
are not on equal terms, e.g. the employees may be
keenly competing for the work, but the employer
(in a sweated industry) may be de facto a mono-
polist who can dictate terms. This is not a case of

genuine free competition.
To avoid any apparent approval of this one-

sided and imperfect competition, the term 'free

enterprise ' has been adopted by economists as more
correctly expressing the system under which in-

dividuals, or groups of individuals, combined in

societies, freely compete to dispose of their goods
or services, and others strive on like terms to

purchase their goods or services ; thus, by the play
of the various forces, a rate is arrived at which
will, in the circumstances, tend to equilibrium
between supply and demand, satisfy the wants of

society, and allow production to be carried on.

In primitive times, custom was the chief force in

determining shares ; and, though now a declining
force, custom still survives in the form of ' custom-
ary ' charges, fees, and rates. At a later period,
authority fixed prices and wages for the labouring
classes. The famous Apprenticeship Statute of

Elizabeth (1563), which, along with its other
regulations, authorized a local assize of bread, and
fixed the wages and hours of labour, was a typical
example of the views and practices long prevalent
in England on these matters. The Industrial
Kevolution, which began in the'latter part of the
18th cent., fostered the competitive system, though
for many years its very partial operation acted
adversely to the interests of the factory employees.
The social and economic reforms of the 19th cent,
have been instrumental in removing those dis-

abOities, and have rendered the competition of the
workers efiective by measures affording education,
liberty of combination, and collective bargaining,
and by regulation of the processes of industry—in

fact, by bringing about a set of conditions in which
the parties to the industrial contract are placed
upon approximately equal terms.

In some countries monopoly in the form of rings
and trusts has gained a strong hold upon industry
and commerce, and places restraints upon com-
petition which tend to enrich the monopolists at
the cost of the community. Socialism, again,
advocates the substitution of the State for the
individual in the ownership of wealth and the
control of production as the means to an equitable
distribution ; but it is not yet proved that this
system would afford the needful incentive to
production, and it would probably be attended by
evils far greater than those of a modified com-
petitive system. Cf. COMMUNISM, SOCIALISM.

I. Various forms.—Meanwhile it may be urged
that competition is an inherent factor in human
nature ; it is much more than a commercial or
industrial phenomenon, and displays itself in a
thousand forms.

(a) In games and sports.—In games and sports
of every kind the competitive struggle is the
essential feature ; the spirit of rivalry, the keen
desire for success in the contest between opponents,
and the strong partisan spirit of the onlookers, all

demonstrate the competitive instinct and exhibit

the gratification afforded by its exercise. Such
competition does not necessarily beget ungenerous
sentiments between individuals or nations. It is

held to cultivate a manly and honourable spirit,

to train men to seek success by fair and honest
striving and to bear defeat with dignity. ' To play
the game' is a phrase that is now applied to the
serious affairs of Ufe, and carries with it the
connotation of honourable competition. Under
the name of ' emulation,' competition is approved
as a stimulus to rivalry in well-doing, and the
competitive instinct is admitted as a wholesome
factor among the forces which tend to develop
human life and character.

(b) In public service.—In the public service and
many other employments, appointments are made
by competitive examination. In every occupation
there is rivalry for place and priority ; in the legal
and medical professions the competition is for
employment and rank, while the fees are usually
fixed by custom. The selection of men for prominent
posts in business, in politics, and in the Cabinet is

a matter of competition in which relative merit
is the avowed test. In every walk of life the
competitive element appears ; the reward may be
pay, position, rank, power, dignity ; the criterion
IS comparative worth. The competitive value of

ability, capacity, industry, or skill of a kind suit-

able for the task is advanced as the only satisfactory
ground of the award, and appointments which do
not accord with the competitive idea are not deemed
to be for the public advantage.
The universality of this competitive spirit, and

the desire that the best man, instrument, or method
shall be employed, and that superiority shall be
established by fair contest, afford convincing proof
that competition is a strong factor in human
nature, and one which is apparently ineradicable.
Every new invention that reduces the severity of

labour, or adds to human comfort or convenience,
competes with methods already existing, and tends
to displace them by its superior efficiency ; old
trades are extinguished by the advent of new ones,
just as wooden ships have given place to steel ships,

and as the motor seems likely to drive out horse-
traction. Economic progress is a competitive
process ; the best methods tend to survive, and
mferior ones to disappear, in the contest for the
highest utility.

2. Advantages.—Competition is not a thing, a
force or agent ; it is a method or mode of action,

a relation between a number of conflicting forces

at a point. The problem has some resemblance to
that of the mechanical composition of forces.

Competition has been denounced as the unrestricted

action of self-interest, but many various interests

enter into the determination of human conduct,
and some self-interest at least is essential in every
human being who lives by doing useful work

;

further, the interests of those dependent upon the
worker are amongst the most potent in making
him seek the best return for his labour. Again,
there can be no competition unless individual self-

interest is curbed and held in check by other
competing self-interests ; and it has been shown
that the play of these various interests in a perfect

market tends to give the rate most generally
advantageous in the circumstances. Moreover, it

is incorrect to suppose that competition always
lowers prices and wages ; it quite as frequently
raises them ; its action is an equalizing or levelling

tendency. If, for example, prices be low in an
isolated seaside village, and a railway be extended
to reach the village, prices speedUy rise to the
level of other places offering like conveniences. If

in any occupation there is an increased demand
and more labour is required, wages tend to rise ; if

the trade declines and the demand for labour is
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reduced, wages tend to fall. The Bank rate of

interest fluctuates frequently ; i.e. it rises or falls

according to the relative scarcity or abundance of

loanable capital. Competition simply seeks to

produce equilibrium between supply and demand
by bringing the whole of the competing factors to

one level. Experience shows that, as human nature
is at present constituted, self-interest stimulates
industry, the acquisition of skill and knowledge,
and enterprise, all of which are active agents in

advancing the material well-being of the race.

Combination to some extent restrains the self-

interest of the individual, but only to direct it

more effectively in union with that of others.

Trade Unions, Co-operative Societies, and Joint-

Stock Companies do not remove competition ; they
organize it in groups of interests, and all alike aim
at securing as large a share of wealth as possible

for their members. The individual interest be-

comes a combined, yet still competitive, interest.

If, however, combination develops into a monopoly,
it extinguishes competition ; the interests of the
trust are adverse to those of the rest of society on
which its tendency is to prey ; monopoly gives full

play to the action of selfish instincts.

Competition is often charged with causing waste,
as by advertising, overlapping, and duplicating the
macninery of supply. There is ground for the
complaint ; every institution devised by man has
imperfections ; they arise from his imperfect
knowledge and from moral defects in human
nature. Excessive advertising implies an over-

eagerness for gain, and a desire to monopolize ; it

is a symptom of greed. The tendency to organize
businesses on a large scale, both in production and
in distribution, reduces the waste incidental to

small businesses without destroying necessarily

the advantages which flow from free competition.

3, Disadvantages.—The most serious defects of

competition, however, arise from the fact that in

practical affairs there are many limitations to its

free action ; the conditions of life do not afford

equal opportunities, the competitors do not start on
a par, either in education, capacity, opportunity, or

means ; hence competition is not usually, as the
abstract theory assumes, real and effective ; one
party enjoys some advantage over the other, and
the system seems to work out unfairly. The ill-

effects of imperfect competition are illustrated in

the 'sweated industries,' in underselling by a
strong and wealthy rival with intent to crush out
a weaker opponent, and in various modes of un-
scrupulous dealing. These cases give rise to an
outcry against 'unrestricted competition,' and
create a demand for some form of legislative inter-

ference. The previous analysis wUl have shown
that the evil is not in competition, but in the
circumstances which cause it to be imperfect and
ineffective ; the remedy, therefore, lies in removing
the obstacles which render it ineffective. This is

a difficult and tedious task, but it can be accomp-
lished by patient and well-considered measures,
which can only be briefly indicated here. (1) The
first is the method of placing restraints upon
particular abuses ; of this method a century of

social legislation offers a multitude of examples,
such as laws forbidding the employment of women
in mines, and of children under a certain age in

any occupation, the protection from dangerous
machinery, and rules and regulations under which
certain industries may be carried on. (2) Other
remedies aim at strengthening the weak by
education, by the diffusion of special information
and aids to organization, and by various measures
which tend to render them effective in the defence
of their own interests ; these methods are manifold
and costly, and they require time for their effective

development. (3) Another method is for the State

or municipality to undertake the operations which
tend to become monopolies, or which cannot be
successfully carried out in the public interest ex-
cept as single undertakings. The Post Office,

waterworks, street-lighting, and tramways supply
examples of this class.

In every case the mode and degree of Government
interference should be determined only after full

investigation and after the expediency of such
interference has been proved, and it should not be
of a kind to check free enterprise where that is

possible. The joint application of these various
methods has already accomplished much in modify-
ing the defects of imperfect competition ; it has
raised whole industries from ineffective to effective

competition, and has elevated the general standard
of living of the masses. New developments of

industry constantly call for new modes of inter-

ference. The aim, however, is not the elimination
of competition ; that seems to be undesirable and
indeed impossible unless human nature first be
greatly altered. The object is rather to give freer

and ampler play to the efforts of men to exercise
their powers of self-help and to develop their own
individuality, to give them better opportunity,
and to stimulate them to manly self-reliance and
voluntary co-operation by offering greater security
for the enjoyment of the fruits of their industry.

Conclusion.—Competition is not a system of life ;

it is not even an institution in the proper sense of
the term ; it has evolved as a method of dealing
with certain relations which inevitably arise out
of the existing organization of men in societies ; it

is limited in its operation to fields in which it is

found expedient, and its bearing is economic and
utilitarian. The acceptance of competition does
not conflict with any of the nobler instincts or the
exercise of the higher virtues. That the Bank rate

should be determined by competition is most
convenient and expedient, but every individual
receiver of interest is at liberty to devote his

receipts to purposes of philanthropy, to public or

private charity, or to the promotion of any religious

movement or end that he deems desirable. Even
in these fields he will encounter competitive
claims.

The old idea of competition as an original law
of nature, ordained under evolution to work out
the survival of the fittest and suppress inferior

forms in every department of nature by its un-
impeded action, has long ceased to receive

acceptance in the domain to which ethical prin-

ciples apply. The advocates of the laissez-faire

principle in industrial competition during the early
part of the 19th cent, professed to deduce their

views from Adam Smith's doctrine of natural
liberty. Adam Smith, however, had no experience
or conception of the factory system ; his efforts

were directed to the removal of the disabilities

which hampered trade and labour in his day. He
advocated liberty, opportunity, education, free-

dom of enterprise, and he held that enlightened
self-interest would in such circumstances work out
happier and more prosperous economic conditions

than those which the restrictions of his time
permitted. It was a perversion of his doctrine of

economic freedom to apply it to the defence of a
system which enslaved children for the purpose of

obtaining cheap labour. What constituted freedom
to the children and women whose lives were worn
out by the toil undergone in the mills before factory
legislation became effective? The moral sense
revolts at this interpretation of competition as an
economic principle working for the common good.

It is in the conditions of life that ethics finds

scope for its action, and the modification of these
conditions is the task for religious and moral
influences. In some form or other competition
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will ultimately appear, unless, as already explained,

monopoly or arbitrary authority excludes it.

Ethics and economics join hands in the solution of

practical social problems. Moral motives and
principles should operate to modify unfavourable
conditions and to mould voluntary conduct by the
dictates of nobler sentiments, but they do not
suspend economic laws although they alter the
circumstances in which the economic action takes
place. Ethical principles are imperative ; they
enforce duties the performance of which alters

human conditions. Economic laws are statements
of cause and effect ; they indicate what results will

foUow from the combined action of certain forces.

There is no discord and no conflict between the
ethical and the economic ; rather they act, as it

were, on different planes.

The mistakes of the laissez-faire school with
regard to competition arose out of their inter-

pretation of its nature ; they assumed that it was
imperative and just in the circumstances existing,

but neither authority nor justice appertains to

economic laws any more than to the law of gravita-

tion ; they are the attributes of ethical motives to

conduct. It is for man to do what is just in

ameliorating the conditions in which his less

fortunate fellow-creatures exist. Economic con-
sequences will ensue from existing conditions what-
ever they may be, and competitive action is a form
of economic activity which is unavoidable in

modern industrial methods and conditions.

Literature.—Every important work on general Eoonomics
makes reference to competition. The following may be
consulted with advantage : Adam Smith, Wealth of Nations,
1776 ; D. Ricardo, Political Economy', 1819 ; John Stuart Mill,
Principles of Pol. Econ, ISiS, newed. 1909; J. E.Caimes, head-
ing' Principles of Pol. Econ. 1874 ; W. Stanley Jevons, Theory
of Pol. Econ. 1879 ; Alfred Marshall, Principles of Economics^,
1907, Some Aspects of Competition, 1890 ; Henry Sid^rwick,
Principles of Pol. Econ. 1883 ; E. R. A. Seligman, Principles
of Economics, 1907. It will be seen how gradually the need for
regulations and restraints has come to be recognized in order
to render the operation of competition equitable and salutary.

G. Aemitage-Smith.
COMPLACENCE (Biblical).—This term is re-

presented by EV 'good pleasure' {eiSoKla, Lk 2^*,

cf. 1232, Mt 317^ Eph 1»-
»). Of. MUton {Far. Lost,

iii. 276)

:

' O thou
My sole complacence 1'

In the Bible, complacence is a Divine as weU as
a human attribute. As a Divine attribute, its

meaning and moral worth can best be seen by a
consideration of the character of the persons with
whom God is complacent or well pleased, and also
of the ethical ends or purposes upon which the
Divine complacence or good will is set.

1. In the OT.—In the OT the Divine com-
placence rests upon moral and spiritual character.
The soul of Jahweh is well pleased with His
servant, described in Is 42^-* as spiritual, gentle,
modest, and courageous in the pursuit of moral
ends. In the prophets generally the complacence
of Jahweh rests upon moral character, especially
upon the virtues of^justice, kindness, and humility
(cf. Mic 6"), and not upon acts of ritual service. In
the Psalter, Jahweh is represented as delighting
not in the strength of a horse, as taking no pleasure
in the legs of a man, but as taking pleasure in
them that fear Him and hope in His mercy (Ps
14710. 11) In tije Law of Holiness [H], Jahweh is

pleased with sacrifices that are without blemish
(Lv 22^^), but probably He is pleased with them
only as symbolic of the complete and perfect de-
votion of the worshipper's heart.

2. In the NT.—In the NT the Divine com-
placence is represented as resting pre-eminently
upon Jesus Christ. At the Baptism (Mt 3") and
on the Mount of Transfiguration (17") a voice from
above declares that the Divine complacence rests
upon Him. Then it is declared to rest upon

Him as the person in whom the ideal features of

Jahweh's servant described in Is 42'-'' are fuUy
realized (Mt 12^'). With Jesus, as realizing in His
character gentleness, humility, and courage, and as
the moral nope of men, God is pre-eminently well-
pleased.

But at the same time the Divine complacence is

said in the NT to rest upon men who by faith

attain to Christlike elements of character. In
such, faith is an essential condition of receiving
the Divine complacence. 'Without faith it is

impossible to please God ' (He 11«, cf. lO^*). Then
the Divine complacence rests upon the soul that
serves Christ in a life of righteousness, peaceable-
ness, and joy (Ro 14'^) ; and also upon acts of
generous brotherly kindness (He 13'').

The OT and NT are at one in exhibiting the
Divine complacence as resting upon moral char-
acter or righteousness, and upon that alone. This
righteousness, it may be well to point out, is not a
righteousness divorced from religion. Jesus is the
beloved Son of God ; the ideal servant of Jahweh
has the Divine Spirit put upon him ; and men in

general with whom God is well pleased have a
righteousness which is received by faith and from
the Holy Spirit. Not apart from God does any
one enjoy the Divine complacence.

3. Complacence as the final good will or eternal
good pleasure of God.^Cf. Baxter, Cath. Theol. i.

1, 8, 'As God's efficient will causeth the thing
willed, so His final will or complacence supporteth
the pleasing thing in being.' An example of this

usage is found in Lk 12'^, where Jesus tells His
disciples not to fear, for it is the Father's good
pleasure to give them the kingdom ; another ex-
ample is found in Eph 1" (cf. 1'), where it ia

according to the good pleasure of God that believers

have been chosen in Christ to be holy and blame-
less and to be adopted as sons. In these passages
the eternal complacence or good pleasure is directed

to the creation of moral ends—holy persons and a
Divine kingdom.
The idea is really the same here as in the two

preceding sections, but it is now viewed sub specie

mtemitatis. The Divine complacence is in itself

and eternally upon holy ends, whereas in the
former sections it is upon those ends as realized in

actual holy character.

4. Value and validity of the idea.—The value of

the idea is that it shows the God of the Bible to be
a God who from eternity to eternity and through
all the days of man delights in holiness, and finds

His joy in a kingdom of holy persons. A God with
such a complacence is an absolutely holy, moral
Being. The validity of the idea scarcely belongs to
this article, but it may be said that, where God
is really acknowledged as one whose sole com-
placence is in the eternal Son of God and in those
made sons by faith, there will be moral and
spiritual results which show the idea to be valid
and true.

Terms under which the idea may be considered ;—^In OT pn,

rSn, nS"l
J

in NT evapeareZv, cvSokCol, evSoKeZv.

D. Russell Scott.
COMPLETENESS.—Completeness in relation

to religion may be taken to apply to the conditions
of attainment of various stages on the road towards
perfection (q.v.), though, it is true, complete-
ness in its full sense is attained only when the
triumph over the lower self-wiU is accomplished and
there is final union with the Divine will. But
there are various stages of struggle, and the toil-

some climb upward has long ago been compared
to the ascent of a ladder, every rung of which
marks a completed victory over some temptations
and allurements of the sinful world that would
drag the soul down to perdition. Completeness is

a quality or state of being which must ever enter
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into our ideals, for only in the perfection of the
parts can the harmony of the whole be assured.
Pythagoras held that the cosmos is built on

number, and modem science deals with atomic
numbers and vibrations, concord and dissonance,
periods and spaces. Number demonstrably enters
largely into the constitution of the Universe. Com-
pleteness in the sacred writings is generally indi-

cated by the numbers 3, 7, and 12, and these show
completion of certain elements, periods, or succes-

sive stages. Three is the perfect number ; seven
is the sacred, or complete scale number ; twelve
is the number of the manifest being, and signifies

fullness. These numbers constantly appear through-
out the Gospels. For instance, when Jesus was
'twelve years' old, 'after three days' He was
found in the temple disputing with the doctors (Lk
2*^-*°). Again, though often something happens
on the sixth day, the climax is on the seventh,
six beino; a number signifying preparation. Thus,
'after six days' (Mt 17') Jesus takes three dis-

ciples up a mountain and is transfigured before
them on the seventh day. The number twelve
appears in the important complete categories of

the tribes, the disciples, the months of the year,

and the signs of the zodiac. Nine, being the square
of three, is a perfect number for completion on the
three lower planes of being, i.e. the lower mental,
the emotional, and the physical. Thus we have
the nine ' fruits of the spirit ' mentioned in Gal 5^^.

Nine is the sacred number of being and becoming.
Ten— the seven and the three— is a cornplete

number, having relation to creative forces. There
are ten Sephiroth, ten Prajapatis, or Lords of being.
Completeness, therefore, is both qualitative and

quantitative, and we must not lose sight of either

aspect in considering it. Both aspects relate to

Ideals, and, as applied to human nature, perfection

is not reached until the state of fullness is accom-
plished in both. St. Paul writes of attaining
' unto a full-grown man, unto the measure of the
stature of the fulness of Christ' (Eph i^'). This
would indicate the soul's perfection and fitness to

enter the Kingdom of Heaven.

There are two saying of JesuB—one preserved by Clement of
Alexandria (Strom, iii. 13), and the other to be found in the
Second Epistle of Clement of Rome (ch. 12), and given as a
quotation from the Gospel of the Egyptiatis—which express the
soul's ultimate completeness in Christ. The first is :

' When ye
trample on the garment of shame, and when the two shall be
one, and the male with the female, neither male nor female.'
The meaning of this may be rendered : When ye have cast
off the lower vehicle of the senses ; and when the emotions,
having been raised and united with the reason, are one with it

;

and when the twain, female-male, the double sex nature, have
transcended their former aspects and have become one, then
shall the Christ consciousness be attained. When the process
is completed, the asexual condition is completed on the physical
plane.
The second saying is : 'When two shall be one, and that which

is without as that which is within, and the male with the female,
neither male nor female.' The meaning is similar to that of the
first. The lower and higher natures of man become one when the
lower, or the without, becomes sufficiently purified to be united
to the within, or Christ-body. 'That which God hath joined
together let not man put asunder.' The natures male-female,
female-male, are so that neither is before or after the other.
But more than this; it has united the sexes, and so become
sex-less. A paradox I but a paradox that is perfectly intelli-

gible to those who read not after the letter, but with the eye
of the Spirit. In the completed man the condition of sex
separateness is outgrovra ;

' there can be neither bond nor
free, there can be no male and female ; for ye are all one man
in Christ Jesus ' (Gal 328). q ^ GaSKELL.

COMPROMISE.—See ETmcs.

COMPURGATION.— This was a primitive
legal process whereby a man accused in the courts,
or making an accusation against another there,
established his case by summoning his kindred
and friends to testify on his behalf, not as to
the facts of the case, but, in theory at least, as
to his character. These were called his compurga-

tors, and took oath on his behalf ; and the burden
of their testimony was that the accused, for

instance, was not an outlaw or a ' kinless loon,'

but a regular member of society such as it was.
In theory, the number of compurgators a man
called was strictly regulated according to the
ollence, from one to thirty. Thus twenty-four
had to be produced by a man accused of stealing a
cow (Cosmo \nnes, Scotch Legal Antiquities, 1872,

p. 211). In the time of David I. it was becoming
optional for the accused, or the defender, to accept
wager of battle or to clear himself by purgation

;

and in the Ancient Laws and Customs of the

Burghs of Scotland (i. 11), we find careful provision

made :
' Si burgensibus calumpniatus preterierit

etatem pugnandi et hoc essoniaverit in sua re-

sponsione non pugnabit sed juramento xii. talium
qualis ipse fuerit se purgabit' (cf. also Leges
Burgorum, xxvi. 107 ; and Fragmenta Collecta,

viii. 28). In some cases the oaths of eleven, in

others of six, compurgators were sufficient. These
compurgators did not give evidence, but simply
vouched for the status of the accused or accuser.
In practice, compurgation resolved itself fre-

quently into little more than what Bagehot
(Physics and Politics^, 1887) and, after him, A. J.

Balfour, have called the refinement of counting
heads instead of breaking them. The greater
tourbe—the more numerous body of compurgators
—carried the day, as E. W. Kobertson says in

his Scotland under her Early Kings, 1862 (i. 267).

But, if a poor man could produce even one
respectable witness as his compurgator, in an
accusation against oppression, his plea became
the king's plea, and had all the prerogative
privileges attached to a royal suit. This was,
however, only in the later days, when ' the king's
justice ' and ' the king's peace' were setting aside
and superseding local and tribal justice. To the
' kinless loon,' unable to bring forward any respect-

able witness to vouch for him, the legal alternative
was the ordeal or the wager of battle. The
latter, however, was available practically only
against equals. Against superiors it was not
available unless, indeed, the superior chose to

provide a proxy to do battle for him. The Burgh
Laws {Burghs, i. 8) carefully appreciate the dignity
of the burgess of a Royal Burgh :

' Burgensis
domlni regis potest habere duellum de burgense
abbatis, prions, comitis vel buronis, sed non e

converso. On the other hand, except on the
supposition of the possibility of bribing the clergy,

who generally superintended the ordeal, which A.
Lang suggests {History of Scotland, 1900, i. 149),

there was little hope for the outlaw on trial by this

method.
Upon these primitive legal processes, which,

though by no means exclusively Celtic in origin,

survived longer among Celtic peoples, the growing
power of the kings introduced the system which
ultimately developed into trial by juiy. See also

Cosmo limes, Scotland in the Middle Ages, 1860.

LlTKRATURE.—See the references in the article.

John Davidson.
COMTISM.—See Positivism.

CONCENTRATION AND CONTEMPLA-
TION.—There comes a time in the life of every
soul when mental concentration becomes necessary
to spiritual growth. For long periods mobility
of thought and rapid changes from one object
of perception to another are essential to mental
development. The mind must constantly take
in fresh ideas and contemplate them on all sides,

bringing into play, at the same time, the facul-

ties of analysis, judgment, synthesis, etc. Then,
as the mental powers are perfected, the Ego
becomes gradually aware of a distinction between
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itself and its mental Instrument, and this leads

it to commence a course of mind-training, and
the hringing of all the mental activities into

subjection to the will. This regulative energy
first takes the course of dismissing some sub-

jects of thought and choosing others by direct

exercise of volition, in this way changing states

of consciousness by an effort proceeding from a
higher mental plane than that of ordinary thought.
By this means, objectionable thinking is dis-

missed, and worry, anxiety, grief, etc. , are gradu-
ally surmounted. Concentration becomes possible

as mental control becomes established. The
will is then able to fix the attention, momentarily
at first, on a particular idea, singled out from
other ideas, and to keep it in view for a time.
To do this effectually all streams of thought must
be stopped, and the one idea kept steadily in mind.
The difficulty of controlling the thoughts has al-

ways been recognized. Said Arjuna, ' For the
mind is verily restless, O Krishna ; it is impetuous,
strong, and difficult to bend. I deem it as hard
to curb as the wind.' To thislBjrishna replied, ' It

may be curbed by constant practice and by indif-

ference (or dispassion)' (Bhagavad-Gita, vi. 34,

35).

Ages ago, the deepest thinkers of the race advo-
cated the practice of concentration as necessary in
order to allow of the influx of spiritual energy and
the raising of the soul to God. In India, the state
of consciousness brought about by the successful
practice of concentration is known as yoga. The
meaning of yoga (q.v.) is usually given as 'union,'
or the mergence of the human will into the Divine
will. In practical yoga the signification is taken
differently. According to Pataiijali

:

' Concentration, or yoga^ is the hindering of the modifications
of the thinking: principle. At the time of concentration the soul
abides in the state of a spectator without a spectacle. At other
times than that of concentration, the soul is in the same form as
the modification of the mind. The modifications of the mind
are of five kinds, and they are either painful or not painful

;

they are : Correct Cognition, Misconception, Fancy, Sleep, and
Memory. . . . The hindering of the modifications of the mind,
already referred to, is to be effected by means of Exercise and
Dispassion. Exercise is the uninterrupted, or repeated, effort

that the mind shall remain in its unmoved state. This exercise
is a firm position observed out of regard for the end in view,
and persevering'ly adhered to for a long time without inter-
mission. Dispassion is the having overcome one's desires.

Dispassion, carried to the utmost, is indifference regarding all

else than soul* (W. Q. Judge, Toga Aphorisms of Patanjali,
pp. 1-6)

In this Hindu system of raja yoga, concentra-
tion is directed to correct the tendency of the mind
to diffuseness, and obtain mental one-pointedness,
or the fixing of the attention upon one idea kept
steadily in view to the exclusion of other ideas.
The object is not to cease from thought, but to
control and direct the mental mechanism, and
make it subservient to the higher will or intelli-

gence which is above and separate from it. The
observances which are conducive to concentration
are, according to Patanjali, eight in number

:

Forbearance from wrong speaking or doing ; Re-
ligious, or purificatory, observances ; Suitable Pos-
tures ; Suppression or Regulation of the Breath ;

Restraint over the Senses ; Attention ; Contem-
plation ; and Profound Meditation. This last,

called samadhi {q.v.), is understood so to raise the
consciousness that high spiritual knowledge flows
into the soul, and the conception is attained of
unity with the All and the One. The posture in
concentration must he steady and pleasant : what
would suit a Hindu would not suit a Westerner.
The breathing exercises, in exhalation, inhalation,
and retention, are for the steadying of the life

forces, and the production of certain physiological,
followed by psychical, effects in the brain. In
the system of Patanjali there are directions for
performing concentration in regard to many ob-

jects, with a view to acquiring enlarged know-
ledge, faculties, and powers.
Among the Neo-Platonists, concentration was

understood and practised, though not, perhaps,
with the thoroughness of the Hindu yogis. Com-
plete self-forgetfulness and union with the Divine
nature were sought. Plotinns observes to Flaccus :

' The wise man recognizes the idea of God within him. This
he develops by withdrawal into the Holy Place of his own soul.

He who does not understand how the soul contains the Beauti-
ful within itself seeks to realize the beauty without, by labori.

ous production. His aim should rather be to concentrate and
simplify, and so to expand bis being ; instead of going out into
the manifold, to forsake it for the One, and so to float upwards
towards the divine fount of being whose stream flows within
him' (quoted by Max Miiller in Theosophy, etc., 1893, p. 432).

The Mystics of the Middle Ages knew the value
of concentration. Peter Poiret in his Divine (Eco-

nomy (p. 93) wrote

:

'The understanding, to pass into the order of faith, must
have these two conditions : the first, that it be empty, and
shut to all ideas of worldly things, both heavenly and earthly ;

the second, that it keep itself open before God after an indeter-
minate and general manner, not particularly fixing upon any-
thing. This being supposed, with the faith of desire afore-

mentioned, God causes to rise in the soul His divine light,

which is His eternal substantial word, which does Himself
modify (if I may say so), or rather fills and quickens the under-
standing of the soul and enlightens it as He pleases.'

At the beginning of last century J. G. Fiehte
gave his experience

:

* All inward spiritual energy appears, in immediate conscious-
ness, as a concentration, comprehension, and contraction of the
otherwise distracted thought into one point, and as a persist-

ence in this one point, in opposition to the constant natural
effort to throw off this concentration, and to become once more
diffused abroad. Thus, I say, does all inward energy appear

;

and it is only in this concentration that man is independent,
and feels himself to be independent. ... In short, the original

image of spiritual independence in consciousness is an ever
self-forming and vitally persistent geometric point

;
just as the

original image of dependence and of spiritual nonentity is an in-

definitely outspreacUng surface. Independence draws the world
into an apex ; dependence spreads it out into a flat extended
plain. In the former condition only is there power, and the
consciousness of power ; and hence in it only is a powerful
and energetic comprehension and penetration of the world
possible' {Way towards the Blessed Life, Eng. tr., 1849, p. 127).

Coming to modem times, we find in that re-

markable work by Henry Wood, Ideal Suggestion,

the following (abridged from pp. 60-70):
* If one who has never made any systematic effort to lift and

control the thought-forces will, for a single month, earnestly

pursue the course here suggested (of concentrating the mind
on grand ideals), he will be surprised and delighted at the
result, and nothing will induce him to go back to careless, aim-
less, and superficial thinking. When one goes into the silent

sanctuary of the inner temple of soul to commune and aspire,

the spiritual hearing becomes delicately sensitive, so that the
" still small voice " is audible, the tumultuous waves of external
sense are hushed, and there is a great calm. The ego gradually
becomes conscious that it is face to face with the Divine Pre-
sence, that mighty, healing, loving. Fatherly life which is

nearer to us than we are to ourselves.'

So important is it to have the direct testimony
of experience in concentration that we add that of

the deep-feeling and deep-thinking writer Edward
Carpenter, who, in his Art of Creation (1904, p.

208 If. ), writes:
' The Self is entering into relation with the Body. For, that

the individual should conceive and know himself . . .as identified
and continuous with the Eternal Self of which his body is a
manifestation, is indeed to begin a new life and to enter a
hitherto undreamed world of possibilities. ... To still the brain,

and feel, feel, feel our identity with that deepest being within

us, is the first thing. There in that union, in that identity, all

the sins and errors of the actual world are done away. . . . Re-
maining there in silence as long as may be, then out of that
state will inevitably spring a wave of conscious Feeling—of joy,

courage, love, expansion, or whatever it may be—a feeling not
foreign or fabricated or ephemeral, but deeply rooted and ex-

pressive of our real life. "Then holding on to that root-idea,

that feeling, that emotion, that desire, whatever it may be,

confident in its organic rightness . . . perfectly naturally and
inevitably out of it will flow certain forms of Thought. . . .

Long and persevering must the practice and exercise be, by
which power to direct thought and feeling may be attained,

and by which the sense of identity with the universal Self may
be established.'

It ^vill be seen, from the uniform testimony of

deep religious thinkers of all ages of the world,

that concentration is found to be a necessary step

to the complete subjugation of the lower nature to
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the higher. It is also necessary to the develop-

ment of higher faculties, called intuitional or

spiritual, because they are superior to and more
illuminating than the ordinary human faculties.

But it must be remembered tnat the exercise of

intuitional faculty may have a spiritual result

only, of incalculable value to the recipient, but
incommunicable to others because inexpressible in

terms of common experience.
See also artt. LOYOLA and MYSTICISM.

G. A. Gaskell.
CONCEPT (logical).—The logical concept con-

sists of certain features in cognition which corre-

spond to what Parmenides required of ' being '

—

that it should be 'uncreated and indestructible,

alone, complete, immovable, and without end
'

;

and also to what Plato required of each and all of

the several 'forms' of being—that they should be
single, eternal, and unchangeable. Both these

thinkers professed to be describing the object of

thought.
* You cannot find thoug^ht without eomething that ia, to which

it ia betrothed ' (Parmenides). ' Knowledge ia relative to being
. . . being is the sphere ... of knowledge ' (Plato, Rep. 477).

On the other hand, the concept corresponds to

certain ideals in the use of words, on which the

value of words in social converse, and as instru-

ments of thought, depends ; including definiteness

and fixity of meaning. Throughout the history of

Logic, the theory of the concept has been burdened
with difficulties pressed on it by theories as to

being ; and has, on the other hand, been tempted
to borrow types of solution proper only to easier

problems of verbal usage. It has been dominated
in turn by the theory of Universals and by that of

Terms. The strictly logical problem, however, is

to describe a certain function of cognitive process,

whatever may be the metaphysical value of the
objects, and to fix ideas of internal structure for

that process, however much or little may be hoped
from the usage of words in sustaining them.

I. Primary function of concept.—The primary
function of the concept is thus described by Kant

:

* Human knowledge takes place by means of ideas which make
what is common to many things ita ground—we cognize thinga
only by means of attributes—all thought is nothing but concep-
tion by means of attributes ' {Introd. to Logic, § 8).

The concept is thus primarily ' the predicate of

possible judgments,' and so is ' contained in an in-

definite number of different possible ideas, as the
element common to all.' By virtue of this quali-

fication, it subserves a secondary use in bringing
this indefinite number of possible ideas within the
area of possible subjects for predication, or, rather,

in expanding this area beyond the confines of

merely perceptual experience and imagery. As
its organ in language, it uses the General Term or
Universal Word, which has a possible, if not an
actual, plurality in denotation.

' The Universal Word is that of which the signification is suf-

ficiently to be understood without its ceasing to be common to
several things, inasmuch as any hindrance to its being common is

not that it cannot be ao understood' (Avicenna, Kitab-al-Najat
Al'Mantik, Kome, 1593, p. 1 ; Vattier'a tr. La Logique, 1658,

§ i. 1).

Although, as against the earlier modem doctrine
—of Locke, Woltf, and Hamilton—that Judgment
consists in a comparison of concepts, the judgment
claims in our current logic to be the real unit of

thought, and, although conceptual function can
be realized only in the act of judgment, yet judg-
ment has a distinctive function of its own : while
for the sake of judgment, and at the moment of

judgment, the ideational content, the content con-

sidered as ' incomplex ' (Aristotle), must reach an
ideal distinct from and only ancillary to the ideal

of the judgment as a complete whole. The doc-

trine, more properly psychological, that the concept
is created by judgment must be reconciled with
an antithetical postulate in Logic, that ' the possi-

bility of perfect judgments is determined by the

extent to which the raw material of all human
ideas has taken permanent form in concepts ' (Sig-

wart. Logic, § 40). And a description of the ideaJa

or norms of the conceptual process takes a place

preliminary to the normative theory of judgment.
The form which Nominalist Logic takes in this

department is a doctrine of Terms—the words or

plirases which constitute the predicative half of a
proposition, or take the place of its subject. The
doctrine of Terms has advantages over that of the
concept as such, for purposes of clear teaching or for

reference in scientific discussion. By classifying

Terms into Unilateral and BUateral, Singular and
General, Concrete and Abstract, Attributive, Dis-

tributive and Collective, Absolute and Relative,
Positive, Privative, and Negative, it calls attention
to widely difl'erent ways in which the things and
events about which we think have been manipulated
by thought, previously to being dealt with in special

judgments under present consideration. By the dis-

tinction between Denotation and conventional Con-
notation, and by the dependent distinction between
Verbal Propositions and Real, it prepares the way
for canons of consistency in the use of Terms, and of

the assumption of self-evidence, or the requirement
of proof, for propositions in the course of debate or of

scientific instruction. These doctrines are able to
be more definite than the corresponding doctrines
of Conceptual Logic, though they emphasize too
exclusively the formation of those special concepts
which are already current in minds other than the
individual thinking mind ; and also the occasion
and demand for proof which arise adventitiously
in debate or teaching rather than from the indi-

vidual's logical conscience. A special emphasis of
that kind is needed only to express the individual's

logical solicitude that his own concepts shall be
shared, or shall be capable of being shared, by fellow-
thinkers. ' In the construction of logical concepts,
our aim is to establish one mode of arranging their

manifold ideal contents for all thinking beings'
(Sigwart, § 40). Community of concepts brings,
not indeed the possibility itself of perfect judg-
ments, but the possibility that these judgments
may display the ostensive hall-mark of their per-

fectness, namely, 'universal validity.' For the
universally valid is the 'necessary,' and the neces-
sary 'corresponds with the existent.' Neverthe-
less, it is by a 'subjective' activity, and in the
individual mind, that concepts must be initiated.

2. Negative rule of the concept.—As a negative
qualification for the conceptual function, the idea-

tional content, or distinctive outlook, of a cognition
must be made independent of any one defined time
or place. Parallel with the psychological descrip-

tion of an ' idea,' that it ' disengages itself from
the original intuition with its spatial and temporal
connexions ' (Sigwart, § 7), the logical description
of a predicate common to many possible judgments
requires that a perceived or ' imaged ' nature shall

be ' freed from the individualizing conditions proper
to space and time' (Aquinas, de Universalibus,
Tract. 1). We must not, however, assume, with
Aquinas, that it is quantitative limitation of
matter, or, with Duns Scotus, that it is idiosyn-

crasy as a creative form, or that it is any other
' condition proper to space and time ' except sheer
particularity within the system of space and time
itself, which is the negative of the conceptual
principle. Other\vise, the natural course of de-
velopment for the concept would be side-tracked
in the Aristotelian ontology of matter, form, and
substance, or in the modern epistemology of thing
and person. Perceptual and imaged content lies

at the mercy of a point and a moment in the
Herakleitan flux, and the function of the concept
is to transcend that point and moment. It may
well be that the ' nature ' which is freed from per-



794 CONCEPT

ceptual limitations is not necessarily the nature
of an individual substance, as Aristotle conceived
this, whether individualized by matter or bj idio-

syncrasy. It may be a quality, a quantity, or
an event—anything determinate : for example. It

rains. The nature may, indeed, include individu-

ality within itself, and we may form the concept
of an individual thing or person, predicable of many
particular moments or places of its existence : This
IS the, forest primeval. Thou art the man. Our
conceptual faculty accepts from Perception and
Imagination such forms of the momentary material
as may have found their way there from the struc-

ture of Reality.
* Accident and QenuB and Property and Definition [the Predi-

cables] will always be in one of the Categories [the structural
forms of Reality], since all propositions through these signify
either what a thing is, or quality or quantity, or some other
category ' (Aristotle, I'op. i. ch. 7, 1036, 10).

And, similarly, our conceptual faculty accepts,
and does not itself undertake the function of, those
epistemological forms which in modern philosophy
replace the Aristotelian categories. The Kantian
categories, or pure concepts of the Understanding,
are 'conceptions of objects as such.' They make
possible the objects which fall under the Aristo-
telian categories. The concept in the logical sense
merely makes them possible also as predicates in a
judgment.

' General Logic has to investigate, not the source of concep-
tions, not how they arise as presentations, but how, In thinking,
given presentations become conceptions. It is all one whether
these conceptions contain anjthing either taken from experience,
or factitious, or taken from the nature of the understanding.
Their logical origin consists in the act of reflection by which
one presentation common to several objects takes on the form
required for Judgment' (Kant, Logic, pt. i. § 5).

3. Positive rule of the concept.—As a positive
qualification for the conceptual function, the idea-
tional content must be ' posited as identical with
itself (Lotze, Outlines of Logic, Eng. tr. 1887, §9),
and discriminated from the perceptual or imaged
content which shares with it the pomt and moment
of intuition (cf. Lotze, Logic, § 11). The psycho-
logical law that an idea, besides its intrinsic char-
acteristics, acquires through its past history a
determinative influence on the course of intellec-
tion, 'a meaning,' is thus paralleled by the logical
faculty of Abstraction. "The faculty, however, is

prophetical in its motive ; it aims at future judg-
ments. But it does not, like the psychological
law, necessarily contain historical reference, and
therefore does not need to be initiated by Com-
parison. The theory that judgment consists of
the comparison of concepts has naturally allied
itself with a theory that conception consists of,

or at least is based on, comparison of particular
instances, and that the concept is a 'notion of
resemblance ' (HamUton, Lectures, 1859-60, ii. 287,
iii. 117). And neither Empiricism in Logic nor
reformed ConceptuaUsm has repudiated the latter
theory with the same consistency as the former
(J. S. Mill, Examination of Hamilton, 1865, chs.
xvii. and xviii.). As a psychological or genetic
fact, plurality of instances in experience gives an
occasion and stimulus to the faculty of Abstrac-
tion, especially when reinforced by the application
of a common name, and by the contrast of indi-
vidual differences.

I
It is the different combinations of attributes in different

things, and their changeableness in one continuously intuited
object, which first impels us to disengage them from one another,
and makes us able to think of each independently ; and it is the
repetition of action which first impels us to express its perma-
nent ground by an adjective ' (Sigwart, } 6, 2).

And, under a methodological rule, comparison of
instances may be made a chosen means to abstrac-
tion, as it was consciously by Socrates, and as it is
instinctively by every one in learning the meaning
of words.

' The notdon lies so concealed among foreign things, that one
may easily mistake in disengaging it therefrom ... but the

labour is greatly facilitated If we compare instances together,
as thereby we come to see what they have in common, and what
circumstances may be omitted' (Wolff, Logic, 1712, Eng. tr.

1770, bk L § 9).

But into the strictly logical ideal of a predicate
comparison enters only if it means the same act as
Discrimination. It may, howevqr, be part of a
special fact predicated. In Bed is a colour, the
fact predicated is general unanalyzable resemblance
to other colours—blue, yellow, and the rest—when
these have been compared. General resemblance
is one kind among other kinds of import in propo-
sitions, but not the universal import (Mill, Logic,
1843, bk. i. ch. 5).

4. Regulation of simple universais.—These
negative and positive conditions may be fulfilled

either by the simplest of our ideas, named First
Universais by Lotze, or by ideas which contain
several elements cohering or ' belonging together

'

on a plan. These latter are named by Lotze as
more strictly Concepts.

In the case of the First Universais, identity must
be sustained throughout a series of quantitative
or qualitative variations, which are intrinsic to the
mere presentation of the Universal, since without
such variations there could be no consciousness.
There must be simple identity throughout simple
differents. Colour is identical throughout yellow,
red, green, and blue ; musical pitch, through bass,

tenor, and soprano ; loudness or warmth, through
every degree of intensity ; the linear, the enduring,
the aggregative, through every magnitude in space,
time, or numerical sum. Where, as in the case of

loudness, the differences are quantitative, there
must be abstraction of that sensible impressiveness
which varies. But where, as in the case of colour
and pitch, they are qualitative, we may suppose
that the proper work of abstraction is done by a
' consciousness of resemblance ' (Lotze, § 16) ; or by
a logical deiis ex machina in the form of a word,
colour, pitch (Sigwart, § 41, 11) ; or that there is an
unconscious ' pleonasm ' in our perception of simple
qualities, which, until it yields to scientific analysis
and becomes conscious, leaves our idea ' confused

'

(Leibniz, New Essays, bk. iii. ch. iv. § 16). The
abstraction in such cases is incomplete or implicit

;

but the function of the concept is realized, just as
in tact and in analogical reasoning the resemblance
between individual instances of a truth will do the
work of a universal middle term. ' So far as you
conceive the similarity of things you conceive
something more, and the universality consists only
in that ' (Leibniz, bk. iv. ch. xvii. ).

5. Regulation of composite universais.—When
the unconscious 'pleonasm' of which Leibniz
speaks becomes conscious, or when we abstract
a conscious plurality, the composite concept con-
tains, if not a plan of coherence, at least difference

within its own content. Our faculty of Abstrac-
tion must maintain the composite identity, not
merely through variations intrinsic to presenta-
tion, but through various textures of presentation.
Without such variations in texture there could be
consciousness, but no world. Some only, or all, of
the elements of the composite may change : coloured
line, through red right line, yellow right line, blue
curve. Thus the concept furnishes a predicate,
not merely for many possible simple judgments, but
also for composite judgments, or for what HamOton
described as ' a fasciculus of judgments ' not ex-
plicitly developed in thought (Lectures, iii. 117):
This is a line, and is coloured. The several ele-

ments so realized are technically named 'marks'
or 'attributes.'

The internal coherence which Lotze requires
depends on general forms of relational existence
or of the ' objective synthesis of apprehension,'
such as those named ' categories ' by Aristotle and
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Kant reapeotively. They are interwoven with the

composite matenal of our ideas in every degree of

complexity, and may enter into a predicate either

singly, for example a state, / was asleep, or as a
plan of inter-related substances, states, activities,

and modes, such as / knew he thought I thought he
thought 1 slept. The logical value of a composite
concept lies in the conscious identity of a relational

scheme : the dependence of colour sensation on the
muscular activity in tracing a line, the objective

control of a knowing activity by a certain relational

content of another person's thoughts. In Bacon's
sentiment [Essay xliii.). There is no excellent beauty
that hath not some strangeness in the proportion,
the force is not merely that beauty has strangeness
as well as proportion, but that the strangeness is

in the proportion. If the scheme constitutes also

a natural species, e.g. the interdependence of

colour, consistence, weight, and certain chemical
affinities and molecular susceptibilities

—

metal—it

has scientific value as well. The symbolic expres-

sion to be chosen for the composite concept should
therefore be, not such as S = a-hb-fc, but rather

S= f (a, b, c), and, as relationships become clearly

conscious, it might take on some specification of

significance for f, such as S= a (b" sin d) (Lotze,

§28).
6. Conscious realization of the function.—The

concept, defined by its function and its ideal

structure for the functional purpose, is not open to

the reproaches made against Abstract Ideas by
modern psychological Nominalists. Berkeley may
have been conclusive as a psychologist, and cer-

tainly he was as a metaphysician, when he pointed
out tnat we cannot perceive or imagine
' colour . . . which is neither red, nor blue, nor white, nor any
other determinate colour'; or a triangle which is 'neither

oblique nor rectangle, neither equilateral, equicrural, nor
scalenon ; but all and none of these at once '—

• What more easy
than for any one to look a little into his own thoughts, and
there try whether be has, or can attain to have, an idea that
shall correspond with ' this description of * the general idea of

a triangle ' {Principles of Knowledge, 1710, Introd. §§ 8, 13).

Hamflton and Mansel admit psychologically that
the concept ' cannot in itself be depicted to sense

or imagination' {Manael, Prolegomena Logica', 1860,

p. 15), and ' cannot be realized in thought at all

'

except it be 'applied to an object' (Hamilton, iii.

135). But for logic it is sufficient that the abstract

idea can be realized as a ' mode of understanding '

the contents of perception and imagination, and
even can be realized only in relation to such
contents : This blue is a colour ; This right-angled
figure is a triangle. When the concept is spoken
of as an Essence, it is obviously with a reference

to the concrete.
*The Essential is that whereof the content, on the one hand,

is understood and grasped in the mind, and the thing to which
it is essential, on the other, along with it at the same time ;

while the thing cannot be imderstood without the content being
previously understood as belonging to it' (Avicenna, op. cit.

p. 2 ; Vattier, 5 i. 1).'

And Lotze would prefer to use the name ' con-

cept' itself only when a content, or, as he himself
describes it, ' the composite idea which we think
as a connected whole,' is in explicit relation to the
'thing understood,' or 'composite matter.'

' I speak of a composite matter (s) as conceived . . . when it

is accompanied by the thought of a Universal (S), which con-
tains the condition and ground of the co-existence of all its

marks and of the form of their connection ' (Logic, 5 26).

7. Secondary function.—This strictly relational

significance of the concept, however, is only a
secondary value, which it acquires when, instead
of its primary use as a predicate, it takes on a
secondary use as defining or replacing a subject,

or as a constituent of a subject. Mars is red
makes possible The red planet keeps the first watch
of the night. This band of colour is red makes
possible Red lies at an extreme of the spectrum.
The merely attributive term becomes a concrete or

an abstract term ; it acquires the function which

in old logical technique is called suppositio. The
concept itself becomes, in the phraseology of con-

ceptual logicians, ' representative ' of the merely
perceptual or imaged subject which it defines or

replaces. The concept is justified in assuming
this secondary function under a postulate of

Aristotle's, resembling, though not equivalent to,

the dictum de omni :
' whenever anything is pre-

dicated as of a subject [that is, as the nature of a
subject], whatever may be asserted of that pre-

dicate may be asserted of the subject' {Categories,
ch. 3, lb, 10).

In Plato's parable of the dungeon (Bep. bk. viL ),

where, of course, the Aristotelian value for the
perceptual individual as primary subject is not
allowed, a prisoner who has returned from seeing
the sunlit glory of conceptual realities will think
and speak of these, rather than of the perceptual
shadows as they flicker on the cavern walls.

Through such parables Plato 'imported into the
schools the portent of Realist philosophy ' (Milton,
de Idea Platonica). But it is especially the
secondary function of the concept that tempts
logical theory into the controversy as to Universals.
So long as perceptual things and events are subjects,

and concepts mere predicates, we need claim
actuality only for the former, and validity only for

the latter ; and, whether we speak of such predicates
as eternal ' forms,' with Plato, or as sermones, with
Abelard, we are still logically in touch with reality

through our subjects ; and the ' real significance

'

of our total judgment, the ideational content con-
sidered as ' complex ' (Aristotle), is the same. But
if the concept takes the place of a perceptual or
imaged subject, as it does in all Abstract Science,
the significance of the judgment may be altered.

Is abstract science still to be called 'true,' or can it

be only ' valid ' ! In Aristotle's doctrine of Predi-
cables, the Species stands as subject, or at least

defines the individual who is implicit subject, to
other kinds of predicate. And from this view of it

the problem arises which Porphyry formulated :

' 1 shall omit to speak of genera and species as to whether
they subsist in the nature of things or in mere conceptions
only ; whether, if subsistent, they are bodies or incorporeal ; and
whether they are separate from, or in and along with, perceptual
things ' (Introd. to Categories, i. 2).

Leaving aside, like Porphyry, the ontology and
epistemology of the problem, the following answer
may be offered for guidance in Methodology. The
Platonic world of Ideas has mere validity, and not,

like things and events, actual existence or occur-

rence (Lotze, bk. iii. ch. 2). It can in thought
replace actuality, through only the unalterable con-

ditions of our intuitive experience, as it does in ' a
priori ' science, or through belief narrowly so called

in contrast with knowledge, as it does in empirical
science (see art. Belief [logical]). The belief in

genera and species rescues our conceptual faculty
from the reproach of being either purposeless or

arbitrary ia our dealings with actuality, and gives

Eractical seriousness to abstract truth. In such
elief we expect the indefinitely frequent recur-

rence of perceptual subjects covered by a given
conceptual description. A system of Jurisprudence
assumes that theft and breach of contract will

often come before our magistrates, though any
particular heinousness of intention or seriousness

of damage may be unique. Biology assumes the

human organism, but not definite idiosyncrasies

or monstrosities ; Chemistry, the combination of

elements in fixed proportions and groups, but not
in fixed absolute quantities ; Mensuration, definite

shapes, but not sizes. There are forms of dimen-
sion, natural kinds, substances, and modes of

event (Venn, Emp. Logic, 1889, ch. iii. § 4). The
belief in them must, however, submit to regulative

canons of Methodology, and must adapt itself to

different spheres of fact and of purpose.
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' All species are not compossible in the Universe, great as it

1b, and tliat too, not only in relation to things which exist

contemporaneously, but also in relation to the whole series of

things ' (Leibniz, New Essays, bk. iii. eh. 6, } 18).

8. Goal of development.—The conceptual pre-

dicates of perceptual judgments and the conceptual
subjects of abstract truth develop into larger

systems, which register the achieved progress of

knowledge and mark out the ideational areas

within which both subject and predicate of further

knowledge are to be sought. Examples are

:

atomic weight, acoustic vibration, plant fertili-

zation, human nature, mercantile credit, political

administration. Could knowledge unite all such
as these in one supreme organization, it would
have reached the ' Good ' of Plato, and the ' All

'

of Parmenides.

9. Formal perfections.—(a) Independent.—The
concept as a purely logical topic was especially

prominent from the time of Descartes to that of

Wolff. The ideal presented was, according to

Wolff, as follows

:

* A notion is clear when sufficient to distinguish by it the
object to which it belongs . . . distinct, when we can repeat it

to another or represent to ourselves its distinguishing marks
separately ; . . . complete, when the marks assigned are suffi-

cient to distinguish the things at all times from other things ;

, . . adequate, if we have distinct notions also of the character-
istics themselves ' (Logic, ch. i. §§ 9-16, c(. Phitosophia Ration-
alis, 172S, pt. i. § 2, ch. iii.). ' Descartes proceeded no farther
than to clear and distinct ideas ; Leibnia added adequate . .

.

I thought it needful also to distinguish notions into complete
and incomplete ' (Logic, Introd.).

(6) Relational.—A further logical ideal prescribes
conscious relations between our several concepts,
which fit them to co-operate in determining any
conceptual subject. This comes through the
arrangement of concepts in a series proceeding
from the ' category ' or complex of categories as
summum genus to complete description short of
adding place and time, the injima species: Sub-
stance, cube, cube of gold, cube of pure gold, cube
of pure gold with sides measuring 1 cm. The
members of such a series, while they approach the
injima species, must, as the price of their adequacy,
sacrifice width of the sphere for their co-operative
use. The law is that the intension and extension
of a concept must stand in inverse relation to each
other. The extension meant by such a law is not,
of course, a number of individuals, or what Mill
describes as ' an aggregate of objects possessing
the attributes included in the concept' {Exam.
p. 304), the denotation or application of its name.
The name 'coin' applies to the output of the
mints of the world ; its concept co-operates in the
function of description with the varied standards
of material, design, and value.
That the ' predicamental line,' as early logicians

called it, the deepening of intensive distmctiveness
in a series of concepts, shall be finite is to he
secured, not as they secured it, through Realist
ontology (Aldrich, ed. Mansel*, 1862, App. A), but
by methodological canons of belief. Geometry closes
its description of its subjects with such details as
the equality and inequality of sides or angles in a
triangle. Jurisprudence with the terms of indict-
ment for a crime. Beyond the injima species,
Science passes into mere Information. And that
the sphere of varieties open to a genus shall be
finite is secured by our limits of sensibility, as in
the case of colours ; by our faculty of intuition, as
in triangles ; by artificial standards, as in measure-
ments ; by experience and fact, as in races of
mankind

; or by our own practical purposes, as in
virtues or legal contracts.

10. Formal discipline.—The rules for formally
perfecting the concept through its relationships
come under the topics Division and Definition.
Those of Division require that each step of
selection for a co-operative series shall be made in
full view of the area of possibilities : we must

range under genera their species. Those of

Definition require that the step itself shall be
fully conscious : every open possibility of de-

terminative accretion to the genus shall be closed
except one, the Difference.

Cf. also the following article.
LiTBRATPRB.—This is co-extenaive with systems of Logic

Monographs are chiefly of metaphysical, psychological, or
scientific interest. As recent representative books may be
mentioned, in addition to those quoted above and those quoted
under art Conceptdalism, the following : Joseph, Introd. to

Logic (Aristotehan), Oxford, 1906 ; Peillaube, Thdorie des
concepts (Neo-scholastic), Paris, 1896 ; Janet and S^ailles, Hist,
de la philosophie, Paris, 1887, pt. i. § 3, chs. 1-3 ; Bain, Mental
Science, 1884, App. A; and the Logics of Veitch (1886),
Ueberweg (1868), Keynes' (1887), Wundt (1880-83), Erd-
mann (Eng. tr. 1896), Bosanquet (1888), and Venn' (1894).

J. Brough.
CONCEPTION (psychological).—I. Definition.

—In knowledge of a class as opposed to its instances,

of a totality as opposed to its parts, or of an
individual as opposed to any of its particular ap-
pearances, and in the maintenance of a point of

view, there is a common characteristic, viz. identi-

fication of reference, with change in the occasion
of cognition. Such knowledge is conceptual, and,
speaking psychologically, conception is the name
for the state of cognition wherein the subject of

consciousness recognizes identity of reference for

differing experiences, and has an idea which Logic
would term a ' general ' or an ' abstract ' idea.

The psychology of conception must explain the
recognition of 'sameness amid change, and the
generalization and abstraction which this involves

;

I.e. it must trace out the development of concepts.

See Concept (logical).

2. Origins of current theory.—Nowhere is

psychology more inextricably interwoven with
philosophical theories than in the doctrine of the
concept. The present form of psychological dis-

cussion connects itself historically with the views
of the earlier English philosophers, for whom the

problem as to the nature of general ideas was
one belonging to the theory of knowledge. By
appealing to psychology for a solution they gave
a new interpretation to the problem itself.

For Hobbes the question of ancient and mediseval
philosophy, What corresponds to the universal of

knowledge?, was replaced by the question. How
does man advance from the particular experience
of sense and memory to the universal knowledge
of thought? His answer is. By use of signs, of

which names are the chief.
* A mark, therefore, is a sensible object which a man erecteth

voluntarily to himself, to the end to remember thereby some-
what past, when the same is objected to hia sense again. ... A
name or appellation, therefore, is the voice of a man arbitrarily

imposed for a mark to bring into his mind some conception con-
cerning the things on which it is imposed.' 1

' Because from divers things we receive like conceptions,
many things must need« have the same appellation . . . and
those names we give to many are called universal to them all

;

as the name of man to every particular of mankind. . . . The
universality of one name to many things, hath been the cause
that men think the things are themselves universal ; . . . de-

ceiving themselves, by takmg the universal or general appellation
for the thing it signiiieth.''

With Locke the inquiry became more deeply
tinged with psychology, and took the form of a
psychological answer to the question, How come
we by general terms ?

' Words become general by being made the signs of general

ideas ; and ideas become general by separating from them the
circumstances of time and place, and any other ideas that

may determine them to this or that particular existence. By
this way of abstraction they are made capable of representing

more individuals than one ; each of which, having in it a con-

formity to that abstract idea, is (as we call it) of that sort.' s

Psychological though this account may be, it

throws little light on the nature of the state of

consciousness wherein a man has a general idea, or

on this way of abstraction which makes ideas

capable of representing more individuals than one.

1 Human Nature, ch. v. § 1 f

.

» /6. § 6 f.

s Essay concerning Human Understanding, bk. iii. ch . iii. §6.
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It is comparatively easy for Berkeley's wit to

discredit the supposed product

:

* whether others have this wonderful faculty of abstracting
their ideas, they hest can tell : for myself, 1 dare be confident I

have it not.'i

Berkeley's own account of general names is this :

' A wora becomes general by beinp made the sig^n, not of an
abstract general idea, but of several particular ideas, any one of

which it indifferently suggests to the mind. ... By observing
how ideas become general, we may the better judge how words
are made so. . . . To make this plain by an example. Suppose
a geometrician is demonstrating the method of cutting aline in

two equal parts. He draws, for instance, a black line of an inch
in length : this, which in itflelf is a particular line, is nevertheless
with regard to its signification general ; since, as it is there used,

it represents all particular lines whatsoever. . . . And, as that
particular tine becomes general by being made a sign, so the
natne " line," which taken absolutely is particular, by being a
sign, is made general.'

2

The same account is given by Hume, but a
fuller explanation is attempted as to how an idea
can be made a sign :

'Abstract ideas are ... in themselves individual, however
they may become general in their representation. The image in

the mind is only that of a particular object, tho' the application

of it in our reasoning be the same, as if It were universal. . . .

when we have found a resemblance among several objects, that
often occur to us, we apply the same name to all of them, what-
ever differences we may observe in the degrees of their quantity
and quality, and whatever other differences appear among them.
After we have acquired a custom of this kind, the hearing of that
name revives the idea of one of these objects, and makes the
imagination conceive it with all its particular circumstances and
proportions. . . . They are not really and in fact present to the
mind, but only in power. . . . The word raises up an individual

idea, alon^ with a certain custom ; and that custom produces
any other mdividual one, for which we may have occasion.' 8

The contribution made to conceptual theory by
the subsequent Association psychologists consisted

in a fuller interpretation of Hume's doctrine of

Custom. Thus James Mill, who follows Hobbes
very closely on the question of the origin and
function oi general names, is able to give, as

Hobbes could not, a psychology explanatory of the
idea generated by the use of the name as a mark
for various particulars

:

'Man first becomes acquainted with individuals. He first

names individuals. But individuals are innumerable, and he
cannot have innumerable names. He must make one name
serve for many individuals.' *

Hence individual names pass into general names—
' man,' ' horse,' etc. New individualizing names,

nsed to carve out sub-classes from a group so

named, become associated also with other groups,

e.g. ' black ' with ' man,' and also with ' horse.'
' By frequent repetition, and the gradual strengthening; of the

association, these modiljcations are at last called up m such
rapid succession that they appear commingled, and no longer
many ideas but one.' B

Black is therefore no longer an individualizing

attribute, but a general name. From such names,
when their special class reference is lost, come the
so-called abstract terms, e.g. 'blackness.'

Thus in the course of development, names being
able hj association to call up many different ideas,

these ideas, also by association, coalesce into a
complex idea.

' Ideas . . . which have been so often conjoined that, when-
ever one exists in the mind, the others immediately exist along
with it, seem to run into one another, to coalesce, as it were,
and out of many to form one idea ; which idea, however in
reality complex, appears to be no less simple than any one of

those of which it is compounded.' 6

From MUl onwards, although the language used
about the product may vary, the psychology of

conception m the Association school is an account
of the process of forming such complex ideas and of

their expression in language. Alexander Bain may
be taken as the best representative of this psycho-
logy. For Bain a general idea is the product of

retentiveness and constructive imagination. He
analyzes the process of forming it into four steps

:

(1) a classification of resembling instances ; (2) a
generalization through abstraction (an instance is

1 Of the Principles of Buman Knowledge, Introd. { 10.

2 lb. §§ 11, 12.
5 A Treatise on Human Nature, pt. i. sect. vii.

* Analysis of the Phenovie/na of the Human Mind, ch. viii.

5 lb. ch. ix. ^ lb. ch. iii.

taken as a type, or from various instances a type
is formed embodying the features common to the
class)

; (3) a name is given for the class and for its

common features ; (4) the definition setting forth
the common features is formulated. Retentive-
ness, by the Law of Similarity, supplies the first

step Ln this process ; the remaining three—abstrac-
tion, naming, and definition—require the aid of
constructive imagination, since the selection of
this and that feature out of the material supplied
by retentiveness is possible only for association
guided by ' a sense of the effect to be produced, and
a voluntary process of trial and error continued
until the desired ett'ect is actually produced.'

'

Bain also tells us that
' abstraction does not properly consist in the mental separation
of one property of a thmg from the other properties. ... All the
purposes of the abstract idea are served by conceiving a concrete
thing in company with others resembling it in the attribute in
question.' * When we are discussing government, we commonly
have in view a number of governments alternately thought of.'

'To be a good abstract reasoner, one should possess an ample
range of concrete instances.' ^

Whence comes that 'sense of the effect to be
produced' which guides the trial of instances,
Bain does not explain. ' The only generality
possessing a separate existence is the name.' The
name with a possible range of instances is what is

in the mind when we have a general idea.

This line of thought—which attempts to explain
how names acquire a general significance, and how
a mental content, which by its origin is particular,
can be so worked over that it can do duty as
general—may be said to reach its culminating
point in the doctrine of the ' generic image ' intro-

duced by Francis Galton :

* I doubt, however, whether " abstract idea " is a correct
phrase in many of the cases in which it is used, and whether
"cumulative idea" would not be more appropriate. The ideal

faces obtained by the method of composite portraiture appear to
have a great deal in common with these so-called abstract ideas.

The composite portrait consists ... of numerous superimposed
pictures, forming a cumulative result in which the features that
are common to all the likenesses are clearly seen ; those that are
common to a few are relatively faint and are more or less over-
looked, while those that are peculiar to single individuals leave
no sensible trace at all.* 3

' My argument is, that the generic images thus arise before
the mind's eye, and the general impressions which are faint and
faulty editions of them, are the analogues of these composite
pictures.'*

3. Criticism of theories.—Here, then, the
generality of significance is sought for in the
image itself. Because my idea means ' dog in

feneral,' my image must portray 'dog in general.'

he complexity of the significance must be paral-

leled in the complexity of the mental content.
Yet even so, such a content is hopelessly particular

;

still, it is a dog, be it never so weird in form. This
is the terminus to which the ' succession of various
images ' suggested hj Berkeley, the ' power of

calling up individual instances ' claimed by Hume,
the ' complex idea ' of Mill, and the ' range of con-
crete particulars ' of Bain naturally lead. But it

is a blind alley in the maze of cognition. The
necessary turning-point was missed as far back as
Berkeley. Berkeley recognized the ' representa-
tive ' function of the content of consciousness which
lies behind a general name. He says the particular
is ' a sign,' but his general theory of knowledge
forbade his accepting any state of consciousness as
representing what it itself was not. Of ideas the
esse is percipi. If sensations cannot represent
sensible qualities, how can a particular image
represent other particulars ?

Berkeley's predecessor, Locke, who defined an
idea as ' whatsoever is the object of the under-
standing when a man thinks,' might have made,

1 Senses and Intellect^, 1894, 'Intellect,' ch. ii. p. 541, ch. iv.

p. 607.
2 Mental and Moral Science*, 1884, ch. v. § 3.

3 Inquiries into Human Faculty and its Development, 1883,
' Association.'

* lb. Appendix.
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and indeed in some passages in the Essay does
seem to make, the distinction between a state of

consciousness and the significance of that state.

He is, at all events, clearly conscious that the
product ' by this way of abstraction ' has a repre-

sentative function.

Hume, no less than Berkeley, finds it necessary
to speak of the idea as 'a sign,' although in his

Treatise he makes no clear distinction between a
state of consciousness and its significance. It

was the lack of this distinction between ' what is

known' and 'the features of the state of knowing'
that led the Association school to explain the
perception of a thing with all its various sense-

qualities by an escort of revived sensations accom-
panying the datum of the moment, and the concep-
tual force of an idea by a complex of associations,

multitudinous or coalescing (see ASSOCIATION).
Bain, in speaking of the ' effect which is to be
produced ' by constructive imagination, seems con-
scious of the representative function which the
resultant state or consciousness has to fulfil, but
he gives it no explicit psychological interpretation.

4. Re-construction of theory.—Stout formulates
the needful distinction thus :

' In the process by which we take coniizance of an object, two
constituents are distinguishable : (1) A thought-reference to
something which, as the thinker means or intends it, is not a
present modification of his individual consciousness. (2) A
more or less specific modification of his individual conscious-
ness, which defines and determines the direction of thought to
this or that special object; this special mode of subjective
experience we may call a presentation.*'^

The distinction is vital for the whole psychology
of cognition, but the failure to recognize it has
perhaps had its worst effects in the doctrine of
Conception. How any mental state can mean or
stand for what it itself is not, is in current psycho-
logy the problem of ' meaning.' The task of the
psychology of conception is to seek, among the
conditions and developments of meaning in general,
those which bring forth ' generality ' as a definite
content of meaning, and further to inquire what
are the special characteristics of the states of con-
sciousness wherein this meaning is given.

5. Theory of meaning.—The earliest states of
consciousness can hardly be regarded as signifying
what they themselves are not. ' The only class of
thoughts which can with any show of plausibility
be said to resemble their objects are sensations.''
When life is sensory, what is known (if, indeed, we
may use the word ' knovm ') and the state where-
upon it is known resemble one another—resemble
only, for even here the state is conative and affective
as well as sensory. The progress from this stage
to the next, wherein one experience can suggest
another not actually present, where, therefore,
' what is known ' differs from ' the presentation

'

of it, is traceable to interest. From the first, the
experiences which make up the stream of conscious-
ness are not all of the same forcefulness. Organic
selection alone would make this impossible, and
to organic must be added subjective selection.
Further, the course of the currents in the stream
of consciousness is in part determined by subjective
conditions. The term ' interest ' is used to denote
this ' forcefulness ' and this ' set of direction ' in the
stream. The successive phases of consciousness
which work out to a natural completion some
forceful trend, e.g. the satisfaction of some organic
craving, are connected in a specially intimate way,
and constitute what Stout has termed a ' conative
unity.' By virtue of this unity, when phases like
the earlier ones recur in experience, they can sug-
gest the later, or do the work of these in subse-
quent psychical life. This is the beginning of the
' representative function ' of a present state of con-
sciousness.

1 Analytic Psychology, 1896, bk. L ch. i. p. 47.
a James, PrineipUs of Psychology, 1891, ch. xii. p. 471.

Baldwin distinguishes two modes in which repre-

sentative value or meaning is given to the pre-

sentation of the moment—the ' recognitive ' and
the ' selective.' In the former, the datum of sen-

sation determines the trend of the stream of con-
sciousness ; in the latter, the conative and affective

processes set the current this way or that. With
the former, therefore, past experience dominates
meaning, for the present datum is not a bare ' that,'

but has a function of its own derived from its his-

tory in experience. With the latter, the datum is

coloured and interpreted by the light of present
desires and feeling.

6. Meaning as perceptual.—Even at the stage
of sense-perception, the development of meaning,
both as 'recognitive' and as 'selective,' has pro-
gressed some way. A given sensation can stand
for any experience which has entered into one
conative unity with a like sensation, and the re-

currence of a want or of an emotional condition
will endow the present datum with power to sug-
gest the sequence of experience relevant to the
occasion. It is thus, to use James's phrase, that
'different states of consciousness have come to
mean the same.' The table looked at and the
table touched give different sense-data, but the
data in each case can mean the same group of
experiences and can suggest the same activity.

Speaking of the ease with which a child recognizes
an object as the same in spite of great differences,

Baldwin says

:

* What this really means is, that the child's motor attitudes
are fewer than his receptive experiences. Each experience of
man (for example) caUs out the same attitude, the same incipient
movement, the same coefficient of attention, on his part, as that,
e.g., with which he hails " papa.'"i

Although there is at this stage a sense of ' same-
ness,' and in so far nascent generalization, it seems
premature to term it conception, or to say, with
James, that the polyp which had the feeling ' Htdlo !

thingumbob again !
' would be a conceptual thinker.

7. Meaning as conceptual. — In perception,
whether the meaning be determined recognitively
or selectively, the sameness or generality is em-
bedded in the particularity of sense. For con-
ception,
* the universal must, so to speak, be dragged from the dim
background of consciousness, and thrust into the foreground,
there to be scrutinised and manipulated by the mind.' "

An X must not merely be recognized as an x,

but there must be consciousness of the features
in virtue of which it is x and not y, i.e. conscious-
ness of its a;-ness.

Comparison is the psychical method, and lan-

guage the instrument for accomplishing this task.

Comparison involves both differentiation and assi-

milation, and is a more complex phase of mental
process than either of these considered separately.
In virtue of the dominant interest of the moment,
experiences which differentiation has dissociated

in representative value are brought before con-
sciousness in a new unity, and experiences which
assimilation has at first fused disclose distinctive

values contributory to new resultant wholes. Such
a process implies growing facility in the concentra-
tion of attention and enlargement in its span.

The dog differentiates a ' game ' and the ' chase
of prey.' A man unites them in the idea of ' sport'

;

but by the emergence of this very idea, ' sport,' a

new antithesis is provided to the basal values

—

both 'game' and 'chase of prey,'—which, there-

fore, to the man become more definite and conscious
ideas than they can be to the dog. Similarly, when
the child referred to by Baldwin comes to feel the
distinctive value of the genuine ' papa,' the emer-
gence of this distinction will also serve to develop
the unity of this and his other experiences on their

basal value as ' man.

'

1 Mental Development, 1896, ch. xi. p. SS5
2 stout, op. cit. bk. ii. ch. ix. p. 174.
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Memory, imagination, and sense-perception all

supply occasions for this interplay of dinerentia-
tion and assimilation, and

—

* thuB the common element stands out In contrast to the differ-

ences : whereas in mere reco^ition no such contrast exlata'l

8. Function of names.—The use of names greatly
assists this disengagement of the general meaning
from the particular. The name, which is part of

the group of experiences constituting knowledge
of a particular thing, has the power of reviving
the whole complex. And it has special value as a
fixation point for the concentration of attention,
because it can be given perpetual existence at will,

and in this way can reinstate the whole unity much
more vividly than any image. Again, sameness
or difference of name facilitates comparison and
contrast of instances, and thus helps to strike forth
the universal embedded in the particular. Further,
a name enters as an identical member into many
unities. There is nothing in its own nature to
determine the specific nature of the whole which
it shall suggest. A bare word by itself may
mean 'this or 'that' or 'the other,' the specific

determioation depending upon the interest of the
moment. With a combination of names, however,
there will be a combination of the unities or wholes
of which these names are integral parts ; and thus
there will be a certain mutual determination of

meaning. It is to denote such mutual determina-
tion of one unity by another, and the consequent
reconstruction of meaning, that the term ' apper-
ception' [q.v.) may be most fittingly used.

9. General and abstract.—The two varieties of
meaning noticed by Baldwin develop the two types
of conceptual meaning, which are distinguished as
knowledge of the general and knowledge of the
abstract. It is recognitive meaning that leads
to the idea of the class as opposed to its instances,
of a totality as opposed to its parts, of an individual
as opposed to its appearances. It is selective
meaning that leads to abstractions, points of
view. The latter are the concepts which James
has especially in view when he says that ' the only
meaning of essence is teleological,' and that 'classi-

fication and conception are purely teleological

weapons of the mind.' ' Conceptual meaning may
be determined by the desires and needs of the
subject, yet such selective meaning is as open to
be shared by all mankind, and as objective, as
is recognitive meaning. The two meanings can
never be regarded as independent ; the sensory and
ideational data must influence i,the affective and
conative values of the moment ; and the aflfective

and conative values must colour the data and their
intrinsic meaning. It is only from the logical
point of view that the concept, be it a general idea
or an abstract idea, represents a norm or standard,
the 'changeless' and 'necessary,' which regulates
the flux of the 'particular' and ' contingent.'

10. Theory of presentation.—As to the nature
of the state of consciousness whereupon the subject
is aware of the general, can psychology ascribe
to it any special characteristics? It would follow
from the foregoing that the concept is a ' meaning,'
and that, when the conditions of development are
fulfilled, any state of consciousness may serve as
its vehicle ; in other words, no specific variety of
presentation appears necessary for a thought refer-

ence which is general. A sense-datum may mean
a perceived object,—it may mean an abstract idea

;

for example, to the lay mind a roughly worked flint

may be just this stone ' and nothing more,' while to
the ethnologist it suggests the occupations of pre-
historic man. Similarly, an image may mean a
memory or a concept ; a word may be understood
as a sense-determined particular or as a class name.

1 Stout, op. cit. bk. ii. ch. ix. p. 174.
' Op. cit. ch. xxii. p. 835.

Experimental research has tended to confirm
the conclusion to which a more speculative analysis
has led. K. Marbe' has collected introspective
records made by trained observers concerning their

state of consciousness when they pronounced varied
judgments, wherein the meaning ranged from simple
to complex. These records give no evidence of any
experiences which, as such, are characteristic either
for the pronouncement of judgment or for the under-
standing and evaluation of a judgment pronounced
by others. And what is true of judgment will be
true of the conceptions involved. Later researches •

would seem to show that it is impossible to char-
acterize introspectively the nature of an isolated
moment of consciousness as one of conception or
one of judgment. Remembering, indeed, that, as
Ward says, ' like other forms of purposive activity,
thinking is primarily undertaken as a means to an
end, and especially the end of economy,' ' it would
seem that introspection must report on the whole
trend of consciousness, on a series of processes
which hang together as the working out or an end,
before it can diagnose the case as ' perceiving,'
'thinking,' ' willing,' etc. Thus one writer notes
that there is a consciousness of the Aufgabe, or
end, which controls the series of processes ; others
lay stress on Bewusstseinlage, awareness of the
trend or consciousness of disposition or attitude
towards given objects. These Bewussfseinlagen
would seem to correspond to what James terms
' transitional states of consciousness ' and to his
'feelings of tendency'—states which have a cog-
nitive function, but whose nature psychology can
hardly define. Stout recognizes similar constitu-
ents in the stream of thought.

' There Is no absurdity in supposing a mode of presentational
consciousness which is not composed of . . . experiences derived
from and in some degree resembling in quality the sensations
of the special senses ; and there is no absurdity in supposing
such modes of consciousness to possess a representative value
or significance for thought.' 5

It may be that it is upon the presence or absence
of these presentations, or upon their character, or,

again, upon the mode in which the whole series of
cognitive, conative, and affective phases of con-
sciousness are related to one another, that the dif-

ference between thought and will, perception and
conception, depends.

Cf. also the preceding article.

Literature.—The authorities cited in text; also Sully,
Buman Mindj London, 1892 ; Hobhouse, Mind in Evolution^
London, 1901 ; Baldwin, Thought and Thinm, New York, 1906

;
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UEtude expirimentale de I'inteliigence, Paris, 1903; Ribot,
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Beatrice Edgell.
CONCEPTUALISM. — The question whose

various answers may be grouped under the heads
of Realism, Nominalism, and Conceptualism is

that of the nature of genera and species {i.e. the
universal), and their relation to the particular
thing. It may be stated in the ontological or in
the epistemological form, according as the aim is

to discover the place occupied by the universal in
reality, or its place in knowledge. WhUe Realism
maintains, in one form or another, the objective
reality of the universal, and Nominalism takes the
opposite course of denying actuality to all save
the particular thing, Conceptualism mediates
between these extremes. It agrees with Nominal-
ism in denying separate, hypostatic reality to the

1 On the value of the interrogatory method used in these in-
vestigations, see Wundt, Psych, Studien, m. (Leipzig, 1896) 301.

2 Experinientell-psychol. U-ntersuchuTigen iiber das Urteil,
Leipzig, 1901.

3 Watt, Messer, Biihler (in Archiv f. d. gesavUe Paychologis,
1905, 1906, 1907); Ach, Ueber die WiUenstatigheit u. dot
Denken, Gottingen, 1905.

4 Ward, art. ' Psychology,* in ££r», p. 77.
6 Op. cxt. bk. i. ch. iv. p. 85.
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universal. On the other hand, it holds, with
Realism, that the universal is more than a mere
name, orflatus vocis. The universal is real, in the

first place epistemologically, as the concept {q.v.)

wherein intelligence grasps the common attributes

in diflerent things, and raises them into a true

notion. But it has also a certain ontological

reality, inasmuch as, in the act of conception {q.v.),

in which the common qualities of different things

are apprehended in a unity, the natural predicate

comes to the front (Abelard). In other words,
that which belongs to the nature of the things,

and is thus the basis of predication regarding
them, forms the content of the act of conception.

This universal (not mere vox, but sermo, i.e. pre-

dicate) possesses reality, though not hypostatic
reality. The mediasval discussion of this question

took its rise in the Latin translation by Boethius
of the Isagoge of Porphyry, which is an intro-

duction to the Categories of Aristotle ; but the
real source of the whole controversy lies farther

back, in the discussions between the Sophists,

with their doctrine of individualistic subjectivity,

and the Attic Idealists, Socrates, Plato, and Aris-

totle, who insisted, each in his own way, that in

knowledge the mind takes hold upon the real,

which is universal. Modern epistemology inclines

on the whole to the view that the individual thing,

the object of knowledge, is the meeting-place of

the universal and the particular ; and that reality

is neither pure particularity nor pure universality,

but an essential unity and synthesis of the two.

LiTERATURB.—Porphyry, Isagoge ; von Prantl, Gesch. der
Logik, Leipzig, 1856-70; Cousia, Ahaelardi Opera, Paris,

1849-59, Fragments de phitos. scolastique, Paris, 1840, Ouvrajges
irUdits d'Abelard, Paris, 1836 ; Haur^au, Hist, de la phitos.

scolastique, Paris, 1872-80 ; R^musat, Abelard, Paris, 1846

;

art. ' Scholasticism ' in EBr^. See also standard Histories of
Philosophy, and further references in the present work, s.w.
Nominalism, Realism, Scholasticism.

Frederick Tracy.

CONCORDAT.—Jlfeamreg' of the word.—In the
Middle Ages, conventions of all kinds were called
' concordats,' especially agreements formed between
the convents and the bishops, and between the
bishops and the civil power. ' There was an ancient
concordat made with the king and the bishop of

Paris in 1222 for the settlement of the royal
jurisdiction and of the temporality of the bishop
in some parts of the said town. Among other
points, it was agreed that public outcries voce

praeconis should take place, by the authority of
the king and the bishop conjointly, in the places
where the temporal justice of the said bishop
prevailed' (Fevret, TraiM de I'abus, Lyons, 1736,

I. 18 ; see, in Fink, De concordatis dissertatio

canonica, Louvain, 1870, pp. 1-2, a list of episcopal
concordats). But, since the 15th cent., more
precisely since the Council of Constance, the name
' concordat ' has usually been confined to the
compacts which are entered into by the Pope on
the one hand, and the civil power on the other.
Taken in this sense, which is, if not the only one,
at least the one most generally accepted, the
concordat may be defined as a convention by which
the Church of Rome and a State determine and
regulate their mutual relations.

i. History.—i. Concordats before the 19th
century.—The Church could not sign any treaty
with the civil power during the whole time that
she accepted or submitted to the yoke of the
emperors or kings.

(a) The first concordat was the result of the
effort which she made to free herself from the
subjection of the Emperor of Germany. It was
concluded at Worms in 1122 between Pope Calixtus
II. and Emperor Henry V. It comprises two
declarations, independent of each other. The first,

drawn up in Henry's name, is entitled Privilegium

Imperatoris ; the second, drawn up in Calixtus'
name, is called Privilegium Pontificis The
Emperor takes an oath (1) to give up the right of

investiture by ring and staff, (2) to guarantee
freedom of episcopal election, (3) to restore the
possessions taken from the Church. The Pope, on
his side, authorizes the Emperor (1) to be present
at the election of bishops and priests, (2) to give
investiture by the sceptre. These two documents
may be found in Hardouin, Acta conciliorum, vii.

1115, Paris, 1714, and in all collections of councils.
The Monumenta Germaniae, sec. iv. t. 1. 159 and
161, give a critical edition of them. The following
is the translation

:

* Privilege of the Emperor.—In the name of the holy and
indivisible Trinity, I, Henry, by the grace of God Emperor of
the Romans, for the love of God, the Holy Roman Church, and
the lord Pope Calixtus, and for the salvation of my soul,
abandon to God, to the holy Apostles Peter and Paul, and to
the holy Catholic Church, all investiture by the ring and the
staff, and I grant that in all the churches of my Empire there
shall be freedom of election and free consecration. All the
possessions and all the rights of Saint Peter, which from the
beginning of this quarrel to the present day have been taken
away and are in my possession, I will do all in my power faith-
fully to restore. Further, I wiU restore, as indicated by the
princes and the regulations of the law, the property in my
possession which belongs to other churches, princes, and, in
general, to all clergy and laity. As to those which I do not
possess, I will do all in my power to have them restored. 1

will give true peace to the lord Pope Calixtus and to the Holy
Roman Church, and to all those who are or have been of its

party. Whenever the Holy Roman Church invokes my aid, I

will give it faithfully. When she has cause to complain, I will

show her justice.'
* Privilege of Calixtus.—I, Calixtus, servant of the servants

of God, to thee Henry, my very dear son, by the grace of God
Emperor of the Romans, I grant that the elections of bishops
and abbots in the kingdom of Germany, that is to say, in the
part of the Empire which constitutes thy kingdom, shall take
place in thy presence, without simony or violence. When any
discord happens to arise, thou shalt grant thy approbation and
support to the better party, after taking the counsel and opinion
of the metropolitan and the bishops of the district. Let the
prelate-elect receive from thee investiture by the sceptre, and
he shall fulfil all the obligations that he owes to thee. In other
parts of the Empire, let the consecrated bishop receive from
thee investiture by the sceptre within six months from his

consecration. He shall fulfil to thee all the obligations which
he owes to thee, with the exception of all the rights which are
recognized to belong to the Roman Church. Every time that
thou shalt express any complaint to me, and ask my help, 1

will come to thine aid, as I ought to do. I grant true peace to
thee, and to all those who are or have been of thy party during
the times of discord ' (Bernheim, Zur Gesch. des Worrtiser
Konkordats, Gottingen, 1898 ; Schaefer, Zur Beurtheilung des
Wormser Konkordats, Berlin, 1906).

(6) At Worms the Papacy had tried to rescue
the Church from the yoke of the civil power ; three
centuries later, at the Council of Constance (1418),

it signed new conventions, but, this time, on quite
different conditions. The Concordats of Constance
(cf. Hiibler, Die Konstanzer Reformation u. die

Konkordate von IjlS, Leipzig, 1867) mark the
effort of Christianity to lighten the burden laid

upon her by the Papacy. This was at the beginning
of 1418. All the members of the Council were
agreed upon the necessity of demanding reforms
from the Pope, but they ceased to agree when they
came to state definitely the reforms to be effected.

Not being able to negotiate with all the nations at
the same time. Pope Martin v. negotiated with
each nation by itself. He accordingly signed
conventions separately with the French, Germans,
English, Italians, and Spaniards ; hence arose five

concordats, which long ago were reduced to three,

because the Italian and Spanish conventions were
expressed in the same form as the French.
The English concordat comprises the following

six articles: (1) On the number and nationality

of cardinals. 'The number of cardinals must be
limited ; they must be chosen indifferently from
all the kingdoms of Christendom. (2) On indul-

gences. Indulgences make gold abound in certain

privileged places, to the great detriment of the
parish churches ; they also give occasion for sin-

ning to several people who, because of them,
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believe themselves quite justified in coramittiiif; sin.

To bring this state of affairs to an end, bishops will

denounce scandalous indulgences to the Pope, who
will suppress them. (3) On the government of the

churches. The churches shall henceforth be brought
under the charge of the bishops. (4) On the

pontifical insignia. Many inferior prelates received

from Rome the right of wearing these insignia

;

concessions of this kind after the death of Gregory
XI. are annulled ; those granted previous to that
event are retained. (5) On dispensations. Dis-

pensations authorizing one and the same man
to possess several benefices should be very rare

;

as a matter of fact, they are frequent ; this state

of things must disappear in the future ; as for

the past, we shall confine ourselves to suppress-

ing scandalous concessions. Other abuses : the
Apostolic See exempts for a longer or shorter period,

in some cases for ever, the holders of benefices from
entering upon the orders corresponding to their

benefices ; that must not be ; henceforth the
beneficed clergy must receive orders only if they
are entitled to them. The Apostolic bee gives

dispensations of residence ; it must no longer do so

without legitimate reasons. Likewise it must no
longer deliver letters to the monks authorizing
them to receive benefices. (6) On the adrnission of
Englishmen to the various offices of the Roman curia.

The English nation must be treated like the other
nations.

The French concordat comprises seven articles,

which treat of (1) the number and character of

cardinals ; (2) the provision of churches and mona-
steries, the reservations of the Apostolic See, the
collation of benefices, the ' expectativae ' favours,

theconfirmation of elected beneficiaries; (3) annates;

(4) trials to be lodged at the Roman curia
; (5) com-

mendams ; (6) indulgences ; and (7) dispensations.

The German concordat consists of the following
eleven articles : (1) on the number, character, and
appointment of cardinals

; (2) on the provision of

churches, monasteries, priories, dignities, and other
benefices ; (3) on annates ; (4) on the trials to be
lodged at the Roman curia ; (5) on commendams ;

(6) on simony
; (7) on excommunicated persons ; (8)

on dispensations ; (9) on the revenue of the Pope
and the cardinals ; (10) on indulgences ; and (11) on
the scope of this concordat.
In the last two concordats, the articles referring

to cardinals and indulgences sum up the correspond-
ing provisions of the English concordat. The
article on annates is unknown in the English
concordat, since, at that time, the rule about
annates was not in operation, so to speak, in

England. France and Germany knew it only too
well, and sought to free themselves from it. The
concordats of Constance gave them only partial

satisfaction. With regard to France, the Pope
pledged himself, for five years, to collect only half
of the revenues of the first year of the churches
and abbacies which should become vacant ; he
promised, besides, to bestow the 'expectativae'
favours neither on monastic benefices whose
revenues did not exceed £4, nor on hospitals,
hospices, inns, almshouses, or leper-hospitals.
With regard to Germany, he took an oath that he
would not levy a tax on benefices of a revenue
below twenty-four florins. The other articles refer
to various abuses which the Roman curia promised
to reform. The article relating to the provision of
benefices, however, is an exception. Here the
Pope makes no concession. He maintains that
Rome has the right to endow various classes of

benefices according to the regulations passed by
John XXII. in the hull Execrabilis (1318) and in
the hull Ad regimen (1325).

The concordats of Constance were read during
the forty-third session of the Co\incil which was

VOL. III.—51

held on 21st March 1418. The edition which we
possess is preceded by a preface by the cardinal of

Ostia (Universis et singulis, Joannes . . .), from
which we learn that the French concordat was
recorded on 15th April and published on 2nd May.
It was the same with the other concordats. The
French and German concordats were concluded for

five years (see Artt. 7 of the former and 11 of the
latter). The English concordat was concluded ad
perpetuam rei memoriam (see Art. 6 of this con-

cordat). As a matter of fact, the German concordat
very soon fell into disuse. The French concordat,
rejected by the Parliament, was accepted by the
Duke of Burgundy, who governed the north of

France, but was rejected by the Dauphin (Charles
VII.), who reigned in the south ; then, several years
later, it was suppressed throughout the whole
extent of French territory. The English concordat
was maintained \vithout any difiiculty. We have
no information regarding the Italian and Spanish
concordats (the English concordat may be found
in Hardouin, viii. 893 ; von der Hardt, Magnum
cecumenicum Constantiense concilium, Frankf. and
Leipzig, 1700, i. 1079 ; Wilkins, Concilia Magna
BritannicB et Hibernim, London, 1737, iii. 391

;

Lenfant, Hist, du Concile de Constance, Amster-
dam, 1714, ii. 444 ; the French concordat in Har-
douin, viii. 883 ; von der Hardt, iv. 1566 ; Lenfant,
ii. 436 ; the German concordat in Hardouin, viii.

888 ; von der Hardt, 1. 1055 ; Lenfant, ii. 108).

(c) The third concordat which we meet with is

the Concordat of Princes, concluded between
Eugenius IV. and the German princes in Feb. 1447.

The circumstances were as follows :—When the
Council of Basel had issued its decree of suspension
against Eugenius (24th Jan. 1438), the electoral

princes of Germany—the Emperor Sigismund
having died in the midst of it all—began by de-

claring themselves neutral ; then they published
the declaration of Mainz, often called Insfrumen-
turn acceptationis, in which they professed to

accept, with certain modifications, the decrees of

the Council of Basel relating to the reform of

the Church. The aim of Eugenius IV. was to
abolish the neutrality, i.e. to bring the German
princes to declare themselves on his side. His
efforts were not in vain. He first won to his

cause the head of the Empire, Frederick iii., and
his secretary iEneas Sylvius (afterwards Pope Pius
II.). Having become the partisan of Eugenius,
jEneas prevailed upon several electoral princes and
modified their arrangements. Still all the difficulties

were not removed. The German princes, who had
become favourable to Eugenius IV., continued to

remain connected with the Instrumentum accepta-

tionis, i.e. with the decrees of Basel. On 7th Jan.
1447 a solemn embassy, led by jEneas, appeared
before the Pope, and informed him of the conditions
under which they pledged themselves to recognize
him. These conditions were four in number. They
demanded of him that he should (1) call a General
Council at a date and in a place which would be
fixed without consulting him ; (2) recognize the
power, authority, and pre-eminence of this General
Council ; (3) lighten the burdens that weighed on
the German nation ; (4) withdraw the sentence of

deposition that he had pronounced against two
of the electoral princes, viz. the archbishops of

Cologne and Trfeves. After a month of negotiations,

Eugenius IV. accepted these conditions on his

death-bed, modifying them, however, by omissions
and vague assertions.

The Concordat of Princes is composed of a brief and tliree

bulls. By the brief Ad ea ex debito (5 Feb. 1447), the Pope,
although he observes that the convocation of a General Council
is not the best means of pacifying the Church, pledges him-
self to convoke one within ten months, and to take as its

place of assembly one of the five villages named by the princes.
He declares that he venerates the Council of Constance, and
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the Oouncils which represent the Catholic Church, with their
power, authority, and eminence (not pre-eminence), as they were
venerated by his predecessors, from whom he does not wish
to deviate in anything. The bull Aii tranquillitatem (5th Feb.)
suppresses the burdens which weigh upon the German nation,
in compliance with the decisions made at Basel and accepted at
the diet of Mainz. It merely asks that an indemnity be granted
to the Holy See in compensation for the pecuniary losses which
the new state of things would inflict upon it, and it resolves
that this point shall be the object of a special convention. The
bull Ad ea quce (6th Feb.) promises the reinstatement of the
archbishops of Cologne and Treves, provided that they swear
obedience to the Pope. The bull. Inter etetera desideria (7th
Feb.) ratifies all the ecclesiastical elections which toolc place in
Germany during the time of the neutrality, removes the
penalties which were then incurred, and absolves all the
partisans of the Council of Basel who, within six months, shall
return to the Holy See. We may remark here tliat, after having
published the first three documents, Eugenius signed a secret
bull, Decet Romani pontijicis, by which he annulled those of his
concessions which might, unknown to him, cause prejudice *to
the holy doctrine of the Fathers, and to tiie privileges and the
authority of the Holy See ' (cf. the texts in Walter, 100 ; Miinch,
i. 77 : Raynaldus, Annalks ecclesiastici, 1747-59, ad annum
1447, n. 4 ; for the history, c*. Hefele, Conciliengesckichte, Frei-
burg, 1887, vii. § 830).

(d) The Concordat of Princes had not been signed
by all the electors ; moreover, it had put oft'to a later
concordat the question of the compensation to be
granted to the Holy See. It therefore required
a complement, which it received in the Vienna
Concordat. This convention was concluded on 17th
Feb. 1448 between Pope Nicholas and Frederick III.,

head of the Empire, acting in the name of the
German nation. It was promulgated by the bull
Adsacram Petri sedem on the 19th of the following
March. It reserved to the Holy See the collation
of a certain number of bishoprics and inferior
benefices ; authorized canonical election for the
other benefices, with right of confirmation reserved
to the Pope ; and restored the annates which the
Concordat of Princes had suppressed. In a word,
the Vienna Concordat is almost an exact re-

production of the German part of the Concordat of
Constance (text in Nussi, p. 15 ; discussion in
Hefele, vii. § 831).

(e) Like Germany, France also had her concordat,
known as the French Concordat of 1516, concluded
between Leo x. and Francis I. as a result of an
interview at Boulogne. The Church of France
had, from 1438 up to this time, been under the rule
of the Pragmatic Sanction of Bourges. Now this
Pragmatic, borrowed from the CouncO of Basel,
was extremely odious to the popes and kings, whom
it left without authority over the clergy. Besides,
since 1438, popes and kings had on several occasions
attempted to repeal it, but without coming to any
settlement. The concordat of 1516 suppressed it.

It is expressed in the bull Primitiva ilia Ecclesia,
Eublished on 18th Aug. 1516 and approved by the
lateran Council on 18th December following.
The special characteristic of this agreement is the suppression

of elections. Up to 1516, bishops were elected by the chapters ;

abbots and priors by the convents. In the terms of the con-
cordat, elections are abolished and give place to royal nomina-
tion, to which is afterwards added pontifical confirmation.
When a bishopric becomes vacant, the king nominates to the
place a licentiate or a doctor of theology or law, who has
completed his 27th year, and has all the requisite qualifications.
This nomination must take place within six months. The Pope
confirms the nomination, if it is made according to the rules,
but, if not, the king must make a second nomination, and if this
again does not fulfil the conditions, the Pope nominates some
one himself. Nevertheless, the Pope is authorized to provide
for churches which happen to be vacant in the Koman curia
{i.e. whose incumbents have died in Rome). Further, princes
by blood, nobles, and mendicant monks distinguished by their
merit are exempted from the obligation of degrees. The
nomination of abbots and priors, as well as bishops, is the sole
right of the king ; it also must be confirmed by the Pope.

The concordat of 1516 encountered most lively
opposition in France. The University forbade the
pnnters and the publishers to print and issue the
text of the convention. It published, besides, a
proclamation in which, after praising the Councils
of Basel and Constance, it appealed from the badly-
advised Pope to the legitimate coming Council.
The Parliament refused to record it for some time.

The clergy also gave utterance to protests. But
the king went on, and the Parliament had to

submit on 22nd March 1517, and make the entry
(text of the bull Primitiva in Nussi, p. 20

;

Hardouin, ix. 1867 ; Isambert, Recueil giniral des
anciennes loisfran^aises, 1822-23, xii. 75).

(/) In the 17th cent. Charles II. of England
entered upon negotiations with Rome to reconcile
the English Church with the Pope. The agent
chosen by the king was an Irish nobleman, Richard
Bellings, private secretary of the queen-mother,
Henrietta of France. Bellings brought to Rome a
document in which Charles II. declared that he
accepted the profession of faith of Pius rv., the
decrees of the Council of Trent and the other
CouncUs on the subject of faith and morals, and,
further, the rules that the two former Popes had
laid down concerning Jansenius. He declared that
he ' reserves, as they do in France and other
countries, only certain special rights and certain
customs which wont has consecrated in each
particular church.' There followed the enumera-
tion of the special rights claimed by the king : that
archbishops and bishops should retain their Sees,
but that they should receive a new consecration
by three Apostolic legates sent from Rome for this

purpose ; that the archbishop of Canterbury should
be raised to the dignity of patriarch and should be
the centre of all the ecclesiastical administration
of the kingdom, without appeal to Rome except in

a very small number of cases ; that provincial
Synods should be held every year, and that pro-
vincial Councils should be assembled at fixed inter-

vals ; that the king should nominate all bishops

;

that ecclesiastical possessions, alienated during the
preceding reigns, should remain the property of
their present holders ; that Protestants should
maintain the free exercise of their religion ; that
the dispensation of celibacy should be applied to

the bishops and priests who were already married

;

that the communion should be given in both kinds ;

that disputed questions of doctrine should not be
discussed ; that some religious orders should be re-

established, but subject to the jurisdiction of the
bishops.

Bellings brought back from Rome an answer
which has not been recovered. For reasons that
we do not know, nothing came of the scheme (cf.

Barnes, ' Charles II. and Reunion with Rome,'
Monthly Review, Dec. 1903).

iff) From the 16th to the 18th cent. Spain
concluded six concordats, viz. the concordat of 6th
Sept. 1523 between Charles v. and Hadrian VI.

;

the concordat of 14th Dec. 1529 between Charles V.

and Clement VII. ; the concordat of 8th Oct. 1640
between Philip IV. and Urban VIII. ; the concordat
of 17th June 1717 between Philip V. and Clement
XI. ; the concordat of 26th Sept. 1737 between
Philip V. and Clement XII. ; and the concordat of

11th Jan. 1753 between Ferdinand VI. and Benedict
XIV. In this last convention, which held until

1833, the king obtained the right of nominating to

almost all the benefices, on condition that he should
contribute a considerable sum to the pontifical

treasury (Nussi, p. 120).

The Spanish concordats have been discussed by Hergenrother,
' Spaniens Verhandlungen mit dem romischen Stuhle,' Archiv
Siir katholisches Kirchenrecht, x. (1863) 1-46, 185-214, xi. (1864),

262-263, 367-401, xii. (1864) 46-60, 386-430, xiii. (1866) 91-106,

393-444, xiv. (1866) 170-216.

(A) In Italy we find the concordat of 17th Dec.
1757 between Maria Theresa and Benedict XIV.

aliout the duchy of Milan (Nussi, p. 128) ; the
concordat of 20th Jan. 1784 between Joseph II. and
Pius VI. about the same duchy {ib. p. 138) ; the

concordat of 24th March 1727, completed on the
29th of the following May, between Victor Amadeus
and Benedict Xlll" about Sardinia {ib. pp. 48,

54) ; the concordat of 5th Jan. 1741, of 1742, and of
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24th June 1750 between Charles Emmanuel HI.

and Benedict XIV. about the same kingdom {ib.

pp. 69, 98, 117); and the concordat of 2nd June
1741 between Charlea III. and Benedict Xiv. about
the kingdom of the Two Sicilies {ib. p. 72).

(i) In Portugal we find the bull of Nicholas V.

confirming the concordat of 1288 concluded between
the bishops and the king of Portugal (Nussi, p. 2)

;

the concordat of 17th July 1516 between Emmanuel
and Leo X. (ib.p. 36) ; and the concordat of 20th July
1778 between Queen Mary and Pius VI. {ib. p. 136).

{j) Poland had a concordat concluded on 10th
July 1737 between Augustus and Clement xil.

{ib. p. 64).

{k) Bohemia had one concluded between Ferdi-

nand 11. and Urban VIII. on 8th March 1630 {ib.

p. 39).

{I) Other concordats. Concerning Spain, between
Eleonore and Gregory XII., 1372 (Hiiffer, Archiv
fur kathol. Kirchenrecht, vii. 364) ; concerning the
Two Sicilies, between Hadrian IV. and William,
1156 (Watterich, Pontificum Bomanorum vitcB, ii.

352) ; between Celestine III. and Tancred (Watte-
rich, ii. 732) ; between Innocent III. and Constance,
about 1200 (Sentis, Monarchia Sicula, 83) ; between
Clement IV. and Charles of Anjou, 1265 (Luening,
Codex diplomaticus Italice, ii. 946) ; and between
Innocent VIII. and Ferdinand, 1487 (Kaynaldus,
Annates eccL, ad annum 1487, p. 11).

2. Concordats of the 19th century.—(a) France.
—The concordat of 1516 was valid in France until

the Revolution, which put in its place the Civil

Constitution of the Clergy (1790). The religious

tumults which this constitution aroused were ap-

peased by the concordat of 1801, which inspired

several other concordats, and consequently deserves
special attention. It was Bonaparte who took the
initiative in the concordat, ana the first man to

whom he made known his scheme was the Bishop
of Vercelli, Martiniana. It was the day after the
battle of Marengo. The conqueror of Austria,

meeting the old prelate on the way, charged him
to announce to the Pope that he wished to re-

establish the religious affairs of France, and to

treat with Bome on the following grounds: (1)

renunciation of former bishops and exclusion of

intruders ; (2) nomination of new bishops by the
Government, and canonical institution by the Holy
See ; (3) new circumscription of dioceses, justified

by the reduction of the number of former ones ; and
(4) conversion of Church property into salaries for

the clergy. The negotiations went through three

stages. They were first started in Paris between
Spina, the representative of the Holy See, and
Bernier, the representative of the French Govern-
ment (Nov. 1800-end of Feb. 1801) ; and they ended
in a scheme of concordat presented by the First

Consul for the signature of Spina, who refused,

saying that he was deputed to negotiate and not
to sign. The First Consul then sent his scheme to

Rome. This was the second stage, which lasted

from March to 6th June. The Pope, along with
the cardinals, examined the French scheme, intro-

duced several modifications into it, and sent his

counter-scheme to the First Consul. In the mean-
time there arrived from Paris an ultimatum an-

nouncing that the negotiations would cease if the
First Consul's scheme was not adopted in full in

five days. The Pope opposed this iiltimatum, and
on 6th June the French minister, Cacault, left

Rome. Then the third stage began. As a matter
of fact, Cacault, obliged to set out to obey his

master's orders, had taken Cardinal Consalvi
with him. The latter arrived in Paris on 20th
June. Negotiations were resumed, and continued
until 5th July, when at last they were successfully

completed. The most troublesome question, the
one which had caused the conflicts, was the nomi-

nation of the bishops. From the bejrinning of the
negotiations Rome had quite readily resigned herself

to the reduction of the number of bishoprics, to the
alienation of the Church property, and to the ad-
ministration of the salary. But, on the other hand,
the nomination of bishops was, in her opinion, a
privilege of which only a purely Catholic Govern-
ment was worthy. From the French Government
which claimed this privilege Rome claimed in re-

turn that it should profess Catholicism. She had
to give up her claims. The First Consul absolutely
refused to write in the concordat that the French
Government would profess the Catholic religion.

Consalvi succeeded only in obtaining the promise
that Catholic worship might be publicly exercised,
conforming itself with the police regulations.
The French concordat of 1801 was signed at

Paris on 15th July by the plenipotentiaries Con-
salvi, Spina, and Caselli on the one hand, and
Joseph Bonaparte and Bernier on the other. It

was ratified at Rome by the Pope in the bull
Ecclesia Christi of 15th Aug. 1801, and at Paris
by the First Consul on 10th Sept. following. It

was recorded as a law of the State on 8th April
1802, and solemnly published on Easter Day, 17th
April. The following is the text

:

'Convention between the French Government and His HoIineBS
Piua VH. The Government of the Republic recognizes that the
Catholic, Apostolic, and Roman religion is the religion of the
great majority of French citizens. His Holiness equally recog-
nizes that this game religion has derived, and derives at the
present time, the greatest good and the greatest glory from the
establishment of Catholic worship in France, and from the per-
sonal profession of it by the Consuls of the Republic. Conse-
quently, following this mutual recognition, as much for the
good of religion as for the maintenance of internal tranquillity,
they have agreed as follows : Art. 1. The Catholic, Apostolic,
and Roman religion shall be freely exercised in France ; its

worship shall be public, conforming itself with the police regu-
lations which the Government shall judge necessary for public
tranquillity. Art. 2. The Holy See, in concert with the Govern-
ment, shall make a new circumscription of the French dioceses.
Art. 3. Hia Holiness shall declare to those holding French
bishoprics that he expects from them iu firm confidence, for
the sake of peace and unity, every kind of sacriUce, even that
of their Sees. After this exhortation, if they refuse this sacrifice

commanded for the benefit of the Church (a refusal, however,
which His Holiness does not expect), provision shall be made
for the appointment of new officials to govern these newly-
divided bishoprics in the following manner : Art. U. The First
Consul of the Republic shall nominate, within three months
from the publication of the bull of His Holiness, to the arch-
bishoprics and bishoprics under the new arrangement. His
Holiness shall confer the canonical institutions, according to
the forme established by agreement with France before the
change ol government. Art. 5. Nominations to bishoprics
which shall be vacant Immediately shall likewise be made by
the First Consul, and canonical institution shall be given by the
Holy See in conformity with the preceding article. Art. 6. The
bishops, before entering upon their duties, shall take directly
at the hands of the First Consul the oath of fidelity which was
in use before the change of government, expressed in the fol-

lowing terms :
" I swear and promise to God, on the Holy

Gospels, to be obedient and faithful to the Government estab-
lished by the constitution of the French Republic. I promise
also to have no dealings, to be present at no council, to belong
to no league, whether at home or abroad, which may be contrary
to the public peace ; and if, in my diocese or elsewhere, I learn
that anything is being plotted to the prejudice of the State, I

will make it known to the Government." Art. 7. The ecclesi-

astics of the second order shall take the same oath at the hands
of the civil authorities named by the Government. Art. 8. The
following form of prayer shall be recited at the end of the Mass,
in all the churches of France :

" Doinine, salvam fac Rem-
publicam ; Domine, salvos fac Oonsules." Art. 9. The bishops
shall make a new circumscription of the parishes of their dio-
ceses, which shall have no effect without the consent of the
Government. Art. 10. The bishops shall nominate to the
curacies. Their choice shall fall only upon persons acceptable
to the Government. Art. 1.1. The bishops may have a Chapter
in their Cathedral, and a Seminary for their diocese, but the
Government shall not be obliged to endow them. Art. IS. All
churches, metropolitan, cathedral, parish, and others not secular-
ized, necessary for worship, shall be placed at the disposal of the
bishops. Art. 13. His Holiness, for the sake of peace and the
happy re-establishment of the Catholic religion, declares that
neither he nor his successors shall in any way trouble those who
have acquired alienated ecclesiastical property ; and that conse-
quently the possession of this same property, and the rights and
revenues attached to it, shall remain unchanged in their hands
or in those of their assignees. Art. Ii, The Government shall
guarantee an adequate salary to the bishops and clergy whose
dioceses and parishes shall be included iii the new diviBion.
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Art. 15. The Government shall at the same time take measures
to enable French CathoIicB, if they wish, to endow churches.
Art. 16. His Holiness recognizes in the First Consul of the
Republic the same rights and prerogatives as the old Govern-
ment enjoyed. Art. 17. It is agreed between the contracting
parties that, in case any one of the successors of the First
Consul now acting should not be a Catholic, the rights and
prerogatives mentioned in the article above, and the nomina-
tion to bishoprics, shall be regulated, with respect to him, by
a fresh convention ' (Nussi, p. 139 ; Debidour, Hist. p. 880).
[The concordat of 1801 hag been treated by Rinien, La. Diplo-

muzia pontiUcia net secolo xix., Rome, 1902, in which there is

an abundant bibliography ; and by Mathieu, Le Concordat de
1801, Paris,1903.]

The foregoing seventeen articles constitute only
the concordat properly so called, i.e. the convention
signed on 15th July 1801 by the plenipotentiaries
of the French Government, and ratified in Rome
on 15th Aug., then on 10th Sept. in Paris. But
the political assemblies that recorded the concordat
on the date of 8th April 1802 added to it, by com-
mand of the First Consul, a police regulation
comprising seventy-seven articles, and known by
the name of Organic Articles. Borne has never
ceased to protest against the Organic Articles, but
her protests have been in vain. All the Govern-
ments which have succeeded in France have placed
these articles on the same footing as the con-
cordat, and determined their attitude by them.
The concordat of 1801 was valid in the Church

of France during the whole of the 19th cent., but
it was suppressed by the law of 9th Dec. 1905, called
the 'Law of Separation.' Two conventions, how-
ever, tried to supplant it, viz. the Concordat of
Fontainebleau (1813) and the Concordat of 1817.

The Concordat of Fontainebleau was concluded
between Napoleon and Pius vil. on 25th Jan. 1813,
and promulgated on 13th Feb. following. It com-
prised eleven articles, one of which, the fourth,
authorized the Metropolitans to give canonical
investiture to bishops in cases in which the Pope
refused to give it within six months. But, in a
letter to the Emperor written on 24th March,
Pius VII. declared that his conscience compelled
him to withdraw his signature. Napoleon went on,

and on the very next day, 25th March, he declared
the Concordat of Fontainebleau to be binding.
His fall, which happened shortly afterwards, ruined
his enterprise. The Concordat of Fontainebleau
was not put into operation (Debidour, p. 693). It

was the same with the concordat of 1817, concluded
between Louis XVIII. and Pius VII. Tliis conven-
tion, which was intended to annul the work of the
First Consul and to revive the concordat of 1516,
was not accepted by the French Parliament (Nussi,

p. 153 ; Debidour, p. 696). On 1st Sept. 1886 the
French Government signed a concordat with Pope
Leo xiri. about Pondicherry (Juris pontificii . . .

p. 349). It signed another on 7th Nov. 1893 about
Tunis (ib. p. 369).

By the encyclical Gravissim,o officii of 10th
August 1906, Pius X. forbade Catholics to form
the religious associations which, by Art. 4 of the
Law of Separation, had the right to transfer church
property. In consequence of this decision, which
was contrary to the desires of the majority of
the French bishops (Le Temps, 24th and 25th Aug.
1906), the Catholic Church of France was deprived
of all its property.

(6) Germany.—The Peace of Luneville (1801)
and the Decree of Eatisbon (1803), by secularizing
the ecclesiastical estates and several abbacies,
ruined the Church of Germany. It had to be
re-constructed. Various schemes were planned.
Bavaria, allured by the example of the French
concordat, tried to obtain a regular contract from
Rome. WUrttemberg and Baden followed the same
track. Moreover, in 1804 the Emperor Francis II.

thought that, to save the dying Holy Empire, he
could negotiate a general concordat for the whole
Empire. These enterprises vanished in 1806, when

the German Empire was succeeded by the Con-
federation of the Rhine, and when the chief of this

Confederation, Napoleon, declared that he himself

wished to give it a concordat. But the difficulties

with Pope Pius VII., which very soon began, pre-

vented Napoleon from carrying out his scheme.
When the Congress of Vienna was opened, nothing
had been accomplished. At this Congress, Metter-
nich endeavoured to re-constitute the national
German Church, and to spread the idea of a col-

lective concordat in which the condition of all the
German churches would be regulated at once along
with Rome. His scheme, strongly supported by
Wessenberg, who imagined a national Church
independent of Rome, was opposed by Bavaria.
The Congress of Vienna broke up without taking
any action. Instead of a Catholic German Church
governed by a collective concordat,', they were
to have Catholic German churches governed by
particular concordats (cf. Goyau, L'Allemagne
religieuse: Le Catholicisms, 1800-184S, Paris, 1905,

i. 107 ff. ; H. Briick, Gesch. dtr kathol. Kirche im
neunzehnten Jahrhundert, Mainz, 1889, i. 258).

Bavaria began with its concordat of 5th June
1817, ratified at Munich on 24th October. This
convention comprises eighteen articles, of which
the following are the chief provisions :

' Art. 1. The Catholic, Apostolic, and Roman religion shall be
preserved in its purity and integrity in the kingdom of Bavaria
and the territories belonging to it, with the rights and privUegea
which belong to it in accordance with Divine laws and canonical
principles. Art. 5, The duty of bishops being to see to the
teaching of the faith and morality, they shall experience no
obstacle to this duty even in the case of public schools. Art. 9.

In view of the benefits resulting from the present convention to

the affairs of the Church and religion, His Holiness shall grant

to His Majesty King Maximilian Joseph and to his Catholic

successors, by a bull which shall be drawn up immediately after

the ratification of the present convention, permission for life to

nominate, to the vacant archbishoprics and bishoprics of the
kingdom of Bavaria, worthy ecclesiastics who have the qualifi-

cations required by the canonical laws. But His Holiness shall

give them canonical institution according to the ordinary rules.

Art. 13. Whensoever the archbishops and bishops shall inform
the Government that there have been printed or brought into

the kingdom books whose contents are against the faith, good
morals, or ecclesiastical discipline, the Government shall take
suitable means to prevent their circulation.'

Rome could not but be glad at this concordat,

so favourable to her interests ; but her joy van-

ished when the Bavarian Government published

the 'Religious Edict,' which subordinated the
Church to the State. The Roman curia raised

lively protests against these organic articles.

After long conferences they ended with the De-
claration of Tegernsee (1821), in which the king of

Bavaria promised that the concordat, considered

in itself, should have the value of a law of the

State, and that the guarantees granted by him to

the Catholic Church should be in no way diminished
by the stipulations of the Religious Edict. The
concordat of 1817 is still valid in Bavaria (text in

Nussi, p. 146 ; Munch, ii. 217 ; Walter, p. 204).

After the concordat of Bavaria we come to

the concordat of Prussia. The king of Prussia,

Frederick William III., received many Catholic

subjects at the Congress of Vienna, and he desired

to give full satisfaction to their religious senti-

ments. He therefore resolved to negotiate with
the Pope about the re-constitution of the bishop-

rics. In 1816 the scholar Niebuhr was sent to

Rome to transact this business. The unwillingness

of the Chancellor Hardenberg caused the aftair to

last a long time. At last, on 15th July 1821, there

appeared the bull De salute aniirmrum, the so-

called ' delimiting bull,' which was ratified by
Frederick's Government on 23rd Aug. following.

So Prussia had her concordat. She has preserved

it to the present day. It is in terms of the bull

De salute animarum that the Catholic Church of

Prussia is governed.
This bull refers specially to the regulating of the division of

dioceses, the composition of chapters, and the material state
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of the clergy. Most of the measures which it lays down would
be of no interest, and need not be quoted here. Two points
only are worthy of notice ; (1) Bishops are nominated by chap-
ters, who, in virtue of the brief Quod de fidelimn of 16th July
1821, must ascertain by means which they shall consider good
that the elected person shall be persona grata to the king

;

(2) Prussia takes an oath to guarantee before 1833 a really
adequate endowment to the archbishoprics and chapters. But
up to the present this article has remained a dead letter, and
Prussia confines herself to paying the clergy the interest on the
promised endowment (text in Nussi, p . 188 ; Miincb, ii. 250

;

Walter, p. 239). In 1902, Germany concluded a concordat
Goncerning the University of Strassburg (Analecta tccUeiastica,
T. 481).

Hanover had its concordat three years after
Prussia. It had commenced to negotiate with
Borne as early as 1816, when its aim was a com-
pact similar to the French concordat. But it did
not succeed in getting Rome to accept its condi-
tions, and, after five years of fruitless conferences,
it resolved to follow the example of Prussia, and,
like it, to bring into its concordat only the re-

constitution of the dioceses. It therefore asked a
' delimiting bull,' which was granted on 24:th March
1824. This was the bull Impensa Bomanorum
pontificum.

It fixes the limits of the two bishoprics of Hildesheim and
Osnabriick, settles the revenues which the king promises to pay
the clergy, and specifies that, within four years, these revenues
shall be guaranteed by an endowment of real property. Lastly,
it authorizes chapters to nominate the bishops, after, however,
sounding the Government. Before giving canonical institution,
Rome reserves to herself the right of making inquiries about the
candidates presented to her (text in Nussi, p. 222 ; Miinch, U.
302 ; Walter, p. 266).

The governments of Wiirttemberg, Baden, the
two Hesses, ducal Saxony, Mecklenburg-Schwerin,
Waldeck, Bremen, and t rankfort united to obtain
from Rome a common concordat. They drew up,
under the name of a ' declaration,' a scheme of

Latin ecclesiastical constitution, which they pre-

sented to be accepted by Rome (1819). Consalvi
replied to this scheme by a very different counter-
scheme. The united governments modified their
declaration slightly, and presented it once more as
the Magna Charta libertatis Ecdesice CatholiccB.

Consalvi drew up a second report, which emphasized
the dissent, but proposed a delimiting bull as a
basis of provisional understanding. This proposal
was accepted, and on 16th Aug. 1821 there
appeared the bull Provida solersque, which estab-
lished the ecclesiastical province of the Upper
Rhine, composed of the five bishoprics of Freiburg,
Rottenburg, Mainz, Limburg, and Fulda, with
Freiburg as the Metropolitan See (Nussi, p. 209).

The States in question accepted this bull and pub-
lished it, at the same time, however, adding a series

of organic articles entitled Church Pragmatic.
Rome strongly protested against this document.
The States tried to resist, but the Pope refused
canonical institution to the bishops who were pre-
sented to him. The States were then compelled
to modify their Pragmatic. In consideration of
this concession, the Pope published, on 11th April
1827, the bull Ad Dominici gregis custodiam, which
appears as the complement of the preceding one, and
establishes a pragmatic regulation in six articles.
The first of these articles authorizes the chapters to nominate

the bishops, with the consent of the civil authority. The fifth

entrusts the training of 'clerks' to episcopal seminaries sup-
ported by the State, but managed in conformity with the law
of the Council of Trent. The sixth guarantees freedom of com-
munication between bishops and the Holy See, and declares
that each bishop in his diocese shall exercise to the full the
jurisdiction conferred on him by canonical law (Nussi, p. 239).

The States, one after another, accepted this
bull, with the reservation that nothing must be
inferred 'which might injure the rights of royal
sovereignty, or which might be adverse to the laws
of the country, to episcopal rights, or to the rights
of the Evangelical Church.' Then, on 30th Jan.
1830, thej^ promulgated an ordinance entitled the
' Thirty-nine Articles,' which revived the old Church
Pragjnatic. Pope Pius VIII. replied to this ordi-

nance by the brief Pervenerat non ita of 30th June

1830, in which, after reproaching the bishops foi

not having themselves informed liim of the Thirty-
nine Articles, he enjoined upon them to defend the
liberties of the Church. For a long time the bishops
turned a deaf ear to this order ; but at last, in 1851,
yielding to the general feeling, which, since the
events of 1848, had been turning all minds towards
liberty, they had a bill puljlished, in which were
enumeratecl the liberties required by the Church,
namely : liberty in the training of ' clerks ' and in

nominations to ecclesiastical posts, the right of
possessing and erecting Catholic schools, the ad-
mission of monastic orders into the country, and
the free administration of the property of the
Church. After various incidents, Wiirttemberg
concluded a concordat with Rome, which was ex-
pressed in the bull Cum in sublimi of 22nd June
1857 (Nussi, p. 321). Baden, on its side, concluded
one which is confirmed by the bull ^terni patris
vicaria of 22nd Sept. 1859 (Nussi, p. 330). These
two conventions gave satisfaction to the episcopal
claims, and gave them especially the right to con-
trol education. But in 1860 the Baden Parliament
forced the Grand Duke to annul the ordinance which
the concordat promulgated. In 1861 the Parlia-
ment of Wiirttemberg followed the same line of
action. The concordats a! Wiirttemberg and
Baden were therefore abrogated before being put
into effect. Instead of them, the two countries
in question regulated the affairs of the Church by
laws. The Wiirttemberg law of 30th Jan. 1862
proved quite favourable, but the Baden law of
1864 subjected education to a regime contrary to
the conditions of the concordat.

(c) Austria.—Do>vn to the middle of last century
the Catholic Church of Austria was under the regu-
lations which Joseph II. had given it, i.e. it was
completely subject to the civil power and almost
detached from Rome. In 1849, under the pressure
of the occurrences which had disturbed Germany
in the preceding year, the Austrian bishops asked
and obtained free intercourse with Rome and the
abolition of the Imperial placet. This was the
beginning of a new era. In 1853 the Austrian
Government begged a concordat from Rome. The
negotiations ended amicably, and the concordat
concluded on 18th Aug. 1855 was published in
Rome by the bull Deus humance salutis auctor
of 3rd Nov. 1855, and in Vienna by the law of 5th
Nov. following. It comprises thirty-six articles,

of which the following are the chief :

Art. 1. The Catholic, Apostolic, and Roman religion shall be
protected throughout the whole Austrian Empire and in all the
countries belonging to it, with the rights and privileges which
it ought to enjoy in accordance with Divine law and canonical
prescriptions. Art. 16. The most august Emperor will not allow
the Catholic Church, Its faith, its liturgies, or its institutions to
be slandered either in word, deed, or writing. Nor will he allow
the prelates and ministers of the churches to be hindered in the
discharge of their ministry, especially in everything that concerns
religion and morals, or in the discipline of the Church.

Other articles place education and printing under
the control of the bishops, remove matrimonial
trials from civil courts and submit them to ecclesi-

astical jurisdiction, and recognize in the bishop
the right of inflicting punishment on the 'clerks.'

According to Art. 19, bishops are to be presented,
i.e. nominated, by the Emperor ('praesentat seu
nominat '), and canonically appointed by the Pope.
Art. 25 reserves to the Emperor the ancient right

of patronage, authorizing him to nominate a cer-

tain number of canons and curates (Nussi, p. 310 ;

Collectio lacensis, v. 1221). This concordat, which
brought the Austrian State completely under the
power of the Pope, had only an ephemeral life. As
early as 1862, in the Reichsrath, it was exposed to

attacks, which went on increasing. The opposition
received a first satisfaction in the constitutional laws
of 21st Dec. 1867 and 25th April 1868, which, while
allowing the Church its freedom of action, declared
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it subject to the laws of the State. Then came
the three laws of 25th May 1868, which extended
the jurisdiction of civil courts to marriages, re-

moved from the bishops the management of schools,

and allowed to Dissenters the same rights as to
Catholics. The Pope protested strongly against
these three laws, which he styled ' abominable
laws ' (address on 22nd Jan. 1868). It was in vain.

The concordat of 1855, however, still continued to

exist, at least theoretically, in spite of the great
breaches made in it by the laws of 1868. It pro-
longed its existence until the day when the Vatican
Council proclaimed Infallibility. Then the Austrian
Government decided to denounce the concordat.
In conformity with this decision. Count Beust, in
a despatch of 30th July 1870, informed the Pope
that the concordat of 1855 was ' affected by decay,
and regarded as repealed by the Imperial and Royal
Government.' Nevertheless, the religious position
of Bosnia and Herzegovina is regulated by the con-
cordat concluded between Austria and the Holy See
on 8tli June 1881 {Juris pontificii, p. 342).

(d) Spain.—The death of Ferdinand vn. (1833)
was the signal for great disturbances, in the course
of which the concordat of 1753 was annulled. To
restore peace to the minds of the people. Queen
Isabella II. concluded a fresh convention with
Pope Pius IX., this being the concordat of 16th
March 1851, whose chief provisions were :

Art. 1. The Oatholic, Apostolic, and Roman religion shall be
the religion of the Spanish nation, to the exclusion of all other
worship. It shall enjoy all the rights and privileges claimed
by the law of God and canon law. Art. S. Education shall be
under the control of the bishops. Art. hU. Royal authority
shall preserve the right of nominations guaranteed it by the
concordat of 1753. The other articles deal chiefly with the
new circumscription of bishops and the endowment of the
clergy (Nussi, p. 281).

Some years later the Spanish Government
violated this concordat by the so-called law of
' amortization,' which ordered the immediate sale
of the Church property. The Roman curia pro-
tested, and the nuncio left Madrid. Being unable
to maintain resistance for any length of time, the
Spanish Government yielded, and signed the
additional convention of 25th Aug. 1859 to the
following effect

:

The State promises not to sell any Ohurch property in future
without the consent of the Holy See ; the Church has the right
of possession ; the Holy See accepts what has been done, and
brings forward no claim against the sales effected ; the Church
property shall be converted into inalienable incomes (Nussi,
p. 341).

Towards the end of last century the Spanish
Government made two separate attempts (1881
and 1894) to remove education from under the
control of the bishops, but both failed. On 19th
June 1904, Spain concluded with Pope Pius X. a
concordat intended to regulate the position of the
monks. This convention comprises twelve articles,
which may he summed up to the effect that the
congregations at present existing remain ; the
establishment of new congregations shall be sub-
ordinated to the authorization of the ecclesiastical
power and the civU power (Acta sanotm sedis,
xxxvii. 157).

Since 1901 the Spanish Government has been
entreating the Vatican to modify the Concordat.
While awaiting the end of the negotiations, which
the Roman curia is contriving to prolong, it has
(by a decree of 31st May 1910), to the great dis-
satisfaction of Rome, imposed restrictions on
religious congregations and (by an ordinance of
10th June 1910) authorized the outward signs of
non-Catholic cults.

(e) Bussia.—On 3rd Aug. 1847 the Czar Nicholas I.

concluded with Pope Pius IX. a concordat, the
chief conditions of which were: the Holy See
shall nomiaate bishops only after an understanding
with the Czar (Art. 12) ; the bishops shall nominate
as curates clergy approved by the Grovemment

(Art. 30) ; the teaching in seminaries and tha
administration of ecclesiastical affairs shall be in

the hands of the bishops (various articles, Nussi,

p. 273). Between 1847 and 1866, Rome complained
several times that this last point was not observed.
At last, in 1866, the insult committed against the
Pope in the palace of the Vatican by the Ambas-
sador from Russia to the Holy See brought about
the rupture of the diplomatic relations between
Rome and St. Petersburg. Leo Xlll. renewed
them by the convention of 23rd Dec. 1882 {Analecta
ecclesiastica, iv. 75) ; but his endeavours to secure
liberty of ecclesiastical administration were futile.

(/) Italy.—Concovda,toi 16th Sept. 1803 between
Napoleon and Pius VII. about the Italian Republic
(Nussi, p. 142). Concordat of 17th July 1817 be-
tween Victor Emmanuel I. and Pius VII. with
regard to Sardinia (Nussi, p. 155). Concordat of

18th Feb. 1818 between Ferdinand and Pius vii.

concerning the Two Sicilies (Nussi, p. 178). Con-
cordat of 16th April 1834 between Ferdinand II.

and Gregory xvi., intended to complement the
former one (Nussi, p. 254). Concordat of 27th
March 1841 between Charles Albert and Gregory
XVI. on the subject of ecclesiastical immunity in

Sardinia (Nussi, p. 266). Concordat of 25th April
1851 between Leopold II. and Pius IX. regarding
Tuscany (Nussi, p. 278). All these conventions,
even that of 1803 concerning the Italian Republic,
recognize Catholicism as the State religion, except
where they are confined to granting privileges to

the Church. They were all superseded at the time
of the formation of the present kingdom of Italy.

(g) Stvitzerland.—There are three concordats to

be mentioned here : (1) the concordat of 26th March
1828 between Leo xil. and the districts of Berne,
Lucerne, Soleure, and Zug with reference to the
establishment of the bishopric of Basel (Nussi,

p. 242) ; (2) the concordat of 7th Nov. 1845 be-

tween Gregory XVI. and the district of St. Gall
with reference to the establishment of the bishopric

of this name (Nussi, p. 269) ; and (3) the concordat
of 1st Sept. 1884 with the Federal Council to
remove the Catholics of Tessin from under the
jurisdiction of the Italian bishops (Acta sanctce

sedis, xxii. 449; Juris pontificii, p. 343). The last

convention was definitely fixed on 16th March 1888
(Juris pontificii, p. 345).

(h) Holland.—The king of the Netherlands,
William i., concluded -svith Pope Leo xii. a con-

cordat attested by the bull Quod jamdiu of 16th
Aug. 1827. The first article of this treaty declares
that the French concordat of 1801 shall be applied
to the country which is to-day called Holland,
and which is designated in the convention by
the name of 'the provinces north of Belgium.'
Art. 17 of the French concordat, referring to the
nomination of bishops, is excepted. The con-

cordat of Holland stipulates that the bishops shall

be nominated by the chapters, who, however, shall

submit their choice to the consent of the king
(Nussi, p. 232).

(i) Belgium. — The Catholic Church of this

country was under the rule of the French con-

cordat of 1801 until the year 1830. From that
time, i.e. from the day of Belgian independence,
the concordat was suppressed, and made way for

a rule established by the Belgian constitution

without a preliminary agreement with Rome.
The State interferes neither in the nomination
nor in the installation of ministers of worship,
but it takes under its charge the salaries of

bishops, curates, and vicars.

(/) Portugal.—Between this country and Pius IX.

was concluded the concordat of 20th Feb. 1857
regarding the bishoprics of Goa and Macao (Nussi,

p. 318). This concordat was supplanted by that

of 7th Aug. 1886 (Leonis Pontif. XIII. allocutiones.
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ii. 205 ; Acta sanctcB sedis, xix. 185 ; Juris ponti-

ficii, p. 349).

(k) Montenegro.—The concordat of 15th Aug.
1886 took Antivari from under the jurisdiction of

the bishop of Scutari (Leonis Pontif. XIII. allocu-

tiones, ii. 275 ; Juris pontificii, p. 357).

(/) England.—In 1814 the Prime Minister, Lord
Castlereagh, submitted to Cardinal Consalvi a
scheme of concordat with regard to the English
Catholics. Castlereagh claimed the three follow-

ing points : (1) an oath of fidelity to the estab-

lisned Government and to the Constitution shall

be imposed upon Catholics ; (2) no episcopal

nomination shall take place without the Govern-
ment being previously advised of the candidates ;

the Government shall have power to offer objec-

tions and even to declare its veto ; (3) ail acts

coming from Rome, except those of the Peni-
tentiary, shall be submitted to the Royal
exequatur. When Pius VII. was consulted by
Consalvi, he replied that he accepted the oath of

fidelity, but that he could not grant the king of

England the veto or the exequatur. Lord Caatle-

reagh's scheme fell through (de Richemont, ' Un
essai de concordat entre I'Angleterre et le Saint-

Sifege,' Correspondant, 25th Sept. and 10th Oct.

1905).

(m) Malta.—On 12th Jan. 1890 there was con-

cluded between England and Leo xill. a concordat
with regard to Malta. The clauses of this treaty

were as follows :—(1) The British Government shall

henceforth be consulted in the choice of the bishop
of Malta and Gozzo ; (2) the Holy See shall nomi-
nate an Englishman to superintend the seminary,
where courses shall be given in English ; (3)

instructions shall be sent to the clergy to forbid

interments in the churches (Leonii Pontif. XIII.

allocutiones, iv. 68 ; Juris pontificii, p. 364).

(n) Central America.—The Republics of Guate-
mala, San Salvador, Honduras, Nicaragua, Costa
Rica, and Hayti concluded concordats with Rome
on the following dates : 7th Oct. 1852, Guatemala
(Nussi, p. 303) ; 22nd April 1862, San Salvador and
Honduras (Nussi, pp. 367, 349) ; 2nd Nov. 1861,

Nicaragua (Nussi, p. 361) ; 7th Oct. 1852, Costa
Rica (Nussi, p. 297) ; 28th March 1866, Hayti (Nussi,

p. 346). All these conventions recognize Catholicism
as the State religion, grant to the civil power the
right of episcopal nomination, and fix the material
resources of the clergy. Mexico, on the contrary,

has refrained from forming any concordat, has
proclaimed freedom of worship, and has left the
Church to its own resources.

(o) South America.—Concordats similar to those

we have just mentioned were concluded by Ecuador
on 26th Sept. 1862 (Nussi, p. 349) ; Venezuela, on
26th July 1862 (Nussi, p. 356) ; Colombia, on 31st

Dec. 1887 (Acta sanctce sedis, xxi. 7 ; Juris
pontificii, p. 358). Ecuador obtained a new con-

cordat slightly modifying the former one on 2nd
May 1881 {Juris pontificii, p. 335), completed by
an additional convention of 8th Nov. 1890 {ib. p.

339). Colombia supplemented its convention by
an additional one on 20th July 1892 {Analecta
ecclesiastica, i. 24 ; Juris pontificii, p. 362).

ii. Judicial character.—The problem of the
judicial character of concordats gives rise to three

main theories, which regard concordats (1) as

privileges granted by the Church ; (2) as inter-

national contracts or treaties ; (3) as laws emanat-
ing from the civil power.

I. Theory of privilege.—This theory holds that

in concordats the Church gives all and receives

nothing ; that it makes gracious concessions to

the State to which the latter has no right, and
that the State, on the contrary, when guaranteeing
certain advantages to the Church, does no more
than pay its debt. Concordats therefore do not

impose any obligation of justice on the Papacy, and
the Pope may derogate from them when he thinks
fit. According to these principles, the concordat
may be defined (Tarquini, InstitutionesJuris ecclesi-

astici publici, Rome, 1862, p. 73) as ' an ecclesiastical

law made by the authority of the Pope for a State
or a Kingdom, at the instigation of the head of
that State, and laying upon the prince the obliga-
tion of observing it religiously.' It is easUy seen
that this theory is based on the doctrine, so dear
to the Middle Ages, that civil power is subordinated
to ecclesiastical power. And, down to the middle
of the 19th cent., it has been in favour with Roman
theologians, as Baldi (De nativa et peculiare indole
concordatonim apud scholasticos interpretes, Rome,
1883, p. 651f.) has peremptorily demonstrated.
The following are a few of the proofs brought forward by

Baldi. To the question as to whether the Pope can derogate
from the Germanic concordat, the canonist Branden replies:
' We need not pause long over this question. Whosoever recog-
nizes that the Supreme, Pontiff is the vicar of Christ, with full

administration of all the possessions belonging to the churches,
will have no difficulty in admitting that His Holiness, on
account of the fullness of his poiver, can abrogate the concordat
wholly or In parL When it is said that the concordat has the
ralue of a contract, it means on the side of the Germanic
peoples. They are, in the first place, obliged by Divine right,
as Christians, to submit themselves to the Supreme Pontiff
with regard to reservations. They are, moreover, bound by
the concordat established with a view to pacification, so that
they would be inexcusable if they refused to obey the Apostolic
See by violating a ratified compact. But, on the Pope's side,

the concordat made on behalf of the Germanic races contains
only a favour whose fate depends entirely on the inclination of
the Pope according to the words : Quidquid liga veris. . . .

Now the Pope may_ easily give up papacy, but he cannot
abdicate the powers inherent in papacy by Divine right.' The
theologian Laymann wonders whether the Pontifical legate
might confer benefices during the months when, according to
the Germanic concordat, the collation is left to the bishops.
He replies : 'The negative answer seems preferable to me for
this reason ; that the concordat of Nicholas v. with the German
nation is supposed to have the value of a contract from which
the Supreme Pontiff is not in the habit of derogating, although,
in virtue of the fullness of his power, he might derogate.' In
another place the same author expresses himself thus :

' The
Pope, inconsequence of the fullness of his power, may derogate
from the concordat and confer benefices after the interval that
is given to him, both during the months reserved to him, and
in others also.'

The canonist Wagnereck says :
' In spite of the approval,

ratification, and acceptance of the concordat by the Pope, the
latter may, in consequence of the fullness of his power, abrogate
this arrangement completely or in part, considering that it has
as its aim the right to benefices and ecclesiastical property, a
right which, bein^ connected with spiritual things, has nothing
whatever to do with the laity, and which the clergy themselves
could not possess independently of the Supreme Pontiff.'

In Pirhing we read: 'Although, properly speaking, the
Supreme Pontiff may, in virtue of the fullness of his authority,
derogate (from the Germanic concordat) for some serious
reason concerning the public welfare, he is, nevertheless, not
in the habit of doing so, and he would not do it without dis-

advantage, except in the case where a serious and extraordinary
cause demanded a measure of this kind for the good of the
Church.'

Reiffenstiil expresses himself thus ;
' It is most probable

that the pontifical legate cannot confer benefices during the
months reserved to collators. This is, in fact, contrary to the
spirit of the concordats passed between the Apostolic See and
other nations. Now these concordats have the character of a
contract from which the Supreme Pontiff is not accustomed to
derogate, although, properly speaking, the fullness of his power
allows him to do so,'

Nicolarts uses the same words :
* The Pope cannot derogate

from the Germanic concordat arbitrarily and without a legiti-

mate reason, but be may do so when a just and reasonable
cause demands it. ... In the compacts which he makes he
cannot and does not wish to abdicate his authority without
reserving the chief part of it. A person may easDy, for purposes
of private utility, give up a private right ; but he cannot give

up a pubbc right, especially when it is divine (which is the
case) and when it is connected with the public interests of the
Church. That the head of a hierarchical or politico-sacred

body should not be the head of it, and should not have, aa

such, the power of Divine right inherent in the chief of that
body, is a contradiction. But the concordats which the Pope
passes with a king or a prince, /rom the point of view of the

Pope, are not so much contracts as privileges. . . . Now privi-

leges are revocable. It is the same with concordats.' To
support his statement, Nicolarts quotes a decision arrived at
by the Court of Eota in the year 1610, which says :

' There is no
doutit that the Pope may derogate from the concordat in

virtue of the very p^reat power that he possesses with regard
to benefices. He is, in fact, the universal Ordinary, and he
cannot have agreed to the concordat so far as to tie his own
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hands. It is sometimes said that the Germanic concordat has

the value of a contract But this is not true, as spiritual

things do not come under business, but are drawn up under
the form of favours.' Other te.xts may be found in Baldi, op, cit.

This theory reigned in the Catholic schools down
to the year 1871. It was held by Tarquini, pro-

fessor in the Roman College, in his book, Insti-

tutiones juris ecclesiastici publici (p. 73). It also

formed the basis of the book published by Maurice
de Bonald, Deux questions sur le concordat de
1801, Geneva, 1871. Several bishops declared to

the author of the latter book that he had faithfully

interpreted the mind of the Church (cf. the texts

in Acta sanctae sedis, vi. 536 fF.), and the Pope
himself sent him a brief (19th June 1872) to say
that he had explained the real and authentic idea

of concordats, as, in the conventions bearing upon
the things which concern it, the Church does not
seek to take possession of the rights of others, but
yields up her own rights. But, shortly after, the
Minister of Keligions m Bavaria read the pontifical

brief to the Parliament of that country, and con-
cluded that, since the Holy See considered con-

cordats as privileges and not as compacts, the civil

power was not bound by them either. This incident
caused great agitation, and showed the maiority
of the theologians how dangerous was the tneory
of the privilege-concordat. Since 1871 this theory
has had only a very small number of representa-
tives in the Catholic Church, among whom we
may mention Scavini, Theologia moralis, Milan,
1894, bk. iv. p. 105 ; Caspar de Luise, De jure
publico seu diplomatico Ecclesice CatholiccB, Naples,
1877, p. 505 ; Baldi, op. cit. p. 65 £f. ; Satolli, Prima
principia publici ecclesiastici, Rome, 1888, p. 45.

General opinion is in favour of the contract-
concordat.

2. Theory of contract.—This theory regards
concordats as contracts, which are included in the
category of international treaties, and which lay a
strict obligation of justice on the two contracting

Earties—on Popes and on Governments. It is

ased on the very terms of the concordats and on
repeated declarations made by the Popes. In the
bull Primitiva ilia Ecclesia, Pope Leo X. practi-
cally says

:

'As we ag^ee to the above arrangement with King Francis,
because of his sincere devotion to us and our See, . . . and as
we desire its inviolable observation, we decide that it haa the
power and the value of a real obligaUn'y contract, legitimately
concluded between us and the Apostolic See on the one band,
and the above-mentioned king and his kingdom on the other,
neither we nor our successors being able to derogate from it by
any letter or favour.'

In the Spanish concordat of 1753 we read
(Art. XXV.):
•His Holiness, pledging his faith as Supreme Pontiff, and

his Majesty, giving his word as Catholic king, mutually
promise in their name and in the name of their successors to
observe completely and for all time each and all of the fore-
going articles, wishing and declaring that neither the Holy See
nor the Catholic king can claim more than is comprised and
expressed in the above-mentioned chapters.'

In the bull Ecclesia Ohristi, intended to pro-
mulgate the French concordat of 1801, Pope
Pius VII. says

:

* We promise and take an oath in our name and in the name
oJ our successors, to fulfil and observe sincerely and inviolably
all that is contained in these articles.'

We read likewise in the Bavarian concordat

:

' Each of the contracting parties, as well as his successors,
promises to observe religiously all that has been agreed upon
m these articles.'

The theory of the contract-concordat has been
held in modern times by some jurists. Calvo {Le
Droit international', Paris, 1870-72, i. 703) says :

* Concordats are not, properly speaking, international
treatises, as the Church cannot be regarded as a nation. It
is difficult, however, not to place them in the category of
diplomatic agreements, since, on the one hand, they are con-
cluded between two supreme authorities foreign to each other,
who combine their action and negotiate on neutral ground for
the purpose of preventing all chance of clashing, and since, on
the other hand, they pass through all the formalities devoted

to the other treaties from the time of the negotiation until the
exchange of ratifications.'

The same doctrine used to be taught also in

France and in Germany by theologians interested
in Galilean maxims. But untU the most recent
times theologians who were anxious to defend the
rights of the Papacy rejected it. They were not
ignorant of the declarations by which the Popes
vowed to be faithful to concordatory stipulations,

but they got rid of this objection by distinguishing

between the Pope's ordinary power and his extra-

ordinary power. According to them, concordats
bound the ordinary power of the Pope, but not
his extraordinary power. (This is very well ex-

plained by Baldi, p. 77.) Since 1872 several theo-

logians and canonists, devoted to the maxims of

the Curia, have taught the contract idea of con-

cordats, combining it, however, in various degrees
with the theory of the privilege-concordat. Ac-
cording to Giobbio (/ Concordati, Rome, 1900,

p. 54), concordats are contract-privileges, i.e. privi-

leges granted by the Pope to the civil party, but
granted under the form of a contract. Before him
M. Liberatore {La Chiesa e lo stato, Rome, 1875,

p. 353) had brought forward the same doctrine in

slightly different words.

3. Theory of the civil law.—According to this

theory, the concordat is a civil law, which from a
judicial point of view is exactly the same as the

other acts emanating from the legislative power
of a country. Undoubtedly, before promulgating
this law the State has settled the terms of it

conjointly with the Pope. But this agreement,
which has had an influence on the framing of

the law, cannot have given any special judicial

character to the law itself. Like all other laws,

the concordatory law arises from the only legis-

lative power in the country which has established

it ; it may be revoked as soon as this power thinks
fit. This theory is held to-day by most jurists in

France, Germany, and Italy. Bluntschli {Das
moderne Volkerrecht, Heidelberg, 1871, p. 443) says:

' International law can protect concordats only in an Imperfect
way, because, on the one hand, the contracting State can make
use of all the means authorized by the law, and can even have
recourse to violence ; and, on the other, if the Church does not
possess these means, it can make use of those which religious

authority grants it, and which are not placed under the control
of international law. Concordats, therefore, form a separate
class to which the principles which govern ordinary treaties

must not be applied except with caution. . , . Concordats, as
a rule, are only temporary settlements of the relations between
Church and State, made by common consent, on the borders
where they touch and often enter into conflict. In reality the
State is quite as well authorized to settle these questions alone
and without the help of the Church as the latter is to make
religious resolutions. This right of both parties is not lost in

consequence of the concordat.'
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' Konkordate,' PRE^ x. (1901) 703-782 ; Ronssel, UEglise et
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CONCUBINAGE.
Introductory (J. A. MacCulloch), p. 809.

Christian (D. S. Schaff), p. 817.

CONCUBINAGE. — i. Definition. — Concu-
binage may be defined as the more or less per-

manent cohabitation (outside the true marriage
bond) of a man with a woman or women, who
usually form part of his household, and whose
position may be that of secondary wives, women
bought, acquired by gift, or captured in war, or

domestic slaves. Captive women are generally

made household slaves, and are not always neces-

sarily concubines, but, where concubinage is re-

cognized, they can hardly fail to become concu-

bines, cohabitation with them on the part of the

father or sons being occasional or habitual. In

some cases they are made wives, legal or second-

ary, though it is sometimes illegal to marry a
slave. The female servants of a wiSe may become
the husband's concubines, though usually only

with her permission (see § 4). In these various

forms concubinage has had a well-nigh universal

range, yet there are exceptions (see § 2). Its

difl'erentiation from marriage must have originated

when some ceremony of marriage was first used,

unless we suppose, with Westermarck (Moral
Ideas, London, 1908, ii. 391, 395), that monogamy
was originally the general form of union ; hence

the first wife had a higher place when polygamy
became general.' But, if men were at farst poly-

gynous whenever possible, like many of the higher

apes, taking women as it suited them, stOl one
woman—the first acquired, the favourite, or the

most assertive—would be in a better position than
the others, and would occupy in relation to them
the position which, later, the married woman
occupied in relation to the secondary wives or

concubines, when marriage, as a definite institu-

tion, came to be marked by a ceremony or by
some regulated method of obtaining a wife, e.g.

by purchase or service. The first wife would
then, for many reasons, occupy a higher position

than later wives, as is the case in most poly-

gamous societies, or than women with whom the

husband had relations without going through the
ceremony of marriage. She was the first to be
obtained by her husband, she would generally be
of higher rank than later comers, and by her
established position she would exert her authority
over them.' Probably, too, the growing dignity
of the first wife would lead to the neglect of the
marriage ceremonial in the case of other wives.

This would in any case be necessary where the
man went to live with the family of his wife

;

subsequent ' wives ' would be obtained in other
ways, and would have a lower position. Thus,
even when polygyny takes the form of polygamy
with concubinage, the concubines being on a differ-

ent footing from the wives, the latter, as compared
with the first or chief wife, are usually in a
subordinate position. In polygamous households
with no concubines, the later wives can hardly be
differentiated from concubines. The chief wife
has been bought or served for, the secondary wives
and concubines are women obtained in easier ways.
Indeed, where wives are obtained only by pur-

chase, a man will often be content to purchase
one, and will obtain secondary wives or concu-

1 If there was ever a primitive monogamous sentiment, it soon
became obscured, as the polygynous sentiment has certainly

been almost universal, though, in actual practice, polygyny is

generally limited in any single society (see § 2).

2 Even where all the wives are equal, as among the Bechuanas,
the first, or the woman of highest rank, * has the upper hand
when they are unable to agree' (Starcke, Prim. Family^,
London, 1896, p. 69).

Greek and Roman (W. Kroll), p. 819.

bines by means of raids undertaken expressly for

that purpose, as among the Kafirs, who make
raids to capture women whom they make concu-

bines to escape the necessity of purchasing wives.

Here we must distinguish between the gaining of

a bride by capture from a strange tribe—a practice

which obtains among some 40 peoples (Tylor, JAI
xviii. 245 ff.)—and the much more generally diffused

custom of making secondary wives or slave concu-

bines of women taken in war or raids.'

This practice was probably the origin of slavery. Male
captives were at first slain or sacrificed. Women and children,

though sometimes sacrificed, eaten, prostituted, or sold, were
more generally made slaves, secondary wives, or concubines.
Their position as slave-workers led men to see the value of

similarly enslaving male captives. Generally speaking, where
there are no slave women, as among th« Australians, Melanesians,

Hottentots, Fuegians, and some American Indian tribes, there
will be no concubines, and the wives are then in an extremely
servile position.

The difference between the chief and lesser wives
or concubines would certainly be augmented where
the latter were captives, and the former chosen
from native women. This difference extended
itself as civilization advanced—the wife being
taken from a man's own rank, concubines from
women of a lower rank. Thus, in practice,

Eolygyny in its various forms comes gradually to

e monogamy, with legal concubinage ; and finally

issues in monogamy, with concubinage as an un-
authorized or illegal practice. But at certain stages

of society, as Spencer has shown {Principles of
Sociology, i. [London, 1877] 708), there is a connexion
between militancy and polygyny, warlike tribes

which capture many women being inevitably poly-

gynous. In the higher civilizations, while concu-
bines are occasionally obtained by war, they are

more often purchased, as in ancient Mexico, China,
Japan, Abyssinia, India, etc.; or sometimes they
form a gift from one king to another or to a
subject.

2. Causes and limits of polygyny.—As long as

men are regarded as the owners of women, there

will be no limit set to their acquiring them, whether
as wives or as concubines or both. Many causes

have contributed to make man polygynous (see

Westermarck, Sist. of Hum. Mar.'' p. 483 ff. )

;

nevertheless polygyny, whether in the form of

polygamy or concubinage, could never, at any
time or in any region, have been practised by aU
the members of a tribe or people. As an examina-
tion of descriptions of polygynous peoples shows,

it is the privilege of the few, partly because of the
expense of supporting several women, partly be-

cause a universal polygyny would necessitate an
enormous excess of females over males, and partly

because, at the lower levels of civilization, the old

and influential men (Australia)—good hunters,

brave warriors, and head men—and, at higher
levels, the rich and powerful—chiefs, kings, and
men of rank—appropriate most of the women.
Thus, through necessity, the bulk of the people,

the poorer and often the younger men, are mono-
gamous, whether they like it or not. Polygyny
thus comes to be associated with the reputation of

a warrior, with wealth, or with greatness. It

becomes a sign of these, and also the test of

wealth or consequence. This is true even of the
Australian natives, with whom a man's riches

are measured by the number of his wives, or,

as among the Urabnnna tribe, the number of a
1 Respect for women in war is sporadically found among

American Indian tribes, the Kabyles, and elsewhere (Hobhouss,
Morals in Evolution London, 1906, i. 261).
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man's piraungaru women depends on his power
and popularity (Letourneau, L'Evol. de Vesclavage,

32 ; Spencer-Gillen", 62). Thus polygyny becomes
the privilege of the few, and is sometimes forbidden

to the common people. On the other hand, where
maintenance is easy, or where, for any reason,

there is a large surplus of women, it will be more
widely diffused. And, since at certain levels

women are the labourers and food-providers, and
are skilful in the numerous occupations of savage
life, they are able to provide for themselves
and for their lords, and all the men of the tribe

will try to possess as many of them as possible in

order to be maintained by them. Nevertheless, as

a general rule, it is true that polygyny is for the
minority only, and is strictly proportioned to a
man's prowess, wealth, or rank. Thus, in Da-
homey ' the king has thousands of wives, the
nobles hundreds, others tens, whUe the soldier is

unable to support one' (Forbes, Dahomiy, London,
1851, i. 25) ; and among the South American Arau-
canians the poor and feeble must be celibates or
monogamous, while others buy wives and procure
concubines by raids (D'Orbigny, L'Homme amiri-
cain, Paris, 1839, i. 403). Statements like these
regarding polygynous peoples are common—the
people have one wife, chiefs, warriors, and kings
have many wives and concubines, and in some
cases they alone, or the wealthy, are allowed to

possess them, as among some N. and S. American
tribes, some Ainu tribes, and the ancient Peruvians
(Westermarck, p. 437 ; von Siebold, Suppl. to ZE,
1881, p. 31; §4(6)).
A strict monogamy and, in consequence, no concubinage,

occurs among some 50 peoples, either from necessity or from
scarcity of women, but often also from preference. Some of
these tribes are often the kindred of polygynous tribes. Among
these monogamous groups are some of the lowest peoples—the
Veddas, Andaman and Nicobar Islanders, and some Australian
tribes (Bailey TES, new ser., ii. 291 £f.; Man, JAI xii. 135;
Distant, i&. iii. 4 ; Curr, Austral. Ra^;e, London, 1886-7, i. 402,
ii. 371, 378 ; cf. Westermarck, p. 435 ff.), while polygyny is rare
among the Fuegians, Hottentots, and Bushmen (Westermarck,
p. 442 ; Waitz, Anthrop. der Naturvolker, ii. 341 ; Burchell,
Travels in the Interior of S. Africa, London, 1822-4, ii, 60).

3. Concubinage among lower races. — If al-

ready, in the most primitive times, ttkere was a
tendency to give one wife a slightly hetter position
than the others, this tendency is most marked both
in savage and in barbaric polygamous societies,

especially where polygamj^ is limited to rich or
great men. A higher position is usually given to
the first wife—the vnie who was married according
to a ceremony (which in some cases must not be
repeated)—or, less frequently, to the favourite wife
{e.g, the Damaras, where her son inherits [Ander-
sson, Lake Ngami"^, London, 1856, pp. 225, 228]),
or to the one who has borne most or healthiest
children (Lane, Mod. Egyptians^ London, 1846,
i. 240 ; Polak, Persien, Leipzig, 1865, i. 226), or to
one who has some outstanding characteristic.
Where the first married is the chief wife, this is

generally because she is of the husband's rank,
while later ' wives' are of lower rank, sometimes
even captives ; and in such cases she is often re-
garded as the only legitimate wife. There are
exceptions to this, as where each wife has a
separate hut, chamber, or hearth, or where there
is equal cohabitation with each, or each in turn is

given a temporary supremacy, or where all are
sisters (Post, Gmndriss der ethnoL JurispmdenZy
1894, i. 145, 63 f.). Yet even here the first wife
tends to be recognized as chief. As a rule, this
'hierarchical polygamy' is well-marked. There
is a chief or * great ' Avife, and lesser wives who
pay her respect, and who are often her handmaids,
and are certainly in subjection to her. For this
reason it is difficult to discriminate between in-
stances of true monogamous marriage Avith concu-
binage and this hierarchical polygamy, since in
one case the concubines, in the other the lesser

Avives, are practically in the same position, are
often acquired in the same way (by capture or

purchase as slaves), and are not married with the
usual ceremony, while their children have often a
different status from those of the chief wife (§ 9).

The examples of polygamy with concubinage will

be discussed later ; in such cases the position of

the lesser wives is less servile than that of the
concubines.
The raonogamouB Karoks of California permit a man to keep

as many female slaves as he pleases, but cohabitation with
more than one brings obloquy (Powers, Tribes of California,
Washington, 1877, p. 22). Among many American Indian tribes
a distinction is drawn between the first or real wife and all

successors, her children alone being legitimate or of the father^s
rank (Westermarck, p. 443). In Guatemala a man could make
concubines of his female slaves ; and, when a young noble
married a chUd wife, he was also given a concubine {NR U.

650, 664). In Nicaragua, where bigamy was punished, and
where it was forbidden under pain of death to use the marriage
ceremony a second time, concubinage was recognized {NR iL

671 ; Herrera, Hist, gdndrale, Paris, 1671, i. 320). Among many
S. American tribes the first wife and her children have special
privileges, and she is mistress of the house. She has usually
been purchased or acquired by the husband's labour ; the
others are captives made in tribal raids (Post, i. 143, note

;

Waitz, iii. 383; Wallace, Amazon, London, 1895, p. 346;
Westermarck, p. 443 ; D'Orbigny, ii. 807). The Araucanians
are forbidden to have more than one wife, but concubines are
allowed (Post, i. 62). One wife and, subject to her, many
concubines (often women captives captured in raids) are per-
mitted to the Ainus, Mongols, and Tangutans (Bickraore, TES,
new ser., vii. 20; Batehelor, Ainu of Japan, London, 1892,

p. 288 ; Prejevalsky, Mongolia, London, 1876, i. 69, ii. 121). In
Burma a married man who can afford it buys concubines

;

while among the peoples of the Indian archipelago and in
Siam, the first wife or the wife who has been ceremonially
married occupies a different position from that of the other
wives or concubines (Letourneau, La Condition de la femme,
224 ; Crawfurd, Indian Arckip., Edinburgh, 1820, i. 77, iii. 100

;

Colquhoun, Arnongst the Shans, London, 1885, p. 182). A
Malay refuses to give his daughter to a man of his own rank
who is already married- If the latter wants more wives, he
takes them from a lower class, and they are regarded as concu-
bines, the ceremony being observed at the first marriage alone
(Starcke, Prim. Family^, 264). With some of the aboriginal
Indian tribes one wife only is permitted, but concubines are
allowed (Deccan [Kohler, ZVRW vm. 114]), or the first wife haa
the pre-eminence, the others being her servants (Dalton.Descr.
Eth. of Bengal, Calcutta, 1872, p. 216 ; Letourneau, Evol. of
Marriage, 133). While polygamy was general in Polynesia, the
leaser wives were subordinate to the chief wife, who did no
hard work, and they were of lower rank, or captives taken in

war. They were concubines ratherthan wives(Maoris, Tongans,
Tahitians, Samoans, eto. [Taylor, Te Ika a Maui, London, 1870,

p. 338 ; Letourneau, La Femme, 105, 107, 119 ; Ellis, Poly-
nesian Researches, London, 1859, i. 273 ; Cook, Voyage to the

Pacific, London, 1785, i. 401]). With the Beluns of Timor and
the Nufors of New Guinea one legitimate wife and permissible

concubinage is the rule (Post, i. 62). Among several of the
Bantu peoples of Africa the lesser wives are in the position of

concubines, e.o. with the Basutos the 'great' wife is mistress of

the house, and the others are inferior, and regarded as concu-
bines (Casalis, The Basutos, London, 1861, p. 186) ; and among
the tribes of East Central Africa the chief wife is a free woman
and superintends the work of the others, who are slaves (Mac*
donald, Africana, London, 1882, i. 134). This is true also ol

some of the Negro tribes (Post, L 62). Among the Hovaa of

Madagascar there is a chief wife (vadi-be) and ' little ^vives

'

(vadi-k^li) ; the former has her own hut, the latter live together
in equal servitude (Letourneau, La Femme, 297f.; Rochon,
' Voy. to Madag.', in Pinkerton, Voyages, London, 1814, xvi. 747).

Among the Australian polygynous tribes, where a man may
have as many wives as he can obtain or keep, the first is

superior in authority if she can maintain her position with the
younger and later wives. This is especially the case where,
besides his individual wife, a man takes one or more of the
women belonging to the class into which he has a right to
marry (Dawson, Aust. Aborigines, Melbourne, 1881, p. 33;
Woods, Nat. Tribes of S. Aust., Adelaide, 1879, p. 12 ; Palmer,
JAI xiii. 2S2; Howitt, ib. xx. 53 ff.; Thomas, Natives of Attst.,

London, 1906, p. 175). Sometimes, where marriage is forbidden
to priests, as amOng Mongol tribes, they are permitted to have
concubines (Kohee, ZVRW ix. 461).

But, where among savages there are marriages
to several wives, concubinage sometimes co-exista

with this polygamous arrangement, though even
here the first wife married is usually the chief, and
exercises authority over the lesser wives and con-

cubines. In some cases, however, as among the

ultra-polygamous Negro households, there may be
several head wives (Post, Afrik. Jurisprud.i Olden-

burg and Leipzig, 18S7, i. 313, 315). In most cases

concubines are here captives taken in war or raids,,

though occasionally they are purchased.



CONCUBINAGE 811

ADionp the Esk!moB polygAiny and coocubinaKe are occasion-

ally found, women captured in (ight being made concubines

(Steller, Kanil.K/ialka, Franl<tort, 1774, ii. 167). Among the

Apaches and other polygamous tribes of N. America, and among
the nomadic tribes of the S. American pampas, besides wives

there are numerous concubines—female prisoners taken in the

razzias which are so frequent (Reclus, Prim. Folk, London,
1889, p. 128; D'Orbigny, i, 403). This is also true of the poly-

gamous Kafir tribes that mode raids expressly to obtain girls as

concubines, who, unlike their wives, were without protection

and at their mercy (Letourneau, La Femme, 77). But the most
striking examples are found among the Negro tribes, especially

those of Dahomey, Ashanti, etc. Generally a man has as many
wives and concubines as he can buy or otherwise procure.

Concubines are usually obtained in raid's, or are bought as slaves,

or are given to his favourites by the king. The number of

wives and concubines increases in proportion to a man's position

and wealth, the kings of the barbarous kingdoms often having
hundreds or thousands in their harem, while they have a right

over every unmarried girl (Speke, Source of the Nile, London,
1863, p. 344 ; Bosman, in Pinkerton, xvi. 479-80 ; Burton, Mission
to Gelele. London, 1804, ii. 67 ; Letourneau, L'Esclav. 81 1.). The
Papuans of New Guinea raid villages to obtain concubines, and
in Fiji polygamy was accompanied by concubinage, chiefs often

possessmg hundreds of concubines, while there was a custom
by which a bride took with her a child of the lower class and
presented her to her husband when she had attained puberty
(Letourneau, ih. 43, Marriage, p. 124 ; Williams, Fiji, London,
185S, i. 32). In Samoa, besides their wives, of whom one had a high
position, chiefs made concubines of young women among their

subjects (Pritchard, Polynes. Bemin., London, 1866, pp. 132,

872). In the Indian archipelago, polygamy with concubinage is

generally confined to men of high rank (Westermarck, p. 440),

but among the Lampon^ of Sumatra the custom is for each man
to have four wives, besides concubines. The third and fourth

wives are subordinate to the first and second respectively, and
the concubines to all four wives. The house is divided into three

parts

—

pruinpu, balangan, and tenga. The first wife lives in the
pnnnpii, the second in the balangan, the third and fourth in

wings of the prampu and balangan ; the tenga is shared by the
concubines (Post, Ethnol. Jurisp. i. 144 f.).

Some revolting forms of concubinage occur spor-

adically. For example, among the Caribs captive

women were not eaten, but were kept for bearing

children, who were eaten. The same occurred in

Darien, where the mother also was eventually
eaten(Andree, Anthropophagie, Leipzig, 1887, p. 72;

Markham, Travels of P. de Cieza tie Leon, London,
1864, p. 50 ff.). With this may be compared the

Guarani and Tupi custom of allotting to each
prisoner a woman of the tribe until the time came
for him to be eaten, when the woman was one of the

first to share in the meal ; and the Mexican custom
of giving four girls to the captive destined to be
sacrificed to Tezcatlipoca. These were named
after four goddesses, and were specially trained

for this purpose (Letourneau, La Femme, 161 ;

Andree, 85 ; NM iii. 423).

The custom of Europeans living with native

women in different parts of the world and having
children by them is a common form of concubinage,
and one which dates from the first contact of white
men with savages.

4. Concubinage among higher races.— (1) While
monogamy was general among the people in Egypt
(Herod, ii. 92), there was no restriction upon poly-

gyny, and it flourished among the higher classes.

Monogamy was binding upon the priests, but
some of them appear to have had concubines ; a
high priest c. 40 A.D. says :

' I had beautiful con-

cubines ' (Diod. Sic. i. 80; W. Max Miiller, Liebes-

poesie tier alien Xgypter, Leipzig, 1899, p. 5).

Among the higher classes each wife had her own
house, of which she was mistress ; but they had
different rights, according to their rank. Besides
them were concubines—domestic slaves, or war
captives, who had few rights. Kings had one chief

wife—the ' great spouse or queen, often a sister-
many lesser wives varying in rank, and innumer-
able concubines—foreign women, hostages, cap-

tives, or slaves. On the monuments, kings boast

of the number of women they had carried off in

war. These were taken to the harems, while
there was also a regular tribute of women from
various places. The nobles imitated the royal

establishment, and besides the legitimate wife had
concubines, dancers, and slaves. Wall-paintings

often exhibit the king with his queen seated by
him, and his lesser wives or concubines dancing
before them. At a later period polygyny was still

more tlie privilege of the higher classes and
officials, while from the time of king Bocchorie

onwards (c. 7.30 B.C.) marriage contracts are found

in which a wife (probably becau.se of her possession

of property) has a clause inserted which insists

on the husband's making her a payment in the

event of his taking anotlier wife or concubine (see

Maspero, Dawn of Civilization, London, 1894,

pp. 51 f., 270, 298 ; Flinders Petrie, Hist, of Egypt,
London, 1896, ii. 274 ; Wilkinson, i. 318 f.

;

Letourneau, La Femme, 336 ff. ; Faturet, La
Cond. jurid. de la femme dans Vane. Egypte,
Paris, 1886, p. 22).

(2) With the ancient peoples of the East, con-

cubinage was common and of great antiquity, the

word for a rival wife (Heb. n^)t) being common to

all the Semitic languages. Among the Baby-
lonians the Code of {Jammurabi shows the con-

ditions of its existence about 2285 B.C. Polygamy
was restricted, and had little hold upon the people,

the bulk of whom were monogamous, the wife

generally having a high place in the community.
But it was commoner among the rich and powerful,

one of the wives ranking before the others. In

marriage contracts it was often stipulated that, if

the husband took another wife or a concubine, the

first wife might leave him, while he would have to

pay her an indemnity (Maspero, p. 735 ; Sayce,

Social Life among the Assyr. and Bab., London,

1893, p. 45 ff. ; Johns, JThSt iv. 180). But, accord-

ing to the Code, a man might marry a second wife

if ' sickness had seized ' the first (§ 148). The wife
might give the husband a slave girl as a concubine

to bear him children, but he must not then take
one himself. If she tried to rival her mistress on
that account, the latter might put a mark on her

and place her among the slaves, but could not sell

her if she had borne children. Where a childless

wife failed to supply a concubine, the husband
might take one himself, but she was not to be on
an equality with the wife (§ 144 f.). A concubine
might be put away, but her marriage portion must
then be returned. This was what had been given

her by her father when he gave her as a concubine

(§§ 137, 183 f.). Such concubines were rather lesser

wives, and the Code shows that they had a fixed

status. But apparently a man's maidservants or

slaves might also be concubines without legal

status. Their children shared in the goods of the

father at his death only if he had acknowledged
them ; but, in any case, they were free (§ 170 f.;

Johns, The Oldest Code of Laws, London, 1903).

Such slave concubines were entirely at the mercy
of their master, whose right over them was abso-

lute, and ' the begetting of children by their master
was desired rather than otherwise ' (Maspero, p. 735).

Kings had several wives as well as concubines, and
sometimes the son of a favourite slave might be
nominated as the successor to the throne. They
had also the right to take any female slave from
her master as a concubine. In such a case the
seller of the slave undertook all responsibility

incurred by such a claim {ib. 708 ; Sayce, p. 77).

There existed among the people irregular marriages,
in which the father's consent was not required, and
no purchase price was paid for the woman, though
cohabitation, terminable at will, took place. Such
a woman, however, was regarded by the law as a
mere concubine, and had to wear a stone with her
own and her husband's name and the date of their

union (Maspero, p. 738).

In Assyria, kings were probably monogamous,
but had several concubines ; rich men also had
many female slaves, dancers, and flute-players

(Eawlinson, Five Great Monarchies, London, 1862,
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i. 505 ; see also Kohler-Peieer, Aus dem bab.

Rechtsleben, Leipzig, 1890-98).

(3) Among the Hebrews, though the bulk of the
people were probably monogamous (but cf. 1 S P),

polygamy and concubinage were permissible and
provided for in the laws (cf. Dt 21"), and were
practised by the well-to-do (cf. Jg 19). The moving
cause of polygyny was probably desire for offspring,

as with many other peoples, especially in the East.

In the patriarchal age there are some likenesses to

the Bab. Code. Jacob is not to take other wives
besides Laban's daughters (Gn SI'"). The wife
might give her husband one of her female slaves as

a concubine in order to raise up children—a com-
mon Eastern custom, the children being reckoned
to the wife, who retained her authority over the
slave. Thus, Sarah gave her handmaid Hagar to

Abraham (who had other concubines) ; Eachel gave
Bilhah to Jacob, 'that I may also have children

by her ' ; and Leah gave him ZUpah when she ' saw
that she had left bearing' (Gn \& 25" [cf. 1 Ch I'^j

30'- '). Each mother and her chOdren had a separate
tent (Gn Z\^). In Jg 8""- Gideon has many wives
and concubines. Concubinage, which would natur-
ally result from the power of a man over his female
slaves, is contemplated in the Law. In the Book
of the Covenant a father may sell his daughter as
a concubine or slave-wife for the buyer or his son.

She is not to be set free in the Sabbatical year,
though this rule is abrogated in Dt 1512.17b

(qj
perhaps by that time the selling of a Hebrew
woman as a concubine no longer existed). She was
not to be sold to a foreigner ; but, if she did not
please her master, she might be redeemed by her
kinsfolk, or she might be given to his son. If he
took another, the food, raiment, and ' duty of
marriage ' of the first were not to be diminished
(Ex 21'""). Failing any of these alternatives, she
was free. Her position was nearly that of a legal
wife. Captives (foreign women) taken in war were
a fruitful source of concubinage (Nu 3P-i', Dt 20"),
but special provisions were made for their treat-
ment in the Deuteronomic code (Dt 21i°""). Not
for a month was her owner to cohabit with a
captive, but, unlike the legitimate wife, she could
be repudiated without formal divorce, in which case
she was free and could not be sold. As concubines a
certain stigma attached to these captives in com-
parison with the wife obtained by purchase in the
tribe (Gn 31^), though the latter was scarcely more
free. The rules about not selling concubines are in
accordance with the general Oriental feeling that it
is disgraceful to sell them, especially when they have
borne children (cf. W. R. Smith, Kinship and Mar-
riage 2, London, 1903, p. 92). In Lv 25*"- bondmaids
may be bought of the heathen or of 'strangers
that do sojourn among you.' These, like all
female slaves, would become concubines, and there
was probably an extensive traffic in them. Poly-
gamy and concubinage were largely practised by
the ^yealthy and by kings, though in Dt 17" the
multiplying of wives by the latter is forbidden as a
cause of unfaithfulness. David had 10, Solomon
300, and Rehoboam 60 concubines (2 S 51* 20^,

1 K 113, 2 Ch ll^^i). In this they followed the
custom of most Oriental monarchs. Though legis-
lation permitted polygyny, monogamy in later
times is evidently held up as an ideal. This ideal
is unmistakably set forth in Gn 22a-«, while it is
again pointed to in the cases of Noah and his sons,
and of Lot, Isaac, and Joseph. Monogamy is also
assumed in Proverbs and elsewhere, and is strik-
ingly exemplified in the Prophetic books in the
relation of Jahweh to Israel alone among the
nations, as that of husband to wife, while the
inconveniences of polygyny are pointed out in
Gn 16^ 301, Dt iV^^, 1 § l^S.^ 2 S le^'. There was
thus in some quarters a protest against polygyny,

but, though it was doubtless less and less practised,

it remained as a general custom (cf. Jos. Ant.
XVU. i. 2).

(4) Among the early Arabs, captives taken in

war became the wives or concubines of their

captors ; but, even in Muliammad's time, if they
bore their master a chUd, they could not be sold or

ransomed. Probably their children were then
freeborn and legitimate. In earlier times, how-
ever, and in the case of Negro slave women, the
children were slaves. Raids were undertaken with
a special view of obtaining women (W. R. Smith,
op. cit. 89).

In Muhammadan countries, a man, according to^
general opinion, may have four wives, and, ifhe
can deal with them ' with equity,' as many slave

concubines— ' those whom your right handa have
acquired ' (Quran, iv. 3)—as he pleases, provided
they are not sisters or otherwise related in any
way which would prevent his marrying them.
Concubines are defenceless, and over them their

owner has unlimited power, though sometimes the
situation of a favourite concubine may be more
agreeable than that of a wife (DI, p. 671 ; Lane, op.

cit. i. 243). One of the wives, usually the first

married, is regarded as the chief, and is called the
'great lady,' though her place may be taken by a
lesser wife if she is childless, or if the latter becomes
the favourite. Concubines may be war-captives,

offspring of a female slave by another slave or

another man, or women given as a gift, but more
often they are purchased. After acquiring a female
slave, the owner must wait for a period of 1 to 3

months before making her his concubine. Slave
concubines may be Muslims, Jews, or Christians,

but not idolaters or within the prohibited degrees.

In Arabia and Egypt they are often of mixed
Abyssinian race ; black slave girls have generally

a menial position. White female slaves, for whom
a large piice is paid, are to be found only in the
harems of the wealthy (Lane, 1. 241-2 ; Letoumeau,
L'Esclav. 280 f

.
). Where a man has not four legal

wives, public opinion regards it as commendable
for him to marry a female slave who bears him a
child, but she must first be set free. Where the
chUd of a concubine is acknowledged by the father,

it enjoys the same privileges and inheritance as the
chUd of the free wife, and the mother cannot be
sold or given away. Unless the owner emancipates
and marries her, she remains a concubine, but is

free at his death (Lane, i. 139 ff., 244 ; Letoumeau,
p. 280 f

.
). In practice many Muslims are mono-

gamous from necessity or conviction—about 5 per

cent in India and Egypt, and 2 per cent in Persia
(Lane, i. 252 ; Am6r 'Ali, Personal Law of the

Muham., London, 1880, p. 29 ff.). In India it is

quite the exception to find any Muhammadan
zenanas where there is a plurality save in the case

of barrenness (Billington, Women of India, Lon-
don, 1895, p. 16). On the other hand, it is not
uncommon for a man to have concubines and no
wives, in which case they are often made much of,

and enjoy a luxury and comfort equal to that of

a wife (Lane, i. 243). Where a wife has female
slaves of her own, they cannot,become the hus-

band's concubines without her permission, and thia

is not often granted (ib. i. 241).

(5) Among the ancient Persians (including

Parthians), kings had several wives, of whom one
was regarded as wife in a different sense from the
others, who were of lower birth ; and the monarch
also had many concubines, whom he had a right to

take from any part of his kingdom. They were
kept in close seclusion, and in each palace there

were separate apartments for the queen and the

concubines. The statement of Herodotus (i. 135),

that the Persians marry many wives and keep a

still greater number of concubines, refers only to
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the wealthier classes, many of whom had an
excessive number of concubines. The chief wife
had to be of the husband's rank. In war, women
and children were taken captive and became slaves,

and the kings frequently made presents of several
beautiful slaves to the bravest warriors. In Media,
polygyny was common among the wealthy (see

Herod, hi. 68, 88 ; Est 2=-i°
; Kawlinson, op. cit.

iii. 216, 219, Parthia, London, 1894, pp. 404, 407,

414 ; Spiegel, Erdn. Altertumskuncle, Leipzig,
1871-78, iii. 677, 679-80; Letourneau, L'Esclav.
323). In modern Persia the Shah may take any
woman, married or unmarried, free or slave, in the
kingdom, and place her in his harem (Letourneau,
p. 325).

(6) With the ancient Mexicans, Mayas, and
Chibchas, while a titular monogamy prevailed,
especially among the poor, the rich and powerful
practised polygyny on a large scale. Besides the
first, the true and lawful ^vife, whose children
alone inherited, there were lesser wives and
numerous concubines. Nobles had as many as
800 concubines, and they were counted by thousands
in the palaces of the monarch. To his favourites
or to visitors the latter would make presents of

these concubines, or he occasionally offered them as
sacrificial victims. In cohabiting with a concubine
no ceremony was necessary, nor was her owner
under any obligation to her. Concubines were
generally war captives, or girls and women taken
from their homes, or children sold by their parents.
Each province paid to the monarch a tribute of
Indian women for sacrifice or slavery. Another
kind of marriage, differing from that of the chief
wife, resembled the Roman concubinate. A priest

knotted together the mantle of the man and the
skirt of the woman, who could not then be re-

pudiated without motive, though she and her
children could not inherit. Another method of
union was that by which parents chose young girls

for their sons. No ceremony or contract was
necessary for these temporary unions, but they
were sometimes legitimated in the event of issue
(see NB ii. 264, 271 ; Waitz, iv. 130, 360, 366

;

Prescott, Conq. of Mex., New York, 1850, i. 121,

135 ; Sahagun, Hist, de Nueva Espana, 1829, bk.
vi. ch. 21 ; Letourneau, La Femme, 184).

In Peru a similar condition of affairs prevailed.
Monogamy was obligatory for the people, hut it

was nominal for the Inca and the nobles. These
had one chief or real wife (in the case of the Inca,
his sister) besides other wives and concubines.
The Inca's secondary wives were distant relatives

;

but besides them he had numerous concubines,
taken from all parts of the kingdom, since all

women were at his disposal, and it was a signal
favour to be chosen for tne royal harem. The Inca
also had the choice of the Virgins of the Sun, who,
when he dispensed with them and permitted them
to return to their homes, were honoured and
maintained in great state. The royal seraglio
often numbered several thousands, dispersed
through the different palaces (Prescott, Conn, of
Peru, New York, 1890, p. 53 f. ; Garc. de la Vega,
Royal Comment., London, 1869-71, i. 310; Letour-
neau, La Femme, 193 ff.).

(7) Among the ancient Germans, according to
Tacitus (Germ.. 18), monogamy was customary,
save among the nobles, who were polygamous.
This was also the case with the Scandinavians,
though this polygyny probably meant marriage
with one chief wife and union with lesser wives or
concubines. Among the Scandinavians, especially
in the later times of conquest, concubines were
captives, often of noble rank, taken in war or
raids, or foreign bondwomen, often from the East
or Greece, bought in regular slave traffic. In the
king's court there was usually a large train of

fair captive women who acted as wine-bearers ai;

banquets, and such women were also found in

le.sser numbers in the houses of nobles. Kings
gave presents of concubines to brave warriors, or

one man offered ' gold-decked slaves ' to another.
The bond with such concubines was loose as

compared with the marriage-tie, which was
sacred and respected (Geijer, Samlade Skrifter,

Stockholm, 1873-5, v. 88 ; Beimskrinijla, ed. Laing
and Anderson, 1889, i. 127 ff. ; Vigfusson-Powell,
Corp. Poet. Boreale, Oxford, 1883, ii. 473 ff.). The
later Germanic kings and emperors and often the
rich, even into Christian times, had wives and
numerous concubines. With the Germans the
concubine had neither the rank nor the privileges

of the wife, nor had her children any claim to

succession, though in Norse law the children of

a concubine of 20 years' standing were capable
of inheriting (Ploss, Das WeiW , Leipzig, 1905, i.

655). See also CONCUBINAGE (Christian). For
the Slavs, cf. the references given by Krek, Einleit.

in die slav. Literaturgesch.', Graz, 1887, p. 362,
note.

(8) Among the Celts monogamy was general,
though kings occasionally appear with two wives
{ZCP iii. 9 ; Stokes, Lives of Saints, Oxford, 1890,

p. 237). Concubinage was quite usual, especially
among the higher classes, concubines being either
war captives or slaves, but the legitimate wife was
mistress of the house. Little is known of the
practice of the Continental Celts, but the poly^'ny
of the Gauls (Caesar, BG vi. 19) was probably of

this kind, viz. a chief wife and lesser wives or
concubines. In the Irish texts, concubinage is

occasionally referred to, and so much was it a
recognized institution that it is provided for in the
Brehon Law. King Diarmaid in the 6th cent, had
two legitimate wives and two concubines. The
children of the latter were in an inferior position,

and the second wife had been espoused because
the first was barren. Popular custom is reflected

in the mythico-heroic tales. The mythic king
Conchobar takes his prisoner Deirdre and cohabits
with her without any objection on the part of his

wife, and then offers her to Eogan for a year. But
sometimes the wife made objection to the presence
of a concubine ; e.g. Dubthach's wife threatened
him with divorce if he did not sell the slave whom
he had bought, and who was about to bear him a
child (later S. Brigit). The concubine was, there-

fore, sold to a Druid. Slave women were liable to

become concubines, and were often subjected to

gross indignities (see d'Arbois de Jubainville, La
Civilisation des Celtes, Paris, 1899, p. 288 ff. ; Joyce,
Social Hist, of Anc. Ireland, London, 1903, ii. ch.

19). Free women in Ireland appear sometimes as
concubines, or as united in free love to warriors
(Meyer, Cath Finntrdga, Oxford, 1885, p. 29). In
Wales, girls were hired from their parents for a
fixed price, and a penalty was enjoined if the
connexion was relinquished (Gir. Camb. Descr.
Camb. ii. 6).

(9) In Abyssinia, the Emperor has one wife, the
itighe, and a large number of lesser wives or
concubines, and he has also the right to send for

any woman who pleases him. This is considered
a great honour. His example is followed by the
nobles and wealthy men, who, besides a wife, have
many domestic concubines. Women taken in war
are made concubines (Letourneau, Marriage, 162,

La Femme, 286).

(10) In China, besides the chief wife, one
or more secondary but legitimate wives or con-
cubines are a recognized institution, the ceremony
of marriage being gone through with the first only,
who must be of the husband's rank. Bigamy, or
raising a concubine to the rank of wife during the
lifetime of the wife, is illegal, but a man whose
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wife reaches the age of 40 without having children

must take a concubine for the sake of the ancestral

cult. The secondary wives must obey the chief

wife, who calls the man ' husband,' while they call

him ' master ' ; but she is not expected to show
jealousy of them, and, as popular poetry insists,

should provide for their comfort. They are of

inferior station, and, as they are usually purchased,
they are mainly a luxury of the rich. They may
be repudiated without any formality, or sold again
by their owner. Poor parents freely sell their

daughters as concubines—this being legal in China
—either directly to rich men or to men who trade
in concubines, and who educate them and re-sell

them at a high price. While concubinage is legal,

at the present time it is blamed unless the wife
has no children, and a man loses respect when he
multiplies concubines. Frequently they are taken
only with the wife's consent. Children of con-
cubines and domestic slaves have the same legal

rights as those of the wife, If the mother has been
received into the house. They are regarded as the
wife's children, not the concubine's ; they wear
mourning at her death, but not at that of their

mother, and lavish on her expressions of affection

and respect, while they treat their own mother with
contemjpt (Medhurst, JBAS China, iv. 15, 21, 31

;

Gray, China, London, 1878, i. 212 if. ; Letoumeau,
La Femme, 246 if. ). Mandarins in Korea are
obliged by custom to have more than one wife as
well as several concubines, while concubinage is

very common among the nobUity, the wife being
doomed by etiquette to a species of widowhood
(Ross, ffist. of Corea, Paisley, 1879, p. 315

;

Griffis, Corea, London, 1882, p. 251).

(11) In ancient Japan, though wife, mistress,
and concubine were terms which were not distin-

guished, an occasional distinction is drawn in the
texts between the chief wife and secondary wives or
concubines, of whom she sometimes shows jealousy,
while they are of lesser rank (Chamberlain, Ko-ji-
ki, Suppl. to TASJ X. [1883] pp. xxxviii, xl, 270).
In later times the position of the wife became that
of the wife in China, while concubinage was
legalized, the law specifying the number of con-
cubines a man might have according to his rank.
Their children are equal in law with those of the
wife, who is regarded as their mother. She is

addressed as 0-ku-sama, 'honourable lady of the
house,' and her position is a high one ; but she must
not show jealousy, however numerous the con-
cubines may be. In circles which represent modem
Japan, concubinage is ceasing to be practised and
is regarded as incompatible with civilization (Kein,
Japan, London, 1884, p. 423; Letoumeau, La
Femme, 233 ; Griffis, Bel. of Japan, London, 1895,
p. 320 ; Norman, The Real Japan, London, 1892,
p. 183).

(12) In India, whUe the bulk of the people lived
and still live in monogamy, polygyny has always
been recognized and practised by the rulers and
wealthy, though it is prohibited by certain tribes
and sub-castes, or is permitted in theory but
practised only in case of sterility, since the be-
getting of a son is all-important (Billington, op.
cit. 15 ; Dubois, Hindu Manners, Customs, Cere-
monies, Oxford, 1897, i. 210 ; cf. also Strabo, p.
709). The Vedas show that polygyny was practised,
though perhaps not commonly, and it included
concubinage. One poet prays that Pushan will
provide him with many damsels, and the texts
speak of captive women taken in fight and given
as presents (Muir, v. 457, 461). In later times
several passages of Manu refer to a plurality of
wives (iii. 12, viii. 204, ix. 85 ff.), though there is

some attempt to establish monogamy (v. 168, ix.
77-82, 101). Brahmans and rich Ksatriyas (to the
latter of whom the loosest forms of marriage were

sanctioned) had lesser wives or concubines. The
case of the Brahman with four wives of different

castes is contemplated,' but the first wife must be
of his own caste, and she had precedence over the
others, hence they were in the position of superior
concubines rather than wives, and their children
received a lesser share of the inheritance. The
first marriage was regarded as more sacred, being
contracted from a sense of duty, and not for mere
self-gratification (iii. 12, ix. 147 ; Mayne, Hindu
Law and Usage, Madras, 1878, p. 75). The troop
of wives who belong to the king, and whose duties
are carefully prescribed, were also superior con-
cubines rather than true wives (vii. 21911.).

Women carried off in battle became slaves of the
victors, i.e. concubines in an inferior position. In
modern times polygyny is an undoubted right for

those who can afford it, and concubinage is a
matter of common custom, especially in the higher
ranks, but the first wife is chief and retains her
prerogatives. ' By the law a Hindu may marry as

many wives, and by custom keep as many con-
cubines, as he may choose' (Balfour, Cyclop, of
India, London, 1885, iii. 252 ; Mayne, pp. 75, 372

;

Dubois, i. 211). Concubines are sometimes secretly

kept in a separate establishment to avoid the wife's

jealousy, though the Padma Purana directs her to
avoid domestic quarrels on account of another
woman whom her husband may wish to keep
(Dubois, i. 311, 351). Women who are unable to
find husbands commonly form connexions as con-
cubines, while devotees who take vows of celibacy
often have concubines under various pretexts
(Dubois, i. 210, 288). Priestesses of the Siva and
Visnu cults are frequently mistresses of the priests,

and dancing girls associated with temples, e.g.

that of Jagannatha-ksatra in Orissa, are practically

concubines of the officiating Brahmans ( Dubois, i.

133-4 ; Ward, Hist. Lit. and Relig. ofthe Hindoo^,
London, 1817-20, ii. 134). Concubines are entitled

to maintenance when the connexion with them has
been of a permanent character, analogous to that
of female slaves, members of a man's household, in

earlier times (Mayne, p. 367 ; for further details

and references, see Jolly, Becht und Sitte, Strass-

burg, 1896 [= GIAP ii. 8], pp. 64-67).

(13) See Concubinage (Greek and Roman).
5. Forms of marriage and of sexual union

analogous to concubinage.—Some forms of marri-
age, etc. , are not far removed from marriage with
concubinage.

(a) The custom of so-called group-marriage found especially
among the Urabunna of Central Australia is of this kind. A
man has one or more women allotted to him from the group with
which marriage is possible to him. To them he has only a
preferential right. Other men have access to them, while he
has access to other women of the same group. The women to
whom men have thus occasional access are piraungaru to them,
and they are in effect accessory wives (=6econdary wives or
concubines, Spencer-Gillen-S pp. 62-3, bp, 73 ; for the analogous
custom of the Dieri tribe, see Hewitt, passim ; and for ' group-
marriage ' as a whole, Thomas, op. cit. p. 127 ff.). Among other
Central Australian tribes a man may lend his wife to men of

the intermarrying group at any time. These also, with certain
others, have access to her at the time of marriage, while a still

wider system of access prevails at certain ceremonial occasions
(Spencer-Gillen**, p. 141). The women, apart from his wife or
wives, to whom a man has access are practically occasional
concubines to him.

(b) Where polygamy is systematically associated with
polyandry, the wives with whom a man or men are associated
practically stand to the first wife in the position of secondary
wives or concubines. Where the husbands of a woman are
brothers, as among the Todas, ' if the wife has one or more
younger sisters, they in turn, on attaining a marriageable age,
become the wives of their sister's husband or husbands ' (Shortt,
TES, new ser., vii. 240). Or, as among the Nairs, where a

1 Roger, Open-Deure tot ket verborgen Heydendom, Leyden,
1651, p. 217 f., records a Coromandel tradition that the father
of the poet Bhartrhari had a wife from each of the four castes
The poet was his son by the Siidra wife, and by his early

devotion to his 300 wives caused his father much anxiety,
because of the belief that ' whoever has begotten children by a
Soudra wife, he, so long as any descendants survive, remains
deprived of heaven.'
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woman may have several husbands, not necessarily brothers, a
man may marr^ several women (Forbes, Oriental Memoirs,
London, 1813, i, 3B5). Sometimes, too, these wives become
paramours (concubines) of other men (Todaa {Reclus, p. 107]

;

kunnavans of Madura [Mayne, p. 50]). In many instances of
polyandry, especially of brothore, the elder brother is the chief
husband and the younger are leaser husbands. The arrange-
ment thus corresponds to that of the chief and lesser wives,
and the younger brothers are a sort of ' male concubines ' (cf.

Westermarck, p. 516). In most of these cases the children are
attributed to the chief husband and call him father.

(c) Besides the practice of lending wives or of exchanging
them at festivals—both of very wide occurrence (see Adultkry
[Primitive and Savage], § 7)—the exchanfje of wives for a shorter
or longer period as a sign of friendship occurs sporadically,
often between chiefs. The custom is found among the
Austrahans, Eskimos, several American Indian tribes, in
Polynesia, with the negroes of Angola, etc. (Thomas, p. 177

;

Nansen, Eskimo LiJ'e, London, 1893, p. 148; Letourneau, La
Femme, 107, 114, Marriage, 52, til ; Weatermarck, pp. 76, 488),
while Sir G. Mackenzie says tinkers in the 17th cent, used each
others' wives as concubines (Lang, Sir G. Mackenzie, London,
1909, p. 322X In such cases the woman becomes the paramour
of the man.

_
(d) Again, where a chief, ruler, or priest has, or claims, the

right to a woman for the first night or nights of her marriage,
Buch women are in the position of temporary concubines. This
practice is found among the Eskimos, the Caribs, and certain
Brazilian tribes ; in Nicaragua ; in Malabar, and Cambodia ; in
New Zealand ; in Africa ; in ancient Ireland, and elsewhere
(Westermarck, p. 76 ff.; Giraud-Teulon, Les Origiines du
mariage, Paris, 1884, p. 82 ff. ; Letourneau, Marriage, 47 ;

Meyer, op. cii. p. 21). The right is also claimed at other times,
or a chief or king may take any girl or woman as he pleases
(Westermarck, |). 79 Letourneau, L'Esdav. 208 ; Meyer, p.
29; O'Grady, Sitoa Gadelica, 1892, ii. 408), or access maybe
granted as a favour, e.g. in the case of Kalmuk priests, who are
not allowed to marry (Westermarck, p. 79 ; for other instances,
cf. vol. i. 125'>).

(e) There are numerous instances, especially among savages,
in which girls before marriage are free to form connexions with
men, while it is considered almost dishonourable not to have a
lover (Westermarck, Moral Ideas, ii. 422). This is very common
in Africa ; and an extreme instance of it occurs among the
Masai, where men do not marry until the age of thirty. Young
men, therefore, are allowed to select one or two young girls

after giving a present to the mother. The girls live in the
warriors' quarters, and are given great libert}'. When they are
of a marriageable age, they return home, and must live morally
(Johnston, Uganda Protectorate, London, 1902, ii. 822). Among
some American Indian tribes, girls preferred free love to mar-
riage, and accompanied hunters on expeditions. If children
were born they were legitimate, though not on the same level

as children born in wedlock (Letourneau, La Femme, 135).

In other cases these connexions are a kind of trial marriage,
and may become permanent if the girl proves with child (Reclus,

p. 194 ; Westermarck, pp. 23, 24, 71 ; Post, i. 54 ; Gir. Camb.
li 6 ; for the three years' trial connexions of certain Essenea,
see Jos. BJ 11. \-iii. 13). But there are other temporary unions
which are still more suggestive of concubinage. These are found
sporadically among savages (Post, i. 53), but occur at higher
levels also. Among the Assanyeh Arabs a custom exists by
which a woman is the wife of a man for three or four days in
each week, hut may form other connexions on the remaining
days. Some have seen in this a survival of the mot'a marriage
of the ancient Arabs^a form of temporary union with a woman
dwelling with her own family (Spencer, i. 635 ; W. R. Smith,
op. ciL 83 ff.). In Persia a wife may be tried for a legally stipu-
lated time, at the expiry of which the parties may separate or
renew the contract (Westermarck, p. 519). In Japan a daughter
may he hired for a temporary union, the duration of which is

fixed by contract. This union often exists between Europeans
and Japanese girls (Letourneau, La Fermne, 232 ; Kreitner,
Im femen Osten, Vienna, 1881, p. 235). In Tibet, temporary
marriages are contracted for six months, one month, or a week
—perhaps a form of polyandry. Traders form temporary con-
nexions with women—a common custom elsewhere wherever
caravans halt or markets are held (Rockhill, Land of the Lamas^
London, 1891, pp. 212, 144). Among the ancient Irish, tempor-
ary marriages for a year existed. They were arranged at the
Beltane festival (1st May), and at next Beltane were broken,
when the woman passed to a new husband (Giraud-Teulon, p.
330). This is akin to the Scottish 'handfasting,' by which 'at
the public fairs men selected female companions with whom to
cohabit for a year. At the expiry of this period both parties were
accounted free ; they might either unite in marriage or live singly *

(Rogers, Scotland, Social and Domestic, London, 1869, p. 109).

(/) Occasionally a wife is allowed a legal paramour, to whom
she stands in the relation of a concubine. He takes the place
of the real husband in his absence, and is often a younger
brother. This custom is found amon^ the Aleuts, Thlinkets,
Koloshes, Kaniagmuts, some African tribes, some Papuans, and
in Nukahiva (Erman, ZE \u. 163; Dall, Alaska, London, 1870,
p. 416; Kohler. ZVRW, 1900, p. 334 ; Lisiansky, Voyage round
the World, London, 1814, p. 83 ; Post, Afrik. Jurisp. i. 468, 472f. ).

In Sparta a secondary husband was also permitted to increase
the family (Xenoph. Rep. Lac. i. 9 ; Miiller, Doric Race, London,
1830, ii. 211). Among the Konyagas adultery is punished by
making the lover a member of the household, a secondary hus-
band and servant (Reclus, p. 67).

(g) Among the Reddies, when a woman is married to a young

boy, she cohabits with the father or uncle of the boy, who, when
he grows up, takes the wife of another boy (Shortt, TES, new
ser., vii. 204 f.) Cohabitation of tlie father with the son's wife
during his minority also exists among the Ostyaks, Ussetes, and
the Vellalah caste m Coinibatore, in tne Marquesas Islands ; and
it existed among the old Prussians and among the Russian serfs

before the emancipation (Westermarck, p. 464 ; Post, i. 66).

6. The taking of a secondary wife or a concubine
is not necessarily felt as a reproach by the legal

wife. Frequently, where women have to work
hard, the concubine is rather welcomed, and the
wife may even encourage the husband to take one
as a means of lightening her labours, especially as
it also gives her a certain amount of power over
the new-comer. This may also happen where poly-
gyny gives standing, or is a proof of respectability
and wealth.
Among the Zulus the chief wife works hard, so that the hus-

band may be the sooner able to take a younger woman, over
whom she will have authority. Other examples are found
among Negro and Kafir tribes, the Apaches, Brazilian tribes,

the Eskimos, Bagohos of the Philippines, etc. (Westermarck,
p. 496 ; Nansen, op. cit. 144 ff.). Among the Arabs of Upper
Egypt a wife expects her husband to provide her with a slave
who will also be his concubine (Baker, Nile Tributaries, London,
1868, p. 125 ff.). Where the wife is old, or has no children, or is

absolutely devoted to her husband, she will sometimes urge him
to take a concubine, or will herself provide one, as examples
cited above have shown (cf. also Lane, Arab. Society, London,
1883, p. 246 f. ; Westermarck, pp. 4S9, 495). But generally the
desire on the part of the man for variety, for the gratification
of sensual passion, and occasionally the wish for numerous off-

spring, and the fear of childlessness, especially where ancestor-
worship exists, are the motives for polygyny,

7. Bars to concubinage.— On the other hand,
jealousy often causes much unpleasantness in poly-
gynous households. It may lead to the suicide of
the wife, or to her ill-treatment if she raises objec-
tions, or, again, to her ill-treatment of the new-
comers. Hence jealousy is often a powerful means
of preventing polygyny.
Taking a second wife or concubine is sometimes a ground for

the wife's divorcing her husband (Tuaregs [Duveyrier, Les
Touaregs, Paris, 1864, p. 429]; Malays [under ' Semando mar-
riage,' Waitz, V. 146] ; some Indian tribes [Post, i. 63] ; cf. voL i.

p. 125a), or for the wife's leaving her husband for a man who will
take her as his only wife (Charruas [Azara, Am^rique M^rid.,
Paris, 1809, ii. 22] ; see also § 4, above [Egyptians and Semites]).
In some cases a second wife or concubine can be introduced only
if the wife is childless (Santals, tribes of the Deccan, Panjab,
and Bombay [Post, i. 63]), or with the wife's consent (Kandhs
[Reclus, p. 281]; some Papuan tribes [Kohler, ZVRW, 1900, p.
341] ; see also Post, i. 63). Sometimes no more than one concu-
bine is permitted, as in the caae of the Karoks (§ 3).

Among those lower peoples with wnom mono-
gamy is customary or polygamy is forbidden, con-
cubinage is sometimes expressly interdicted or is

quite unkno\vn.
This is the case with the Papuans of Dorey (Earl, Papuans,

London, 1353, p. 81), the Karens, Kandhs, "Tamils in Ceylon,
the Koch and Old Kukis, the Mriis and Toungtha (with whom
it is wrong for a master to take advantage of a female slave),

some tribes of the Malay Peninsula, etc. (Westermarck, p. 436

;

Mayne, p. 75 ; Dalton, p. 91 ; JASBe xxiv. 621 ; Lewin, Wild
Races of S.E. India, London, 1870, pp. 193, 236). Outside of
marriage the Kabyle law recognizes no sexual relation, and the
concubinate is unknown (Hanoteau and Letourneux, Kabylie,
Paris, 187a-73, ii. 148). In Cambodia, special laws protect female
slaves. If one becomes pregnant, she may leave her master,
while in the Malacca peninsula she is free in such a case (Letour-
neau, L'Esclav. 215 ; Waltz, i. 163). Public opinion among the
Battaks is against cohabitation with a female slave. Should she
become a concubine, custom (adat) regards her as a lesser wife
(Letourneau, p. 201). See also § 4 (China, Japan).

In cases where the husband at marriage went to live with his
wife's people, and where polyandry was not conjoined with
polygamy, concubinage would' seldom exist.

8. Standing of the concubine.—Where a con-
cubine is a purchased slave, or a war captive, and
often in other cases, she has no control over her
own person. As the wife or daughter is often lent
to a guest, so the lesser wife, concubine, or female
slave is frequently given to him.

In Fiji, the concubmes of the chiefs were at the disposal of
warriors or guests (Letourneau, Marriage, 124\ In Samoa, chiefs
who tired of their concubines placed them m the guest-house
(Pritchard, op. cit. 132, 172). In Abyssinia, the concubines ot
the king were offered to persons of importance (Combes and
Tamisier, Voy. en Abyss., Paris, 1839, ii. 120). Herrera says of
the Cumanas that 'great men kept as many women as they
pleased, and gave the beautifuUest of them to any stranger they
entertained ' (Spencer, i. 634).

Not infrequently concubines or slaves are pros-
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tituted for money, which goes to their owner, as

among the Maoris (Letourneau, VEsclav. 176),

Nutka Columbians {NR i. 191-94, 217), the Greeks,

the Babylonians {Kohler-Peiser, iv. 2S-29), and
the ancient Arabs, though this was forbidden by
Muhammad (D/, p. 597), etc.

Generally the concubine can be repudiated with-

out formality, or even sold, though there are ex-

ceptions, as when a slave becomes free when she

bears her master a child (see above).

Adultery with a lesser wife or concubine is

usually less severely punished than in the case

of a chief wife.
Among some Negro tribes, adultery with the latter is punished

with death, with the former by a fine (du Chaillu, L'Afriqtie

4quat., Paris, 1862, pp. 67, 435). In Java, the punishment is

shght (Waitz, i. 315). Among the Battake, if the concubine has
borne no children to the master, the lover must pay her value

to him ; but, if she has, both are punished with death (Letour-
neau, L'Esclav. 201). Among some Mongol tribes the owner
could take aU the lover's possessions, but the concubine was
not punished, and unchastity with the concubines of priests

(who were not married) was unpunished (Post, ii. 360, 374). In
Muhammadan law the adultery of the slave wife is less culpable
than that of the free woman (Letourneau, L'Esclav. 282). In
Peru, criminal connexion with one of the Inca's wives or concu-
bines (or with the Virgins of the Sun) was punished with death
And confiscation (Prescott, p. 53 ; Letourneau, p. 195). Gener-
ally speaking, the lighter punishment for adultery with a concu-
bine resembles the graded punishments allotted according to the
rank of the wife in various societies.

As the wife is often sacrificed at her husband's
death, to accompany him into the other world,
so, very frequently, concubines are killed at their

owner's death for the same purpose.
In Darien and Panama, all, and in Peru a chosen few, of the

concubines of nobles or of the Inca were sacrificed (Seemann,
Voyage of H.M.S. Herald, London, 1853, i. 316 ; Prescott, pp.
15, 43). In New Zealand, at the death of a chief, some female
slaves were crucified ; their sacrifice at the death of important
persons was common in Melanesia (Letourneau, La FeTume, 33,

119, L'Esclav. 42). The practice is common in Africa ; while in
India, at the death of a great prince, not only his vrives, but often
his whole harem, died on the pyre (Letourneau, La Ferrnne, 399).

Frequently the eldest son or heir inherits his

father's wives and concubines (excluding his own
mother).
This occurred in Mexico in the case of.women who had not

borne children to the deceased, among the Mishmis, Maoris,
Bechuanas, many Negro tribes, and the ancient Arabs and
Hebrews (Spencer, i. 680 ; M'Lennan, Studies in Ancient
Hist., 2nd ser., London, 1896, p. 475 ; Bosman, in Pinkerton,
xvi. 480 ; du Chaillu, op. cit. 268 ; Letourneau, La Ferrnne, 89

;

W. R. Smith, op. cit. 104 ff. ; 2 S 1622 [Absalom's act signified
that his father was dethroned]). Sometimes the brother suc-
ceeds to his brother's wives and concubines (Spencer, i. 680).
Among the Mapuches, grown-up sons by one wife take another
widow as their common concubine (ih. 750).

9. Standing; of children by concubines.—This
varies in different regions. The concubine gener-
ally being in the position of a slave, and frequently
a foreigner, the child is normally a slave and ille-

gitimate, and inherits nothing at the father's

death. This is the case among many savage and
barbaric peoples, and is, to some extent, the result
of counting descent through the mother—the child
taking the mother's rank iiTespective of that of the
father. It also results from the dislike which some
peoples have for any relation outside legitimate
marriage.
Among the Al^onquins, the children of the second wife were

illegitimate (Heriot, Travels through the Canadas, London, 1807,
p. 324 ; see also § 3, above). With the Mayas and Mexicans,
children of concubines inherited nothing (NR i. 650, ii. 265).
In New Zealand, even when children of a chief, they were of
servile condition, and in Fiji the wives whose children inherited
were few in number (Letourneau, L'Esclav. 176, Marriage, 124).
In Guinea and in other parts of Negro Africa they are slaves ; on
the Gold Coast they are not regarded as relatives ; and in
Timbuctu are incapable of inheritmg (Letourneau, La Femme,
39 ; Post, Afrik. Jurisp. i. 289). In Cumana, the son of the
chief wife inherits everything (Waitz, iii. 383) ; in the Kingsmill
Islands, the son of the wife of highest rank (Wilkes, U.S.
Exploring Exped., N. York, 1851, p. 556). In Siam, the children
of the wife married by the Ickaii mak ceremony alone inherit
(Colquhoun, op. cit. p. 182), and among the Tangutans and
Mongols children of concubines are illegitimate, and inherit
nothing (Prejevalsky, op. cit. i. 69, ii. 121). Among the Lycians,
children of a slave wife or a concubine were illegitimate (Herod.
i. 173). In India, cliildren by a concubine are entitled to main-
tenance, but not to inheritance. In some castes the children are

illegitimate, but the father may settle something upon them in

his lifetime. The position of children by a Sudra woman married
to a man of higher caste is much disputed in the older law;
sometimes they are said to be entitled to maintenance only,
sometimes to a lesser or greater share of the inheritance (Mayne,
pp. 63, 73, 390-91 ; Dubois, i. 210; see also § 4 [Arabs, Germans]).

Where children are sold by their fathers, those
of concubines will generally be first traded for gain.

The practice is common in the Solomon Islands,

in large tracts of Negro Africa, and in China
(Letourneau, L'Esclav. 39, 235 ; Giraud-Teulon,
pp. 430,431).

In some instances, inheritance is graded accord-
ing to the position of the mother—the children of

a chief wife being most favoured, those of the leaser

wives and concubines receiving lesser shares.

With the Beluns of Timor, children of concubines inherit a
third part of the residuum, and in the Philippines and Burma
their share is small ^Post, i. 147). With the Khyengs, children
of lesser wives inherit two parts, children of slaves one part,
and children of the chief wife four parts (Kohler, ZVRW vi.

197). In Egypt, all were legitimate ; but those born in actual
marriage took precedence of and had superior rank to children
of women of inferior rank or slaves (Maspero, pp. 52, 273). In
Peru, the eldest son of the coya alone inherited the throne, but
children by other women had no inferior position (Letourneau,
La Ferrnne, 195 f.). In India, the illegitimate son of a Siidra
has privileges of inheritance (a moiety, and sometimes an equal
share or the whole) when the mother has been under the father's

control (his female slave or the slave of his male slaye, according
to Manu, ix. 179, and, in modem law, an unmarried SQdra woman
kept as a concubine. The concubine in earlier times would
always be a slave). The iinderljTng idea was that the marriage
of a Sudra was of so low a nature aa to be itself a kind of irregular
connexion (Mayne, pp. 63, 390 f., 463 £E.; Jolly, ZDMG xliv.

[1890] 85).

In other cases, again, there is no difference in

the position of children of a chief wife and of

others. This is particularly the case where a
childless wife gives her husband a concubine, or
where the wife is reckoned the mother of all the
children.

Examples are found in Brazil (v. Martins, Volkerschaften
Brasiliens, 1867, i. 126) ; with some Negroes and Kafirs (Post,

i. 17); in Abyssinia (Letourneau, La Femme, 289); among
the Bodos and Dhimals (Hodgson, Misc. Essays, Lond. 1880, l
122); among the Kandhs of Orissa (Kohler, ZVRW viii. 265);
among the Ainus (Westermarck, p. 445) ; in Sarawak and Borneo,
when a man dies intestate (Brooke, Ten Years in Sarawak, Lond-
1S66, 11. 321) ; and among the Samoyedes and Tatars, vrith the
latter of whom also male children by a concubine receive double
the portion of a wife's female issue (Post, i. 17, 146). Among
Muhammadan peoples, when sons of concubines are acknow-
ledged by the father, they inherit equally with sons of wives

;

otherwise they are slaves (Lane, i. 143). In ancient Aiabia, the
son of a slave woman, if acknowledged, became a full tribesman
(W. B. Smith, op. cit. p. 136). In Babylonia, the sons of a
'maid-servant,' i.e. a slave, shared equally with those of the
wife if the father had said to them, * My sons.' But they were
slightly inferior (Johns, p. 35 ; see also § 4, above). Among the
Hebrews, it is probable that all the children acknowledged hy
the father (except those bom of adultery or incest) were legiti-

mate ; but the position of a concubine's sons is not defined legally

with respect to inheritance. Nominally, they inherited with the
other sons (the eldest of whom received a double share [Dt 2117]).

especially where they were reckoned as the children of the legal

wife. AU the song of Jacob rank as heads of tribes (Gn 49). But
perhaps generally they had a less share, and their position would
depend on the attitude of father, wife, or other sons. Abraham
gave his concubines' sons presents and sent them away (Gn 256)

;

Sarah says, ' The son of this bondwoman shall not be heir with
my son,' but this is because she is angry with Ishmael (Gn 21*0,

cf. 16^). Jephthah's brothers drive him out, though he complains
of the treatment, which may, therefore, have been unusual, even,

as in his case, to the son of a harlot brought up in the father's

household (Jg 111-7 ; see also § 4 [China, Japan]).
Where mother-right and inheritance through the mother

prevail, there are some instances of the father making over his

property to children of a lesser wife or concubine. This occurs
among the Kimbunda, the Wanyanweri (who allege as the reason
that their wife's children have relatives to aid them, while the
others have not [Burton, Lake Regions, London, 1860, ii. 23]),

the Fantis, and in Guinea. Some have seen in this one method
by which inheritance based on mother-right passed over to
the patriarchate, which involved the succession of sons to
fathers (M'Lennan, p. 114 ; Giraud-Teulon, p. 440). Where con-

cubines are women captured in war, or purchased, they and
their children belong to the man in a way in which the children

of the wife under mother-right do not. And where there were
many concubines of this sort, men would soon form ' a prefer-

ence for marriage which made the husband his wife's lord, and
made his children belong to him' (W. R. Smith, op. cit. p. 279;
cf. Spencer, i. 651). This would be the case where genuine
marriage by capture existed, since it tended to break up th«
whole system of mother-right.
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10. Concubinage hardly exists in the lowest
savage communities, but it is found in savage
societies at a higher level, and is much more
common in warlike, barbaric, and partially civil-

ized societies, concubines being either war captives
or purchased. In either case their position is little

better than that of slaves, subject to their owner's
caprices, though, if they become his favourites,

their position is a happier one. In some cases

ihey are slaves of the wife or part of her dowry,
or house-servants or slaves. In all these societies

concubinage is sanctioned by custom or law, whether
monogamy or polygamy is the form of marriage,
and very often laws exist regulating the position
of the concubine, and even tending to ameliorate
her position. Although polygamy is found in all

barbaric civilizations, a tendency to monogamy,
with more or less restricted concubinage, is found
in many of them (Egypt, Babylon, the Hebrews),
as it is also found sporadically at lower levels (§ 3) ;

or polygamy is entirely restricted to the higher
classes (Mexicans, Teutons, Celts, Abyssinians)

;

or, again, polygamy is illegal, but concubinage is

allowed (China, Japan, Greece, Rome). Finally,

where a higher view of marriage begins to prevail,

even concubinage tends to pass away, and becomes
more and more a vicious luxury of a few of the
rich, as it was in early and mediaeval Europe.
This is occasionally a natural tendency arising

with the growth of a higher civilization, or from
contact with a purely monogamous civilization,

or it may be induced through the rise of a more
ethical religion which condemns lust. For, wher-
ever the monogamous sentiment prevails, wherever
other attractions than youth and beauty are looked
for in woman, wherever love becomes more refined

and the devotion to one woman more absorbing,
wherever it is felt that polygyny is an insult to

the female sex, wherever woman tends to be on an
equality with man, and wherever married people
pledge themselves to purity of life, all irregular
connexions are soon looked upon as wrong, and
concubinage becomes more and more rare. In
modern Christian countries it no longer exists as
such, though rich men may keep women, more or

less secretly, for the gratification of their passions,

and prostitution is still an enormous social evil.

Literature.—There is no work dealing exclusively with this

subject, but much information will be found in G. E. Howard,
Hist, of Matrlm. Institutions^ 3 vole., Chicago and London,
1904 ; C. Letourneau, Evolution of Marriage, London, 1897,
La Condition de la femme dans les diverges races et civilisations,

Paris, 1903, L'Evolutionderesclavage,P3ir\8,189i; A. H. Post,
Grundriss der ethnol. Jurisprudenz, Oldenburg and Leipzig,
1894-95, Stud, zur Entwicklungsgesch. des Familienrechts,
Oldenburg and Leipzig, 1890 ; O. Schrader, Reallex. der in/lo-

germ, Altertumskunde, Strassburg, 1901, s.vv, ' Beischlaferin,'
' Polygamic,' etc.; T. Waitz and G. Garland, Antkropol. der
Naturviilker, Leipzig, 1859-72 ; C. S. Wake, Evol. of Morality,
London, 1878 ; E. Westermarck, Hist, of Human Marriage,
London, 1891 P 1894). J. A. MACCULLOCH.

CONCUBINAGE (Christian).—From the be-
ginning there were in the Church two distinct

movements—one elevating and sanctifying the
family, the other glorifying celibacy and virginity.

Both are traced back to the NT, and the second
more particularly, though not exclusively, to Mt
191" 223" and to St. Paul's words to the Corinthians
(1 Co 7). The second was already vigorous in the
early part of the 2nd century. Clement of Alex-
andria presents a beautiful picture of marriage
{Paedacf. iii. 250 ; SchaflF, Ch. Hist. iii. 364) ; and
Tertullian at the close of the treatise he wrote to
his wife {ad Uxorem, ' Ante-Nic. Fathers,' Amer.
ed. iv. 39-50) likewise emphasizes the dignity and
blessedness of marriage, which he, as well as the
other Fathers, regarded as a spiritual rather than
a physical union. In spite of this high view of

marriage, the conceptions of the early Fathers did
not rise completely above the old Roman social
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distinctions so as to set a-side the concubinate
relation as illegal according to the Scriptures.

For the chrqy the rule of celibacy came to pre-

vail In the Western Church, though a law of

celibacy was voted down in the Council of Niciea
(325). The Synod of Elvira, early in the 4th cent.,

is by almost general agreement regarded as the
first Council that insisteid upon marital abstinence
for the three higher grades of the clergy (see Funk,
' Colibat und Priesterehe im christl. Altertum,'
Abhandlungen, i. 121-155). In the East, marriage
was always allowed to the clergy, althougli the
rule came to prevail that priests might not marry
a second time. As for the laity, the Church seems
not to have spoken positively against concubinage
for nearly 400 years. In accordance with the
Roman practice, Callistus, bishop of Rome (217-

222), permitted the concubinage of senators with
freedworaen to continue. The Apostolic Consti-

tutions (viii. 32, ' Ante-Nic. Fathers,' Amer. ed. vii.

494) allowed the baptism of a concubine who was
faithful to her heathen consort ( ' slave to an un-
believer '), but they stipulated that, if a Christian
have a concubine, be she a freedwoman or a slave,

he must contract legal marriage as a condition of

his remaining in the Church. The sentiment of

the Church, however, was altogether in the right
direction in the matter of the marriage of laymen.
This is shown by Constantine's law of 320 {de

Conub. V. 26), which forbade a man to have a con-

cubine if his wife were living. His laws pro-
tecting womanhood, whether virgin, widow, or

married, were a direct product of the Christian
principle of the sanctity of marriage. Gibbon, in

the course of a discussion of the Justinian laws
concerning marriage, could say :

' The dignity of

marriage was restored by the Christians ' (ch.

xliv. [vol. iv. p. 478, ed. Bury^ 1906]).

The First Synod of Toledo (A.D. 400) marks a
positive turning-point from the practice of old
Rome. It declared that a Christian having both a
believing wife and a concubine should be excluded
from the Church. A man, however, who had not
a wife but a concubine, and only one, should not be
repelled from the Church ('qui non habet uxorem
et pro uxore conoubinam habet, communione non
repellatur' ; see Mansi, Concilia, 1901-09, iii. 997 fF.;

Hefele, Conciliengesch. ii. 78 ff.). About the same
time (402) a Roman Synod (see Hefele, ii. 88) took
the same action when it forbade a Christian to

marry a deceased wife's sister, and in the same
canon forbade him to have a concubine if he had a
wife living. This action was regulative for the
Middle Ages, and the canon of the Toletan Synod
was often referred to. The judgment of Leo the
Great (458) was not out of keeping with it, though
it strongly favours the hard Roman law. Wlien
asked whether a man who left a concubine and
married a wife committed bigamy, he replied in

the negative {Ep. clxvii. 6, 'Nic. Fathers,' Amer.
ed. xii. 110). The concubinage of clerics was from
the 4th cent, frequently forbidden by conciliar

action, and punished with severe penalties. The
Third Synod of Orleans (538) forbade the ordina-
tion of a man who, during his wife's lifetime, or
after her death, kept a concubine. The ecclesi-

astical references to lay-concubinage are relatively

infrequent, but they are in the right direction.

Among the conciliar regulations of the early
Middle Ages on lay-concubinage are the follow-
ing : A Roman Council of 826 (Hefele, iv. 50)
forbade a married man to have a concubine ( ' non
licet uno tempore duas habere uxores, uxoremve
et concubinam ') ; so also the Synods of Paris
(829 ; see Hefele, iv. 67), of Mainz (851), and Rome
(1059 and 1063). The Synod of Mainz (851) stipu-

lated that a man who had a concubine and did not
live with her legitimately might put her away
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and marry another ; and it also permitted a man
having a single concubine to go to communion.
Strange to say, the older Roman and Teutonic law
was re-affirmed when the Synod of Tribur (895 ;

see Hefele, iv. 556) declared that marriage could

be contracted only between equals (as the law of

Justinian had done by implication in the 6th cent,

when it called concubinage ' unequal marriage ').

The strict procedure of the HUdebrandian popes
and Hildebrand himself, beginning with the Roman
Council of 1059, against all priestly marriage or con-

cubinage is set forth in art. Celibacy (Christian).

And it is sufficient here, in regard to clerical con-
cubinage from this time on to the Reformation, to

say that it continued in all countries, but especi-

ally in Spain, Hungary, Germany, and England.
The Councils of London (1102, etc.) and West-
minster, under Anselm and his successors (see

Hefele, Lea, etc.), laid down, at the Pope's in-

stance, the most stringent laws against the secret

marriage or concubinage of priests and monks, and
the entrance of their sons into the benefices of the
fathers. The wide prevalency of concubinage is

attested beyond contradiction by Eadmer, who
says :

' Almost the greater and better part of the
English clergy were the sons of priests ' (Hist.

Nov. iv.), by Giraldus Cambrensis, Walter Map,
and such English chroniclers as Matthew Pans
and Henry of Huntingdon. Adrian IV. (1154-

1159), the only English Pope, was the son of a
monk of St. Albans, an abbey which at a later

period became notorious for its licentious de-

generacy. The Bishop of Ely's concubine, Maud
of Ramsbury, defended his castle of Devizes (1139)
until her son was held up before her eyes and the
threat was made to hang him (Ordericus Vitalis,

bk. xiii. ch. 40 [Bohn's ed. 1853-56, iv. 211]). The
Papal legates coming to England insisted upon the
clergy abandoning their concubines ; but one of

them at least, the Cardinal of Crema, most urgent
in these exhortations, was himself caught with a
harlot after celebrating mass (Henry of Hunting-
don, and Matthew Paris, an. 1125). In the middle
of the 15th cent., de la Bere, bishop of St. David's,
by his own statement (1452), drew 400 marks
yearly from priests for the privilege of having con-
cubines. In the earlier part of the 14th cent.,

Pelayo Alvarez, bishop of Silves in Portugal, in
his famous ' Lament of the Church ' (de Planctu
Ecdesiae), declares that the clergy of Portugal
lived freely with women, even women of noble
birth, in life-long compacts, and that their children
were almost as numerous as the children of lay-
men. John of Paris in his tracts (about 1330)
questioned whether the law of celibacy should not
be withdrawn, in view of the fact that it was so
poorly observed. The clergy in parts of Germany
m the 14th cent, refused to put away their wives.
Nicolas of Clemanges says that laics in many
parishes ('in plerisque parochiis ') would not toler-

ate a cleric unless he nad a concubine ('nisi con-
cubinam habeat '). Ijea. (Hist, of Sacerd. Celibacy,
i. 423) is forced in his concluding remarks on
sacerdotal celibacy in the Middle Ages to say:
' The records . . . are full of the evidences that in-
discriminate license of the worst kind prevailed
throughout every rank of the hierarchy. One of
the most notorious oft'enders in high places in the
16th cent, was Cardinal Beaton of Scotland. On
the eve of the Reformation, in Switzerland and
other parts of the Church, the concubinage of the
clergy was a large source of revenue to the bishops.
In the diocese of Bamberg five gulden was paid
by the priest for every child born to him, and
about 1500 such children were bom annually
(see Hase, Kirchengesch-^" 1877, ii. 449). The
income from the Swiss see of Constance from this
source is said to have been 7500 gulden in 1522.

Zwingli lived in the relation of concubinage as

priest, and BuUinger and Leo Judae wore the sons
of priests. Erasmus complained of the unhallowed
gams of bishops from taxes levied upon priests

olding concubines. The 'Complaints made by
the German nation' to the Diet of Worms (1521)

included a charge against the higher ecclesi-

astical dignitaries of permitting the cohabitation
of priests on account of money ('wie sie unehe-
liche Beiwohnung von gelts wechen'gedulden ').

The concubinage of laymen in any form was
for the first time subjected to severe penalty by
Leo X. and the Fifth Lateran Council (1516). The
Council of Trent (1563) at its 24th session (Mirbt,
Quellen zur Gesch. des Papsttums', 1901, pp. 245-
249 ; Schaff, Creeds of Christendom, 1877, ii. 193 fl'.),

by its strict definition of marriage as a sacrament,
by the ceremony it declared necessary, and by tha
repudiation of divorce except in the modified form
of separation from bed and board, made all forms
of concubinage unlawful and sinful. The validity
of a civil contract of marriage was expressly de-

nied by Pius IX. in the Syllabus of Errors of 1864
(No. 73 ; Mirbt, p. 369 ; Schaff, ii. 231) ; and the
same Pope, in his Allocution of Sept. 1852, de-

clared that civil marriage and marriage among
Christians who deny the sacramental character of

the rite are nothing more than a base and low con-

cubinage condemned by the Church ( ' turpem et

exitialem concubinatum, ab ecclesia damnatum '

;

Friedberg, KirchenrecM^, p. 386).

The attitude of the Protestant Reformation and
the Protestant Churches to marriage repudiates
all concubinage as an adjunct to the union be-
tween one man and one woman, or as a sub-

stitute for it. Lather's first distinct and final

pronouncement on the subject was issued in his

de Votis Monasticis (1522). It took the ground
that marriage is the natural state ordained by
God, and that it has a dignity above the celibate

state, and he urged nuns and monks to marry
rather than indulge concealed passion. Luther s

main position was taken by Marsiglius of Padua
in his Defensor Pacis, 1324 (see Scholz, Die Pub-
lizistik zur Zeit Philipps des ScMnen, Stuttgart,

1903, p. 452 ff.). In the year 1522, Zwingli and ten
other priests petitioned the Bishop of Constance
for permission to marry. It remains a blot on
Luther's career that he gave his consent to the
second marriage of Philip of Hesse, which was
virtually concubinage. The well-known freedom
of the princes at that day does not justify Luther
in having allowed what he no doubt considered
the lesser of two evils. The purity of his own
family life set an example in the right direction,

which, however, does not altogether counteract
his advice to the prince of Hesse. The VI. Articles

of Henry VIII. are the last official State legislation

in England against clerical concubinage. They
punished it, after the first offence, with death. In
consequence, Cranmer sent his second wife, the
sister of Osiander, back to Germany for a time.

The sacredness of the marriage tie and the sacred-

ness of personal purity both in man and woman
have been principles of the Protestant Churches
from the beginning, and control their treatment
of all forms of fornication and concubinage. They
look back as regulative to the Seventh Command-
ment, and to the words of our Lord concerning
monogamjr and the permanent nature of the
marital tie.

LrrERiTORE.—E. A. Friedberg, Corpusjuris canonin, 2 vols.,

Leipzig, 187&-1881 ; Henry C. Lea, Hist, ofSacerdotal Celibacy

in the Chr. Ch.^, 2 vols., London, 1907; Hefele, Concilienge-
schichte, 9 vols., Freiburg, 1893, Index under ' Concubinat

'

;

F. X. Funk, EircTiengesch. Abhandtungen UTld Untersuckungen,
2 vols., Paderbom, 1897-99, i. 121, ' Colibat und Priesterehe im
christl. Altertum ; the works on Church History and the
treatises on Canon Law, as E. Friedberg, Lehrbuch des kath
und evaTigel. Kirchenrechts^, Leipzig, 1903, and P. Hergen-
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rbther (Rom. Cath.), Lehrbuch de8 kath. Kirchenreehtt^,
Freiburg i. B. 1905, p. 690 ff. etc. ; the artt. ' Concubinat ' in

Wetzer-Welte, iii. 842-846 and ' Konliubinat ' in I'liE' x. 746-
747. General reference may also be made to the literature

given under Celibacy (Christian).

David S. Schaff.
CONCUBINAGE (Greek and Roman).—While

the Greek and Latin terms for ' concubine ' (ira\-

Xaxif.-i), pcelex) are essentially the same, and are both
directly derived from the Sera. pillegeS, 'paramour,'
we must, nevertheless, carefully distinguish be-

tween the two peoples in regard to the actual
practice of concubinage.

I. Greek.—Among the Greeks, concubinage was
based upon slavery. In Homeric times there
might subsist between the owner and his purchased
or captured slave-girl a relationship by which no
one—save perhaps the regular wife—was ottended :

witness the cases of Achilles and Briseis, Aga-
memnon and Chryseis (whom he desired to take
home, and of whom he thought more highly than
of Clytemnestra, II. i. 112). It is true that the
sons born of such connexions were bastards (v6doi),

but the father often brought them up with his

lawful children. Thus, Menelaus provides the
marriage feast for his son by a slave mother (Orf.

iv. 10) ; while Theano, the wife of Antenor, seeks
to please her husband by bringing up his son by a
slave as one of her own children (II. v. 70 ; cf.

viii. 284, and Euripides, Andromache, 222). The
fact of Priam's having a king's daughter as a
secondary wife (U. xxi. 85, xxii. 48) must be taken
as indicative of a barbaric stage of civilization,

and the same may be said of his having—besides
nineteen sons by Hecuba—thirty-one by other
women, one of the thirty-one being Doryklus, who
is explicitly spoken of as v69os {II. xi. 490). Even
in the Epic age, however, poetry was finding
themes in the contentions arising out of these
unions, as is illustrated by the story of Phoenix,
who at the instigation of his mother set his face
against his father's concubine {II. ix. 449)—a sub-
ject afterwards handled dramatically by Euripides
in his Phcenix (cf. also Sophocles, Trachinice).

As regards the later period, our knowledge of
the subject—partial as it is—relates only to
Athens, though we may assume the existence of
similar conditions in other States. In Athens a
valid marriage could be contracted only by a man
and a woman who were both citizens, since it was
a union of this kind alone which could fulfil the
real purpose of marriage, viz. the continued supply
of citizens. Nevertheless, marriages between male
citizens and alien women, and—though in rarer
instances—between female citizens and alien men,
were not infrequent, as is shown, in particular, by
the inscriptions ; such alliances, in fact, were
almost a necessary consequence of the large pro-
portion of foreigners resident in Athens. The
harsh law mentioned in [Demosthenes] in Nemr.
16, by which the alien party in such marriages
was sold as a slave, cannot nave had more than
transitory validity. Practically no discredit
rested upon those who entered a union of this
kind, but their children remained v60oi, i.e.,

though they were not slaves, they did not enjoy
the rights of citizenship, and could not receive
more than 1000 drachmse of the paternal inherit-
ance. Nevertheless, as generally elsewhere (Aris-
totle, Polit. iii. 3. 5 ; for Byzantium, Aristotle,
Oecon. ii. 4), the strictness with which the regu-
lations were applied varied according to the State's
requirements in men and money. The iTriya/ila

could be granted to foreign nationalities, as, e.g., to
the Euboeans before 413 B.C. (Lysias, 34, 3),

whereby, in all probability, even marriages pre-
viously contracted were legitimized, and, by the
connivance of the authorities, v68oi were admitted
to the rank of citizens.

It must be borne in mind that the viOot in Athens
were very numerous ; in an earlier age a special

gymnasium in the Cynosarges had been set apart
for them (Plutarch, Themist. 1). In particular

circumstances, it is true, a drastic revision of the

roll of citizens (5ia^i)(/iicris) might be made. Thus
in 445-4 B.C., when Psammetichus gifted a large

quantity of com to the Athenians, and an endeavour
was made to reduce the number of recipients to

the lowest possible figure, Pericles revived the
ancient law that the rights of citizenship belonged
only to the offspring of a marriage where both
parties were citizens, whereupon it was found that

4760 vddoi (the number is doubtless exaggerated)
had been surreptitiously entered upon the burgess
rolls. In the Comedians and Orators, accordingly,

the gibe most frequently hurled against an enemy
or an adversary at law was the reproach of non-
citizenship, and hence a slur was sometimes cast

upon the mother also, as, e.g., Aspasia, who is

called TaXKads kwuttis and Tripuri (Cratinus, frag.

241 ; Eupolis, frag. 98) ; but these epithets need
not be taken too literally.

It is unlikely that any legalized system of con-

cubinage existed in Athens. Here, as elsewhere,

no douDt, a man might cohabit with his female
slaves or with other women, and in one case at
least the law countenanced the relationship ; if a
man had a TraXXasi} who had borne him free-bom
children, he might kUl with impunity a lover

whom he found in her company (Lysias, 1, 30 f.
;

Demosthenes, in Aristocr. 23, 53). When it is

said in [Demosth.] in Nemr. 122 that waWaKal are

kept for the care of the body, the reference is

probably to female slaves (cf. the instance in

Antiphon, i. 14). Isseus, iii. 39, on the other hand,
has in view the case where the legal guardian gives

away a young woman as a iraWaK-fi and provides
her with a dowry ; the reference can hardly be to

a legal betrothal {ijyiri<ns). It was possible, of

course, to take a hetaira into one's house as a
iraXXoKij, as is reported of Hyperides and Isocrates

(Athenseus, xiii. p. 590c?, 592rf).

2. Rome.—In Rome, where several distinct kinds
of marriage were recognized, every other sexual
relationship was in ancient times probably called

paslicatus. According to an old law which was
traced to Numa, the pcelex was forbidden to touch
the altar of Juno—the patroness of marriage
(Gellius, Nodes Atticcs, iv. 3. 3). Neither in this

reference nor in any other from the ancient period
can pcelex signify a concubine with a recognized
position beside the legal wife, as the moral rigour
then prevalent in Rome repudiated every rela-

tionship of that kind ; and, wherever the word
pcelex bears this meaning, as, e.g., in Comedy, it

betrays the influence of Greek literature. Even
in that age, doubtless, a sexual relationship might
subsist between master and slave-girl (Valer. Max.
vi. 7. 7), but, by reason of the downtrodden con-

dition of Roman slaves, the ancilla did not take
the place of the Greek iraXXa/n}. By the close of

the Republic, however, we have the testimony of

Granius Flaccus (Dig. 1. 16. 144) to the fact that
'now' the name was given to the mistress of a
married man ; and such liaisons were not uncommon
(Cic. de Orat. i. 183). The epithet was then
applied by Juvenal (ii. 57) to a slave-girl living in

intimate relations with her owner ; nor was a

connexion of this kind treated as illegal until

A.D. 326 (Cod. V. 26). We even find a discussion

of the case where a wife in the marriage contract
stipulates for an indemnification should the husband
after marriage again take a concubine {Dig. xlv.

1. 121). Here the Roman practice diverges from that
of Greece, as the offspring of such unions were re-

garded as vulgo qucesiti (i.e. sine patre or incertt

poire), and followed the status of the mother.
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The terms concubina and concubinatus are first

met with in the works of Plautus, and are there

applied exclusively to Greek conditions ; thus, to

speak of a marriage without dowry as a con-

cubinatus {Trin. 690, Stick. 562 ; cf. Terence,
Phormio, 653) corresponds to the Attic, not the
Roman, point of view. But the word was even
then in use {Thesaurus ling. lat. iv. 98), though it

had not a legally determinate connotation ; it was
perhaps applied to the marriages of slaves (see

below), or to those between ingenui and libertincB,

which, though not valid in law, were probably
recognized by public opinion in later times (Cic.

pro Sest. 111). In the Imperial period, again, the
signification of concubinatus was modified by the
marriage laws of Augustus, which forbade the
union of free-born men with women of tarnished
reputation (courtesans, procuresses, adulteresses,
actresses), while senators were further pro-
hibited from marrying emancipated women or the
daughters of parents of ill repute. The man who
maintained a relation resembling marriage with
any such woman (i.e. with her alone) was said to
be living in concubinatus. The laws, it is true, so
far recognized unions of this sort that proceedings
for stuprum were not taken against the parties.

The children were out and out vulgo qucesiti, spurii,

or naturales—these terms are used indifferently in

the inscriptions, which also give filiaster—and
took the status of the mother, as appears even in
their names : thus the son of Publius Paccius
Januarius and Mamercia Grapte is called C.
Maxaercins sp[urii)f(ilius), not Paccius or P(ublii)

fiilius) (CIL X. 1138). They stood in no legal

relationship to their father, and accordingly could
not be abintestate heirs, but were, in all probability,
legally related to their mother. The concubinatus
of a patron and an emancipated woman was
specially common, and ranked—from the senatorial
point of view—as in the circumstances more
respectable than marriage (Dig. xxv. 7 pr.). In
later times it was customary for the governor of a
province to live with a concubine, and Alexander
Severus caused her to be maintained at the public
expense (Vit. Alex. 42). No stain attached to
such an arrangement, and in many cases the
connexion was regarded by the public as a regular
marriage, while it was sometimes eventually
placed upon the higher footing (e.g. CIL v. 1071) ;

in the inscriptions the concubine is not infrequently
called coniux, and the man maritus. When Sep-
timius Severus prohibited marriages between
patroness and freedman. Bishop Callistus of Rome
gave permission to the women of his diocese to
live in concubinatus with emancipati and servi
(Hippolytus, Befut. ix. 12). After the death of
Faustina, Marcus Aurelius took as a concubine
the daughter of a procurator, so that his children
might not have a stepmother ( Vit. M. Aur. 29).

The subject of military concubinage must be
dealt with by itself. The milites gregales, who
were Roman citizens, were prohibited from marry-
ing, and the women with whom they cohabited

—

commonly, as it appears, called focarice—were
regarded as concubines, even when they had been
the regular wives of the soldiers before the date of
enrolment. But, if a soldier received his honour-
able discharge (missio honesta) at the close of his
period of service, his concubine became a wife,
xmless there was some special impediment. As a
matter of fact, the privilege of marrying an alien
concubine belonged only to the troops of the
metropolitan cohorts, while other soldiers were
restricted to women who had the rights of citizen-
ship. Such marriages, however, had no retro-
spective effect upon the children who had been
born during the period of service (distinguished in
the inscriptions by the addition of the word

castris), and these still remained spurii (see above).

The restrictions in question seem to have been
removed by Septimius Severus, who allowed the
milites gregales to marry during service ; they
certainly possessed this right in the 4th cent. A.D.
We have information to show that in the military
town of Lambaesis from A.D. 198 the legionaries
lived with their families outside the camp.
The term concubinatus did not embrace the

contubernium of slaves, as the latter ranked simply
as chattels. It frequently happened, indeed, that
the ovnier favoured marriages amongst his slaves,

either with a view to augmenting his property, or
for other reasons, as when he thou^t that his

overseer (vilicu^) would not do his duty weU
without a helpmeet (Cato, de Be Bustica, 143).

But such unions had no legal validity, though it is

likely that in actual practice they were generally
recognized, and sometimes the way to a regular
marriage was opened by the emancipation of both
parties (Dig. xxxii. 1. 41 ; CIL ii. 2265). The terms
maritus, uxor, and coniux are also found in this

connexion (e.g. Apuleius, Metamorph. viii. 22).

The Christian emperors from Constantine on-
wards endeavoured as a rule to suppress con-
cubinage, and to legitimize the children of these
unions. Justinian permitted legitimation in all

cases where there was no lawful issue. He was
not unfavourable to the practice of concubinage,
and regarded it as in some sense a legal institution.

The Church likewise gave its sanction to that
species of concubinage which was permanent and
substantially like marriage (e.g. Augustine, de
Bono Coniug. 3), and tolerated it even among the
clergy. In the East, concubinage was prohibited
in the 9th cent, by Basilius Macedo and Leo the
Wise, but it persisted in the West until it was
proscribed by the legislation of the 16th century.
See Concubinage (Christian).

Literature.—E. Hruza, Beitrdge zur Qesch. dee griech. u.
rom. Familienrechtes (Leipzig, 1892-94); O. Miiller, 'Unter-
suchungen zur Gesch. d. attischen Burger- u. Eherechts,' Neva
Jahrb., Suppl. xxv. 607; C. A. Savage, The Athenian Family
(Baltimore, 1907); P. Meyer, Der rimi. Eonkubinat (Leipzig,
1896); F. Merkel, 00A (1896), p. 852; Marquardt-Man, Das
Privatleben d. Bomer (Leipzig, 1888), i. 66, 176.

W. Keoll.
CONCURSUS.—According to theologians,

God has not only created the world, but also by a
continuous action (creatio continua) preserves it

(conservatio), else it would cease to exist.

It has been argued, e.g., by Aquinas (c. Gent.
iii. 66-67 ; cf. Sum. i. qu. 105) and Suarez (Metaph.
Disp. xxii. 1-8) that this conservatio involves that
God concurs or acts immediately in the actions of

finite beings, so that He is the cause of aU their
actions ; and it is this activity, viewed in relation

to the activity of created things, that is termed
concursiis Divinus. When this preservative and
concurrent activity is regarded as directing the
course of things towards their final end, there
results the concept of the Divine governance of the
world (gubematio). The proviaentia of God is

regarded as including (1) conservatio, and (2) guber-
natio. The following texts from Scripture are
quoted in support of the Divine concurrence :—Job
108, ps l04=^ Jer 23=^, Mt 5« Lk 12», Jn 3» 15*,

Ac 17"'-, 1 Co 3', Eph 1", Col 1", He 1', Wis
81 W.
In Augustine's de Civ. Dei, xii. 25, God is

conceived as ordering all things, as the true cause
of growth and increase, and His secret power is

viewed as penetrating all things ; this efficient

power being withdrawn, they sink into nothing.
The doctrine appears in a still more determinate

form in Aquinas, who holds that God not only
creates things, but also sustains and preserves
them in being. It follows, however, from this
that all inferior beings act only by virtue of the
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Divine activity ; for they give being to other
things only if they themselves actually exist (loc.

cit.). The same argument is used by Suarez {loc.

cit.). God is therefore the cause, in all things that
operate, of their operation ; and each thing works
tts it does only through the power of God. Its

activity is but the instrumental cause in the hand
of God, who is the principal cause. God not only
gives forms to things, but preserves them in being,
directs them to their action, and is the end of their

activities.
This theory of Aquinas is exposed to two opposite danf^ers or

dilBcuIties. On the one hand, it might be said, and was said
by the Arabian philosophers, that God is the sole acting cause ;

that an action of the creature in addition to that of the Creator
is rendered superfluous ; that it is impossible to have two
actions producing the same effect ; that, therefore, it is not the
fire that warms, but God in the fire. On the other hand, it

may be said that God, having in the beginning given to things
their forms and powers of action, no longer continues to act
immediately in them. To these difficulties Aquinas acutely
replies that, if the causal order in created things be withdrawn
from them, this would imply a want of power in the Creator,
who must be able not merely to act in things, but to give to
them the power of acting ; that the operative powers found in

things would be assigned to them in vain—they would in fact

be deprived of what was best in them—if nothing was effected
by them; that, in fact, all created things would be, in a
manner, in vain, if deprived of their proper operation. Again,
a difference of operation, in view of the differences of finite

things, would be no longer possible. To the objection that the
same effect cannot proceed from the two causalities—the Divine
and the finite—he replies that this would be so only if both
belonged to the same order ; it does not apply if one be the
prime, the other the secondary, agent. If we make this

distinction, we may regard the effect as produced, not partly

by God and partly by the natural agent, but wholly by both,
only in a different manner.
To the last—what may be called the delstic—difficulty, which

would degrade the Divine action in things from an immediate
to a merely mediate action, as was afterwards done by
Durandus de S. Porciano, Aquinas replies with a very subtle
metaphysical argument. Form is within the thing, its inner
nature, and the more intensely so the greater its priority and
universality ; but God is especially the cause of universal being
in all things, which is that which, above all, most intimately
belongs to things. It follows that God operates most intimately
in things ; and it requires onl}' the addition of the dialectical

process to find in this the universal of the Hegelian philo-

sophy.

In his application of these principles to human
volition, Aquinas remains perfectly consistent. As
he does not regard God as giving to things a
power of acting which they of themselves exert, so

neither does he regard God as giving to the human
will a power of willing which it then exerts of

itself in the natural order. This would perhaps
make the explanation of human freedom more
easy, but it would contradict his general view,
and human freedom would not be a freedom in

God. His language is emphatic :
' God is a cause

to us not only of our will but also of our willing

'

(c. Gent. iii. 89). Yet God, while thus acting in

our voluntary actions, does not coerce or compel
us ; we remain free ; in fact, our freedom is the
result of the action of God. This enabled Aquinas
afterwards to take up the position that neither
directly nor indirectly can God be considered as

the cause of sin, i.e. of that defect in the act by
reason of which it is sinful.

In the Catechism of the Council of Trent the
position of Aquinas is maintained.

* Question xxii. God, by His government, does not overturn
the force of secondary causes. But not only does God protect
and eovem all things that exist by His providence, but also, by
an iiftemal virtue, impels to motion and action whatever things
move and act, and this in such a manner as that, although He
excludes not. He yet prevents the agency of secondary causes

;

for his most secret influence extends to all things, and, as the
wise man testifies, "reacheth from end to end mightily, and
ordereth all things sweetly," Wisdom viii. 1' (tr. by J.

Donovan, 1829).

In the Roman Catholic schools the doctrine gave
rise to a famous controversy. The theory of the
co-operation or concurrent action of God applies,

as we have seen, not only to things with their

natural forces, but also to the actions of men. In
both cases a distinction may be drawn. The con-

currence or co-operation is general, and without it

things cannot act ; but it may also be held that
the particular form or modification wliich the con-
currence receives in particular things or in the
actions of men is itself determined by the Divine
concurrence or co-operating activity ; or it may be
held that this is determmed by the particular
physical or moral agent involved, the Divine con-
currence empowering the agent to act, though the
mode or form of action is due to the agent itself.

This distinction becomes of great importance in

connexion with the actions of men.
The Molinists, or followers of Molina, maintained

a direct and positive influx of the Deity into the
free acts of our will—an influx or influence not,
however, into the will itself, which it neither
moves, determines, nor bends to the act, but which
it only assists and concurs with in the production
of any act whatsoever. The Thomists maintained
that this restricted too much the absolute dominion
of God, if it did not subject His concurrence to

human control. They held that a positive influx

of the Deity takes place, not merely into actions,

but into our determinations themselves, and effica-

ciously produces whatever of being and perfection
is in our free acts. This physical ' pre-motion,'
however, though efficaciously directing our actions,

is not to the prejudice of our liberty, since the
unimpeded power to do the opposite always
remains in the free agent. Suarez endeavoured to

supplement the Molinist doctrine by admitting a
direct influence of the Deity on our action ; which,
however, was only a moral influence, due to the
disposition of surrounding circumstances.
Molina illustrated his doctrme of the simultaneous con-

currence of God with creatures by the comparison of two men
towing a boat, or carrying a burden ; but the distinction might
perhaps be better illustrated by the attempts which are some-
times made, in connexion with the conservation of energy, by
the defenders of free will, to separate the directivity of energy
from the energy itself which is transferred.

The controversy thus merges in the free-will

controversy, and it is chiefly in this form that the
doctrine presents itself in Protestant theology.
The doctrine of Predestination affords an extreme
solution of the problem. That doctrine was up-
held by both Luther and Calvin. According to
Luther,
'the will of man may be called a free will, not in relation to
what is above it, that is, God, but is to he esteemed free in
relation to what is beneath it ; that is to say, with my goods,
fields, house, and farm, I can act, manage, and deal freely, as I

will . . . but in relation to God, and in matters which concern
his salvation, man has no free will, but is captive and subject
to the will of God and of Satan* (*Vom unfreien Willen,'

iMther's Werke, Frankfurt, 1840, p. 666).

The startling conjuncture contained in the close

of this sentence is explained by another position

in Luther's treatise. It is certainly stated in the
Bible that God wills not the death of the sinner,

but Luther distinguishes between the revealed and
the hidden or inscrutable will of God {ib. p. 691) ;

and by this latter will even sin is determined. It

is an inevitable inference from this that evil is a
moment in the hidden will, even if posited to be
overcome. If Luther seems here to tend towards
a monistic pantheism embracing evil in its scope,

we must remember that his view is also a forecast

of German speculation for almost three centuries.

It may be said that Hegel's dialectic, which also

includes evil as a moment within it, is an attempt
to analyze this inscrutable will. This will is,

intrinsically, not very difierent from the physical
' pre-motion ' of Banez.
This consequence of Luther's doctrine was not

very acceptable to his followers. Melanchthon
had already sought to make provision for human
freedom, and in subsequent Lutheran dogmatics a
greater independency is given to the creatures.

J. Gerhard {Locus ii., ' de Natura Dei,' § 187, vol.

i. p. 294), following Lombardus, distinguishes three
degrees of Divine presence : a general presence by
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which God is present to all creatures and by which
He preserves and governs them ; a special presence

of grace and glory in the saints ; and a singular
presence with which the whole and entire plenitude
of Deity dwells in the human nature of Christ.

The general presence of God is not a bare indistancy
apart from operation, or a bare operation apart
from essential propinquity, but embraces both at

once. Gerhard's view of the general presence of

God does not include more than such a relation as

that contemplated by Molina, at least so far as
human action is concerned. In Quenstedt a more
strictly Thomistic view is adopted.

' God,' he saya, ' not only gives to secondary causes the power
of acting and preserves it, but immediately Hows into the
action and effect of the creature, so that one and the same
effect is produced, not by God alone, nor by the creature alone,

nor partly by God partly by the creature, but by one total

efficiency ; by God and the creature at the same time ; by God
as universal and first cause, by the creature as particular and
secondary ' (quoted by Biedermann, Christl. Dogmat.^ ii. 277).

It is obvious that the concursus may be differ-

entljr conceived, according as stress is laid on the
Divine action or on the action of the secondary
causes. When the action of the latter is resolved
completely into the former, we have a conception
of the concursus similar to that which Descartes
and Bayle had of the conservatio. These writers,

instead of regarding the conservatio as a causation
of the continued existence of things, viewed it as a
continuous reproduction of the thing, a continuous
re-creation of what was constantly falling back
into nothing. In a similar manner the action of

the secondary causes may be considered as wholly
dependent on the Divine wiU, which resides in

God, and gives to their action such and such a
character. As Biedermann points out {op. cit. ii.

276), this mode of apprehending the concursus is

the characteristic of the Beformed dogmatics, and
phOosophically agrees more nearly with the con-
cept of God as the Absolute. On this view it

follows that the Divine action must be conceived
as prcevius to, as well as simultaneous with, that
of the creature. The action of the second cause is

not conceived in these systems as influencing the
first, but the first is held to influence the second
by determining it to operation (cf. Pictet, vi. 311,
quoted by Biedermann, ii. 277 ; Heidegger, Medulla
theol. Christ., 1696, loc. vii. 14). If these views
be adopted, the difficulty of freeing the Divine
Cause from responsibUity for sin in human action
becomes intensified ; for it is difficult to see what
is left to the human will, apart from the Divine,
upon which the responsibility for sin may be laid.

If we interpret the concursus in the sense of
Molina, and it, especially in relation to human
actions, we regard it in such a way that God does
one part, while to man is left some other part—the
choosing or directing function—the doctrine is

unquestionably exposed to the objection urged by
E. von Hartmann (Religion des Geistes, Berlin,
1882, p. 352) that the collective (Divine-human)
cause IS halved, and an abstract monistic solution
is adopted for one half, and a deistic solution for
the other. Hartmann's own solution, the concrete-
monistic, which regards all Divine activity as
activity of the creature, and all activity of the
creature as Divine, is pantheistic, and excludes the
concept of the concursus.
The problem that meets us in the Thomist and

Lutheran theology postulates a more refined solu-
tion. The problem is to reconcile the eternal,
unchangeable will of God with the free action of
the human will in time. This seems conceivable
only if we regard such free action as not altogether
in time, but, with Kant, as an intelligible act out
of time ; or, with Hegel, as an infinite power of
going back into self, of the ego, of thought, which
free action can therefore be eternally willed as

such and as free by God. The problem is not con-

fined to the human will ; we encounter it also in

the Infinite of mathematics. Modem speculation
tends to view the Infinite as something actual.

Our notion of the actual is, above all, that what is

actual is, actually, what it is. Is then the infinite

series of natural numbers actually odd or even ?

If it is not determinately one or the other, then
apparently the actuality of the Infinite must be
something different from what is ordinarily meant
by actuality. In like manner, it may be argued
that free action, in its indeterminate character,

cannot be actually in time, or must be an eternal
self-determined act out of time.

The term concursus Dei has also been applied to
the doctrine of occasionalism {q.v.), which postu-
lates the action of the Deity as mediating the
connexion of soul and body ; but this sense is quite
distinct. The theological concursus acts in and
with the natural action of the cause, and neither
supersedes nor supplies its place.

LrTERATURE.—Thomas Aquinas, Sum. Theol. i. a, qu. cv.

artt. 3, 4, 6, c. Gent. iii. 67-70 ; Suarez, Metaph. Disp. xx.
vol. i. p. 660, Paris, 1619 ; J. Gerhard, Loci Theologici, 1622,
' de Natura Dei

' ; J. H. Heideggrer, Corpus theologitB Chris-
tiancB, ed. Schweizer, Zurich, 1700, vii. 24-31 ; Leibniz,
Thiodicie, Amsterdam, 1710, p. 27 fl.. Causa Dei Asserta, ix.

12; Boedder, Natural Theology^, 1896, iii. 1; Biedermann,
ChrisU. Dogmatilfi, BerUn, 1884-1886, ii. 277.

a T ^TTfiTrii'^

CONDITIONAL IMMORTALITY. — 'The

doctrine that immortality is not inherent but
conditional, depending on the use made by the
individual of this present life. ' From this pomt of

view man is a candidate for immortality. Perpetual
life becomes the portion of the man who, by faith,

unites himself to God' (Petavel, Problem of Im-
mortality, p. 15). In its modem form Conditional-

ism may be said to be contained in two propositions

:

(1) that the endless life of the righteous is not
the result of any natural immortality inherent in

man, but is the gift of God ; (2) that the punish-
ment of the wicked, in the world to come, will not
be of endless duration, since their life must finally

be extinguished. ' Thus Conditionalism is important
chiefly as an attempt to solve the problem of the
ultimate fate of the obstinately wicked. Those
who have found themselves unable to accept the
traditional view that sinners live for ever in a state

of suftering have, generally speaking, adopted one
or other of two theories: Universalism (q.v.), the
doctrine of the ultimate reconciliation of all men
to God ; or Conditionalism, which, in its modem
development, involves Annihilationism (q.v.).

I. History of the doctrine.—Although Condition-
alism, historically speaking, is a recent doctrine,

not held by any considerable body of men until the
19th cent., it is found here and there, in a more or

less developed form, from the earliest times. Some
writers^ have claimed for it an Egyptian origin.

But the first certain instance of a philosophic

presentation of conditionalistic ideas is found in

the teaching of the Stoic Chrysippus (t c. 206 B.C.).

Diog. Laert. (vii. 157) says : KXfdi/fljjs iJ.h oiv v6.<ras

[rets ^uxds] iTri5t.a^iv€tv f^XP^ "^V^ iKirvpdj(r€OJS, XpiJfftTnros

di rds ruiv aoipCiv /idvov. The view of Chrysippus
was accepted by some, though not all, of the
later Stoics,' but Conditionalism never became a

1 It is to be observed that these two propositions are quite

separate. The second does not necessarily follow from the first

^e.g. A. Matter, art. ' An^antieseroent des ames,' in Encycl
des sciences reiig. (Paris, 1877) ; G, Rawlinson, ATicient Egypt,
i. 318 (London, 1881) ; A. Wiedemann, Ann. Egyp. Doctrine of

Immortality (Eng. tr., London, 1895).
3 Seneca, Consolat. ad Marciam, ad fin. :

• Nos quoque felices

animae et aeterna sortitae . . . labentibus cunctis ... in antiqua
elementa vertemur

'
; Tac. Agric, xlvi. :

' Si, ut sapientibus

placet, non cum corpore extinguuntur magnae animae '
; Arius

Didymus(ap. Euseb. Prcep. Evang. xv. 20) : TEfioiTw^ Stoiko)!'

^e'-yovCT-c] "TfiV fxev ['/'WX'7*'] roic cTTrouSataji' fUxfit- tt)S «ty irup avaXv-

ffecus Tbiv TTavrdiv i«7n/ieVeiv], Tr^v Se Ttov a.(i3p6voiV irobs ffoaouf
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generally received doctrine among the Greeks
and Komans. Roman Stoics like Epictetus and
Aurelius either doubted nr denied the immortality
of the soul ; while, on the otlier hand, the increasing

popularity of Neo-Platonism brought into promi-
nence the rival theory of its inherent immortality.

Among the Jews some Rabbis, notably Maimonides
(t 1204),' held that the wicked would not live for

ever. Of early Christian writers, however, there

is only one who unquestionably taught a con-

ditionalistic doctrine. At the bejjinning of the 4th
cent, the African apologist Arnobius ^ (Disput. adv.

Gentes, ii. 15-54) argues that the sin, imperfections,

and infirmities of the soul make it impossible to

believe that it came direct from God. And, for

the same reason, it cannot be inherently immortal.
It survives the body indeed, but is immortal only
by the gift of God. The souls of the obstinately

wicked are gradually destroyed in Gehenna. That
which is immortal cannot suffer pain. But the
souls of the obstinately wicked do suffer intense

pain ; therefore they must eventually die of it.

' Sunt enim [animae] mediae qualitatis (sicut Christo

auctore compertum est) et interire quae possint,

Deum si ignoraverint, vitae et ab exitio liberari si

ad eius semina' atque indulgentias applicarint'

{op. cit. ii. 14).

From the 4th cent, to the 18th, Conditionalism
was not taught by any one claiming to be an
orthodox Christian. Certain isolated thinkers,

like Duns Scotus (f 1309) and Petrus Pomponatius
(early 16th cent. ), maintained that the immortality
of the soul is incapable of demonstration.* But
such teaching does not, necessarily at any rate,

involve Conditionalism. In truth, Conditionalism
never commended itself to the Church. Platonic
influences in the first place, and the growth of

purgatorial doctrine' later, tended to lead men
further and further away from conditionalistic

speculations, and during the early days of the
Reformation the immense influence of Calvin
brought about the acceptance by most Protestant
bodies of formulae which strongly affirmed the
doctrine of the endlessness of punishment. But
meantime conditionalist views were being put
forward by certain isolated thinkers, Christian and
non-Christian.

Fausto Paolo Sozzini ( = Socinus, t 1604), in a
letter written as early as 1563, rejected the doctrine
of the natural immortality of tne soul, and in his

later controversy with Francesco Pucei he stated
his views more fully.
He argues that, since man has the power of reproducing his

species, he must be naturally mortal, for an immortal being
does not beget children. Further, an immortal frame does not
require food. Man's body ia evidently different from a spiritual

and immortal body. All the causes which lead to death existed
even before man sinned. If man bad not sinned, he might have
been preserved from death by the favour of God, though
naturally mortal. By sinning, Adam refused this gift for him-
self and his posterity. Therefore, unless by the favour of God,
we too must die and remain in the state of death, t*

Thomas Hobbes (t 1679), in his Leviathan (iii.

38), says

:

* The fire prepared for the wicked is an Everlasting Fire, that
is to say, the Estate wherein no man can be without torture,
both of body and mind, after the Resurrection, shall endure for

ever ; and in that sense the Fire shall be unquenchable, and

1 C(m8titutiones de Fundamentis Legis, pp. 47, 48, Lat. tr. by
W. Vorst, Amsterdam, 16S8. F. W. Farrar (Eternal Bope,
London, 1892, Excursus v.) discusses the eschatological views of
the Jews. See, further, JE, art. 'Eschatology.'

2 For the views of Arnobius see Smith-Wace's LCB (1877) i.

168.
3 For the unintelligible MS reading ' semina,' minas and

misericordiam have been conjectured. Reifferscheid reads
misericordias.

4 This view was implicitly condemned by the Fifth Lateran
Council and by a Bull of Leo x. (1613).

5 The conception of Purgatory did in fact modify, for the
faithful at least, the doctnne of endless punishment for the
wiclted in a Universalist direction.

6 Socinus, Works (Frankfort, 1656), i. 637 fl. ; see also J.

Toulmin, Li/e and Sentiments of Soeinus (1777).

the torments Everlasting ; but it cannot thence be inferred that

he who shall be cast into that fire, or be tormented with those
torments, shall endure and resist them so as to be eternally

burnt and tortured, and yet never be destroyed or die. And
though there be many i)lacoa that affirm Everlasting Fire and
Torments (into which men may be cast succeaaively one after

another for ever), yet I find none that aiJlrm there shall be an
Eternal Life therem of any individual person ; but, to the
contrary, an Everlasting Death.'

Similar views appear to have been held by John
Locke (t 1704).
By death some men understand * endless torment in hell-

flre : but it seems a strange way of understanding a law, which
requires the plainest and directest words, that by death should
be meant eternal life in m,isery. Could any one be supposed [to

intend] by a law that says, " For felony thou shalt die," not that
he should lose his life, but be kept alive in perpetual exquisite

torment ?
' {Reasonableness of Christianity, § 1).

Even so orthodox a Calvinist as Isaac Watts
(t 1748), in his Buin and Recovery of Mankind,
§ xi. ( Works, 1753, vi. 270-274), asks ' whether the
word "death" might not be fairly construed to

extend to the utter destruction of the life of the
soul as well as of the body.'
On the Continent of Europe, Benedict Spinoza

(t 1677), in his posthumous tract ' de Deo, de
Homine, et de Felicitate, argued against the natural
immortality of the soul, and elaborated his theory
in the 5th book of his Ethics. In Prop, xlii..

Scholium (Eng. tr., White-Stirling, 1894), he says :

"The ignorant man is not only agitated by external causes in

many ways, and never enjoys true peace of soul, but lives also

ignorant, as it were, both of God and of thought, and as soon as
he ceases to suffer ceases also to be. On the other hand, the
wise man, in so far as he is considered as such, is scarcely ever
moved in his mind, but, being conscious, by a certain eternal
necessity, of himself, of God, and of things, never ceases to be,

and always enjoys true peace of soul.'

The exact meaning attached by Spinoza to

phrases like ' never ceases to be ' is a subject of

dispute ; but at least it is clear that he was a
Conditionalist in the sense that his ' immortality'
is not enjoyed by any but the wise man.

In France, J. J. Rousseau (t 1778), while he held
the doctrine of the immortality of the soul, yet
thought that the souls of the very wicked perish

at death. In a letter of 1758 he says :

' II est vrai qu'il y a des Ames si noires que je ne puis conce-
voir (^u'elles puissent jamais goOter cette 6ternelle beatitude
dont il me semble que le plus doux sentiment doit 6tre le

contentement de soi-mfime. Cela me fait 80Up9onner qu'il se

f}ourrait bien que les fimes des m^chants fussent aneanties ^
eur mort, et qu'Stre et sentir fOtle prix d'une bonne vie.'

The opinions quoted so far are chiefly those of

philosophera and thinkers rather than theologians,

and in some oases they are in the nature of obiter

dicta. But in 1706 there appeared a complete
treatise from the pen of the learned theologian and
non-juror Henry Dodwell, advocating conditionalist

views. Dodwell had been Camden Professor of

History in the University of Oxford, and had a
great reputation for scholarship and orthodoxy.
The full title of his work sufiiciently indicates the
nature of its conclusions. It is called An epistolary

discourse provingfrom the Scriptures and the First

Fathers that the soul is a principle naturally
mortal—but immortalised actually by the pleasure

of God to punishment or to reward, by its union
with the Divine Baptismal Spirit, wherein is

proved that none have the power of giving the

Divine Immortalising Spirit since the Apostles,

but only the Bishops.' This work provoked con-
siderable controversy, being answered by Samuel
Clarke, Anthony Collins, and others. Dodwell
defended himself in three pamphlets published in

1 This treatise was not known to exist tin the discovery by
Ed. Boehmer of Halle (1851) of an abstract of it, and the sub-
sequent finding of two Dutch MSS containing the whole of it.

It is a rough draft of the Ethics. The word 'immortality' is

used in it, but not in the Ethics.
2 A little before the appearance of Dodwell's book, Aubert de

Vers6, a French Protestant, had formulated a theory of Con-
ditionalism in his treatise Le Protestant pacijigue (1684). He
says ;

' La mort est la raort, et la vie est la vie. La mort
naturelle prive de la vie et du sentiment pour un temps, et la

mort 6ternelle en prive pour jamais.' His position corresponds
with that of Locke.
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1707-1708 ; and an anonymous ' work indicating

his main position, The Holy Spirit the Author &f
Immortality, appeared in the latter year. The
controversy, however, soon died out, and for over

a century nothing more was heard of it.

The latter part of the 19th cent, saw a great
revival of interest in eschatological questions,

and the difiBculties of the traditional view of the
ultimate destiny of the obstinately wicked were
stated with great force by a number of writers. In
1846, Edward White, a Con^egational minister,

published his Life in Christ, which is justly
regarded as an epoch-making book in the history

of Conditionalism.^ White's views were sup-

ported by a considerable number of theologians
and thinkers in England and America, as well as

on the Continent of Europe. A fairly complete
list will be found on pp. 18-26 and 500-501 of

Petavel's work. The Problem of Immortality
(Eng. tr. by F. A. Freer, 1892). In Germany
Richard Rothe, in France and Switzerland Charles
Lambert, Charles Byse, and E. Petavel,' in Italy
Oscar Cocorda, and in America C. F. Hudson and
W. F. Huntingdon have been prominent advocates
of conditionalistic views, and have won many
adherents. Thus Conditionalism has at length, in
the 20tli cent. , taken its place among those eschato-
logical theories which are to be reckoned with.

2. Arguments in favour of Conditionalism.

—

The main arguments on which the more recent
advocates of conditionalistic views rely to prove
their case may be summed up as follows :

—

(1) Arguments based on the language of the OT
and NT.—The chief passages relied on by Con-
ditionalists are the following: Gn 2i«-" S^-'^-^^-",

Dt SO'*- 'i'-2», Ps 21< Zl^"- =» 492» 7318-"' 92' 94^8 145=»,

Pr 835.36 H19 1228 24M^ Is 518^ Ezk 182«-'2, Mai i^-\

Mt T"-"" 10^8 IS'"- •«'• «• « \&^, Lk IS"- », Jn Z^- " 52^- >»

633-35 851 1028 1^6 146. 19 156^ Rq Qil-a 75 86. U. 1S_ 1 C
3"- ", 2 Co 215- 16 43^ Gal 6'-8, Ph 3"- 1», 1 Th &, 2 Th
1' (iXedpos aliivtos—a unique phrase in NT), 1 Ti
6»- ", He 10=8-39 1229, ja ii5 520^ 1 p 1 23 418^ 2 P 1"

212 39, 1 Jn 315 5"- 12, Rev 2'- " 35 20"-i5 218 221- ".

These passages are held to prove : (a) that man
is not inherently immortal ; immortality is the
attribute of God only (1 Ti 6'8) ; death, in its

literal sense, is the result of the Fall ; (6) that
immortality is a gift offered to the righteous

;

(c) that it is conditional ; the Bible never speaks
of the immortality of the soul ; {d) that obstinate
sinners are frequently threatened with death, and
spoken of as destroyed ; and that death means
destruction of body and soul.

It is plain that in all discussions on the language
of Scripture the essential point is the precise mean-
ing to be attached to the words ' life, ' death,' and
simOar expressions.'' Are they to be interpreted
literally or in a moral sense ? ' The conditionalist

1 Assi^ed to Joseph Pitts in the B.M. Catalogue.
3 lAfe in Christ ; Four Discourses upon the Scripture Doctrine

that Immortality is the peculiar Privilege of the Regenerate,
London, 1846. A third edition of this work, revised and en-
larged, was published in 1878, and was translated into French in
1880 hy Charles Byse.

3 Dr. E. Petavel is a distin^ished Swiss theologian, and his
work is the most complete account of Conditionalism yet pub-
lished. He includes among the supporters of Conditionalism
Dr. R. W. Dale (quoted in the preface to Petavel's Stmqgle for
Eternal Life, Eng. tr. 1875), Prof. Sir Q. G. Stokes (quoted by
E. White in preface to Life in Christ, p. vii), and Archbishop
Whately, who, in Scripture Revelations Concerning a Future
Stateio (pp. 189, 190), suggests Conditionalism as a possible
hypothesis.

* The usual words for ' life ' are Heb. *n and E'^J, Gr. i<t^ (more
than 100 times in NT), and, less commonly, fvyr/. The words
and phrases denoting ' death ' and * destruction aremuch more
numerous both in Hebrew and in Greek (Petavel, op, cit. pp.
446-452).

5 ' The language found in the NT . . . decidedly suggests that
the ultimate penalty, in the eternal order, of impenitence is

extinction of the guilty soul, even as the ultimate issue of the
work and victory of Christ is the extinction of evil" (J. M.
Schulhof, Law of Forgiveness, Cambridge, 1901, p. 146).

position (forcibly stated by Locke in a passage
already quoted) is that Biblical writers, when they
use these expressions, use them in the obvioxis and
literal sense. The opposite view is put by S. D. F.
Salmond in his Christian Doctrine of Immortality
(Edinburgh, 1897, pp. 615-623). He argues that in

a good many, at any rate, of the NT passages
relied on by Conditionalists the word ' life ' (fu)})

means something more than mere existence (e.g.

Jn 5" 11=5-26, Eph 2i-«, Col 218 33, 1 xi 58). And,
further, he quotes certain passages from the NT
which, in his opinion, are irreconcilable with Con-
ditionalism (Mt 25« Mk 3™, Jn 336, ^c l^*, Rev
20><').i

(2) Patristic evidence.—It is claimed by Con-
ditionalists that the early Christian Fathers are on
their side. The opinions of Amobius have already
been stated, and it is not seriously disputed, that he
held conditionalistic views. But, from Dodwell
onwards, conditionalist writers have brought for-

ward a considerable body of Patristic evidence to
prove their contention that many of the other
Fathers in early times were on the same side.

Some of the passages cited are not convincing,^
but others certainly contain expressions which are,

at any rate, capable of a conditionalistic inter-

pretation. Justin Martyr {S Apol. 7) uses the
phrase ha koX ol <pav\oi S/yye^oi xal Sal/jioves xal ivSpunrot.

p.T|K^Ti wcpi. In his Dialogue with Trypho he puts
into the mouth of the aged Christian who is in-

structing him words which seem formally to deny
the inherent immortality of the soul. After a
repudiation of the Platonic doctrine of pre-exist-

ence, he goes on to say (Dial, v.) : oiSk /j,i)i> adavarov

XP^ T^^yetv airr/iv (i.e. r^v 'pvx'/iv), Sn el dSdvoTiis ^(TTt

Kal iyivv-qros BriXaSr/. He then proceeds to develop
his views, saying that the souls of the righteous
will not die, while the souls of the wicked will be
punished, ^ar'&v auras Kal elvai Kal Ko'Ka.^eddai 6 deb^

0i\Tj. And later on in the same chapter he uses the
phrase ro&rov X^P*** '^^^ a.TroBvrjtXKOvat,v al ^vxal Kal

KoXd^opTai.^ Irenseus (adv. Haer. v. 2) says : ix

rrjs iKdvov inrepoxTJs, oiK ^K t^s rfiieripai (piaeus, rijv els

dei wapa/xoviiv ^x"/""'- Tbe most important, how-
ever, of the passages in Irenaeus bearing on this

question is found in ii. 56 ( = ii. 34), where, in com-
menting on Ps 148' 21*, he concludes with these
words (Lat. tr.)

:

'Non enim ex nobis, neque ex nostra natura vita est: sed
secundum gratiam Dei datur. Et ideo qui servaverit datum
vitae . . . accipiet et in saeculum saeculi longitudinem dierum.
Qui autem abiecerit eam . . . ipse se privat in saeculum saeculi
perseverantia= (Sio/ioi^).

'

More doubtful is the language of Athanasius,
whose words are (de Incamatione, 3)

:

et a irapaPaZev Kal (Trpac^efTe? ^ei'Otpro (jjavKoi, ytyviacTKOLev

eavrou5 TTji* ev Savirt^ Kara •pvirtv if>dopav vjro^eVeti/, Kal ftriKeTi

ft^v ev irapaBeC<Tta ^"gv, efo} tk TOUTOV KotTrov aTTodvrjaKQVra^ fjueveiv

€V Tw davarto nal iv rfj <^Sop^4

After Athanasius, conditionalistic doctrines are
found but very rarely. Petavel quotes Nemesius,
de Natura Hominis, 1. ; Theophylact, Com. on 1 Ti
618 ; Nicholas of Methone, Befut. 207 £f. ; and a
synodical letter of Sophronius read at the Third
Council of Constantinople (A.D. 680) as instances
of the sporadic survival of such views. But he

1 For further discussion of these and similar passages see O. A.
Row, Future Retribution (1887), pp. 185-347.

2 e.g. Ep. Barn. 20 (where the phrase Odva-ro^ atati/ioy occurs)

;

Clem. 1 Ep. ad Cor. 35 (eternal life is the gift of God) ; S Ep. ad
Cor. 7 (aywc 6 a00apTO5) ; Ignatius, ad Polyc. 2, ad fin., ad
Ephes. 20 (the Eucharist is ii>6.p^o.Kov adaveuriai) ; Theophilua, ad
Autolyc. ii. 27 (ovrf oZv <l)v(ret ^vtjtos iyevero, OVTS adavaroi)]
Lactantius, Inst. Div. vii. 5 (' non sequela naturae, sed merces
praeraiumque virtutis ') ; Clem. Alex. Peed. i. 6, ad init.

(immortality conferred by baptism).
3 Justin's pupil Tatian uses similar expressions ; cf. adv.

GroBCOS, 13 (146 B), ovk etrriv addvaro'! ij ^vj^ itaB' €avrr}v,

4 Elsewhere (e.g. c. Gentes, 33) Athanasius seems to teach the
inherent immortality of the soul ; and E. White (op. cit. p. 425)
admits that he holds the doctrine of the '" eternal death " of
conscious suffering ' for the obstinately wicked-
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admits that they were generally ' drowned in the
rising tide of the Platonic theory which was
made to triumph in the Church by the pseudo-
Clementines, Tertullian, Minucius Felix, Cyprian,
Jerome, and especially Augustine ' (op. cit. 242).

Taken as a whole, the Patristic evidence goes to

show that a considerable number of early Fathers
affirmed, in opposition to the Platonic doctrine of

inherent immortality, that eternal life is the gift

of God imparted through the Incarnation, and that
the soul is not naturally immortal. Whether any
of them, save Amobius, went further than this

in the direction of Annihilationism is not certain.

Two considerations make us hesitate before pro-

nouncing definitely. In the first place, there is

often considerable doubt as to the exact sense in

which the Fathers use the words ' life,' ' death,'

and similar expressions. In many.instances, they,

like the writers of the Bible, seem to employ them
with a moral and spiritual rather than a physical

meaning. In the second place, the earliest of the
Fathers were not scientific theologians, and their

language is not always self-consistent. Justin
Martyr, the most important witness for Con-
ditionalistic views among the Apologists, uses
language which clearly implies the endless suffer-

ing of the wicked.' All, therefore, that can be
said with certainty is that many of the early

Fathers support the first of the two propositions
maintained by modern Conditionalists, while one
at least (Amobius) supports the second also, and
holds that the punishment of the wicked will not
be of endless duration.

(3) But, over and above the appeal to authority,
Biblical and Patristic, Conditionalists urge that
their views are in harmony alike mth the most
recent theories of science and vnth the highest
spiritual instincts of mankind. Science, it is said,

fails to supply any proof of the immortality of

the soul. Conditionalism does not demand such
proof, since it also rejects the doctrine of an in-

herent immortality. Again, science has shown
that man is physically closely allied to the lower
animals ; while, intellectually, there is little, if

anything, to choose between, e.g., the higher
animals and the most backward races of mankind.
If we postulate immortality for all men alike,

science asks whether we can logically stop at man
and deny the immortality of the more intelligent

animals. This difficulty, which confronts the Uni-
versalist and the Traditionalist alike, is no difficulty

for the Conditionalist. Further, the doctrine of

the ' survival of the fittest ' is one of the most
assured of those taught by modem science. Con-

ditionalism is that doctrine transferred to tlie

spiritual world.' If, again, it is true that ulti-

mately the value of every doctrine must be
measured by its ethical and practical results, Con-
ditionalism, it is urged, is, from this point of view,
in a very strong position. It keeps the mean
between ' the dualist pessimism whicn makes evil

eternal, and the perfidious optimism which asserts

that all will end well for every one.' ' Traditional-
ism, by raising doubts as to God's justice and love,

leads to despair and unbelief. Universalism, by
teaching the ultimate salvation of all, fills men
with a fatal sense of security, and robs them of a
great motive for spiritual effort. Conditionalism
does not run counter to our highest conceptions of
the justice and love of God, while, by representing
immortality as a prize to be won, it stimulates and
inspires. At the same time, since it does not
exclude the possibility of the suffering of the
obstinately wicked before their annihilation, it

gives due weight to the solemn warnings of

Scripture.

On the whole, it may be said that, although
Conditionalism presents certain difficulties of its

own,* it is free from many others which have
been urged against its rivals. While some of

the arguments adduced by Conditionalists, especi-

ally those founded on the language of the Bible
and the early Fathers, will not prove all that its

advocates claim for them, yet some important
considerations of a scientific and ethical character
are in its favour. The spread of the doctrine
during the last fifty years among men of various
schools of thought is a sufficient indication that
it offers a solution of eschatological problems accept-

able to a large and increasing number of seekers
after truth.

LrrERATURB.—Most of the more important works dealing with
the subject have been mentioned in the course of the article.

Besides those, the following are useful ; C. Lambert, Le Spatime
du mond^ moral, Paris, 1877 [treats the question from a philo-

sophic standpoint] ; C. Byse, Notre durie, Paris, 1885 ; Oscar
Cocorda, L'lmmortnlitd condizionata, Torre Pellice, 1883 ; R.
Rothe, Dogmatik, Heidelberg, 1870, vol. iii. (esp. pp. 133-169,

291-336) ; C. F. Hudson, Debt and Grace, New York, 1862 [dis-

cussion of Patristic evidence]
; J. B. Heard, The Tripartite

Nature of Man^, Edinburgh, 1882; S. Senhouse-Minton, TAe
Glory of Christ, London, 1869 ; H. Constable, The Durationand
Nature ofFuture Punishment^, London, 1876 ; Sir J. Stephen,
Essays in Ecclesiastical Biography^, London, 1853, vol. ii..

Epilogue ; F. Palmer, Winning of Immortality, New York,
1910. A full list of ancient and modern works on eschatology
(including Conditionalism) is that of Ezra Abbot, compiled as

an Appendix to W. R. Alger's Critical History of the Doctrine

of a Future Life, Boston, 1880. Of. also art. A^'nihilation in

voL i. H. W. FULFORD.

CONDUCT.—See Ethics.

CONFESSION.
Assyro-Babylonian (T. G. Pinches), p. 825.

Christian.—See PENANCE.

CONFESSION (Assyro-Babylonian).—Though
the word for ' confession ' in Assyr. -Bab. is uncer-
tain,^ there is no doubt whatever that the idea
existed among the peoples of the Tigris-Euphrates
valley. By this term they understood the acknow-
ledgment of sin or of wrongdoing on the part of one
who felt himself thereby out of favour with the
deity whom he worshipped, or in danger of that
disadvantage. The sin or wrongdoing might affect

a fellow-man, or might be an offence against re-

ligion, justice, or morality, for which the deity,

jealous with regard to the due observance of right,

^ Ct. 1 Apol. xxi. 6 ; arraBavaTL^eiTdaL 5e ^juecs flovov^ SeStSdy^eda
TOU5 ocricus «at eraperajs eyyu? 6e<Z PlCivtil^, Ko\d^ea6ax 5e T0V5
aSiKU)^ Kal U7J /xeTa^aAAofras ef aLujvi(a Tnipil iTi<rTfvojj.tv. See also

xxviii. 1, hi. 6, 7 ; 2 Apol. ix. 1.

2 It was protjably some form of the root pit'Q, {jpetH), ' to open,*
' reveal ' (see pit pi, below).

Egyptian (J. Baikie), p. 827.

Hebrew (A. E. Suffrin), p. 829.

exacted a penalty and inflicted punishment. This
moral or religious aspect of sin, however, was
probably a late development, the feeling of wrong-
doing having been originally purely ritual—

a

failure to perform sacrifice or worship, or a defect

either in the performance or in the offering. Thus
it was that the feeling of being in disfavour with
the deity arose, and one of the means of grace

1 * Le conditionnalisme serait, k ce point de vtie, un cas par-
ticulier, le plus important, du proc6de general de s61ection
qu'emploie la nature, de la prodiga]it6 qui se remarque en toutes
ses ceuvres. II se rapprocherait du Darwinisme ' (Larousse, Diet.
Universel, Supplement, p. 888 f., Paris, 1878, art. 'Condition-
nalisme' [a good account of the doctrine, chiefly from tlifl

philosophical side]).
s Petavel, op. cit. p. 386.
^ See Che vigorous attack in Salmond, op. cit. pp. 611-629.

J. A. Beet, The Last Things (London, 1906, pp. 23&-240, 299-306),

is more sympathetic.
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would naturally be the making of confession—self-

hirailiation and abasement by the acknowledgment
of the sin. Humiliation was evidently regarded as

being acceptable to the deity, and acknowledgment
of wrongdoing as paving the way to forgiveness.

Moreover, it may be supposed that the man who
stood self-accused before the deity not only ap-

peased the deity by that act, but also forestalled

any informant who might present his misdeeds in a
less favourable light.

With the Babylonians the feeling that the deity

might be displeased by possible wrongdoing was
exceedingly ancient, and probably originated with
the Sumerians. A worshipper, in consequence of

misfortune happening after he had ofl'ered prayer
or sacrifice, or after he had performed a rite, found
the cause in some imperfection of his service. Not
only had the service to be perfect, but the celebrant
likewise had to be faultless in all his members,
or imperfections in the ceremonial would occur.

Moreover, he had to be ritually clean. For this

reason, sin was originally the transgression of

ritual laws, and appears as such throughout Baby-
lonian religious literature.'

' UncleannesB has come against me ; and to judge my cause,
to decide my decision, have I fallen down before thee.
Judge my cause, decide my decision,

remove the evil sickness from my body,
take away whatever is evil of my flesh and my sinews.
The evil which is in my body, my flesh, and my sinews,
let it this day come forth, and let me see the light.' ^

Confession and contrition, however, seems to have
been a secondary thingwith theAssyro-Babylonians
—purification by means of ritual acts and cere-

monies took its place. In the rituals for purification,

a certain act has to be performed which is expressed
by the Sumer. phrase ka-tuh{h)uda, rendered,
apjiarently, by pit pt, ' opening of the mouth,'
which followed the ka-luh/uda, or ' washing of the
mouth.' If the latter was symbolical of the
necessity of speaking the truth, and the determina-
tion on the part of the worshipper to do so, then
the ' opening of the mouth ' (if that be the meaning
of the expression), which follows, might stand for a
direction to confess ' to the god the nature of the
sin or deficiency which made the ceremony neces-
sary.*

In all probability the nature of these confessions
is indicated by some of the numerous Assyr. -Bab.
penitential psalms. An exceedingly perfect one is

that published in the Cuneiform Inscriptions of
Western Asia, iv. pi. 10. This is addressed to gods
and goddesses known and unknown, and refers,

therefore, to sins and failings both known and
unknown. The following will indicate the nature
of this example

:

"The forbidden thing of my god unknowingly I have
eaten

;

The unallowed thing of my goddess unknowingly I have
trampled on

;

Lord, my sins are many, great are my omissions

;

God, my sins are many, great are my failings
;

Goddess, my sins are many, great are my failings.

The sins I committed I knew not

;

The failines I committed I knew not

;

The forbidden thing I ate I knew not

;

The unallowed thing I trampled on I knew not.
The lord in the wrath of his heart hath looked upon me ;

The god in the anger of his heart hath turned against me

;

The goddess is angry with me and evilly hath entreated
me ;

A known or unknown god hath oppressed me

;

A known or unknown goddess hath caused me pain.

1 J. Morgenstem, ' The Doctrine of Sin in the Babylonian
Religion,' MYG x. [1905] 3, p. 2.

2 lb. p. 4.

3 Epe^pi,
' to open the mouth (to speak),' is given as a synonym

otpitfA (MuBS-AmoIt, Assyr. Diet, Berlin, 1901-06, p. 851a).
4 Rib-Addi attributes the weakness of old age, etc., from which

he was suffering, to the anger of the gods of Gebal on account of
his sins, which, however, he had confessed ($^fi epti aim Udni
[Winckler, Tontafeln van Tel-el-Amama, Berlin, 1896, no. 71

;

Enudtzon, El-Amama Tafeln, Leipz. 1910, no. 137, lines 29 ff.]).

I besought, but none took my band
;

I wept, but he did not approach my side.

I call aloud.i none heareth me
;

1 am oppressed, 1 cover myself, I look not up.' *

The penitent here mentions that he had made
supplication to his merciful god, had kissed the feet

of his goddess, and had appealed to god and god-

dess known and unknown. He calls upon them aU
to look favourably upon him, and asks each how
long his goodwill will be withheld. Men know
nothing—not even whether they do evil or good.

The suppliant, however, needs help, and (being

willing to confess and acknowledge that he has
sinned) continues as follows :

' Turn the failure I have committed to good ;

Let the wind carry away the sin I have wrought

;

Tear asunder my many misdeeds like a garment.
My god, my sins are 7 times 7—free me from my sins

;

My goddess, my sins are 7 times 7—free me from my sins

;

God known or unknown, my sins are 7 times 7—free me from
my sins

;

Goddess known or unknown, my sins are 7 times 7—free me
from my sins

;

Free me from my sins, that I may l)ow down before thee ;

May thy heart, like the heart of the mother who bore (me),

return to its place ;

Like the mother who bore, the father who begot, may it re-

turn to its place.'

The following is part of a confession to a goddess :

•
. . . bitterly do I lament.
[My sins] are many, my mind is embittered (thereby).

Lady,2 cause me to know my act, set for me a refuge ;

Remove my sins, liit up my countenance. '8

Another text speaks of the shame which the
penitent feels

:

' He prostrates himself to his god with sighing ;

He weeps, he withholds not lamentation (?) :

—

" Let me tell my deed—my unspeakable deed ;

Let me repeat my word, my unspeakable * word :

My god, let me tell ^ my deed, my unspeakable deed." * A

In this last, contrary to custom, there is ap-

parently a desire to specify the nature of the deed,

and things so bad seem to be presupposed that
permission has to be asked to mention (or detail)

them. Unfortunately, the text is defective after

the last line translated, so that the conclusion to

be deduced therefrom is doubtful ; but it may be
supposed that we have here a case in which con-

fession, with specification of the sin or wrongdoing,
is provided for.

In all these inscriptions the penitent makes his

confession directly to the deity, without the inter-

mediary of a priest or any other person. The
priest, however, in certain cases, introduces him
to his god, stating that he is sick, in distress,

cast down, trembling, raining tears like a cloud,

uttering words of submission with sighing. What,
he asks, has my lord's servant thought out and
planned ? Let his mouth reveal what I do not
know ! Whereupon the penitent, confirming,

speaks for himself :

' [Ma]ny are my sins, which I have wholly sinned ;

Let this [misfortune] pass, let me go forth from tribulation.

[Ma]ny are my sins, which I have wholly sinned
;

[Let this misfortune] pass, let me go forth from tribulation. '^

Numerous phrases asking for pardon, peace, com-
fort, etc., for the penitent follow, and were seem-
ingly pronounced by the priest.

The king naturally had to keep himself pure and
always fit to represent the people. For this reason,

when he came to perform a ceremony, he said

:

' May the tablet of my sins be broken —probably
an actual tablet, upon which all his misdeeds were
inscribed.*

In Ashurbanipal's well-known prayer to Nebo,*
the confession of his sins, as well as his perfection

1 Lit. ' I speak words,' or the like.
2 IStar (Zer-panitum) ; cf, vol. ii. p. 643^.
3 Haupt, Akkadische uiid suineri£che KeilschriftUxte, 1881, p.

116 f. ; Zimmern, Bah. Busspsatmen, Leipzig, 1885, p. 34, Biicks.
1-8 ; Jastrow, Rel. Bab. urut Ass. ii. [Giessen, 1905] 76.

4 Lit. ' unrepeatable.' ^ Or ' confess ' (luqH).
6 Zimmern, op. cit. pp. 86, 65 S.
7 lb. p. 88, lines 18-21.
8 Morgenstern, loc. cit. p. 129.
9 Strong, Trans, of the 9th Intemxt. Congress of Orientaiistt,

London, 189S, ii. 199 ff.



CONFESSION (Egyptian) 827

ill service, was the great offering wliich he made to

the deity

:

' A£gur-ban!-^pli confessed hia sios,! he constantly prayed to
Nebo, his lord

;

What he set ut the (eet of the Queen of Nineveh he concealed
not in the assembly of the great gods

;

What ho stored in the sanctuary of Urliittu he concealed not
(even) in the assembly of his haters

;

'* In the assembly of my haters forsalte me not, Neho

—

In the assembly of ray oppressors (V) forsake not my life." '2

At this point come the lines printed in art.

Birth (Assyr.-Bab.) in vol. ii. p. 644^ and the
king is then informed that his haters shall dis-

appear like ripples on the surface of the water, and
lilce sandhills (?) on the face of the land— ' thou
shalt stand up, Assur-bani-S,pIi—in the presence of

the great gods thou shalt give praise to Nebo.' To
all appearance, these concluding words contain the
promise of ultimate pardon and rehabilitation.
Literature.—This is indicated in the notes.

T. G. Pinches.
CONFESSION (Egyptian).—Of the deep sense

of the guiltiness of sin and the deep contrition for

it which are characteristic of the Hebrew or of the
Christian religion, the Egyptian knew nothing,
or, at all events, expressed nothing. It would be
too much to say that he had no sense of sin, for of

the wrongness of certain acts, and, in a very
marked and unusual degree, of the wrongness of

certain frames and dispositions of character, he
had a very clear and accurate perception ; but, at
all events, he had no conception of repentance, or,

at least, none which has left any mark upon his

religious literature. It must always be remem-
bered that there are immense gaps in our know-
ledge of the Egyptian religion, and that the bulk
of our information with regard to the view which
the Egyptian entertained of sin is derived from a
single book—the Book of the Dead—whose sole

purpose was to secure for the deceased Egyptian a
safe passage through the dangers which awaited
him after death, and a triumphant vindication
before the Judge of the under world ; but in none
of the religious literature that has survived

—

neither in the Book of the Dead, nor in any of the
numerous hymns to the various deities, nor in any
of the tomb-inscriptions—is there to be found the
slightest trace of such a thing as acknowledgment
of sin or repentance for it. There is no penitential
element whatsoever in Egyptian religious litera-

ture. What we must understand by confession
in the Egyptian religion would be much better
described by such a word as ' repudiation.' So far

as the written records go, no Egyptian ever con-
fessed a sin ; but every Egyjjtian sturdily and
steadfastly repudiated sin, and, in fact, the destiny
of the deceased in the other world depended
largely on his ability to repudiate with clearness
and accuracy a certain definite list of sinful acts,

words, and thoughts.
Our information on the subject is almost entirely

derived from the remarkable document known by
the cuiious and self-contradictory title of the
Negative Confession—a document which forms
ch. cxxv. of the Book of the Dead. It is not
possible to state with exactness when this very
important document came into the form in which
we now have it. The papyri which preserve it to

us are not older than the time of the XVIIIth
dynasty (1580-1350 B.C.); but it must have been
in existence, at least in its main elements, long
before that period. The inscription in the tomb of

Ameny at Beni-Hasan (Xlltn dyn.) contains a
distinct element of repudiation :

' No little child
have I injured ; no mdow have I oppressed ; no
fisherman have I hindered ; no shepherd have I

detained. ' Large portions of the text of the Book
of the Dead are found on coffins of the Middle

1 IptetS AS5ur-bani-Apli drtii-^.
2 lb. p. 206, lines 27-31, revised.

Kinfjdom (Xlth and Xllth dynasties), and that
Osirian view of the life after death to which the
Negative Confession belongs is as old as the
Pyramid texts (Vth and Vlth dyn.), while a
tradition which there is no reason to doubt ascribes

the Hnding of ch. xxx. of the Book of the Dead
(the famous appeal to the heart not to bear false

witness against its owner in the Day of Judg-
ment) to Prince Hordadef in the reign ot Menkaura
(IVth dyn.). While, therefore, the present Judg-
ment-scene of the Book of the Dead, containing
the Negative Confession, may not be older than
the XVIIIth dynasty, there can be little doubt
that its fundamental conceptions are almost as old
as the Egyptian Kingdom.
Chapter cxxv. of the Book of the Dead consists

of three parts : (a) an introduction, containing a
hymn of adoration to Osiris, and a form of the
repudiation of sins which, there is reason to believe,

is older than the actual confession which follows
it ; (b) the Negative Confession itself ; and (c) an
address to the gods of the under world. The
whole chapter forms a part of the ritual which is

supposed to be gone through in the scene of the
judgment of the dead, and the confessional part of

it seems to be supplementary to the actual judg-
ment whose issue was determined by the weighing
of the heart of the deceased against the feather
which was the emblem of Maat, the goddess of

Truth. In his confession the Egyptian testified

that he had not been guilty of certain sins which
would have involved his punishment in the spirit

world ; but apparently his repudiation of iniquity
was not held to be in itself sufficient for his
vindication, since it had to be corroborated by the
unprejudiced evidence afforded by the weighing of

his heart. However stoutly the deceased might
assert his innocence of all sin, it was not considered
advisable to allow the heart to give its testimony
before it had been implored in a special prayer not
to shame its owner. In one of its many varying
forms this prayer runs thus :

* O my heart, my mother 1 O my heart, my mother ! O my
heart of my existence upon earth ! May nought stand up to
oppose me in judgment in the presence of the lords of the
trial ; let it not be said of me and of that which I have done,
"He hath done evil against that which is right and true "

; may
nought be against me in the presence of the great god, the
Lord of Amentet I Homage to thee, O my heart ! Homage to
thee, O my heart 1 Homage to you, O my reins 1

*

The heart, thus cajoled, might be expected to

corroborate the confessional statements of its

owner.
It is not certain whether the repudiation of sins

preceded or followed the weighing of the heart,
and the point is immaterial. Arrived at the
Judgment Hall— ' the Hall of Double Maati,' or of

the Twofold Truth—the deceased began his con-
fession by reciting a brief formula of invocation to

Osiris, which runs as follows :

' Praise be to thee, thou great god, thou lord of the two
truths 1 I have come to thee, O my lord, that I may behold thy
beauty. I know thee, and I know the names of the forty-two
gods who are with thee in the Hall of the Two Truths, who live

on the evil-doers, and who drink their blood each day of the
reckoning before Unnefer [Osiris]. I come to thee, and bring
to thee truth, and chase away wrong-doing.*

After this invocation, he recited a preliminary
repudiation of sins in a form somewhat shorter
than that of the Negative Confession, the number
of sins repudiated being generally about thirty-
seven, as against forty-two in the more elaborate
form which followed. The sins repudiated are not
always the same in the various versions ; but the
variations are not in any case of great moment.
The follo\ving version is from the well-known
papyrus of Nu (XVIIIth dyn.)

:

* I have not done evil to mankind. I have not oppressed the
members of my family. I have not wrought evil in the place
of right and truth. I have had no knowledge of worthless men.
I have not wrought evil. I have not set foremost in the con-
siderations of each day that excessive labour should be performed
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for me. I have not broug^ht forward my name for exaltation to

houours. I have not ill-treated servants. I have not thought
Bcom of God. I have not defrauded the oppressed of his

property. I have not done that which is an abomination unto
the gods. I have not caused harm to be done to the servant

by his master. I have not caused pain. 1 have made no one to
suffer hunger. I have made no one to weep. I have done no
murder. I have not given the order for murder to be done for

me. I have not inflicted pain upon mankind. I have not
defrauded the temples of their offerings. I have not purloined
the cakes of the gods. I have not carried off the cakes offered

to the khxis [illuminated souls]. I have not committed forni-

cation. I have not polluted myself, or diminished from the
bushel. I have neither added to nor filched away land. I have
not encroached upon the fields of others. I have not added to

the weights of the scales. 1 have not misread the pointer of

the scales. I have not carried away the milk from the mouths
of children. I have not driven away the cattle which were
upon their pastures. I have not snared the feathered fowl of
the preserves of the gods. I have not caught fish with fish of

their kind. I have not turned back water m its time. 1 have
not cut a cutting in a canal of running water. 1 have not
extinguished a fire when it should burn. I have not violated
the times of the chosen meat-offerings. I have not driven off

the cattle from the property of the gods. I have not repulsed
God in his manifestations. I am pure. I am pure.'

In all probability this introduction represents an
older form of confession, and was originally all

that was expected of the deceased. The develop-
ment of the doctrine of the Judgment, however,
led to its being supplemented by a more extended
and formal version. Along with Osiris, there sat

in the Hall of the Two Truths forty-two gods, who
formed a kind of jury before which the deceased
had to plead. The number forty-two may have
been selected because the most general division of

the land of Egypt gave forty-two nomes or districts,

and there was thus a god for each nome. Maspero
suggests that they were chosen one from each of

the cities of Egypt which recognized the authority
of Osiris {Dawn of Civilization, p. 188). These
jurors were creatures of terrifying aspect and still

more terrifying titles, and before each of them the
deceased was obliged to declare that he had not
committed the particular sin which that god had
authority to punish. The titles of the gods are
such as— ' Clasper of Flame,' ' Devourer of Shades,'
'Crusher of Bones,' 'Devourer of Blood,' 'De-
stroyer,' and so forth. There are variations in the
dift'erent papyri, and the list here given is from the
papyrus of Nebseni in the British Museum. Each
confession is prefaced by ' Hail thou,' and the title

of the particular god addressed is given. The
confession is as follows :

'(1) I have not done iniquity. (2) I have not committed
robbery with violence. (3) I have done violence to no man.
(4) I have not committed theft. (6) I have not slain man or
woman. (6) I have not made light the bushel. (7) I have not
acted deceitfully. (8) I have not purloined the things which
belong to God. (9) I have not uttered falsehood. (10) I have
not carried away food. (11) I have not uttered evil words.
(12) I have attacked no man. (13) I have not killed the beasts
which are the property of God. (14) I have not acted deceit-
fully. (15) I have not laid waste ploughed land. (16) I have
never pried into matters. (17) I have not set my mouth in
motion against any man. (18) I have not given way to anger
concerning myself without a cause. (19) I have not defiled the
wife of a man. (20) I have not committed any sin against
purity. (21) I have not struck fear into any man. (22) I have
not violated sacred times and seasons. (23) I have not been a
man of anger. (24) I have not made myself deaf to words of
right and truth. (25) I have not stirred up strife. (26) I have
made no man to weep. (27) I have not committed acts of
impurity or sodomy. (28) I have not eaten my heart. (29) I

have abused no man. (30) I have not acted with violence.

(31) I have not judged hastily. (32) I have not taken vengeance
upon the god. (33) I have not multiplied my speech overmuch.
(34) I have not acted with deceit, or worked wickedness. (35)
I have not cursed the king. (36) I have not fouled water.
(37) I have not made haughty my voice. (38) I have not cursed
the god. (39) I have not behaved with insolence. (40) I have
not sought for distinctions. (41) I have not increased my
wealth except with such things as are my own possessions.
(42) I have not thought scorn of the god who is in my city.*

Following upon this confession comes an address
to the assessor-gods in which the deceased passes
from the repudiation of sin to the positive assertion
of his meritorious conduct.

' Praise to you, ye gods, ye who are in the Hall of the Two
Truths, in whose body is no lie, and who hve in truth. . . . Be-
hold I come to you without sin, without evil. ... I have done

that which man commandeth and that wherewith the gods are
content. I have pleased the god with that which he loveth.

I have given bread to the hungry, water to the thirsty, clothing
to the naked, and a passage over the river to him who hath no
boat. I have made offerings to the god, and funerary gifts to
the illuminated souls.'

An examination of the two lists shows that in

both cases the compilers had some difficulty in

making out the requisite number of sins, as there
are several confessions which are practically dupli-

cates of others which have been made before,

e.g. in the Negative Confession, 'I have done
violence to no man,' ' I have not acted with
violence,' ' I have not behaved with violence '.

and again, ' I have not acted deceitfully ' occurs
twice, while in addition we have ' I have not
acted with deceit, or worked wickedness.' Such
repetitions were, of course, almost inevitable when
a definite list of transgressions had to be filled up
by a sometimes hasty and often careless scribe,

who well knew that the document on which he
was engaged was never likely to be read by any
one after it had once been placed in the coffin of

the deceased.
An analysis of the sins repudiated in the intro-

duction and the Negative Confession may be
attempted, giving the number of sins falling under
particular heads in either document

:

Intro- Negative
duction. Clonfession.

Sins against the gods ID 6

„ „ „ person of others 12 4

„ „ property 6 5

„ „ purity 1 3

„ of deceit 3 4

„ of character and disposition 6 18

There are, of course, in both lists, some sins of

such a character that they might occupy a place in

more than one of these categories. An exami-
nation of this classification suggests what is on
other grounds extremely probable—namely, that
the introduction is a survival from more primitive
times, and represents a code of morality earlier

than that of the Negative Confession. Thus, sins

of sacrilege and sins against the person of others

occupy by far the most prominent position in the
introduction, as would be expected in a more
primitive state of society, amounting in number to

10 and 12 respectively—22 sins out of 37. In the
Confession these numbers have shrunk to 6 and 4.

On the other hand, the sense of the sinfulness of

acts of impurity has increased, if we may assume
its increase from a more elaborate repudiation of

such acts. But the most remarkable development
is the growth in the sense of the importance of

character. WhUe the introduction repudiates six

sins specially affecting the inner man, the Con-
fession repudiates no fewer than eighteen.

When we come to consider the particular sins

which the Egyptian judged to be fatal to him
who committed them, we find several which are

obviously the product of the conditions under
which Egyptian agriculture was carried on. ' I

have not turned back water in its time,' and ' I

have not cut a cutting in a canal of running
water,' both point to dishonest appropriation of

irrigation water. Leaving these out of considera-

tion as being the result of special circumstances,

we see that what the Egyptian wished to avoid,

or to be held to have avoided, in his life was
something like this—impiety and sacrilege ; crimes

of violence against others, either direct or by
ineitation ; adultery and unnatural vice ; cruelty,

ferocity, and unkindness towards defenceless

inferiors. In all these points the Egyptian Con-
fession indicates a code of morality not superior to

that current among other nations, and indeed in

some respects distinctly of an outward and formal

type. The stress laid upon merely ceremonial sins

is an obvious defect. As Maspero says {op. cit.

191), ' the material interests of the temple were too
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prominent, and the crime of killing a sacred goose
or stealing a loaf from the bread ott'erings was
considered as abominable as calumny or murder.'
Where the Confession is striking is in its develop-
ment of the sense of those duties which a man
owes to his own character and self-respect. Parti-
cularly remarkable is the stress laid upon reticence

and control of speech. Four at least of the repu-
diations refer to this—deprecating slander, foul

speaking, disdainfulness of speech, and mere pro-

fusion of words. This is quite in accordance with
what we learn from other sources as to Egyptian
ideals of character.' 'Let thy thoughts be abun-
dant,' says the oldest Wisdom book of Egypt,
' let thy words be under restraint.' Again, anger
and hasty judgment, mischief-making, and the
insolence of pride together furnish the subject of

eight repudiations. If Erman's interpretation be
correct, useless remorse is deprecated by the obscure
repudiation 28, 'I have not eaten my heart.

'

Budge's version is more commonplace :
' I have not

lost my temper and become angry.' The sin of

closing the mind to ideas and inspirations of truth
is repudiated in 24, ' I have not made myself deaf
to words of right and truth,' and conceivably also

in the last item of the introduction— ' I have not
repulsed God in His manifestations,' or 'stopped a
god in his comings forth.' A sense of fair play
even to the creatures gives us 31 of the intro-

duction— ' I have not caught fish with fish of their

own kind ' (? cf. Ex 23" ' Thou shalt not seethe a
kid in his mother's milk').

On the whole, that which distinguishes the
Egyptian Confession is not what it is so frequently
extolled for—an exceptionally high standard of

morality. The Confession itself shows that the
standard was very much that which has obtained
among all nations that have a right to be called

civilized. Its distinction is the stress which it

lays on the inner duties—those duties which a man
owes to himself, and which ennoble and strengthen
character. Self-restraint and self-possession, dig-

nified reticence, and absence of meddlesomeness,
the capacity of bearing prosperity without in-

solence, and the resolve to preserve an open mind
towards the truth—the effort to maintam such a
sound and wholesome standard marks out the
Egyptian code as being of a particularly high type.
Even if it be permissible to infer that the insistence

on these virtues suggests that the Egyptian char-
acter was specially prone to faults against them, it

must still be admitted that no other nation ever
formulated and stereotyped such a list of man's
duties to his own character as part of its acknow-
ledged code of morality. It has been pointed out
that what seems to us the defect of the whole idea
of the Confession—the absence from it of anything
approaching a sense of repentance for wrong-
domg—appears to be a permanent factor of the
Egyptian character.

' The essential mode of justification in the judg-
ment,' says Petrie {Bel. of Anc. Egypt, p. 89),
' was by the declaration of the deceased that he
had not done various crimes ; and to this day the
Egyptian will rely on justifying himself by sheer
assertion that he has not done wrong, in face of
absolute proofs to the contrary.'
Literature.—A. Erman, Handbooh of Egyp. Religion, Lon-

don, 1907 ; G. Steindorff, Bel. of the Atic. Egyptians, New
York and London, 1906 ; E. NaviUe, The Old Egyptian Faith,
London, 1909, Das dgypt. Todtenluch, Berlin, 1S86 ; E. A. W.
Budge, Egypt. Religion, London, 1900, The Book of the Dead,
London 1898 ; G. Maspero, Hist. anc. des peuples de VOrient
dassique, vol. i., * Les Origines ' (Eng. tr. Dawn of Civilization,

London, 1894) ; J. H. Breasted, Hist, of Egypt, London, 1906

;

W. M. F. Petrie, Religion and Conscience in Anc. Egypt,
London, 1898, Rd. of Anc. Egypt, London, 1906 ; P. Le Page
Renouf, Origin and Growth of Relig. of anc. Egypt i^ib. Lect.,

London, 1879, 4th ed. 1897) ; The Egyptian Book of the Dead

;

RP, Ist and 2nd series, London, various dates.

James Baikie.

CONFESSION (Hebrew). — !. The term.

—

The Hiph. and Hithp., n-f\n and irjiipn, of the verb
•Tj;, ' to throw,' acquired the meanings of ' to praise

'

and ' to confess.' The former stands for both, the
latter is the technical term for ' to confess.' Both
are rendered in the LXX by i^oixo\oye'iv. The
nouns derived from it are ti'ib, ' praise,' ' thanks-
giving,' and in Jos 7'° and Ezr 10*' ' confession of

sin'; and the late Hebrew 'ni = ' confession of
sin.'

The connexion between throwing, praising, and confessing is

not obvious. The suggestion that a gesticulation with the hand
was made while praising and confessing is too fanciful. It ijB

more probable that HT signifies metaphorically ' to throw know-
ledge about,' to make it public, and is thus cognate to yn^n
and y^irin.i

2. Confession of sin against God.—Whatever
the Israelitish conception of sin was in any period
of their known history, an admission of it was
expected from the penitent, whether a penalty
was to follow or not. Without, therefore, follow-
ing the chronological order of the various docu-
ments, we find throughout the OT individual and
public confession insisted on and practised.

Very early in the Book of Genesis, the ques-
tions addressed to Adam and Cain (3* 4') were
calculated to extract confession. Judah confesses
Tamar more just than himself (38^).' Jacob con-
fesses his unworthiness (32'"), and his sons their
guiltiness concerning Joseph (42^). Joshua urges
Achan to confess (Jos 7**). David confesses when
Nathan brings his sin home (2 S 12^^) ; so do the
Israelites in a body when brought to repentance
(Nu 14« 1 S V 12").

The mission of the prophets was 'to declare
unto Jacob his transgression and to Israel his sin

'

(Mio 3* ; cf. Jl 21^-, Is 58'), and a reciprocal acknow-
ledgment was expected (Jer 2^ 3", Hos 14').

The Psalter abounds in instances of public and
individual confession. Foremost stands Ps 51,
which embodies a fully-developed conception of
sin and grace. Its ascription to David indicates an
appreciation of David's confession in 2 S 12. Ps 32
is a model penitential psabn, in which a pious man
is reluctant for some time to admit the sin of an
accusing conscience, until some external circum-
stance forces confession from his lips (Koberle,
Siinde und Gnade, Munich, 1905, p. 352). Simi-
larly in Ps 38 a pious man ascribes his misfortunes
to his sins which he can bear no longer, and un-
burdens his conscience by 'declaring his iniquity
and confessing his sin ' (v.").'

The religious aspect of the book of Proverbs is

Eudaemonism. The wise man is happy, and he is

wise who regulates his life in accordance with the
Divine commands. The sinner is a fool. Con-
fession of sin is an act of wisdom (28'').

In the sacrificial cult, confession of sin was an
essential element (Lv 5" IB'^', Nu 5*-

'). According
to Maimonides ( Yad Ma as, Hak. iii. 14), the sacri-

ficer of a sin-, trespass-, or burnt-offering laid both
hands between the horns of the victim, and said :

' 1 have sinned, committed iniquity, transgressed, have done
thus and thus. 1 repent before Thee, and this is my atoning
sacrifice.'

On the Day of Atonement the high priest is

said to have confessed three times. Standing by
his victim between the porch and the altar, facing
west, and with his hands upon its head, he made the
following confession :

1 Malbim on Lv 56 aays that ni; has the opposite meaning of
' to conceal,' * to deny.' It is peculiar to man to hide his know-
ledge of God and of his sin. "The miD proclaims them.

2 On this the Talmud remarks : * Judah's praise consists in
his confession *—a double play on his name {Meg. 256 ; gee also
Sot. "i and 10).

3 The present writer is inclined to think that the unusual
expression 'd iN"]N is a mistake, having arisen from similarity to

the previous n^JN, and that the original reading waa Di ni^K

'^NKn. This also completes the synthetic paralielism.
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' I beseech thee, Jahweh, I have committed iniquity, I have
transgressed, I have sinned before thee, I and my house.

I beseech thee, Jahweh, forg:ive nov7 the iniquities and the
transgressions and the sins wherein I have committed iniquity

and transgressed and sinned before thee, 1 and my house.
As it is written in the law of thy servant Moses, '• For on this

day shall atonement be made for you, to cleanse you from all

your sins."'

The priests and people responded :
' Blessed be

the name of His glory for ever.' The second time
was over the sin-offering of the priests, when the
same formula was used, with the addition of ' the
sons of Aaron, thy holy people ' after ' I and my
house.' The third confession was made over the
scape-goat, and the same formula was worded in

the third person plural, with 'Thy people, the
house of Israel,' substituted for ' I and my house.'
The Exile wrought a material change in the

religious disposition as well as in the outward for-

tunes of the people. In the place of the defiant

Israelitish nation there returned from Babylon a
Church of serious and timid Jews. Without
doubting that they were the successors of ancient
Israel and heirs to the promises, they were rendered
diffident by their miserable resources. They saw in

their inferiority God's chastisement for their sin.

Confession of sin became henceforth a concomitant
of religious exercise (see Ezr 9^ Neh g^"-). The
confession in Dn 9''"^' resembles in several ways
that of Neh. and Bar H'-" ; but, as Marti {Com. on
Dan. p. 65) observes, the similarity is due not to

quotations from each other, but to some common
stereotyped liturgical prayers from which all drew.
A peculiar feature of exilic and post-exilic con-

fession is the aggregate conception of sin to which
is reckoned the ' sins of the fathers. '

' The truth
contained in the Talmudic adage that Israelites

were each other's sureties {She.b. 39, and elsewhere)
is older than the Talmud. Viewing themselves as
partakers of a common blessing, they felt a share
in the cause of the common misfortunes. Liturgical
confession, therefore, arose not from a sense of in-

dividual sin or the imperfection of human nature,
but from the desire for amelioration of present
circumstances. It is the pious man who is ever
ready to confess. Tobit enumerates his virtues,

his loyalty to Jahweh and the Law (ch. 1). He
leads a blameless life, but confesses his sins and
goes into judgment with his fathers. His model
integrity saves Azarias from the fire, but he con-
fesses, ' We have sinned ' (LXX Dn 3^'-). Individu-
ally a pious man had few sins to confess. Legal
observance could keep him sinless, and the sacrificial

cult made good that in which he failed through ignor-
ance. ' No sinner ever slept in Jerusalem. The
evening sacrifice atoned for sins of the day, and that
of the morning for sins of the night ' {Mia. Rab. and
Tanch. on Nu 28', ; also Rashi on Is l'^'). Sin being
not sinfulness but actual sin, and that a collection

of single sins, a pious man was able to know what
to do and what to avoid, so as to keep a clean
balance with God. Not the righteous like the
patriarchs, but actual sinners like Manasses, need
repentance and confession (Prayer of Manasses).
To this class of general liturgical confession
belongs the sixth petition in the Shemone Esre

:

' Forgive us, O our Father, for we have sinned

;

pardon us, O our King, for we have transgressed.'
After the destruction of the Temple, the Day of

Atonement, even without sacrifice, retained its

expiatory power, and has since been observed as a
day of fasting, repentance, and confession. The
form of confession at first was brief and general

—

' We have sinned.' R. Akiba knew already the
first four verses of the Abinu Malkenu, one of
which is ' Our Father, our King, we have sinned
before thee ' {Ta'an. 256). For other short forms
of confession see Yoma 876. That of Rab was :

1 In the Sephardic and Eabbalistic recensions of the Ashamnu
(see below), ' we and our fathers have sinned ' is still given.

' Thou knowest the eternal secrets, and the hidden mysteries
of all the living. Thou searchest out the innermost recesses,

and triest the reins and the heart. Nothing is concealed from
thee, or hidden from thine eyes.'

Longer is that of R. Hamnuna, which stands at
the end of the Shemone Esre :

' O my God, before I was formed, I was nothing worth, and,
now that 1 have been formed, I am but as though I had not
been formed. Dust I am in my life ; how much more so in my
death. Behold, 1 am before thee as a vessel full of shame and
confusion. O may it be thy wiU, O Lord my God and the God
of my fathers, that I may sin no more ; and, as for the sins I

have committed, purge them away by thy great mercies, but
not by means of sufferings and sore diseases.

'

R. Bibi directed that one should say :

' I confess all the evil that I have done before thee. I stand
on an evil path. Whatever I have done, I will do the like no
more. May it be thy will, O Lord my God, to pardon all my
iniquities, to forgive all my transgressions, and to atone for all

my sins ' (Lev. R. iii. 3).

A loud enumeration of individual sins was con-
sidered arrogant {Sot. 76). The rule still is that
confession of individual sins shall be inaudible,

except when concealment would implicate the in-

nocent {Shulhan 'Aruk, Ifur. Or. Say. 607).

The liturgy of the Day of Atonement gradually
increased in bulk with suitable prayers and con-

fessions, prominentamong them being the Ashamnu
and 'Al-Het, called the lesser and greater confes-

sions, and repeated four times in the course of the
twenty-four hours of the fast, with a slight tap on
the breast at the mention of each sin. The former
consists of twenty-four expressions for sin, alpha-
betically arranged, the last letter being repeated
three times. It is probably the confession referred

to in the Didache. The 'Al-^et is a more ex-

haustive catalogue of sin, also alphabetical, and
has in the Ashkenazic use forty-four lines, each
commencing, ' For the sin wherein we have sinned
before thee,' etc.

It is a pious custom to submit to forty stripes

save one, on the eve of the Day of Atonement. The
penitent, lying prostrate with head towards the
north, silently confesses his sins while (generally)

the attendant of the synagogue lays on gently
with thongs made of calf-skin, repeating three times
Ps 78^* (which in Hebrew has thirteen words), a
word at each stroke (Shulh. Ar., ut supra).

There exists in the Prayer-book also a daUy
confession of sin, called pjoe, which is said morning
and evening (except on festivals and other occa-

sions) after the 'Amida, in a sitting posture, with
head resting on elbow. Originally it consisted of

one verse :

' O thou who art merciful and gracious, I have sinned before
thee. O Lord, full of meroy, have mercy upon me, and receive

my supplications,'

after which private confession is made, and one's

wants stated non-liturgically. Its older name is

d:5!< n^'5j, ' prostration ' (cf. Jos 7'). Since prostra-

tion was generally discontinued after the destruc-

tion of the Temple, this indicates its great antiquity.
' A distinguished man should not use D'SN nS'Si

unless he is sure that his prayer will be answered
like Joshua's.' Compare Christ's posture in Geth-
semane. R. Eliezer's mother did not allow him to
' fall on his face on the day of his excommunica-
tion' {Bab. me^. 596). On Mondays and Thurs-
days the I'jpp is preceded by a mediseval confessional

prayer of legendary authorship.
Every Jew confesses on his deathbed, after a

prescribed form. Criminals are urged to confess,

within ten cubits ' distance of the scene of execu-
tion. If they have nothing to confess, they are
instructed to say :

' Let my death be an atonement
for all my iniquities ' (Sarih. vi. 2).

3. Confession of sin against man.—The Mosaic
legislation made provision for material reparation

of injuries done to one's neighbour. But the ideal

of Hebrew equity went beyond legal compensa-
tion, and demanded the conciliation of the oflended
party, without which ' not all the rana of Nebaioth
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in the world could procure pardon' {Bab. kamma,
92a). Thus Joseph s brethren pray for forgiveness
(Gn 50"); note also the confession of Pharaoh (Ex
10"), and of. 1 S 15" 24'" 26", 2 S 19» In later

Judaism it was raised to a positive precept. ' Al-
though the offender offers the legal compensation,
he is not yet forgiven until he entreats him for it

'

{Bab. kam. viii. 7). The Day of Atonement ex-

piates sin against God, but not sin against man, un-
less the oflended party is conciliatecfl Koroa viii. 9).

Suspicion of the innocent comes under the category
of injuries. The suspect must be informed of it,

and honourable amends made to him (Ber. 316).

Strictly the conciliation must take place before
three witnesses. If the oflended party is dead,
the conciliation should take place over his grave in

the presence of ten witnesses {Yoma 86-88). The
eve of the Day of Atonement is generally selected
for acts of reparation of this kind. No distinction

of class is acknowledged. Even Rabbis of renown
were known to condescend to regain the goodwill
of those whom they injured. Rab, in a dispute
with a butcher, was offended by the latter. On the
eve of the Fast he expected the transgressor to ask
for forgiveness. As he did not do so, he called on
him and effected the conciliation (Yoma 87). If

the injured party refuses to forgive after the third
entreaty, he is called cruel, except in the case of

slander, which one is not bound to forgive {Shulh.
Ar., fwr Or. ^ay. 606).
Literature.—Hamburger, RE, 8.v. 'Bekenntni8s' ; W.

Bacher, Agada d. bab. Amorder, Strassburg, 1879, Ag. d.

Tannaiten, do., 1884, Ag. d. pal. Amor., do., 1892; D. W.
Bousset, B.d. d. Judent.^, Berlin, 1006 ; J. Elbogen, Stud. z.

Gesch. d. jiid. Qottesdienstes, Berlin, 1907 ; art. ' Confession,' in
JE ; F. Weber, Jiid. Tlital.\ Leipzig, 1897.
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I. Scope and limitations of the article.—It is

the object of this article to furnish a survey of the
history of Confessions of Faith, indicating their

origin, their contents, and their inter-relationships,

together with some brief reflexions, suggested by
the survey, upon their uses and their influence for

good and evil in the religious world. Other articles

(Creeds [Ecum.], Councils [Christian : early]) will

tell of the development of the three great Catholic
Creeds of Christendom, and of the meeting of the
historic authoritative assemblies of the Church.
Under the title ' Confessions ' it will not be possible

to deal in detail with documents of a private, in-

dividual, or tentative character ; these will be
mentioned only when they are of special interest.

The public Confessions which have been or still are

authoritative in the various sections of the Chris-

tian Church will be treated comprehensively,
thouf^h their great number—exceeding 150—makes
it necessary to dismiss many of them with the

briefest notice. A comparative glance \vtX\ be
turned on the non-Christian world in search of

documents or testimonies analogous to the Creeds
of Christendom. Happily, there is small room for

doubt or controversy in repard to the authenticity
of Confessions, and questions as to date, author-
ship, editions, etc., will for the most part be
handled very lightly, in the interests of clearness.

The table of contents printed above, and the
chronological table of Confessions printed on pp.
894-901, vidll help to make plain the principle of

arrangement followed in the article. Selections
from the relevant literature will be given at
various points throughout the article.

2. Definition : synonymous and similar terms.
—Amid all diversities of name, literary form,
occasion, purpose, and authority, a ' Confession ' is

a public avowal and formal statement, more or less

detailed, of the doctrinal contents of religious

belief, framed by an individual or by a group of
individuals. It may be addressed, orally or in
writing, to a few persons in sympathy or out of
sympathy with it, or to a congregation, or to a
church, or to the world. It may be a brief spon-
taneous ejaculation of faith, or a summary of

deliberate conviction, or a veritable treatise on
doctrine. If short, comprehensive, and dignified

enough for use in public worship, and if prefaced
by the words ' I believe,' or ' we believe,' it be-
comes a Creed. If longer and more minute and
systematic, it is technically a Confession. Broken
up and analytically simplified into a series of
didactic questions and answers to assist the memory
and intelligence of the young and the unlearned, it

is a Catechism. Viewed as a proclamation, in an
apologetic or other interest, of distinctive doc-
trine, it is a Manifesto, a Declaration, a Profession,
a ' Symbol,' a ' Platform.' As a bond of union it is

a Consensits, a Covenant, a Form, or Formula. As
a test of doctrine it is a Standard. As a disavowal
and condemnation of errors it is a ' Syllabus. ' In
respect of its contents, it may be entitled Decrees,
Canons, Articles, Theses, Propositions, 'Places.'
When modified and re-issued, it may appear as a
'Revision.' The form of words in which the indi-

vidual subscribes or professes a Confession is the
Formula of Subscription, or simply the ' Formtila.'

3. Origin, aims, and uses.—If religion be the
natural response of the human soul to the Power
by whose fiat and by whose providence it exists, no
element in religious experience is so comprehensive
and so momentous as faith. Observation and
knowledge of the facts of life, wonder, fear, and
doubt in presence of them, underlie religion j but,
unless they issue in distinctive faith, religion is

still unconstituted. Faith does not shut its eyes to
things seen, but, while seeing them, looks beyond
to realities discerned behind them. It is the organ
of religious truth. Like hope, its serene, and love,

its passionate, sister, faith in its full meaning is

vital to the highest experience of religion, and as
such is bound to find expression when religion

becomes self-conscious and articulate. It remem-
bers the past, and leans upon it ; it fills the present
with life and power ; it faces the future with eager
expectancy ; it is the bond between all the phases
of religious life, the link, indeed, which unites that
life with the Unseen God. In the language of
religious self-utterance, therefore, credo, ' I believe,'

and confiteor, ' I confess or acknowledge,' must
always have a foremost place ; they are presup-
poseci in all the other moods of worship—in praise,

m thanksgiving, in self-abasement, in supplication,
in hope, and in love ; they are the persistent under-
tones in the natural liturgy of the universal
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religious consciousnesg. They imply that the period

of igBorance or doubt is past ; that the spiritual

life is come to itself ; that the seeker has at last

found, and that the spirit is at rest.

The earliest confessions of faith, possibly the

best, were avowals of faith in a Person, personal in

subject and object alike, not naiTowly intellectual—
' I believe that God is '—so much as spiritual

—

' I rest my faith on God ' ; and the object of this

living personal attachment, too full for words, was
either God or a teacher who revealed Him. Faith
in Jesus personally would naturally precede faith

in His Messiahship. But it is obvious that even in

personal faith the intelligence has always its dis-

criminating part to play. ' I believe in Jesus the
Christ ' is a formula combining both forms— ' I

believe that He is the promised Christ,' and ' I trust

Him.' Thus, in the so-called Apostles' Creed—the
first elaborate Confession in the Church, and the
basis of all others—the true nucleus consists of the
threefold affirmation, ' I believe on (irurreiw els,

credo in) God the Father ... on Jesus Christ . . .

on the Holy Spirit,' much more being intended
than that each Person exists, a relationship of

personal faith being, in fact, professed. But, just
as in each of these simple affirmations a certain
intellectual judgment is presupposed, so in the
Creed, as a whole, room has been found for clauses
descriptive of each Divine ' Person ' and His sphere,
and involving historical or doctrinal articles of

mental faith. From a very early time, confession
in terms of the Creed was taken to imply, if not to
denote, acceptance of each of these details of his-

tory and doctrine—acceptance of the letter as well
as of the spirit. Faith was soon understood to be
professing not so much its fervent devotion to
three Persons recognized as Divine, as its belief in
a series of affirmations concerning them, particu-
larly concerning Jesus, whose person, life, and
worlc had been matter for protracted controversy.
In the Confessions of the Reformation Period and
later times, the personal object is finally lost in the
doctrinal purpose ; in them the Creed has become
a body of distinctive doctrine, nothing else—an
attempt to formulate the truth about God and His
Christ, not a simple avowal of faith in the God of

truth and in His Son, the Truth Incarnate.
Looking back upon the history of Creeds and

Confessions, we observe great diversity in their
origin and purpose. (1) First and simplest, they
were brief spontaneous utterances of new-found
conviction, addressed by individuals directly to
their personal object, in gratitude, homage, or
adoration. They might be utterly unsolicited,
like the devotion of the Hebrew Psalmist : ' O
Lord my God, in thee do I put my trust' (Ps 7'),
' O God, thou art my God ' (63^) ; and the demoniacs'
tribute to Jesus :

' Thou art the Son of God ' (Mk
3") ; or deliberately invtied, like the response of
Simon Peter : ' Thou art the Christ, the Son of the
living God' (Mt W^). (2) Similarly, they were
naturally evolved by the consciousness of the
Christian community. Without any definite legis-

lation or injunction, a certain type of profession
came to be made at the admission of converts to
membership in the Church, e.g. the Baptismal
formula, or early forms of the Apostles' Creed.
The Te Deum, a lyric creed, may have been formed
similarly. (3) In time, and by natural consent,
such individual and common Confessions as appealed
to the general sense of Christian communities were
adopted for liturgical repetition. The spontaneous
lyric or acknowledgment became the familiar psalm,
or hymn, or creed, prescribed for public use.

(4) Beyond question, the catechizing of professed
converts before baptism was the chief and original
source of formal confessions. The answers ex-
pected from the professing believer gradually took

shape in a series of propositions which were recog-
nized as a sufficient mark of Christianity and claim
for admission to the Church. The Apostles' Creed
in all its forms, shorter and longer, had this origin

and aim. It was literally a symbolum, a ' pass-

word,' for use on the threshold of the Church.
(5) From the beginning it was part of the purpose
served by a confession to bear a public testimony
to the object of one's faith—public not simply as
made openly before the Church, but as before the
outside world. The psychological influence of
public confession upon a man's own character as a
source of stability and decision was as much in

view as its impression upon the unbelieving world.

(6) Creeds and Confessions have frequently been
drawn up simply as a vindication of the true
character of the religious belief cherished by a
body of Christians. They were primarily authentic
expositions of distinctive doctrine, intended to

remove misconceptions and to repudiate misrepre-
sentations. Many, perhaps most, of the great
Confessions of the Reformation were wholly of this

apologetic character, e.g. the memorable Lutheran
Cfonfession presented to the Emperor at the Diet
of Augsburg in 1530, and Zwingli's ' Confession to

Charles V.' on the same occasion. Subscription in

such cases meant the acceptance and support of the
doctrine, with no reference to, or promise of, literal

adherence in the future. (7) Very often they were
drawn up to settle controversy, either as a com-
promise between antagonistic issues, or as an
authoritative affirmation of the one and condemna-
tion of the other. They served thus to mark off

true from false belief, at least according as ma-
jorities conceived of these, and gave rise to the

accepted distinction between an orthodoxy and a
heresy. In this category stand the Nicene Creed,
the Canons of Dort, and the Formula Concordiae,
as conspicuous representatives. (8) On other occa-

sions they were drawn up as deliberate bonds of

contemplated union or re-union, apart from any
pressure of controversy, e.g. the Westminster Con-
fession. (9) A very frequent, though secondary,
function of Confessions has been to serve as stand-
ards of orthodoxy either for members in general of

a church, or more especially for office-bearers.

Whether formally subscribed upon admission or
tacitly accepted, they have been a usual basis of
' discipline. To be convicted, on trial, of infidelity

to them was sufficient warrant for excommunica-
tion. As a rule, the Catholic Creeds, though they
have been thus used, have not been considered as
adequate for disciplinary purposes, and have been
supplemented in ecclesiastical usage by the longer
Confessions. In the Protestant Churches it has
generally been explicitly laid down that the Scrip-

tures of the Old and New Testaments are the
supreme standard of faith and practice, and that
the accepted Confession is adopted only as a
secondary or subordinate standard. (10) Lastly,
it may be noted that Confessions have been pub-
lished in a less authoritative and more speculative
way as expositions of particular conceptions of the
System of Christian Truth, drawn up with a view
to the definition and formulation of men's views,
apart either from controversy or ecclesiastical

use. Such documents have been individual and
tentative, and, unless adopted by Churches, scarcely

enter into the present survey.

4- Confessions in ethnic religion.—Though in-

tellectual faith in some degree is presupposed in

every form and stage of religion, and though the
materials for Confessions are never wanting in the
great systems of religion, in all of which forms of

public worship, theological literature, and sectarian

divisions have their place, it is a striking fact that
almost alone in Christendom have Creeds and
Confessions in the strict sense been drawn up as
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authoritative expositions of the contents of faith.

Every religion and every sect within it, every
school of philosophy as well as each individual

thinker, has a distinctive group of tenets or articles

of faith, which tend to find sooner or later a more
or less authoritative expression, and so become
stereotyped as a rule or norm of belief, and a test

or watchword of adherence. These may without
difficulty be pointed out in connexion with each of

the great systems of human religion, for each has
had not only its founder and its church, but its

scriptures, its theologies, and its divisions. But
we look almost in vain for any documents in ethnic
religion, ancient or modern, which correspond to

the Christian Creeds and Confessions. ' Antique
religions, ' writes Robertson Smith in his Rel. Sem. -

(1894, p. 16), 'had for the most part no creed;

they consisted entirely of institutions and practices.

'

In modem times, contact with Christianity has not
seldom induced the defenders of other faiths to

draw up, teach, and circulate catechisms and
manuals of their own cherished doctrine. Especially
has this been the case in India, where, e.g., Hindu
and Parsi and Buddhist catechisms have been
issued for the better education of young and old in

their religion, and for the correction of current
misunderstandings and misrepresentations on the
part of outsiders.' We may expect as one result
of the rivalry of the great religions a great develop-
ment of such activity throughout the non-Christian
world, with, it may be, the evolution of definite

ethnic Creeds and Confessions. But for the most
part Oriental religion rests on regulated duties
more than on systematized beliefs ; ritual and
moral works bring their reward, with such un-
swerving and rigorous precision that an exaltation
of doctrine to be professed into the position of a
criterion of a man's religion and a determinant of
bis hereafter is practically impossible. Codes of

conduct abound, in which each step in life finds its

direction. Hymns and prayers attest the life of

faith and hope. Doctrines are articulated, and
problems involved in them are faced and argued
with unlimited speculative enterprise and genius.
Cf. the various artt. on CREED.

5. Confessions in Hebrew religion.—Neither in

ancient nor in subsequent Hebrew religion has
there ever been exhibited a zeal for the composi-
tion and acceptance of binding Confessions. Like
most ancient religions, that of Israel was national.

Men inherited it naturally, were born into it. It

was, indeed, with its beliefs and ceremonies, the
distinctive possession of the race. Only in view
of sectarian controversy and of proselytization
would any formal definition of their faith be
necessary beyond the simpler confessions which
were inwoven in their forms of worship. Even
at the admission of proselytes in ancient times it

was not so much a formal profession of doctrines
that was required as a sacramental and symbolic
initiation through the rites of circumcision and
baptism, admitting the Gentile to the household
and nation, and therewith also to the religion of

Israel. The Hebrew Creed, with its virtu^ mon-
opoly of monotheism, was so conspicuous, so simple,
and so well known as not to require any explicit
formulation. Only after Hebrew religion became
the religion of a book, of a closed canon of Scrip-
ture, did the impulse in Israel, as later in Christen
dom, arise to define its faith through scholastic
controversy more narrowly than by the contents
of the Book as a whole. The silencing of the voice
of prophecy was the signal for the opening of the
mouths of sectarian disputants claiming to possess

1 Cf. the Hindu Catechisms of the Central College of Benares,
the Parai Catechism of Bombay (extracts in Religions Systems 0/
the Warm, 1901, pp. 186-187), and the Buddhist Catechisms of
Henry S. Olcott (for Sinhalese children), Madras, 1886, and of
Subhadra Bhikshu (for Europeans), London, 1890.
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orthodoxy and to condemn heresy. See art. CReED
(Jewish).

6. Confessions in relation to Christ in the

Gospels.— In all the Gospels, conviction that Jesus
of Nazareth was the Christ, the veritable .Son of

God, is represented not only as His own fixed

possession and the basis of His ministry in all its

many-sidedness, and as strengthened by the re-

peated Voice from Heaven at His baptism and
transfiguration, but as increasingly shared by the
Baptist, by the disciples, and by others who came
into contact with Him. The narratives further
make it plain that it was a definite part of His
purpose to elicit in time spontaneous acknowledg-
ments of faith in His Messiahship spiritually under-
stood in relation both to God and to humanity, and
that He welcomed them, whether at the time He
desired them to be openly proclaimed or not. It

is, moreover, the obvious intention of the Four
Evangelists, in their choice of biographical matter
and in their writing, to be loyal to the aim of

their Master, and similarly to induce faith in His
Christhood (cf. Jn 20*' 'these [signs] are written,
that ye may believe that Jesus is the Christ, the
Son of God ; and that believing ye may have life in

his name'). St. Mark, equaUy with St. John, is

careful to record acknowledgments of His Mes-
sianic Sonship ; nor are St. Matthew and St. Luke
less concerned to do the same. There is accord-
ingly in the Gospels a striking abundance of con-
fessional utterance. It is almost wholly direct,

personal, spontaneous, brief, simple in form, and
concerned with Jesus' Christhood not merely in an
official or national sense, but as constituting Him
uniquely ' Son of God.' It is reinforced by such
passages as, on the one hand, the parallels Mk 1",

Mt 3's Lk 3^, which reproduce the Messianic self-

consciousness of Jesus at His baptism, reflected in
Peter, James, and John at His transfiguration
(Mk 9', Mt 17», Lk ^) ; and, on the other hand,
Mk 8=*, Mt IQ^-'^ 28'9, Lk 12=-9, in which Jesus
expressly enjoins fearless confession of Himself.
The following are the chief passages :

In Mark the demoniacs whom Jesus heals confess Him ' the
Holy One of God' (1«), ' the Son of God ' (3"), ' Son of the Most
High God' (67) ; blind fiartimseus hails Him as 'Son of David*
(10^7) ; the deaf mute's father says, ' I believe ; help thou mine
unbelief ' (9^^) ; the crowd acclaim Him, ' Hosanna 1 blessed ia

he that cometh in the name of the Lord,' etc. (ll^f-). To the
high priest's question, 'Art thou the Christ, the Son of the
Blessed?' and to Pilate's question, 'Art thou king of the
Jews?,* He answers in the affirmative (146H"- 152). In mockery
the soldiers hail Him ' King of the Jews ' (15'^), in sincerity the
centurion at the Cross as ' truly a Son of God * (v.39). In 829

Peter's confession is given as simply, ' Thou art the Christ.' In
1229-31 Jesus condenses the sum of faith and duty in the two
'Great Commandments' prefaced by the 'Hear, O Israel.'

In Matthew we find .Jesus confessed as 'Son of God' by
demoniacs (829), by disciples in the boat (1433), and by the
centurion (27"); as 'Son of David' by blind men (927), by a
Canaanitish woman (1522), and by the acclaiming multitude
(219), including children (v.lB); as teacher of truth by Phari-
sees and Herodians (2216), and frequently as ' Lord * and
' Master ' ; as ' Christ the Son of the living God * by Peter
(1616), and by Himself before the high priest (2663f.)

; as ' King
of the Jews ' mockingly by soldiers (2729), and by Himself before
Pilate (v. 11). In the Beatitudes, the Lord's Prayer, and the
Great Commandments, articles of the Kingdom are enshrined.
In the baptismal formula, ' in the name of the Father, and of
the Son, and of the Holy Spirit' (2819), a confessional summary
or nucleus of belief is prescribed. Peter's failure to confess
(2669-75) ig an object-lesson, while in 721 the insufficiency of mere
formal confession is exposed ;

' Not every one that saith unto
me, Lord, Lord, shall enter into the kingdom of heaven ; but he
that doeth the will of my Father.'

In Luke we have precise parallels to the passages in Mark and
Matthew, marked only by slight variations. Demoniacs confess
Jesus as 'the Holy One of God' (4^), 'the Son of God' (v.-U),

' Son of the Most High God ' (828), the blind beggar as ' Son of
David ' (1838), the crowd as ' the King that cometh in the name
of the Lord ' (1938), the centurion at the Cross as ' certainly a
righteous man ' (23'"), Peter as ' the Christ of God ' (92») ; while
He Himself acknowledges that He is the Son of God (2270), and
King of the Jews (233), In addition to the Lord's Prayer and
the Great Commandments, Luke also records the sayings which
deprecate confession without obedience (6'16), and intolerance
towards Christians of another following— ' Forbid him not : for
he that is not against you is for you * (9^- 80).
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In John we have the Gospel par excellence of confeasion. It

Ib, throughout, the record of successive workings of conviction

that Jesus is Ohrist, and their issue is explicit confession.

Belief or faith is the keynote of the hook. ' God so loved the
world, that he gave hie only-begotten Son, that whosoever
believeth on him should not perish ' (316) ; • he that believeth

on the Son hath eternal life' (v.88). Apart from the minor con-
fessions of Nicodemus (32), and of the Samaritan woman (418)

to whom Jeaua is moved to declare Himself the Christ (v.ss^ cf.

935 1086), and of other Samaritans (* this is indeed the Savioxir of

the world,' 4*2)^ the Gospel records those of John the Baptist

—

*the Lamb of God, which taketh away the sin of the world'
(129), 'the Son of God' (v.^); of Nathanael-'Eabbi, thou art
the Son of God, thou art Kmg of Israel* (v.49) ; of Martha— * I

have believed that thou art the Christ, the Son of God, even he
that cometh into the world ' (1127) ; of Peter for the Twelve—
'we have believed and know that thou art the Holy One of
God '(669); and, supreme among the series, that of Thomas to
the Risen Lord— * My Lord and my God ' (2023)—if, with most
scholars and in harmony with the Prologue to the Gospel, ' the
Word was God,' we take the words of Thomas as an apostrophe
to the Christ.

7. Confessions in the other Apostolic writings.
—In the Apostolic writings which remain to be
considered, the types of confession found in the
Gospels are reproauced and extended. All preach-
ing, all profession, and all participation in the
Church's young life were of the nature of con-
fession. The memory of Jesus was still vivid,

and confession of Him by the Apostles was as
personal and simple as ever, though, on the part of
those who believed on the strength of their witness,
faith naturally came to express itself in terms of
what Jesus had historically been as well as of
what He meant to the heart. The lapse of time
could not but work changes in the forma of con-
fession : reminiscence and doctrine were bound to
colour them. The preachers of Jesus had to tell

the story of His life in support of their contention
that hope and prophecy found fulfilment in Him as
the Christ. Their recollection of His career had to
be set alongside of their estimate of His Person.
Accordingly, in the Apostolic age confession
fluctuated between three main forms : (1) accept-
ance of Him as Christ, or Lord, or Son of God ;

(2) acceptance of an outline of the main facts of
tradition about His home and life ; and (3) accept-
ance of the threefold Divine self-revelation in
Father, Son, and Holy Spirit. Instruction of in-

quirers and converts seeking baptism tended to
dwell on certain customary themes, just as the
Apostolic preaching reflected in the Acts and
Epistles tended to follow certain customary lines,

and a more or less uniform standard of historical
and doctrinal knowledge was expected to be at-
tained as part, at least, of baptismal qualification.
Inevitably the three types varied, but they varied
in the direction of greater comprehensiveness and
of ultimate convergence. What came in a later
age to be known as the Apostles' Creed was, in
fact, the briefest possible combination of the three,
confessing at once Father, Son, and Holy Spirit,
Jesus as Christ, and the main facts of Jesus'
earthly life, from conception and birth to death,
resurrection, and ascension. We may note the
following passages by way of illustration :

In Acts the summaries of the Apostolic sermons, though they
vary in length and general character, are alike in this, that they
embody personal professions of faith uttered with a missionary
purpose. They plainly conform to one type : their common
elements were the implicit articles of the growing creed of the
Church, and they are presented, naturally, in a markedly Jewish
setting. The confessions in Jerusalem of Peter (222-24. 32-36 sisff.

410-12), of Peter and the Apostles (630-32), of Stephen (7^-^^), those of
PeteratCEesarea(1036-43),andofPaulatAntiocho(Pi3idia(13l6-s9)^
turn upon the Messiahship of Jesus of Nazareth according to
prophecy, His wonderful works, His holiness and goodness, His
crucifixion, resurrection, ascension, promise and gift of the Holy
Spirit, upon the need of repentance towards God and faith in
Ohrist. While He is 'Lord' and * Master,' 'Christ' and 'Son
of God,' the Deity of Jesus is not affirmed : He is 'the Son of
Man' (766), 'a man approved of God,' whom 'God hath made
both Lord and Christ' (222. 36)^ God's 'Servant,' God's 'Holy
and Righteous One,' ' the Prince of Life ' (3i3-i5). More con-
cisely still the Apostolic faith and message are described as
' preaching Jesus * (835), 'teaching and preaching Jesus as the
Christ ' (642 igB. 28)^ « witness of the resurrection of the Lord

Jesus ' (433), ' testifying both to Jews and to Greeks repentance
toward God and faith toward our I<ord Jesus Christ' (2021),
' testifying the kinffdom of God and persuading them concern-
ing Jesus, both from the Law of Moses and from the prophets'
(2823), ' preaching the kingdom of God and teaching the thinga
concerning the Lord Jesus Christ' (v. 31), 'good tidings con-
cerning the kingdom of God and the name of Jesus Christ '

(8i2).

Baptism, the sequel of confession, is uniformly administered
'in the name of Jesus Christ' {238 1048)^ 'the name ' being the
centre of belief, the word of preaching and of healing. Accord-
ing to a very early interpolation (837), it is administered by
Phihp on the condition ' if thou believest with all thy heart;,

and after the confession ' I believe that Jesus Christ is the Son
of God' (cf. 1631). But from the first it is distinguished from
John's baptism as being ' of the Holy Spirit,' the triune Name
being thus prepared for and implied.
Reference is made to doctrinal controversy not only between

Sadducees and Pharisees: 'the Sadducees say that there is no
resurrection, neither angel, nor spirit : but the Pharisees confess
both' (238, an early theological use of the word 'confess' in
reference to articles of faith) ; but also among Christians re-

garding circumcision (ch. 16). Christians are described as a
' sect * or * heresy ' of the Nazarenea, and marked off both from
Jews and from Gentiles (24^ 1126), But Paul as a Christian can
still make a confession characteristic of the Pharisaic school in

which he had been trained—' This I confess unto thee, that after

the Way which they call a sect (* heresy '), so serve I the God of
our fathers, believing all things which are according to the
Law, and which are written in the Prophets : having a hope
toward God, which these also themselves look for, that there
shall be a resurrection both of the just and unjust' (24i4f-);

and, addressing Greeks in Athens, he can appeal to articles of

belief held by Jews in common with them, viz. the Creator-
ship, Fatherhood, and Spirituality of God, and repentance
for sin, Jesus being referred to only as ' a man whom God
hath ordained' to be His instrument of judgment for all the
world and authenticated by His resurrection C1724-31).

In the Epistles of Paul, the apostle of faith, we look for the
expansion and application, rather than the contraction and
definition, of the first principles of Christian faith regarded as

doctrine, but passages are not wanting in which an approach is

made to a creed-summary. In his Epistles, Paul rests upon the
brief confession which characterizes the Apostolic utterances
generally in the Gospels and in Acts, stipulating only that it be
sincere :

* No man can say, Jesus is Lord, but in the Holy
Spirit' (1 Co 123), 'The word is nigh thee, in thy mouth and
in thy heart : that is, the word of faith, which we preach

:

because if thou shalt confess with thy mouth Jesus as Lord,
and shalt believe in thy heart that God raised him from the
dead, thou shalt be saved : for with the heart man believeth

unto righteousness ; and with the mouth confession is made
unto salvation' (Ro lOS-iO). 'Xo us there is one God, the
Father, of whom are all things, and we unto him; and one
Lord, Jesus Christ, through whom are all things, and we
through him' (1 Co 88). Ajmong the foundation truths which
Paul had received and hastened to deliver to the Corinthians
he emphasizes these— ' that Christ died for our sins according
to the Scriptures ; and that he was buried ; and that he hath
been raised on the third day according to the Scriptures ; and
that he appeared to Cephas . , . to all the apostles '(1 Co ISSff-).

In close connexion with the exhortation ' to keep the unity of

the Spirit in the bond of peace,' he writes : 'there is one body,
and one Spirit . . . one Lord, one faith, one baptism, one God
and Father of all, who is over all, and through all, and in all

'

(Eph 43-6). In 1 Ti 316 he appears to quote a lyric creed orhymn
of the mystery of the faith (cf. 1 Ti 39) :

' Confessedly great is

the mystery of godliness ; He who was manifested in the flesh,

justified in the spirit, seen of angels, preached among the
nations, believed on in the world, received up in glory.' In
2 Ti li3f. he urges Timothy to ' hold the pattern of sound words
which thou hast heard from me . . . and guard the good
deposit which was committed unto thee.' In these Epistles to
Timothy and Titus there is a grave concern for the retention of

'sound' doctrine and tradition (cf. 1 Ti llOf- 25-7 4I 6i- 3-5. 12. 15.

20. 21, 2 Ti 223 314 48, Tit li3f- 22. 7.
8), a fear of speculation and

controversy in the Church, and a (h'ead of factious or heretical

teaching (Tit 810). Plainly the instinct to stereotype the articles

of faith is actively at work.
In Hebrews a distinction is made between the rudiments of

religion, the first principles of Christ, which the Jew possessed
in common with the (Jhristian, viz. ' repentance from dead
works, faith in God, baptismal doctrine, laying-on of hands,
resurrection of the dead, and eternal judgment' (6if-)i and
mature or perfected doctrine. In 512 allusion is made to ' the
first principles of the oracles of God ' as matter of elementary
knowledge.

In 1 John much stress is laid upon the duty of confessing
Ohrist : ' every spirit which confesseth that Jesus Christ is come
in the flesh is of God : and every spirit which confesseth not
Jesus is not of God '

(42f-)
;

' whosoever shall confess that Jesus is

the Son of God, God abideth in him, and he in God '
(4i5

; cf. 51).

His true humanity and His Divine Sonship are thus the distinc-

tive themes of a Christian confession (cf. 2 Jn 7-i0).

Jude speaks of ' the faith which was once for all delivered unto
the saints ' (v.3) as threatened by antinomian heresy ' denying
our only Master and Lord, Jesus Christ' (v.*)—suggesting that
' faith ' had become a term denoting doctrine instead of a vital

activity of the soul.

8. Confessions in the undivided Church : evolu-

tion of the Creeds,—Our survey of the NT refer-
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ences to confessions of faith has made it evident

that at the close of the Apostolic age no particular

creed or confession coula claim to have been ex-

clusively or even expressly ordained for use either

by Jesus or by His Apostles. The explicit sanction

of both Master and Apostles could be claimed
only for the simple confession, ' I believe that
Jesus is the Christ, the Son of God,' or its equiva-

lents. Baptism before the Church was the natural
occasion for confession of faith, and for baptism
that simple formula was at first sufficient. But,
as the Church grew and attracted men who had
not enjoyed the privilege of Jewish education in

religion either as Hebrews or as proselytes, the
course of instruction, both questions and answers,
preparatory to admission by baptism, had to be
enlarged alike in regard to distinctive OT truth

—

God the One, the Creator, Upholder, Revealer,

Judge—and in regard to distinctive Christian
truth—the life and work of Jesus the Christ,

the Christian Church, and the Christian Hope.
Moreover, from the first, baptism in the name of

Jesus, as Christ, Son of God, and Lord, involved a
far from narrow range of definite doctrines : it

certainly implied acceptance of the distinctive

teachings of the Lord and of the Apostolic esti-

mate (religious rather than theological) of His
Person and Work : it was a baptism outwardly
by water, but inwardly and supremely by the
Holy Spirit, the sanctifier and enlightener of men,
a baptism of repentance issuing in regenera-
tion, of reconciliation and restoration to God the
Father, of the forgiveness of sins, of admission to

the Church, the Lord's body. No account of the
significance of erven the simplest form of baptism
and confession would be historically just which
ignored any one of these implications. Sacra-

mental acts are always and everywhere charged
with meaning, and meaning involves the essence

of doctrine. Dogma may be as authoritatively

Sresent in ceremonial acts as in Scriptures and
terary definitions. Baptism, like communion

in the Lord's Supper, was from the first an act
eloquent of historical and doctrinal convictions as

well as of personal self-surrender and dependence,
and these convictions had to do with Father, Son,
and Holy Spirit. At first the sense of mystic
union with Christ and with the Brotherhood, only
deepened by the external enmity of the Jewish
Church and by the scorn and suspicion of Greece
and Kome, sufficed to make Christians careless, if

not unconscious, of the variety of constructions

which they individually and locally put upon their

Scriptures, traditions, and sacraments. But, as
the gate of baptism opened wider and wider to

admit the ever-swelling stream of converts, new
intellectual as well as moral and political fer-

ments entered with the current, and future con-
troversy was assured.

As was the case with Judaism, so Christianity
even at the simplest was a learned religion, a
faith resting or leaning upon authoritative Scrip-

tures, which had never been interpreted unani-
mously by their devotees, a religion, therefore,

calling for a learned body of exponents, whose
individual characteristics could not but find ex-

pression in varying interpretation. It was careful

to preserve not only its inherited Jewish Bible
but its own Apostolic memoirs and correspond-
ence, and during the 2nd and 3rd centuries it was
simultaneously evolving both a Canon of NT Scrip-

ture and a standard summary or Canon of Chris-

tian Faith to be professed by converts and by
worshippers at public service. The two develop-

ments were exactly parallel and equally inevitable.

The formation of a Canon, provoked by perverse
appeals to inferior writings and by the popular
need of literary and devotional guidance, as well

as by controversy which threatened to be chronic

and seriously to distract the Cliurch and impair its

usefulness and reputation, though it looked the
larger task, was not only the more urgent but in

reality the simpler ; it proved so easy, compara-
tively, to find a line of division between the
Apostolic and spiritually impressive writings and
the less forceful and commanding products of the
later age. Once formed and generally accepted,
the double Canon of Jewish and Christian Scrip-

ture was bound to play a decisive part in the
regulation of doctrine, in particular in the build-

ing and the testing of the Creeds. To be able to

add to any article of faith the words ' according to
the Scriptures,' or to appeal to them in reference
not only to Hebrew Law and Prophecy but te

Christian Gospel and Fulfilment, was decisive.

It is a deeply significant historical fact that the
two great Creed-producing eras of the Church, the
era of the Fathers and the era of the Reforma-
tion, were times when the Scriptures through
fresh study and earnest investigation literally
' had free course,' and that to the extraordinary
development of serious Biblical scholarship in our
own age, as much as to any concurrent cause, we
owe our present-day Confessional unrest. There
is truth xn the paradox that Holy Scripture is

never so authoritative and so powerful as when it

provokes free inquiry and stirs that spirit of truth-
seeking controversy which challenges even the
Bible's own right to mould the thought of suc-

ceeding ages.

When the NT Canon was finally dra^vn up,

there was as yet no form of Creed of more than
local usage and authority. Each church or group
of churches had had its own traditional baptismal
form, written or—more usually—unwritten, and
each writer on the Faith might formulate his own
articles if he cared ; but, as the closer organiza-
tion of the Church proceeded, as presbyterian
government gave place to episcopacy, and bishops
in turn were subordinated to metropolitans or

patriarchs, it was natural that a larger uniformity
in Creed-usage should be sought and in time
effected. Israel had had its high priest, and Rome
with all its vastness had its Emperor and Pontifex ;

the Church, accordingly, as it grew and came to

ecclesiastical self-consciousness, tended to draw
together and centralize its organization, to become
an imperium in imperio. The same causes or

considerations which advanced the bishops of

Rome, Constantinople, Jerusalem, and Alexandria
above their fellows, naturally advanced their dio-

cesan Creeds pari passu. As Rome drew to the
front, its Creed moved with it. In the 4th
cent, the Roman Creed was still one among many :

even in Italy the Churches of Aquileia, Ravenna,
and Milan, and in Africa those of Carthage and
Hippo, cherished ancient forms of their own. But,
alike in the Eastern and in the Western Churches,
the baptismal confessions or ' rules of faith ' which
had grown up in the early centuries were, in spite

of variations in detail, unmistakably one in type
and substance, were, in fact, forms of what came
to be known as the ' Apostles' Creed.' They are
all alike in their brevity, their fitness for litur-

gical use, their Scripturalness and simplicity, and
their structure as expansions of the threefold

formula. They difi^er mainly in respect of their

detailed omissions rather than in their positive

contents.
' The Apostles' Creed.'—In the Western Church,

dominated more and more by Rome, this earliest

of formal Creeds never lost its ascendancy. The
Roman form of it, itself of extremely early origin,

is recorded in Latin and Greek in the second half
of the 4th cent, by Rufinus and by Marcellus of

Aneyra

:
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' I believe in God the Father Almighty : and in Jesus Christ

His only-beftotten Son our Lord who was born of the Holy
Ghost and the Virf^in Mary, crucified under Pontius Pilate and
buried ; the third day He rose from the dead, He ascended
into heaven and sitteth at the right hand of the Father ; from
thence He shall come to judge the quick and the dead : and in

the Holy Spirit ; the holy Church ; the forgiveness of sins ; the

resurrection of the body ; (the life evcrlastmg).'

Later it took over clauses from the analogous
Orseds of other churches, viz. ' descended into

Hades ' from Aquileia, ' catholic ' (of the Church)
from Eastern Creeds, ' the communion of saints

'

from Gaul, and 'the life everlasting,' if not already
in the Roman form, from Ravenna or from Anti-

och. We do not find it in its now accepted form
before the middle of the 8th cent., when the Papal
efforts were directed towards securing liturgical

uniformity throughout the Western Church.
The Nicene Creed.—In the Eastern Church the

Roman Creed has never been recognized. Its Ori-

ental parallels, current in Egypt, Asia, and Greece,
held sway till replaced, for liturgical and theo-

logical purposes, by the Creed of Nicaea (A.D. 325).

The Nicene Creed—itself based chiefly on the Creed
of Caesarea, and the work of a Council convened
by Constantine and consisting almost wholly of

Eastern bishops—was the outcome of a deliberate
attempt to impose on Christendom, which already
possessed a Canon of Scripture, a standard or Canon
of Faith which should not only terminate the
Arian Controversy, but form a basis of ecclesi-

astical discipline and define orthodoxy. It was
the first Creed that was framed by a Council,
enforced by the secular power, purely contro-
versial in origin, theological as distinct from
Scriptural in its terms, and furnished with a
concluding anathema. Enlarged as the Con-
stantinopolitan Creed (A.D. 381 ; based on that
of Jerusalem along with the Nicene), and supple-
mented by the Symbol of Chalcedon (A.D. 451 ;

dealing with the Christological errors of Nestorius
and Eutyches), it became and has remained the
standard of doctrine in the Eastern Church. In
the form of A.D. 381 it runs literally as follows
(the Constantinopolitan additions being printed
in italics)

:

' We believe in one God, the Father Almighty, Maker of
heaven and earth atid o/ all things visible and invisible.
And in one Lord Jesus Christ, the only-begotten Son of God,

begotten of the Father before all worlds (ages), Light of Light,
very God of very God, begotten not made, being of one sub-
stance with the Father ; through whom all things were made ;

who on account of us men and our Salvation came down from
heaven and was incarnate of (the) Holy Spirit and the Virgin
Mary and entered into humanity ; He was crucified for u$
under Pontius Pilate and suffered and was buried, and the
third day He rose again according to the Scriptures, and
ascended into heaven and sitteth on the right hand of the
Father ; from thence He shall come again with glory to judge
the quick and the dead ; whose kingdom shall have no end.
And in the Holy Spirit, the Lord and Life-giver, who pro-

ceedeth from the Father, who with the Father and the Son
together is worshipped and gloHfied, who spake through the
prophets ; in one holy catholic and apostolic Church ; we
acknowledge one baptism unto remission of sins ; we look for
a resurrection from the dead, and a life of the world to come.
Amen.*
The Constantinopolitan form omits the original termination :

' But as for those who say that "there was a time when He
was not," and that " He was not before He was begotten," and
that '* from non-existence He came into being," or who allege
that " He is of other substance or essence " or that ** the Son
of God is created " or " changeable " or " alterable," the
Catholic Apostolic Church pronounces them anathema.*

The Chalcedonian Syinbol, which is in the form
of a decree or declaration or confession, not a
liturgical creed, affirms :

' We then following the holy Fathers all with one consent
teach men to confess one and the same Son, our Lord Jesus
Christ, the same perfect in Godhead and also perfect in man-
hood

; truly God and at the same time truly man of a reason-
able soul and a body ; consubstantial with the Father according
to His Godhead, and consubstantial with us according to His
manhood, in all things like unto us apart from sin ; begotten
both before all worlds (.ages), of the Father according to His
Godhead, and also in these latter days, on account of us and
our salvation, of the Virgin Mary, the Mother of God, accord-
*g to His manhood

; one and the same Christ, Son, Lord, Only-

begotten, to be acknowledged in two natures without confusion,
change, division, separation ; the distinction of natures being
by no means taken away by the union, but rather the property
of each nature being preserved and concurring in one Person
and one Substance, not parted or divided into two persons but
one and the same Son, and only-begotten, God the Word, the
Lord Jesus Christ ; according as the prophets from the begin-
ning have spoken concerning Him, and the Lord Jesus Christ
Himself has taught us, and the creed of the holy Fathers has
handed down to us.'

In the Western or Latin portion of the Catholic
Church the Symbols of Nicsea, Constantinople,
and Chalcedon, though they originated in the
East among the Greeks and dealt with contro-
versial matters of less interest to the less im-
aginative West, obtained instant recognition as
authoritative Creeds drawn up by legitimate Ecu-
menical Councils. For the West, as for the East,
they settled the henceforth orthodox doctrine of
tlie Person and Work both of the Son and of the
Holy Spirit, and therewith of the Divine Trinity.
But in the West, from the 6th to the 9th cent.,

the Eastern Creed in its Latin form received
obscurely, but with increasing currency, an addi-
tion—the fiord, filioque, ' and from the Son,' in the
clause affirming the procession of the Holy Spirit
from the Father. This addition, though small in

bulk, was to retain its place and to contribute
very powerfully to the ultimate schism of East
and West. Characteristic also of the Western
Church are two remarkable compositions which,
though anonymous and devoid of conciliar author-
ization, won their way to general esteem and
liturgical use and to all but Catholic authority

—

the Ambrosian Confessional hymn Te Deum, and
the ' Athanasian ' Creed Quicunque. They are can-
ticles as well as creeds, embodying in their
measured verses the orthodox trinitarian theology
of the Ecumenical Creeds.
The Te Deum is a paraphrase and adaptation

of the Apostles' Creed, pieced together, not im-
probably, from Greek liturgical materials, pos-
sibly, as tradition states, by Ambrose of MUan in

the 4th cent., or, as some scholars conjecture, by
his younger contemporary, Nicetas of Remesiana
—certainly a familiar and well established hymn
at the beginning of the 6th century. In his

writing on ' The Three Symbols or Confessions
of the Faith of Christ,' Luther reckons it as third
to the Apostles' and Nicene Creeds, and speaks
of it as, whether sung or not by Ambrose and
Augustine after the baptism of the latter, ' a fine

symbol or confession, to whomsoever it may be-

long, composed in song-form, not only to confess
the right faith, but also to praise and thank God
withal.'

The ' Athanasian ' Creed.—Longest of all, the
Symbolum Quicunque consists of two distinct sec-

tions, which may have come|into being separately,
setting forth, on the one hand, the strictly Augus-
tinian presentation of the orthodox doctrine of

the Trinity embodied in the earlier Creeds, in-

cluding the filioque clause, and, on the other, the
Chalcedonian definition of the Person and Work
of Christ, all prefaced and terminated by the
declaration that, except a man believe faithfully

the Catholic Faith therein set forth, he cannot be
saved (salvus esse). It appears to have been com-
pleted about A.D. 800, and to have come into use
first in the Churches of Gaul, North Africa, and
Spain. By its minute and measured orthodoxy
it effected a harmony of the accepted Creeds, at
least with reference to the three Persons in the God-
head individually and in their mutual relations,

and did so with such acceptance that, like the
Chalcedonian Creed and the Te Deum, it passed
into the Treasury of Faith without a challenge,
in spite of a solemn anathema pronounced by
the third and fourth Ecumenical Councils upon
' any person who should compose, exhibit, or pro-
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dnce any Creed other than that of the holy Fathers
at Nictea.' It is a merit of the Western Church
that it found room, among the most sacred docu-
ments of its hereditary faith, not only for the
controversial decrees of the first four Councils,

but for the Apostolicum, the Te Deum, and the
Quicunque Vult, anonymous compositions which
express the piety as well as the learned conviction

of the Church. But in the tyrannical stress laid

in this latest of its Creeds upon the necessity, for

salvation, of the faithful acceptance of so large a
body of metaphysical and controversial doctrine,

there lay an omen of impending disruption in the
houseliold of faith. Even before the Great Schism
of East and West, there was already Confessional
or Symbolic divergence. Not only in government,
in language, and in worship, but also in doctrine,

it was proving difficult, if not impossible, to main-
tain Constantine's imperial conception of the out-

ward unity of the Catholic Apostolic Church. See,

further, artt. COUNCILS, Creeds (Ecumenical).

9. Confessions in the Greek and Oriental
Churches.—Neither before nor after the Great
Schism has the Greek or ' Holy Oriental Orthodox
Catholic Apostolic ' Church found it necessary or

desirable to draw up a new Creed. It recognizes
still, as its ultimate standards, the original Nicseno-

Coustantinopolitan Creed with the addition of

Chaloedon, assigning to the Apostolicum and the
Quicunque (of course without the words ' and from
the Son ') no higher status than that of devotional
and private utility. It adheres faithfully to the
' Exposition of the Orthodox Faith ' in which John
of Damascus harmonized the theological work of

the Greek Fathers and Councils of the first seven
centuries (about A.D. 750). While proud of the
doctrinal immutability thus evidenced, it has not,

however, altogether eluded the necessity of pro-

ducing or adopting or condemning particular Con-
fessions and Catechisms, and in some sense defining
its relation to modern movements of thought both
in the Protestant and in the Roman Catholic
world. Alike in Russia and in Greece there is

every likelihood that in future it will have to

undertake yet further definitions of its faith ; for,

thanks to the national autonomy of many of its

constituent branches, it cannot but be more and
more influenced by the modern advance of the
peoples which it represents. In the Turkish as
well as in the Russian dominions the advent of

political and social reforms, of constitutional

liberty and religious toleration, cannot but be the
precursor of far-reaching theological activities re-

sulting not only in the development of minor sects,

but in the modification of traditional opinions in

the Ancient Church.
(1) General Confessions of the Greek Church.—

Immediately after the fall of Constantinople, in

1453, at the desire of the victorious Sultan,
Muhammad II., Gennadius, the newly elected

Patriarch, presented to him in Greek and Turkish
a Confession of Christian faith in twenty popular
articles, with seven appended arguments for the
truth of Christianity.

The influence of Protestantism is unmistakable
in the moderate orthodoxy of the Confession of
Metrophanes (1625), a Patriarch of Alexandria, who
had lived and studied in English and German
Universities and wrote against Romanism without
opposing Protestantism ; and extremely marked in

the Confession of Cyril Lucar (1629), Patriarch
successively of Alexandria and Constantinople,
who died a martyr to the Calvinism which he had
embraced in Switzerland, and which he expounded
boldly in ten chapters of his Confession.
On the other hand, Protestant doctrine was

definitely condemned and repudiated in 1576 in

the Answers of Jeremiah, Patriarch of Constanti-

nople, to two Lutheran professors of Tiibingen
wlio had sent a copy of the Augsburg Confession

to him ; in the Catechism or Orthodox Confession

of Peter Mat/Has (c. 1640, revised 1643), the learned

Metropolitan of Kiev, whose polemic was also

against Rome ; and in 1672, at the same Synod of

Jerusalem which formally approved of both the
preceding works, in the Confession of Dositheus,

Patriarch of .Jerusalem, which, without reference

to Rome, maintains the distinctive positions of the
Eastern Church. As sanctioned by the Patriarchs
of the Church in Synod, these three are authori-

tative expositions of orthodox doctrine.

Something of a reaction towards a more Scrip-

tural and Protestant teaching may be recognized
in the widely circulated Catechism of Platon,
Metropolitan of Moscow, 1762, in the Longer and
Shorter Catechisms of Philaret (1839, 1840), also a
distinguished Metropolitan of Moscow, and in the
minor manuals known as the Primer and The Duty
of Parish Priests. The Full Catechism of Philaret
was approved by all the Eastern Patriarchs as

well as by the Russian Holy Synod, and in Russia
has taken the place of its most authoritative pre-

decessor, that of Mogilas.
The ' Old-Catholic ' Conferences of 1874 and 1875

at Bonn issued in the formulation of a series of

articles upon which the Western and Eastern
Catholics and the Anglicans present were able to

agree as a doctrinal basis for future reunion ; but
these articles, though markedly influenced by the
Russo-Greek representatives, have not been form-
ally recognized by their Synod.

(2) Russian sects.—Neither political nor ecclesi-

astical despotism has availed to prevent the rise of

sects within the territories of the Russian State-

church. Not to speak of the numerous following
of the Roman Catholic Church in Poland and else-

where, three main sectarian groups with numerous
subdivisions have been distinguished, and theii

united strength has been estimated as one-tenth of

the whole population, or one-sixth of the Orthodox
—some fourteen millions. The main groups con-

sist of : (a) Starowjerzy, or Old-believers, who
resented the liturgical reforms of Patriarch Nicon
in the 16th cent., and who are still represented by
the Popowzy (priest-retaining and organized) and
Bespopowzy (priestless and unorganized) ; (6) the
Chlysty, Skopzy, Duohoborzy, and Molokany,
characterized oy mystic, ascetic, or rationalistic

eccentricities ; (c) Baptists, Stundists, and others
more or less in sympathy with Evangelical Pro-
testantism and Pietism, among whose circles the
theological, ethical , and social views of Leo Tolstoi

have not seldom found a place.

(3) Other Oriental Churches.—Outside the pale
of the Orthodox Oriental Church, with its feder-

ated patriarchates of Constantinople, Alexandria,
Antioch, Jerusalem, and Moscow, and National
Churches of Russia, Servia, Rumania, Greece,
Montenegro, and Bulgaria, there remain a number
of Eastern National Churches, more or less atten-

uated by defections either to Greek or to Roman
Catholicism, whose origin is very ancient, dating
from successive doctrinal decisions of the Councils
of the undivided Church. They are all loyal to

the original Nicene doctrine, but are kept apart
from the rest of Christendom by their rejection

of subsequent additions to the accepted doctrine
of Catholicism.

(a) The Armenian Church, the most powerful of

the group, is the oldest existing National Church,
dating as such from the 4th cent., though founded
earlier. It was represented at the Council of

Nicsea and accepted its Creed ; though not a party
to them, it recognized the subsequent decrees of

381 and 431, yet not as ecumenical ; absent also

from the Council of Chalcedon, it repudiated its
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Symbol (451), rejecting alike the Christology then
affirmed and the Eutychian heresy then condemned,
and holding an independent Monophysite view,

viz. that Christ had neither two natures nor a
Divine nature absorbing the human, but a single
' composite ' or ' double ' nature. Of its three
liturgical Creeds for the Euehariatic, baptismal,
and morning services, the first, and chief, which
in its present form has been retained since the 6th
cent., consists of the Nicene with modifications or
additions directed against the earlier heresies of

ApoUinaris and Marcellus. Even in conjunction
they fail to represent fully the doctrinal idiosyn-

crasies of the Church. From the 14th to the
middle of the 19th cent, a composite Creed was
in favour. Special professions of Armenian faith

of an official though occasional character were
presented to Western princes or popes or others
in 1166, 1562, 1585, 1671 (see art. Armenia [Chr.]
in vol. i. p. BOS'"). There is a modem Catechism
whose teaching betrays the influence of Grseco-
Russian orthodoxy.

(6) The Nestorian or Persian Church represents
the persistence of an even earlier heresy than
the Armenian, protesting against the CouncU of

Ephesus (431) as having unjustly condemned
Nestorius' doctrine of the two natures of Christ,

according to which the human was marked off

from the Divine so sharply that the title ' Mother
of God ' was refused to the Virgin Mary. Its

baptismal confession is a pre-Chaloedonian variety
of the Nicene.

(c) The Jacobite Churches, or Churches loyal to
the tradition of Jacobus Baradaeus, Bishop of Edessa
(543-578), are the ancient National Syrian, Coptic,
and Abyssinian Churches. They also, with the
Armenian, reject the Chalcedonian and later
Creeds, and cherish a Monophysite Christology.

{d) The Christians of St. Thomas, a handful of

survivors of the ancient native Church of Nestorian
converts on the south-west coast of India, have
since the 17th cent, conformed to the Monophy-
sitism of the Jacobite Churches.

Literature.—Loofs, SymioUk, i. [1902] 77-188; Katten-
busch, Vergleich. Confessionskund^, 1S92, i. 157-330; Schaff,
Bist. 0/ the Creeds of Christendom^, N.Y. 1890, pp. 43-82, and
Creedji of the Or. and Lat. Churches^, N.Y. 1890, pp. 273-664

;

J, Michalcescu, Die Bekenntnisse u. die wichtigsten Glaubens-
zeugnisse der griech.-oriental. Kirche, Leipzig, 1904 ; PRE^,
artt. on the several churches, sects, documents, and persons

;

Oath. Encyd., art. 'Eastern Churches'; Hahn, Bibliothek der
Symbole u. Glaubensrepeln der alien Eirchfi, Breslau, 1897;
Gass, Symbolik der gnechischen Eirche, Berlin, 1872 ; Butler,
Eiat. and Lit. Account of the Formularies . . . of the R. C,
Greek, and Principal Prot. Churches, London, 1816 ; Neale,
Bist. of the Boly Eastern Church, 1860 ; SUbernagl, Verfass.
u. gegenwdrt. Bestand sdmtl. Kirchen des Orient^, Regensb.
1904 ; Kimmel, Libri Symb, Eccles. Orient., Jena, 1843, with
Appendix by Weissenborn, 1850. For the liturgies and em-
bodied creeds : Swainson, Greek Liturgies, 1884 ; Brightmaa,
Eastern Liturgies, 1896 ; Denzingrer, Ritua orientalium, 1863-4

;

and the useful series of English translations of the Russian, Ar-
menian, Coptic, and other litureies pub. by Cope and Fenwick,
London, 1908 f. For the Russian Church and Sects : Strahl,
Beitrdgezurruss. Kirchengesch.,HMe,lSi1 ; Dalton, J)ie russ.
Eirche, Leipzig, 1892; Leroy-Beaulieu, L'Empire des Tsars et
Us Russes, 1881-9, iii. [Eng. tr. 189S-6] ; Gehringr, Die Sekten der
russ. Eirche, Leipzig, 1898 ; Blackmore, Doctrine of the Russian
Church, 1846. For the Armenian Church : Ter-Mikelian, Die
armen. Eirche, Leipzig, 1892 ; E. Dulaurier, Hist., Dogmes,
Traditions, et Litiirgie de I'Eglisearmin.-orientale'^, Paris, 1867.
For the Nestorian Church: ^a.dL%er,NestoriansandtheirRitvals,
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10. Confessions in the Roman and Old-Catholic
Churches.—(1) In the Church of Borne.—From
Nic£ea (325) to the Vatican (1870) the Roman
Catholic Church recognizes, in all, the decrees of
twenty-one General Councils as in whole or part
ecumenically binding. In the forefront of its doc-
trine stand the Apostles', the Nicjeno-Constanti-
nopolitan (with Eastern and Western additions
from Ephesus, Chalcedon, and Toledo), and the
Athanasian Creeds. Since the time of the final
adjustment and adoption of these Symbols no

occasion for further Confession-making emerged
until the era of the Reformation confronted the
Church with numerous Protestant statements of

doctrine, and elicited from it the Canon,i and
Decrees of the CouncU of Trent (1545-1563), which
consolidated and stereotyped its doctrine, weaving
into its dogmatic system the results of mediaeval
Councils, of Papal decisions, and of Patristic and
Scholastic thought in opposition to the Reformers'
direct appeal to the spirit and letter of Scripture.
The Decrees and Canons of the Reforming or

Counter-Reforming Council of Trent, which was
convened at the instance principally of the Em-
peror, Charles v., in Dec. 1545, by Pope Paul III.,

to revise and codify the doctrine and discipline of

the Church, and thus to confront, if not conciliate,

the Protestants with a compact authoritative
system, mark the close of mediaeval confusion,

and the deliberate transition towards the modem
Curialism in faith, organization, and morals which
was ultimately effected in the 19th century. What-
ever hopes the Emperor and other Princes or

Churchmen of reforming sympathies cherished of

a formulation of doctrine in Augustinian terms
which the Reformers might be expected to accept
were for the most part disappointed, though the
decree on Justification went far towards that goal.

The perhaps inevitable exclusion of Protestants
from all effective participation in the work of the
Council combined with the influence of the Jesuit

order and the natural self-interest of the Papal
authority to make it practically impossible for the
Council to do any substantial justice to the
spiritual demands which Protestantism expressed.

The Decrees are the utterance of jealous defence ;

the Canons with their anathemas are the challenge
of proud defiance. The party which was sensible

of the debt of the religious world to Protestant
heroism was easily outnumbered and suppressed
at every stage, and their sympathetic insight into

the mind and heart of the Reformers found no
expression in the resultant dogmas.
The constitution of the Council and its historical

setting must be carefully taken into account if one
would appreciate the language of its decisions (see

art. Councils [Christian, modern]). Throughout
its 25 sessions—from 1545 to 1547 under Paul III.

at Trent (sessions i.-viii.) and Bologna (sessions

ix.-x.), from 1551 to 1552 under Julius III. at

Trent (sessions xi.-xvi.), and from 1562 to 1563
under Pius IV. at Trent (sessions xvii.-xxv.)—its

proceedings were one long and anxious tissue

of ecclesiastical and theological diplomacy and
strategy, and its declarations had necessarily to be
in every case a well-weighed compromise, con-

ciliating, through omissions or ambiguities of

phrase, the conflicting rival interests and ten-

dencies. If Augustinian thought seemed on the
surface to dominate the findings, room was care-

fully found for Scotist and Jesuit views of a
Pelagian or semi-Pelagian type in their ultimate
form. The gifted Jesuit scnolars, Lainez and
Salmeron, with the dignity of Papal theologians,

were the most influential and consistent force

throughout the processes both of drafting and
debate, and it is on the whole their doctrine,

dexterously cloaked in the terminology of their

opponents, which is represented in the propositions

laid down. Inspiration or genius will hardly be

looked for in a body of doctrine whose origin thus
lay in compromise. The very title ' Decrees ' is

eloquent of its true nature as a work of legislation

by majority. Anything like theological spon-

taneity was out of the question in a Pope-ridden

conclave. Anything but a Pope-ridden conclave

was out of the question in the unreformed mediaeval

Church. Whatever concessions in detail co the

claims of doctrinal and disciplinary reform the
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decrees might contain, tiie seal of reaction was
stamped indelibly over thera by the twofold proviso
which overrules and virtually annuls them

—

tliat

the Pope was to be sole exponent of the decrees

henceforth, and that no one, on pain of anathema,
was to impeach tlie accepted usages and order of
the Church—a proviso made yet more exacting
by the clause in the subsequent Profession of

Tridentine Faith, in which all holders of ecclesi-

astical office swore truly to obey the Bishop of

Rome (Art. X.) and to maintain 'entire ana in-

violate ' the Tridentine Faith to the end of their

life (Art. XII.). Thus, though a majority in the
Council was unprepared to admit that bishops had
their power from and through the Pope and not
directly from Christ, the Council by its own
ultimate submission prepared the way for the
Papal action in the 19th century.
The Decrees and Canona which concern us in thla connexion

are thoae of Sessiona III. on the Nicteno-Conetantinopolitan
Creed accepted as basia ; IV. on Canonical Scripture ; V. on
Original Sin ; VI. on Juatiiication ; VII. on the Sacraments in

General, Baptism, and Confirmation ; XIII. on the Sacrament
of the Euchariat ; XIV, on the Sacraments of Penance and
Kxtreme Unction ; XXI. on Communion in both kinds, and
Communion of Children ; XXII. on the Sacrifice of the Mass

;

XXIII. on the Sacrament of Ordination ; XXIV. on the Sacra-
ment of Matrimony ; XXV. on Purgatory, the Invocation,
Veneration, and Relica of Sainta, and Sacred Imagea, on Indul-
gences, Fooda, Faata, Festivals, the Index, Catechism, Breviary,
and Missal.

The Decrees proper are the positive statement of

doctrine, the affirmative theses ; the Canons, which
follow the various decrees, are short statements
and condemnations of contrary teachings, each
concluding with an anathema. The later Syllabus
of Errors in 1864 is thus a continuation of the
damnatory Canons of Trent.

Session III. declares that the ' sacred and holy,

ecumenical and general Synod of Trent ' ordains
and decrees that a confession of faith be set forth,

viz. ' the Symbol of faith which the holy Roman
Church makes use of,—as being that principle

wherein all who profess the faith of Christ neces-

sarily agree,'—the Creed of Nicaea in the form of

Constantinople, with the Western additions.
Session IV. treats of the bases of authoritative

doctrine for the first time in conciliar history, and
co-ordinates Holy Scripture, including the Apo-
crypha, in the Latin Vulgate alone, with ' un-
written traditions which, having been received
from Christ's own lips by the Apostles, or
transmitted, as it were, manually by the Apostles
themselves, under the dictation of the Holy Spirit,

have come down even to us ' ... ' preserved in

continuous succession within the Catholic Church,'
. . . which also it receives ' with an equal feeling

of piety and reverence.' ' No one, relying on his

own skill shall,—in matters of faith and of morals
pertaining to the edification of Christian doctrine,

—wresting the sacred Scripture to his own senses,

E
resume to interpret it contrary to that sense which
oly Mother Church . . . hath held and doth hold ;

or even contrary to the unanimous consent of the
Fathers.'

Session V. condemns five erroneous opinions on
Original Sin, of a Pelagian or serai-Pelagian type ;

but its apparent Augustinianism is so phrased as,

e.g., to admit of the doctrine that what man lost

through the Fall was the superadded dona super-

naturalia, and nothing inherent in human nature
as such ; and it affirms that ' free will is not at all

destroyed, but attenuated.' It ends by excluding
the Virgin Mary from the operation of the taint

—

an anticipation of the Papal definition of 1854.

Session VI. contains the decree on Justification

in 16 chapters, and concludes with no fewer than
33 canons. Chapter i. treats of the Inability of

Nature and of the Law to justify man ; ii. of the
Dispensation and Mystery of the Advent of Christ

;

iii. states that, though Christ died for all, only

those receive the benefit of His death unto whom
the merit of His Passion is communicated. As men
not born of Adam do not share his sin, so men not
bom again in Christ cannot share His merit, iv.

states that a man cannot be translated into the
state of ^ace, since the promulgation of the
gospel, without the laver of regeneration, or
the desire thereof, v. declares that ' in adults
the beginning of Justification is to be derived from
the prevenieut grace of God, through Jesus Christ,

i.e. through His calling, whereby without any
merits on their part they are called, that so they
who by sins were alienated from God may be dis-

posed through His quickening and assisting grace
to convert themselves to their own justification

by freely assenting to and co-operating with that
said grace : in such sort that, while God touches
the heart of man by the illumination of the Holy
Ghost, neither is man himself utterly inactive
while he receives that inspiration, forasmuch as he
is also able to reject it ; nor yet is he able, by his
own free wUl, without the grace of God, to move
himself unto righteousness in His sight.' vi. sets

forth the manner of preparation for justification,

vii. affirms the characteristic Roman doctrine that
Justification ' is not remission of sins merely, but
also the sanctification and renewal of the inward
man, through the voluntary reception of the grace,
and of the gifts, whereby man from being unjust
becomes just.' Its final cause is ' the glory of God
and of Jesus Christ, and life everlasting.' Its

efficient cause is ' a merciful God who washes and
sanctifies gratuitously, signing and anointing with
the holy Spirit of promise.' The meritorious cause
is ' our Lord Jesus Christ, who, when we were
enemies, merited justification for us by His most
holy Passion on the wood of the Cross, and made
satisfaction for us unto God the Father.' The
instrumental cause is ' the sacrament of Baptism,
which is the sacrament of that faith without which
no man was ever justified.' The sXanaformal cau^e
is ' the justice of God, not that whereby He Him-
self is just, but that whereby He maketh us just.'
' Man through Jesus Christ, in whom he is en-
grafted, receives in the said justification, together
with the remission of sins, all these gifts infused at
once—faith, hope, and charity. For faith, unless
hope and charity be added thereto, neither unites
man perfectly with Christ, nor makes him a living
member of His body.' viii. states that the phrases
' justified by faith and ' freely ' are to be under-
stood as meaning that faith is the beginning of

human salvation, the foundation and root of all

justification, but that faith is no more in itself able
than good works to merit the grace of justification.

ix. declaims against the vain confidence of heretics

who rest in their personal assurance of justification

apart from the Church and its ordinances ; whereas
' no one can know with a certainty of faith which
cannot be subject to error, that he has obtained
the grace of God.' x. treats of the increase of

Justification received ; xi. of keeping the Com-
mandments, xii. urges that ' no one, so long as he
is in this mortal life, ought so far to presume, as
regards the secret mystery of Divine predestina-

tion, as to determine for certain that he is assuredly
in the number of the predestinate j as if it were
true that he that is justified either cannot sin any
more, or, if he do sin, that he ought to promise
himself an assured repentance ; for, except by
special revelation, it cannot be known whom God
hath chosen unto Himself.' xiii. deals similarly
with the gift of Perseverance, xiv. sets forth the
Sacrament of Penance, in the language of the
Fathers ' a second plank after the shipwreck of

grace lost,' as instituted by Christ when He said :

• Receive ye the Holy Ghost : whose sins ye shall

forgive, they are forgiven them, and whose sins ye
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shall retain, they are retained.' The penitence of

a Christian after his fall is very different from that

at baptism : in it are included not only a cessation

from sins, and a detestation of them, but also the
sacramental confession of them—at least in desire

—and sacerdotal absolution ; and likewise satisfac-

tion by fasts, alms, prayers, and the other pious

exercises of a spiritual life, not, indeed, for the
eternal punishment which with the guilt is re-

mitted by the sacrament or by the desire of it, but
for the temporal punishment which, as the sacred
writings teach, is not always wholly remitted as is

done in baptism, xv. sets forth that by every
mortal sin grace is lost, but not faith, xvi. treats

of the fruit of justification, i.e. the merit of good
works, and the nature of that merit. God is the
rewarder of faithful labour : life eternal is set forth

in Scripture ' both as a grace mercifully promised
to the sons of God through Jesus Christ, and as a
reward which is ... to be faithfully rendered to

their good works and merits.' Yet the Christian
has no ground to glory, but justice is through
Christ and of God throughout.

Session VII. sets forth the general doctrine of

the Sacraments, ' through which all true justice

either begins, or being begun is increased, or being
lost is repaired,' in 13 canons, which condemn the
denial that the sacraments were all instituted by
Christ or are seven in number, that they differ

from those of the Old Law, that they are of

varying value, that they are necessary unto salva-

tion, that they are for other ends than to nourish
faith, that they contain and confer the grace they
signify, that the grace is conferred through the act
performed, that Baptism, Confirmation, and Ordina-
tion imprint an indelible character and therefore
may not be repeated, that ministers alone may
administer the word and sacraments, etc. Then
follow 14 canons on Baptism, condemning, inter
alia, the denial of the validity of baptism, ' even
by heretics, in the name of the Father and of the
Son and of the Holy Ghost, with the intention of
doint; what the Church doth,' and 3 canons on
Confirmation.

Session XIII. treats of the Sacrament of the
Eucharist in 8 chapters, followed ty 11 canons.
Chapter i., of the real presence of Christ in the
sacrament, affirms that after the consecration of the
elements, He, 'true God and man, is truly, really,
and substantially contained under the species of
those sensible things.' His continual presence at
the right hand of the Father does not contradict in

a Divine being His sacramental presence. ' It is

indeed a crime the most unworthy that they [the
words of institution] should be wrested, by certain
contentious and wicked men, to fictitious and im-
aginary tropes, whereby the verity of the flesh and
blood of Christ is denied, contrary to the universal
sense of the Church, which, as the pillar and ground
of truth, has detested, as satanical, these inventions
devised by impious men.' ii. defines the reason of
the institution as the commemoration of Christ's
death, the nourishment of men's souls, a pledge of
the glory to come, and a symbol of the one body
of which Christ is the head. iii. affirms the superi-
ority of this sacrament to the others as consisting
of the very Author of sanctity Himself, iv. affirms
the complete transubstantiation of the elements
into the substance of Christ's body and blood.
V. defines the veneration shown to the sacrament as
Divine worship, the latria due to the living God
alone, and approves of the Corpus Christi festival,

vi. approves of the reservation of the sacrament,
and bearing it to the sick. vii. requires sacra-
mental confession in preparation for the Eucharist
by celebrants when possible as well as by people,
viii. distinguishes three modes of reception—sacra-
mental only, spiritual only, and both sacramental

and spiritual, and appeals for Christian uniformity
in the celebration of the rite.

Session XIV. treats of the Sacraments of Penance
(9 chapters and 15 canons) and Extreme Unction
(3 chapters and 4 canons). Of Penance, ch. i
sets forth its necessity and institution ; ii. its differ-

ence from Baptism ; iii. its parts and fruit ; iv.

contrition as containing cessation from sin, the
purpose and beginning of a new life and hatred of

the old, attrition being imperfect contrition, a
sense of sin's baseness and dire consequences, a gift

of God and impulse of His Spirit not yet resident
but truly moving in the sinner ; v. confession of

venial and mortal sins ; vi. the ministry of con-
fession, and absolution ; vii. reservation of special

cases of heinous sin to be dealt with by higher
clergy ; viii. the necessity and fruit of satisfaction

or amends ; and ix. works of satisfaction. Of
Extreme Unction, ch. i. treats of its institution

by the Apostle James ; ii. of its eS'ect ; iii. of the
minister who should perform it, and the time.

Session XXI. treats of Communion under both
Species, and Communion of little ChUdren. Chap-
ter i. sets forth that laymen, and clergy, when
not celebrating, are not bound of Divine right to

communion under both species ; ii. that it is within
the power of the Church to dispense with that
practice ; ' although the use of both species has
from the beginning of the Christian religion not
been infrequent,' the custom had been already
widely changed, and the change for ' weighty and
just reasons ' (not specified) had been sanctioned ;

iii. that Christ whole and entire, and a true sacra-

ment, are received under either species ; iv. that
little children before the age of reason are not
obliged to the sacramental communion of the
Eucharist, having been baptized and incorporated
with Christ, and being at that age incapable of

losing the grace of their adoption. Infant com-
munion, however, had legitimately been practised
in antiquity. Then follow 4 canons, and a reserva-

tion to a later date of the question whether par-
ticular individuals or nations were to be allowed
communion in both kinds.

Session XXII. treats of the Sacrifice of the Mass
in 9 chapters and 9 canons. Chapter i. sets forth

its institution ; ii. that it is propitiatory for both
the living and the dead ; iii. that Masses in honour
of saints are addressed to God, with solicitations

of their patronage ; iv. the sanctity and uplifting

character of the canon of the Mass, composed as it

is of the very words of the Lord, the traditions of

the Apostles, and the pious institutions also of holy
Pontifl's ; v. the purpose of the solemn ceremonies
associated with the Mass, since ' such is the nature
of man that without external helps he cannot
easUy be raised to the meditation of Divine things

'

—e.g. lower or higher tones of voice, lights, in-

cense, vestments, etc. , ' derived from an Apostolical

discipline and tradition, whereby both the majesty
of so great a sacrifice might be recommended, and
the minds of the faithful be excited, by those
visible signs of religion and piety, to the contempla-
tion of those most sublime things which are hidden
in this sacrifice ' ; vi. that Mass, wherein the priest

alone communicates, is approved, being on behalf
of all the Church, though the Council would fain

that all present might communicate ; vii. that the
mixture of water with the wine is enjoined because
it is believed that Christ did this, and because the
practice commemorates the issue of blood and
water from His side, and because in Kev 17" the

peoples are called waters, and the union of water
with the wine represents their union with Christ

;

viii. that it is not expedient to celebrate Mass
everywhere in the vulgar tongue ; but, in order
that the sheep of Christ may not suffer hunger, or

the little ones ask for bread and there be none to
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break it unto them, pastors are charged frequently
to expound some portion of the things read at

Mass, especially on Lord's days and festivals.

Session XXIII. treats of the Sacrament of Order
in 4 chapters and 8 canons. Chapter i. sets forth

the institution of the Priesthood of the New Law
' into which the old has been translated,' with the
power of consecrating, ottering, and administering
Christ's body and blood, as also of forgiving and
of retaining sins ; ii. the Seven Orders—priest,

deacon, subdeacon, acolyte, exorcist, lector, and
doorkeeper—the four, or live, last being the in-

ferior ; iii. that Order is truly and properly a
sacrament ; iv. the indelibleness of the higher
orders, the falsehood of the claim of priesthood for

all believers, the principal place of bishops in the
hierarchical order as superior to priests, as en-

trusted exclusively with the Sacrament of Con-
firmation and Ordination of Priests, without any
regard to consent of people or of rulers, whereas
'all those who, being only called and instituted

by the people, or by the civil power and magistrate,

ascend to the exercise of these ministrations, and
those who of their own rashness assume them to

themselves, are not ministers of the Church, but
are to be looked upon as thieves and robbers who
have not entered by the door.'

Session XXIV. treats of the Sacrament of Matri-
mony in 1 chapter and 12 canons, setting forth its

institution by ' the first parent of the human race,

under the influence of the Divine Spirit ' ; its con-

firmation by Christ ; His purchase by death of the
grace which should perfect natural love, and confirm
that indissoluble union and sanctify the married.
The canons condemn the denial of its sacramental
character, of the right of the Church to dispense
in some of the levitically prohibited degrees or to

add to their number, and of the plea of heresy or

desertion, or even adultery, as a warrant for divorce;

deny the right of the innocent party to marry dur-

ing the lifetime of the adulterous partner, and the
right to break clerical vows of celibacy on any
plea ; deny the inferiority of celibacy or virginity

to marriage, and affirm its superiority, and con-

demn those who characterize the prohibition of

marriages at certain seasons as a tyrannical super-

stition derived from the superstition of the heathen,
and those who say that matrimonial causes do not
belong to ecclesiastical judges.

Session XXV. orders right and circumspect teach-

ing regarding Purgatory, the Invocation, Venera-
tion, and Relics of Saints, Sacred Images, and
Indulgences. Abuses of a superstitious, unedify-
ing, or mercenary nature are to be ended. Saints in

heaven are to be invoked to intercede for men with
God the Father through Jesus Christ His Son, who
is our alone Redeemer and Saviour. No divinity

or virtue is believed to reside in images of Christ,

the Virgin Mother, and the other saints ; but the
honour which is shown to them is referred to the
prototypes which they represent. In granting
indulgences, moderation is to be observed, ' lest

by excessive facility ecclesiastical discipline be
enervated,' and ' all evil gains for the obtaining
thereof,—whence a most prolific cause of abuses
amongst the Christian people has been derived,'

are to be ' wholly abolished.

[Latin text and tr. in Schaff, Creeds of Gr. and Lai. Churches^,

pp. 77-206 ; critical liistory in Lindsay, Hist, of Reformation,
1907, ii. 664-696 (detailed bibliog. in note, p. 664), and in

Schaff, Hist, of Creeds, pp. 90-99, with bibliog. ; tiieological

analysis and criticism in Harnack, Hist, of Dogma, Eng. tr.

Tii. (1899) 35-72 ; art. in FRE^.]

For the purposes of individual confession, the
Council of Trent had declared the necessity of a
binding ' formula of profession and oath ' for aU
dignitaries and teachers of the Church. By order

of Pius IV. the Profession of the Tridentine Faith,

or Creed ofPius lY., was prepared in 1564 by a com-

mission of Cardinals, and was at once made obli-

gatory on the whole ecclesia docervi. It passed
also into general use for Protestant converts to

Romanism. Obviously the decrees and canons of

the Council were ill-suited for such uses. The
Profession consists of 12 articles, the first containing
in full the Nicoeno-Constantinopolitan Creed with
the Western changes (italicized m the text below),
the next 8 containing a short summary of the
Tridentine decrees, the last 3 containing new
matter, acknowledging the Roman Church as the
mother and mistress of all churches, promising, on
oath, obedience to its Bishop as the successor of St.

Peter and the vicar of Jesus Christ, accepting the
canons and decrees of the Councils, including Trent,
and promising lifelong adherence by God's help to
' this true Catholic faith without which no one
can be saved.' The Creed is in the first person,
and is as follows (tr. in Schaff, Hist. pp. 98-99

;

also in his Creeds of Gr. and Lat. Churches, pp.
207-210)

:

1. ' 1 . . . with a firm faith believe and profess all and every
one of the things contained in the symbol of faith which the
holy Roman Church makes use of, namely

—

I believe in one God the Father Almitrhty, Maker of heaven
and earth, and of all things visible and invisible

;

And in one Lord Jesus Christ, the only-begotten Son of God,
begotten of the Father before all worlds ; God of God, Light of
Light, very God of very God, begotten not made, being of one
substance with the Father ; by whom all things were made

;

who for us men and for our salvation came down from heaven
and was incarnate by the Holy Ghost of the Virgin Mary, and
was made man ;

He was cruciSed for us under Pontius Pilate ; suffered and
was buried

;

and the third day He rose again according to the Scriptures ;

and ascended into heaven ; sitteth on the right hand of the
Father;
and He shall come again with glory to judge the quick and

the dead ; whose kingdom shall have no end :

And in the Holy Ghost, the Lord, and Giver of life ; who pro-
ceedeth from the Father and the Son ; who with the Father
and the Son together is worshipped and glorified ; who spake by
the prophets

:

and one holy catholic and apostolic Church.
I acknowledge one baptism for the remission of ains :

and I look for the resurrection of the dead
;

and the life of the world to come. Amen.'
U. ' 1 most steadfastly admit and embrace the apostolic and

ecclesiastical traditions, and all other observances and constitu-
tions of the same Church.'

III. ' I also admit the Holy Scriptures according to that sense
which our holy Mother Church has held, and does hold, to
which it belongs to judge of the true sense and interpretation

of the Scriptures ; neither will 1 ever take and interpret them
otherwise than according to the unanimous consent of the
Fathers.'

IV. * I also profess that there are truly and properly seven
sacraments of the new law, instituted by Jesus Christ our Lord,
and necessary for the salvation of mankind, though not all for

every one, to wit : baptism, confirmation, the eucharist, pen-
ance, extreme unction, holy orders, and matrimony ; and that
they confer grace ; and that of these baptism, confirmation,
and ordination cannot be reiterated without sacrilege. I also
receive and admit the received and approved ceremonies of the
Catholic Church used in the solemn administration of the afore-

said sacraments.'
V. ' I embrace and receive all and every one of the things

which have been defined and declared in the holy Coimcil of

Trent concerning original sin and justification.'

VI. ' I profess likewise that in the Mass there is offered to
God a true proper and propitiatory sacrifice for the living and
the dead ; and that in the most holy sacrament of the eucharist
there is truly really land substantially the body and blood,
together with the soul and divinity, of our Lord Jesus Christ

;

and that there is made a change of the whole essence of the
bread into the body, and of the whole essence of the wine into

the blood ; which change the Catholic Church calls transub-
stantiation.'

VII. ' I also confess that under either kind alone Christ is

received whole and entire, and a true sacrament.'
VHI. ' I firmly hold that there is a purgatory, and that the

souls therein detained are helped by the suffrages of the
faithful.

Likewise that the saints reigning with Christ are to be
honoured and invoked, and that they offer up prayers to God
for us ; and that their relics are to be held in veneration.'

IX. * 1 most firmly assert that the images of Christ and of the
perpetual Virgin, the Mother of God, and also of other saints,

ought to be had and retained, and that due honour and venera-
tion are to be given them.

I also affirm that the power of indulgences was left by Christ
in the Church, and that the use of them is most wholesome to
Christian people.'
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X. ' I acknowledge the holy catholic apoatolic Roman Ohurch
as the mother and mistress of all churches, and I promise and
Bwear true obedience to the Bishop of Rome as the successor of

St. Peter, prince of the Apostles, and as the vicar of Jesus

Christ'
XI. ' I likewise undoubtingly receive and profess all other

things delivered defined and declared by the sacred Canons and
ecumenical Councils, and particularly by the holy Council of

Trent ; and I condemn reject and anathematize all things

contrary thereto, and all heresies which the Church has con-

demned rejected and anathematized.'
XII. ' I do at this present freely profess and truly hold this

true Catholic faith, without which no one can be saved (aalvus

esse) ; and I promise most constantly to retain and confess the
same entire and inviolate, vrith God's assistance, to the end of

my life. And I will take care, as far as in me lies, that it shall

be held taught and preached by my subjects, or by thosethe
care of whom shall appertain to me in my office. This I

promise vow and swear :—so help me God, and these holy
Gospels of God.'

The Profession of the Tridentine Faith was fol-

lowed in 1566 by the elaborate Roman Catechism,

the preparation of which the CouncU had at first

essayed, but finally handed over to the Pope. In
1564, Pius IV., advised by Cardinal Borromeo of

Milan, entrusted the work to a learned and dis-

tinguished Commission of four prelates under
Borromeo's supervision—Marini, Foscarari, Calini,

and the Portuguese Fureiro—who were assisted in

matters of style and rendering by eminent Latin
scholars. The teaching is Dominican (three of the

four Commissioners belonging, as did the Pope, to

that order) and Thomist—a feature which ensured
for it the opposition of the Jesuit order. It is

not meant for the young or for popular reading,

but for the equipment of the teaching clergy.

It is exceedingly long and comprehensive, but
admirably arranged and lucidly expressed. It

contains four parts, which follow a lengthy intro-

ductory treatment of preliminary topics, and treats

successively of (1) tne Apostles' Creed, (2) the
Sacraments, (3) the Ten Commandments, and (4)

the Lord's Prayer. It is noteworthy that, whUe
it adds to the Tridentine teaching sections which
deal with the limbus patrum, the Authority of

the Church, and the doctrine of the Church, it

omits all reference to Indulgences and the Rosary.
Apart from its franker Augustinianism, the Cate-
chism reproduces very faithfully the substance of

the Decrees of Trent, whose circumspection and
whose massiveness it reflects. (See, further, art.

Catechisms, p. 252 f. ; Schafi", Hist. pp. 100-102.)
In 1568 appeared, under similar auspices, and

with similar authority, the Breviarium, and in

1572 the Missale Bomnnum, the devotional and
liturgical standards of the Church, which had been
preceded in 1564 by the Index Lihrorum, Prohibi-
torum proclaiming the censure of the Church on
literature heretical in doctrine or dangerous in
tendency. A special Confession of Urban VIII.,
under whose rule (1623-1644) Galileo was con-
demned, was prescribed for use at consecration by
Greek and other Bishops in Eastern Churches
united to Rome but retaining by special privilege
their own rites and usages.
The long and chequered Papacy of Pius IX.

brought with it a fresh stirring of polemic and
dogmatic activity, which issued in a remarkable
series of Papal publications. In 1854, after formal
consultation by encyclical letter with the bishops
on the propriety of satisfying the desire of the
Catholic world for a solemn definition by the
Apostolic See of the Immaculate Conception of the
Virgin Mary, and on the completion of the labours
of a special commission and a consistory of consul-
tation, the Pope summoned a great assemblage of
prelates to the Basilica of St. Peter, and in their
presence, ' by authority of our Lord Jesus Christ,
of the blessed Apostles Peter and Paul, and by our
own,' personally proclaimed it to be a doctrine
revealed by God 'that the most blessed Virgin
Mary in the first moment of her conception, by a

special grace and privilege of Almighty God, out
of regard to the merits of Jesus Christ the Saviour
of the human race, was preserved immune from all

stain of original sin." By that declaration not
only a long course of controversy throughout the
history of the Church, but also a long continued
devotional and doctrinal development, was brought
to a close, and the silence or doubt of the Fathers
and the caution of Trent were replaced by the
voice of certainty. In 1864 a Papal Syllabus of
Errors, eighty in number, was issued with an
encyclical, summarizing in ten divisions modem
opinions which at various times had been con-
demned by the Pope : (1) Pantheism, Naturalism,
Absolute Rationalism ; (2) Moderate Rationalism ;

(3) Indifferentism, Latitudinarianism
; (4) Socialism,

Communism, Secret Societies, Bible Societies,

Clerico-liberal Societies ; errors respecting (5) the
Church and her Rights, (6) Civil Society, (7)

Natural and Christian Ethics, (8) Christian Matri-
mony, (9) the Civil Principality of the Roman
Pontitf, (10) Modem Liberalism.
In 1870 the Vatican Council, convoked to pro-

mote the re-union of Christendom and to cope with
modem errors and dangers, accepted and promul-
gated after revision two ' dogmatic ' constitutions :

(1) on the Catholic Faith, in four chapters, dealing
with God as Creator, with Revelation, with Faith,
and with Faith and Reason, condemning more fully

than in the Syllabus errors of Pantheism, Natural-
ism, and Rationalism

; (2) on the Church of Christ,

also in four chapters, dealing with the institution

of the Apostolic primacy in the blessed Peter, the
perpetuity of St. Peter s primacy in the Roman
Pontiff, the power and nature of the primacy
of the Roman Pontiff, and the infallibility of
the Boman Pontiff. In this second document
the absolute finality of the Papal Jurisdiction is

aflirmed, on pain of anathema, m all matters per-

taining alike to faith and morals and to the disci-

pline and government of the Church, and in the
form of a Papal decree it is solemnly declared a
dogma Divinely revealed that

* the Roman Pontiff when he speaks ex cathedra, that is, when,
in the exercise of his office as Pastor and Teacher of all Christians,

by virtue of his supreme Apostolic authority he defines the
doctrine on faith or morals to be held by the Universal Church,
by the Divine assistance promised to him in the blessed Peter,

possesses that power of infallibility with which the Divine
Redeemer willed that His Church should be furnished in defin-

ing doctrine on faith or morals ; and that accordingly such
definitions of the Roman Pontiff are of themselves, not from con-
sent of the Church, irreformable : but if, as may God forbid,

any one shall presume to gainsay this our definition, let him be
anathema.'

It was thus the work of Pio Nono to complete
the long and patiently evolved system of a con-

stitutional Papal infallibility and autocracy in all

matters concerning Christian faith, morals, disci-

pline, and government.
Beyond these determinations of the Pope in the

Vatican Council it has not been necessary, even if

possible, for the Church to proceed in matters of

faith. They have been supplemented, however, in

detail by the fresh Papal Syllabus of Piits X. in

1907, against all forms of Modernism, and by the
labours of the Commission on Biblical Studies.

Although the Vatican Council refused by a large

majority to accept the Catechism submitted to it,

numerous authorized local catechisms are in circu-

lation for popular use throughout the Roman
Catholic world, more or less completely revised to

bring them into harmony with the new decrees.

Of the older catechisms, besides that of Trent,
which was for clerical rather than popular use,

those of the learned Jesuit Peter Canisius (1554

and 1566) and of Cardinal Bellarmine (1603) may
be mentioned as having commended themselves
especially to Papal as well as to clerical and
popular acceptance. Among the most influential
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and authoritative expositions of Roman Catholic
doctrine witli an apologetic or polemic purpose are

the Disputationes ae Controversiis Chri-iliana: ftdei

adversus huius Temporis hereticos of Robert Bellar-

mine (1587-90), the Exposition de la Doctrine de
VEglise Catholique sur les matiires de Controverse

of Bossuet (1671), the Symbolik of J. A. Mohler
(1832), and the Prwlectiones theologicw of the Jesuit
Perrone(1835ff.).

(2) In the Old-Catholic Church.—To the rule of

history that each great successive formulation of

ecumenical doctrine has been the occasion of, or

has perpetuated, a corresponding schism of the
Church, the work of the latest Roman General
Council of 1870 was no exception. Its distinctive

decrees were received under protest by many of the
participants (esp. German, French, English, and N.
Amer. representatives), and led finally to the forma-
tion in Bavaria and elsewhere in Germany of the
Old-Catholic Church, loyal to the doctrinal Canons
of Trent and earlier standards, and occupying a
position similar to that of the earlier secession of

the Church of Utrecht which took place in protest
against the Papal claims embodied in the bull

iJnigenitus condemning Jansenist views in 1713.

Reference has already been made to the Old-
Catholic Conferences at Bonn in 1874 and 1875
between representatives of the Grseco-Russian,
Anglican, and Old-Catholic Churches, at the former
of which Fourteen Theses were agreed upon as a
possible basis of Catholic re-union, dealing with
the Canon and Apocrypha, the Text and Transla-
tions of Scripture, the Use of the Vernacular in

Scripture and in liturgy, Justification through
Faith working by Love, Salvation not by Merit,
Works of Supererogation, Number of Sacraments,
Scripture and Tradition, Succession of Anglican
Orders, Immaculate Conception of Mary, Public
and Private Confession, Indulgences, Prayers for

the Dead, the Mass ; and at the latter. Six Theses
accepting the ecumenical Symbols and decisions

of the undivided Church of the first six centuries,

and in particular the Eastern doctrine of the Pro-
cession of the Spirit.

Old-Catholic Churches also exist in Switzerland,
Austria, France, and America, while in Mexico, in

Spain and Portugal, and in Italy, ' Reformed
Catholic ' Churches have been established, in great
measure by means of Anglican support and on the
Anglican model, professing a markedly Protestant
type of doctrine (see Loofs, i. 412 ff.).

LrraRATDBB.—For standards of Roman Catholic Church, and
bibliography : Schaff, History of Creeds, pp. 83-191, Chreeds

of Gr. and Lat. Churches, pp. 76-271 ; Loofs, Syrnbolik, L 187-

216 (on Oriental Churches in communion with Rome, 393-399);
Denz'mger, Enchiridion^'^, 1908 ; artt. in Addis-Amold's
Cathol. Dictfi, 1903, in Wetzer-Welte, in the Cathol. EncycL,
in Vacant-Mang-enot's Diet, de Thiol. Cathol., in PRES;
of. also Winer, Confessions of Chrietendvm, Eng. tr. 1873

;

Bntler, Hist, and Lit. Account of the Formularies, etc., of the

R.C., Greek, and principal Prot. Churches^ 1816. For critical

account of the doctrine, see Harnack, Hxst. of Dogma, Eng.
tr. vol. vii., 1899.

For Old-Catholic doctrine : SchafT, History of Creeds, pp.
191-202, Creeds of Gr. and Lat. Churches, p. 646 fl. ; Loofs, i.

407fl. ; PRE^, art. ' Altkatholizismus.'

II. Confessions in the Reformed Churches

;

General introduction : Early efforts.—Beneath the
rigorously smoothed and levelled surface of medi-
seval Christendom there lay but thinly covered
the fruitful seeds of the various outgrowths of the
Reformation. It is easy now to discern how far-

reaching was the doctrinal and practical prepara-
tion for the great movements. For centuries

before the crisis was reached, over against the
demand of the Roman Curia that aU learning and
all thought, as well as all political and ecclesi-

astical life, should be organized in subjection to it,

influences had been at work to stimulate freedom
of thought and action. Even Scholasticism, ready
though it was to buttress up the Papal claims and

dogmas by propositions, argument, and learning,
had its opposing schools, its heresies, its impulses
to make men think. The fjilds in the great in-

dustrial and commercial cities, and the growing
national sentiment in many lands, fostered a sense
of independence and of personal di^'nity. Here
and there, though without authorization, the
Scriptures had been turned into the vernacular
and read with eager curiosity, provoking, as they
have always done, personal reflexion and un-
trammelled conviction. The Mystics, with their

personal intimacy with the Unseen and their

devotional confidence and freedom, and, on the
other hand, the Humanists, with their knowledge
of an old world new found, pointed men in the
same direction. It was inevitable that> together
with the sensitive conscience's fierce revolt against
ecclesiastical abuses and immoralities, there should
also come into being an attitude of mind as critical

towards those mediaeval accretions to the Church's
doctrine with which the abuses had been bound up.
Long before the Reformation crisis, particular

current opinions extraneous to the great Creeds
and to the general spirit of Scripture had been
singled out or massed in groups for discussion and
hostile criticism. There was no disposition to

debate afresh the problems which had found dog-
matic solution in the Ecumenical Councils. Not
the Person and Work of Christ or of the Holy
Spirit, not the doctrine of the Divine Trinity, but
the doctrines of the means of grace. Church, Minis-
try, Sacraments, and Scripture, of the processes
involved in personal salvation, and of the use of

mediators other than the Son of God, were the
themes at issue. With the old Creeds the new
thinkers, almost without exception, had no contro-

versy, but were amply satisfied ; and when occasion
arose forthem to gather into Confessions the doctrine
to which they adhered, it was their first care to

express their loyalty to the ancient standards of

Christendom. Both of the Reformation and of the
pre-Reformation Confessions it is true that they
were advanced for didactic and apologetic pur-
poses rather than as Creeds, and that they were
subordinated not only to the Word of God in

Canonical Scripture, but also to the Catholic
Creeds. According to the accepted academic pro-

cedure of the age, serious difference of theological

opinion issued naturally in the formulation of a
series of controversial propositions which embodied
the moot points, and were flung out as a challenge
to the champions of the learned world for debate in

intellectual tournaments or disputations. Luther's
Theses nailed upon the church-door at Wittenberg
were only one in a long series, earlier and later,

of academic invitations to serious argument; but
to the pedantries of conventional disputation he
brought a biting mother-wit and a passionate
earnestness as well as a scholar's learning, and
he was among the very first to discover and to
wield the power of the pamphlet and the print-

ing press in religious controversy. Both the
Wyclifite and the Lutheran reformation-move-
ments began with the fearless publication of

propositions, theses, or ' places,' dealing not with
the whole system of Christian doctrine, but with
the topics involved in prevailing religious abuses.
Only later, as the rift grew wider between the
forces of reaction and reform, did it become neces-
sary to round off in systematic form the theological
opinions of Protestants ; but rarely, if ever, was it

the case that equal care and space were given to
controversial and to non-controversial matter of

faith. It is, in truth, a general defect in the
Creeds and the Confessions of Christendom, viewed
as systems of truth, that fi-om the circumstances
of their formation they have suffered distortion in

varying degrees, and present a lack of internal pro-
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portion and perspective which is due to polemical

or other exigencies. They all bear the marks of

their birth-time and birth-place, and it is to the

distinctive and often transitory features in them
that they draw our chief attention. It is unjust

to judge them without regard to their origin

and their purpose. Few, if any, of them were
fair - weather or leisurely productions laid out
for academic criticism or appreciation. Many of

them were the work of hunted outlawed men, and
were sealed with martyr blood. Viewed gener-

ally, they are seen to fall into groups: (1) before

1500, (2) in 16th cent., both directed against
Koman Catholic abuses ; (3) in 17th cent., the result

of Protestant differences ; and (4) in 19th cent., the
age of increasing religious liberty resulting both in

the multiplication of sects and in the simplification

of Confessions. They are here considered accord-

ing to an order partly chronological and partly

based upon the varying degree of their divergence
from the Roman system.

Pre-Reformation Articles^ Confessions, and Catechisms.—
Although it is scarcely possible to point to Confessions in the
pre-Reformation centuries which correspond very closely to
those of the succeeding age, it is abundantly evident that the
leaven of reform in Church and doctrine was actively at work.
Whether, as among the Albigenses and Cathari, the bounds of
ancient Catholic orthodoxy were exceeded, or, as among the
followers of Waldo, were observed, there was a wide-spread and
steadily increasing reluctance from the 9th to the 15th cent,
to acquiesce in the traditionalism, the Papal supremacy, and the
crude sacramentalism of the Church. In the North of Italy, in
the South of France, in Bohemia, and as far north as in Britain,
there was a strong revulsion of feeling and interest towards a
Scriptural simplicity in doctrine, worship, Church organization
and life. Almost all the heresies and sects that disturbed the
peace of Church and State appealed from Pope and Councils to
Scripture and common sense, and advocated some form of
Scriptural puritanism. Though reform within the Church was
the invariable object of their protests, persecution and despair
combined to drive them more or less out of the Roman com-
munion, and their articles of reform became articles of schism
and secession. From the 9th cent, onwards the sacraments,
especially the Lord's Supper, were a continual subject of con-
troversy : theses or articles were unceasingly advanced and
retracted or condemned, concerning their number, meaning,
administration, and effect. Similarly, questions regarding
Scripture, Church-government and authority, access of be-
lievers to God, the place of works in justification, were con-
stantly agitating men's minds. It was an age of discussion
and debate, and the same instinct which prompted the Papacy
to assert itself and steadily aggrandize its own authority led
national Churches and gifted individuals alike to resent it and
proclaim their own mind in turn ; but it was manifestly an
age of strenuous search for truth in thought and right in life.

Naturally, the same age that produced the Schoolmen called
also for the Inquisition. Confessions of faith in such a time
tended to be individual and partial ; often they were drawn up
by persecutors as counts of an indictment for heresy, and,
when accepted by the accused, were sealed by condemnation
and death. The articles of faith were articles of martyrdom.
But, as the movement for reform gained adherents, the time
approached when the work of Waldo, Wyclif, and Hus should
issue not only in definite Church-formation, but also in the
framing of extended Confessions.

12. Confessions in the Waldensian, Bohemian,
and Moravian Churches.—The Confessional docu-
ments of the Waldensian, Bohemian, and Moravian
fraternities are, like the societies themselves, so
closely bound up that they may fitly be grouped
together. They form a long series preceding as
well as following the Reformation, and share with
Baptist or Anabaptist documents the distinction of
exhibiting the longest Protestant descent. How
soon after the origination of the Waldensian move-
ment in the 12th cent, definite Articles of Faith
were current we cannot say, but already in the
14th cent, we find evidence of the use of Articles
of Faith and a brief catechism of Christian doc-
trine and morals. Like other literary products of
the movement, these seem to have been long pre-
served orally, and committed to writing in the
15th century. Of that date we possess copies of a
group of seven Articles of Faith in God, and of
a simple catechism current among the Old Wal-
densians of France and Spain, containing seven
paragraphs on the Godhead, seven on Man, the

Ten Commandments, and the Seven Works of

Mercy. During the 16th cent, the simpler Wal-
densian and the more theological Hussite move-
ments coalesced, and gave rise to writings in the
Romance and Bohemian languages, whose inter-

relations are difficult to analyze. To c. 1410, and
to Hus himself, Palacky assigns an early Hussite
Catechism. To 1431 belongs the Confessio Tabori-
tarum of the most resolute followers of 'luo, who
rejected all doctrine and usage not saa-oioned id

Scripture. Especially interesting are thv '"idred
and much-used Waldensian and Bohemian Cate-
chisms, vivid, shrewd, homely, and spiritual in

their dialogue. The former, ' The Smaller Ques-
tions,' contains 57 questions and answers, is earlier

than 1490, follows the division—Faith, Hope, and
Love—adopted in Augustine's Enchiridion, and
includes the Apostles' Creed, the Lord's Prayer,
and the Ten Commandments ; the latter, perhaps
the work of Lucas of Prague, and first printed

c. 1521, asks and answers 75 questions in very
similar terms, adding the Beatitudes and other
matter. WhUe adhering to the simplicity of Scrip-

ture and the Apostles' Creed, and permeated by
the reforming spirit, they come short of distinc-

tive Reformation theology, e.g. in reference to the
number of the sacraments (two 'necessary,' the
other five ' less necessary '), and to justification.

From 1467 to 1671 no fewer than 34 Bohemian
Confessions are known to have been framed (SchafF,

Hist. Creeds, p. 578). In 1503, just 50 years after

the overthrow of the Hussites of Tabor, the rallied

and reviving ' Unity of Brethren ' (Bohemian,
Moravian, and refugee Waldensian) submitted
to Wladislaw II., king of Bohemia, a Confession
of their Faith, rejecting the Worship of Saints,

Purgatory, and Transubstantiation, and urging a
symbolical doctrine of the Supper. In 1511 they
submitted a Confession to Erasmus for his judg-
ment, but without result. From the time of

Luther's revolt they came in all their branches
more and more into connexion and fellowship with
the Reformers, Lutherans and Calvinists, and at

last took their place in doctrine as in polity among
the Protestant Churches. In 1532, under Lutheran
influence, they tendered a Confession to George,
Margrave of Brandenburg, with a preface by
Luther himself commending their doctrine apart
from certain aspects of their sacramental views.

Their revised Confession to Ferdinand I. in 1535,

purged of the obnoxious teaching on re-baptism,
and modified in regard to justification and clerical

celibacy, was cordially approved by Luther, and
accepted as a basis of full fellowship. It con-

tained an apologetic preface and 20 articles re-

sembling the Augsburg Confession ; it was issued

in Bohemian and Latin, and is known as the
First Bohemian Confession. In 1575 the Protestant
Churches of Bohemia, whether Lutheran or Cal-

vinist in sympathy, united by the common menace
of Rome, drew up the Second Bohemian Confession,

which, in conjunction with the First, superseded
all the rest of the 34 Confessions credited to

Bohemia during the two centuries after 1467. The
Second Bohemian Confession, addressed to Maxi-
milian H., contains 25 articles embodying the
doctrine of the Augsburg Confession modified in

harmony with the Calvinistic and Moravian teach-

ing, and closely approximating to Melanchthon'a
later sacramental theory.
In 1655, during the cruel massacre, the Pied-

montese Waldensians adopted and sent out the
Waldensian Confession, which is based upon, and
in part abridged from, the French Reformed Con-
fession of 1559 by Calvin. In 1855 the Confession

was re-afSrmed by the present Waldensian Church
in Synod.
Although in Bohemia no resuscitation of the
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ancient national Protestantism has been permitted,
and the allegiance of Protestants is divided between
Lutheranism and the Calvinism of the Heidelberg
Catechism and the Second Helvetic Confession,

the old Unitas Fratrum has been continuously
represented on German soil by the Moravian
Brethren, who own the authority of no Confession
in a strict sense, and cherish a personal rather than
a theological devotion, being ready to recognize
and enter into fellowship with the devout of all

denominations. They were able cordially to accept
the Confession of Augsburg as in sufficient harmony
with their own and the ' Reformed ' doctrine, and,
indeed, Spangenberg in the preface to his Idea Fidei
Fratrurn (Eng. ed. 1784), a weighty exposition of

their belief, affirms that that Confession has been
and will remain theirs. For light upon their doctrine

one may with confidence turn to their impressive
' Easter Litany' {lliS), smA. to the ' Summary' ot

their faith as centring in the Incarnation and
Atonement of Christ in the 6 articles issued by
the Synod of 1869. Reference may also be made
to Bishop Schweinitz's 'Compendium of Doctrine,'

in 17 articles drawn from the authorized ' Manual

'

of the Church, to the ' Catechism of Christian
Doctrine for the Instruction of Youth in the
Church of the United Brethren,' and the ' Epi-
tome of Christian Doctrine for the Instruction of

Candidates for Confirmation.'
LiTEEATDEE.—Schaff, Hist. pp. 666-680, 874-881, Creeds of

Emng. Prot. Churches, pp. 767-770, 799-806 ; PRE^, artfc. ' Wal-
denser,' ' Hues,' ' Bohmische Briider,' ' Zinzendorf

'
; Kurtz,

Ch. Hist., Eng. tr. 1890, vols. ii. and iii.; works by Palacky,
Loserth, 0. U.;.Hahn, DieckhofE, and von Zezschwitz.

13. Confessions in the Lutheran Churches.

—

Though not in themselves a Confession in any
general sense, the 95 Theses of Martin Luther at

Wittenberg in 1517 against the theory and practice

of Indulgences co-operated with his famous dis-

putations {e.g. at Heidelberg, 1518 ; at Leipzig,

1519), and with his powerful tracts, in precipitating

Confessional formulations. Although the Theses,
Disputations, and Tracts had reference to restricted

doctrines, their immediate effect was to provoke
heart-searching revision of the whole current sys-

tem of doctrine in so far as it contained accretions

to the ancient Catholic Creeds. In this revisory

work Luther found in Philip Melanchthon an
invaluable and, indeed, an indispensable fellow-

worker, one whose doctrinal system had found
mature expression in the Loci Communes so early

as 1521. If Luther's eagle eye pierced the forest

of mediaeval error, and if Luther's sinewy arms
cleared the ground, it was Melanchthon's gift and
task to lay the foundations of Lutheran doctrine,

massive, clear-cut, stable, and true. Each was
the other's needed complement. Together they
achieved a single work, than which a greater could
hardly be conceived—the German Reformation.
Their mutual understanding and their spiritual

fellowship form one of the finest episodes and
noblest features of that great movement.

It was in 1529 that Luther entered upon the
work of doctrinal formulation. His first care was
to provide for the spiritual wants of the neglected
common people, especially for the young. A few
catechetical works for the young and the unlearned
had been prepared by monks in the Middle Ages.
The Walclensian and Bohemian Reformers had
made notable use of similar manuals prepared
according to their distinctive views, and in 1523 a
copy of one of these in Latin was presented to

Luther. Luther himself had written a popular
exposition of the Lord's Prayer and the Decalogue
as early as 1518. Catechisms had been published

by such Reformers as Urbanus Regius, Lonicer,

Melanchthon, Brentius, and Lachmann, between
1520 and 1528. But Luther's ' Smaller Catechism,'

or Enchiridion, immediately attained a position

and acceptance which not only placed it far above
all its forerunners, but entitled it to rank as a
Confession. It was preceded in the same year,
1529, by the ' Larger Catechism,' a looser and less

happy work, which was, indeed, not strictly a
catechism at all, but an exposition too long for a
popular manual—which served, however, to guide
and prepare its author for his still more congenial
task, the composition of the Enchiridion. In
delightfully homely and yet impressive questions
and answers it expounds (1) the Decalogue, (2) the
Apostles' Creed, (3) the Lord's Prayer, (4) the
Sacrament of Holy Baptism, (5) the Sacrament of
the Altar—the same succession of subjects which
the Bohemian Brethren had made familiar in

their Catechisms. See, further, art. CATECHISMS
(Lutheran).
The Fifteen Articles of the Marburg Conference,

1529, were drawn up by Luther after the memor-
able discussion in which Melanchthon and he
represented the German Reformers, Zwingli and
CEcolampadius the Swiss, in an effort to establish
a doctrinal understanding and concordat between
the Reformed Churches. Articles i.-xiv. on the
Trinity, Incarnation, Life of Christ, Original Sin
(qualified a^eement). Redemption, Justification by
Faith, Work of the Holy Spirit by Word and Sacra-
ments, Baptism, Good Works the Fruit of Faith,
Confession and Absolution, Civil Authority, Tradi-
tion, Necessity of Infant Baptism, were agreed
upon without difficulty. Article xv. was left in-

complete, through disagreement on the meaning of
the words ' Hoc est corpus meum,' in the form of

three propositions : (1) the Eucharist ought to be
received in both kinds ; (2) the Sacrifice of the
Mass is inadmissible

; (3) the Sacrament of the
Altar is a sacrament of the body and blood of

Christ, and the partaking of it is salutary. It was
a happier omen for the future of Protestantism,
only now being realized, that the words were
added :

' And, although we are not at this time
agreed as to whether the true Body and Blood of

Christ are physically present in the bread and wine,
we recommend that either party manifest a Chris-
tian love to the other, so far as the conscience of

every man shall permit, and that both parties
entreat Almighty God to confirm us by His Spirit

in the right doctrine. Amen.'
A fortnight later the Marburg Articles were

revised and enlarged, and presented as the Seven-
teen Articles of Schwabach at a gathering of

Lutheran princes and representatives in that town,
and were followed by the supplementary Articles

of Torgau (March 1530), drawn up by Luther,
Melanchthon, Jonas, and Bugenhagen, for the
Elector of Saxony, with a view to presentation in
the interests of Catholic re-union at the forthcom-
ing Diet at Augsburg. The Articles of Marburg or
Schwabach are pacific and positive, in accordance
with the conciliatory purpose of the conference
from which they issued ; the Torgau Articles are
polemical against abuses and controversial in tone,

dealing with clerical marriage, communion in both
kinds, the Mass, confession, invocation of saints,

faith's superiority to works, etc. ; together they
form the basis of the first and second portions
respectively of the great Augsburg Confession of

1530, the supreme declaration and literary monu-
ment of the Reformation.
The Augsburg Confession.—Luther's enforced

absence, under ban, from the Diet, threw upon
Melanchthon the entire responsibility for the
formal composition of the Augsburg Confession

;

but, apart from the fact that the constituent
articles of Marburg and Torgau were essentially

Luther's, Melanchthon was fresh from prolonged
conference with him, was in constant correspond-
ence with him, and was by temper, scholarship, and
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insight uniquely fitted to represent him. Luther
inspired, if Melanchthon arranged and -wrote. The
theology belongs to both. When a draft was sub-

mitted to Luther for revision, he could write to

the Elector :
' It pleases me very well, and I know

of nothing by which I could better it or change it,

nor would it be becoming, for I cannot move so

softly and gently.' Indeed, in a letter to Jonas he
dubbed it ' the softly stepping Apology,' and was
inclined to complain of its leniency or silence on
the subject of purgatory, saint-worship, and the
Papal antichrist. Apart from these matters, the
* Augustana ' is the classical statement of Lutheran
doctrine, and has remained to the present day the
bond between all Lutheran Churches. Its dignified

simplicity, its temperate tone, and its Christian
spirit have endeared it to successive generations,
and have made it the model as well as the mother
of later Confessions. Portions of it have become
obsolete. The piety and thought it has fostered
have outgrown their original vestments. But its

grofound loyalty to the best traditions of the
atholic Church and the great Fathers, its faith-

fulness to Scripture, none the less impressive be-
cause it is unlaboured and unobtrusive, and its

deep note of evangelical experience, have secured
for it a sacred place, perhaps beyond all other
Confessions, in the living faith of its ministers and
people. The twenty-one Articles of its first part
state the main doctrines held by Lutherans : (1) in

common with Roman Catholics, the doctrine of the
Catholic Creeds ; (2) in common with Augustinians,
against Pelagianism and Donatism ; (3) in opposi-
tion to Rome, esp. on Justification by Faith, the
exclusive mediatorship of Christ, Church, ministry,
and rites ; and (4) in distinction from Zwinglians
and Anabaptists (the former are not named), upon
the meaning and administration of the sacraments,
on confession, and on the millennium. The seven
articles of the second part condemn the chief
Roman abuses : (1) withholding the cup ; (2) com-
pulsory celibacy of clergy ; (3) the Mass a
sacrifice ; (4) compulsory confession ; (5) festivals

and fasts ; (6) monastic vows
; (7) secular domina-

tion by bishops to the spiritual disadvantage and
corruption of the Church.

The motto of the Confession is Ps 119*6 (Vulg.), ' and I spake
of thy testimonies in the sight of kings, and was not ashamed.'
The Preface, a formal and wordy address to the Emperor, is

not from the pen of Melanchthon but from that of Bnick, the
Saxon Chancellor, who also composed the Epilogue.
Contents of Part I.—Art. i., of God, affirms the Nicene

doctrine, explains that * person ' means, not a part or quality,
but ' that which properly subsists,' and condemns ancient and
recent heresies. Art. ii., of Original Sin, teaches that, * since
Adam's fall, all men begotten after the common course of
nature are bom with sin, that is, without the fear of God,
without trust in Him, and with fleshly appetite ; and that this
disease or original fault is truly sin, condemning and bringing
eternal death now also upon all that are not born again by
baptism and the Holy Spirit'; and condemns 'the Pelagians
and others who deny this original fault to be sin indeed, and
who, to lessen the glory of the merits and benefits of Christ,
argue that a man may by the strength of his own reason be
justified before God.' Art. lii., of the Son of God, expands
shghtly the language of the Apostles' Creed. Art. iv. thus
sets tovth Justification

:

—*Men cannot be justified before God
by their own powers, merits, or works, but are justified freely
for Christ's sake through faith, when they believe that they are
received into favour and their sins forgiven for Christ's sake,
who by His death hath satisfied for our sins. This faith doth
(Jod impute for righteousness before him (Ro 8 and 4).' Art. v.

sets forth the Ministry of the Church for the securing of that
faith through the Holy Spirit, and condemns the Anabaptists.
Art vi., of jVeiy Obedience, teaches that * this faith should bring
forth good fruits, and that men ought to do the good works
commanded of God, because it is God's vrill, and not for any
confidence of meriting justification before God by their works.
For remission of sins and justification is apprehended by faith,
as also the voice of Christ witnesseth :

*' when ye have done all
these things, say, We are unprofitable servants." '

Art. vii. teaches that the Church ' is the congregation of
saints, in which the Gospel is rightly taught, and the Sacra-
ments rightly administered : unto the true unity of the Church
it is sufficient to agree concerning the doctrine of the Gospel
and the administration of the Sacraments: nor is it necessary
that human traditions, rites, or ceremonies instituted by men

should be alike everywhere ; as St. Paul saith : "There is one
faith, one baptism, one God and Father of all."' Art. viii..

What the Church is, says :
' It is lawful to use the Sacraments

administered b^v evil men, according to the voice of Christ (Mt
232), "The scnbes and the Pharisees sit in Moses' seat," etc.
The Sacraments and the Word are effectual by reason of the
institution and commandment of Christ, though they be de-
livered by evil men.* Art. ix., of Baptism, teaches that it is

necessarj- to salvation, and that children by it are offered to
God and received into His favour ; and condemns the Anabap-
tists. Art. X. , of the Lord's Supper, affirms that * the Body and
Blood of Christ are truly present, and are communicated to
those that eat in the Lord's Supper

'
; but makes no attempt to

explain how they are related to the elements—a remarkable
silence illustrative perhaps of the reluctance of the Lutheran
leaders at this time to formulate any new doctrine which would
make their breach with Rome irreparable. Art. xi., of Con-
fession, teaches that 'private absolution be retained, though
enumeration of all offences be not necessary in confession. For
it is impossible, according to the Psalm, 19^2 " Who can under-
stand his errorsV" In Art. xii. Repentance is said to ' consist
of these two parts :—one is contrition, or terrors stricken into
the conscience by the recognition of sin ; the other is faith,
which is conceived by the Gospel or by absolution, and doth
beheve that for Christ's sake sins be forgiven, and comforteth
the conscience and freeth it from terrors. Then should follow
good works, which are fruits of repentance.' Therefore the
Anabaptists and the Novatians are condemned. According to
Art. xiii., of the Use of Sacraments, they 'were ordained, not
only to be marks of profession among men, but rather that they
should be signs and testimonies of the will of God towards us,
set forth unto us to stir up and confirm faith in such as use
them': they do not justify ex opere operate. Art. xiv., of
Ecclesiastical Orders, teacheB 'that no man should pubhcly in
the Church teach or administer the Sacraments, except he be
duly called.' In Art. xv., of Ecclesiastical Rites, it is taught
that * those only are to be observed which may be observed
without sin, and are profitable for tranquillity and good order
in the Church ; such as are set holidays, feasts, and such like.

Yet concerning such things, men are to be ^monished that
consciences are not to be burdened as if such service were
necessary to salvation. They are also to be admonished that
human traditions, instituted to propitiate God, to merit grace,
and to make satisfaction for sins, are opposed to the Gospel and
the doctrine of faith. Wherefore vows and traditions concerning
foods and days, and such like, instituted to merit grace and make
satisfaction for sins, are useless and contrary to the Gospel.'

Art. xvi., of Civil Affairs, teaches that ' such civil ordinances
as are lawful are good works of God ; Christians may lawfully
bear civil office, sit in judgments, determine matters by the
imperial laws . . . appoint just punishments, engage in just
war, act as soldiers, make legal bargains and contracts, hold
property, take an oath when the magistrates require it, marry
a wife or be given in marriage.' It condemns the Anaijaptists
who forbid Christians these civil offices, also ' those who place
the perfection of the Gospel, not in the fear of God and in faith,

but in forsaking civil offices, inasmuch as the Gospel teacheth
an everlasting righteousness of the heart.' . . . 'Christiana
must necessarily obey their magistrates and laws, save only
when they command any sin ; for then they must rather obey
God than men (Ac 529).' Art. xvii., of Christ's Return to

Judgment, condemns ' the Anabaptists who think that to con-
demned men and devils there shall be an end of torments

;

others also who now scatter Jewish opinions that, before the
resurrection of the dead, the godly shall occupy the kingdom of
the world, the wicked being everywhere suppressed.' Art.
xviii., of Free Will, affirms 'that man's will hath some hberty
to work a civil righteousness, and to choose such things aa
reason can reach unto ; but that it hath no power to work the
righteousness of God, or a spiritual righteousness, without the
Spirit of God ; because the natural man receiveth not the things
of the Spirit of God (1 Co 2i4), But this is wrought in the heart
when men do receive the Spirit of God through the Word.'
Augustine is quoted in support, and Pelagian opinions are con-
demned. Art. xix. teaches that ' although God doth create
and preserve nature, the Cause of Sin is the will of the wicked,
to wit, of the de\'il and ungodly men.'

Art. XX., ofGood Works, repudiates the charge that Lutherans
forbid good works : 'Their writings extant upon the Ten Com-
mandments hear witness that they have taught to good purpose
concerning every kind of life and its duties. ... Of which
things preachers in former times taught little or nothing : only
they urged certain childish and needless works, as keeping of

holidays, set fasts, fraternities, pilgrimages, worshippings of

saints, rosaries, monkeries, and such like things. Whereof our
adversaries having had warning, they do now unlearn them,
and do not preach concerning these unprofitable works as they
were wont. Besides they begin now to make mention of faith,

concerning which there was formerly a deep silence. They
teach that we are not justified by works alone ; but they conjoin
faith and works, and say we are justified by faith and works.
Which doctrine is more tolerable than the former one, and can
afford more consolation. . . . Therefore our divines have thus
admonished the churches :— (1) Our works cannot reconcile

God, or deserve remission of sins, grace, and justification at

His hands, hut these we obtain by faith only, when we believe

that we are received into favour for Christ's sake, who alone is

appointed the Mediator and Propitiatory, by whom the Father
is reconciled. He therefore that trusteth by his works to merit
grace, doth despise the merit and grace of Christ, and seeketh

by his own power to come to the Father without Christ

;
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whereas Christ hath expressly said of himself, " I am the way,

the truth, and the life" (Jn X48). This doctrine is handled by

Paul almost everywhere :
— '* By grace ye are saved through

faith, and that not of yourselves : it is the gilt of God, not of

works" (Eph 2t*'8^. Augustine doth in many volumes defend

grace, and the righteousness of faith, agamst the merit of

works. The like doth Ambrose teach in his book, de Vocaiione

Oentilium, and elsewhere. . . . Godly and trembling con-

sciences find by experience that this doctrine bringeth very

great comfort ... as St. Paul teacheth, "being justified by
Faith, we have peace with God" (Ro 6'). This doctrine doth
wholly belong to the conflict of a troubled conscience, and
cannot be understood but where the conscience hath felt that

conflict. Wherefore all such as have had no experience thereof,

and all that are profane men, who dream that Ohrietian

righteousness is naugiit else but a civil and philosophical

righteousness, are poor judges of this matter. Formerly men's
consciences were vexed witn the doctrine of works ; they did

not hear any comfort out of the Gospel. Whereupon conscience

drove some into the desert, into monasteries, hoping there to

merit grace by a monastical life. . . . There was very great

need therefore to teach and renew this doctrine. ... (2) The
name of faith doth not only signify a knowledge of the history,

which may be in the wicked, and in the devil, but a faith which
believeth also the effect of the history, that by Christ we have
grace, righteousness, and remission of sins. (3) It is necessary

to do good works . . . because it is the will of God that we
should do them. . . . And, because the Holy Spirit is received

by faith, our hearts are now renewed, and so put on new
affections that they are able to bring forth good works. . . .

Without faith the nature of man can by no means perform the

works of the First or Second Table. Without faith it cannot
call upon God, hope in God, bear the Cross; but seeketh help

from man, and trusteth in man's help. So it cometh to pass

that all lusts and human counsels bear sway in the heart so

long as faith and trust in God are absent. Wherefore also

Christ saith, "Without me ye can do nothing" (Jn 166), and
the Church singeth, " Without thy power is naught in man,
naught that is innocent."

'

Art. xxi.,o/(Ae Worship of Saints^ teaches ' that the memory
of saints may be set before us, in order that we may follow

their faith and good works according to our calling ; oa the

Emperor may follow David's example in making war to drive

away the Turks from his country ; for both are kings. But the
Scripture teacheth not to invoke saints . . . because it offereth

unto us one Christ the Mediator, Propitiatory, High-priest, and
Intercessor. ..." If any man sin, we have an advocate with
God, .Jesus Christ the righteous " (1 Jn 2'). Art. xxU. sums up
the case, claiming for the doctrine harmony with Scripture,

with the Church Catholic, even with the Roman Church so far

ay known from the Fathers, and repudiating the charge of

heresy. ' It is concerning traditional abuses introduced without
any definite authority that the dissension has arisen. It would
be a becoming lenity on the part of the Bishops that in view of

the Confession now presented they should be patient, since not
even the Canons are so severe as to demand the same rites every-

where, nor were the rites of all churches at any time the same.
It is a calumnious falsehood that all the ceremonies, all the
things instituted of old, are abolished in our churches.'

The whole Confession, or ' Apology,' as Melan-
chthon called it, is eloquent of its author's yearning
to promote the re-union of divided Christendom ;

it breathes the spirit of defence, not defiance. It

emphasizes points of agreement before it affirms

points of conscientious difference. To many
Roman Catholics it was an amazing revelation of

the essential Catholicism of Lutheran teaching. To
all it was protl'ered as a via media between the paths
of sharp divergence. It failed to achieve its pacific

purpose. An official Confutation of it was issued,

which, in turn, was answered by Melanchthon's
able and learned Apology of the Augsburg Confes-

sion, 1531, a lengthy and valuable exposition as

well as vindication of the Confession, which came
to be regarded and used itself as a standard in

1532 at Schweinfurt, and again at Schmalkald in

1537, and finally received a place among the
classical Lutheran Symbols.

It was characteristic of the author of both Con-
fession and Apology, and, indeed, characteristic of

the spirit of the movement for which he laboured,

that, as with Luther and the Schmalkald Articles,

he did not regard either document as fixed and
invariable, but took every opportunity of revising

both, with the result that both in the printed and
in the extant manuscript forms and in the early
translations there are innumerable discrepancies,

mostly minute, but in several instances serious and
deliberate, and significant of the writer's open and
changing mind. In accordance with the closing

sentence, ' If aught shall be found wanting in this

Confession, we are ready, God willing, to set forth

further truth in harmony with the Scriptures,'

Melanchthon made use of every call for a fresh

issue to correct and modify and improve his views.

In the edition of 1540, known as the Variata,

this process reached its climax, when, as in the

1535 edition of his Loci CommuTtes, a synergistic

modification of his views on absolute predestination

and human free-will, on repentance and good works,
found expression ; and instead of the clause, ' they
teach that the body and blood of Christ are truly

present and are distributed to those that eat in the
Lord's Supper ; and they disapprove of those that

teach otherwise,' there appeared the milder words,
' they teach that vnth bread and wine are truly

exhioited the body and blood of Christ to those
that eat in the Lord's Supper '—a refusal to con-

demn divergent Protestant views, and an approxi-
mation towards those Calvinistic and Zwinglian
opinions with which the Marburg Conference and
personal interviews with Calvin and Bucer had
made Melanchthon familiar.

No one can read the Augsburg Confession
without being deeply impressed by the sincerity

of its effort to conserve the Scriptural and spiritual

essentials of traditional Christianity, and by the
utter absence of any traces of the spirit of wanton
innovation. It is, we may add, significant of the
occasion which evoked it, and of the enthusiasm
which it inspired, that as presented to the Diet it

bore the signatures, not of theologians and church-
men, as in the case of the earlier articles, but of

the Saxon Elector and other princes and rulers of

Germany. Though there is endless local variety

in the terms and formulse of subscription, it is still

the historic standard round which the forces of

Lutheranism rally throughout the world. No
subsequent Confession has been drawn up without
regard to its teaching, and beyond the circle of its

direct or indirect influence.

The Articles of Schmalkald in Thuringia, 1537,
form Luther's last contribution to the Confessions
of Protestantism. Paul III. had at last agreed to

summon a General Council to meet at Mantua in

1537, and Luther was instructed by the Elector of

Saxony to prepare a series of articles embodying
the Reformer's convictions, as a basis of discussion

at the Council. These were submitted to a gather-

ing of princes and theologians at Schmalkald.
Their tone is resolutely and aggressively Pro-
testant. It was resolved, accordingly, not to

proceed to the Council. Signatures were appended
by the theologians present. Melanchthon, by re-

quest, contributed an appendix on the Papal
authority and primacy, but characteristically

qualified his signature to the Articles :

* I, Philip Melanchthon, approve the foregoing Articles as ^ious
and Christian. But in regard to the Pope I hold that if he
would admit the Gospel, we might also permit him for the sake
of peace and the common concord of Christendom to exercise by
human right his present jurisdiction over the bishops who are
now or may hereafter be under his authority.'

As a whole, the Articles supplement the Con-
fession of Augsburg by defining the Protestant
attitude to the Papacy, and as such they contributed
towards the final separation.

In section i., the doctrine of the Apostles' and Athanasian
Creeds is reaffirmed. In section ii., on ' the office and work
of Christ, or our Redemption,' justification by faith is vigor-

ously maintained against all ecclesiastical and superstitious
encroachments : upon it * depends all that we teach and do
against the Pope, the Devil, and all the world *

; the Mass is ' an
unspeakable abomination,' purgatory a 'Satanic delusion, and
the Pope ' the veritable Antichrist,' inasmuch as * he will not
suffer Christians to be saved without his power.' In section iii.,

fifteen articles deal with sin, the law, repentance, the sacra-

ments, and other matters which ' we are free to debate with men
of learning orunderstanding or settle among ourselves,' without
appeal to the Pope and his subjects, who ' are not greatly con-
cerned about them, for they are devoid of conscience, but are
intent upon money, honour, and power.' Transubstantiation is

denied in favour of consubstantiation in its extreme form— * the
true body and blood of Christ are administered and received not
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only by pioua but also by impious Christians." It Luther thought

that Melanohthon had stepped too softly in the Augustana, there

was no mistaking his own heavy footfall in the Articles of

Schmalkald.

Luther died early in 1546, soon after the opening

of the Council of Trent. The controversy with

Rome and discussion of terms of re-union dragged
on. Numerous Interims, or working arrange-

ments, doctrinal as well as ecclesiastical, sometimes
voluntary, sometimes coercive, continued as before

to swell the Confessional output. The Augsburg
Interim of 1548 is a notable example. It was
drawn up by three theologians of modest ability

—the scholastic Michael Helding, the humanist
Julius von Pflug, and the reactionary Lutheran
Agricola, who were selected by the Emperor
Charles v. As was inevitable, compromise was
secured only by recourse to gross ambiguity and a
clumsy combination of opposites. Roman doctrine

and usage were retained in reference to Transub-
stantiation, the number of the Sacraments, adora-

tion of Mary and of Saints, the sovereignty of the

Pope ; while a modified acceptance of Justification

by Faith and of clerical marriage, permission to

use the Cup, and a revision of the doctrine of the
Mass, were a sop to Protestant feeling. In 1549,

Melanchthon, in his eagerness for peace, outraged
Protestant feeling by framing, along with other

Wittenberg theologians, a precisely similar com-
promise, the Leipzig Interim, in which most Koman
usages were represented as things ' indifferent,' as
' open matters

'
; but neither persuasion nor perse-

cution availed to enforce either Interim. Two
years later, in 1551, as a basis for discussion in

the resumed meetings of the Council of Trent,
Melanchthon drew up the Confessio Saxonica, or,

as he called it, the Bepetitio von/essionis Augus-
tancB, a re-statement of Reformed doctrine in

conciliatory and moderate but firmly Protestant
terms. In 1552, at the request of Duke Christopher
of Wiirttemberg, a similar statement was prepared
for the same purpose by Brenz—the Wiirttemberg
Confession. Both statements were duly dispatched
by the hands of Protestant representatives to the
Council ; but the unlooked-for military intervention

of the Elector Maurice ett'ectually prevented their

discussion, and diverted the current of events
towards the final issue of the Settlement and Peace
of Augsburg, 1555.

From the date of that Settlement, the political

and national frontier between Roman Catholicism
and Protestantism was definitely fixed, and the
controversy of Lutherans with Rome called for no
further additions to the Augsburg Confession and
Apology and the supplementary Articles of Schmal-
kald. Thenceforward, unhappily, the Lutheran
Church turned its attention to internal diflerences

upon minor points of doctrine. These contro-

versies were the occasion of the later formulations
between 1555 and 1592, the close of the Confessional
epoch in Lutheran history.

In 1559 a large and important convention of

Swabian theologians and pastors met at Stuttgart
to discuss a number of questions bearing on the
doctrine of the Lord's Supper, which had been
raised by HaCTen, a Wiirttemberg minister who
had become a disciple and follower of Calvin. The
old hiatus in the Marburg Articles was now to be
filled up. Under the leadership of John Brenz,
the distinctively Lutheran doctrine of the sacra-

mental presence of the body and blood of the
Risen Christ with the elements was re-asserted in

language so strong as to merit the repudiated title

of ' ubiquitarianism,' and founded upon the teach-
ing that in the ascended Lord the human and the
Divine are eternally conjoined at the right hand of

the Majesty on high, filling all things, so that the
body as well as the spirit of Christ is omnipresent.

a spiritual body and real presence ' orally ' and in

actual substance to be partaken of by all believers,

in sacred and impenetrable association with the
elements. Unbelievers and godless people may
receive it with the hallowed but unchanged ele-

ments, though without faith they do so to their
condemnation. In the 6th article it is claimed
that this doctrine is in harmony with Scripture,

and with justice that it agrees also with the
Augsburg and the Wiirttemberg Confessions. Be-
yond question, Brenz was loyal in this position to

the whole mind of Luther, and to the characteristic

standpoint of the original Lutheran Reformation.
But where even Luther, as at Marburg, hesitated

to go in doctrinal definition, Brenz and his fellows

might well have paused. Not only in Tubingen
and the rest of Wiirttemberg, but beyond, a serious

menace to Protestant unity was proclaimed. It

was much, no doubt, to side with Luther; but,

with Calvin and Melanchthon both upon the other
side, the assurance requisite for Confessional legis-

lation was surely gravely imperOled. For that
reason the Stuttgart Articles, although they
became binding in Wiirttemberg, were declined

by other Lutheran provinces. Melanchthon lived

just long enough to see them, and to deprecate
their ' unseasonable ' formulation.

After, as before, Melanchthon's death, his open-
minded, mediative, liberal spirit, sympathizing now
with Roman Catholic, anon with Calvinistic ele-

ments of faith, operated as a speculative ferment
in all Lutheran lands. Conservative resistance

to his opinions and to those which sprang from
them logically or by exaggeration led to that
bitter and protracted series of doctrinal feuds con-

cerning sin, salvation, and the Sacrament of the
Supper, of which the chief were associated with
the following names

:

(1) John Agricola, who, in opposition to Luther and Melan-
chthon, urged that the law should be set aside in favour of the
exclusive preaching of the gospel, even contrition being the
fruit of the latter. (2) Andrew Osiander, who, while devoted
to the doctrine of justification by faith, preferred the moral
and mystical to the forensic meaning of ' justification,' merging
it in sanctification through the indwelling of the living Christ,

and was opposed by Morlin and Chemnitz, the joint-authors of
the Prussian Confession, Corpus Doctriiue Pruthenicum, 1567.

(3) George Major, who maintained that good works are neces-
sary to salvation, being met by the paradox of Amsdorf that
they are injurious to salvation. (4) John Pfeffinger. who de-
fended and developed the later teaching of Melanchthon, that
a certain remnant of freedom to co-operate with Divine grace
in conversion and salvation remains to man, being opposed by
Amsdorf, Flacius, and others, who urged Luther's affirmation
of the impotence of the natural man to do more than oppose
the will of God. (5) Numerous sympathizers with the views of
Calvin and of Melanchthon on the Lord's Supper, the Person
and Natures of Christ, and Predestination—the * Crj'pto-
Oalvinists,' whose views found expression in Saxony during
their short-lived ascendancy in the Corpus DoctriTux Philip-
picum (1560), the Wittenberg Catechism of 1571, and the Con-
sensus Dresdensis (1571), but were condemned, as we have
seen, at Stuttgart.

At length the tide turned, and set in the direc-

tion of compromise. The old Confession of Augs-
burg was at first the natural rallying-point for the
scattered energies of Lutheranism. It was the
work of Melanchthon, inspired throughout by
Luther, the source of the doctrine of all parties.

But the question was inevitable—Was it to be the
original Augustana, or the revised and seriously

altered form of 1540, which had been accepted by
all the German Reformers at Worms in that year,
and which even Calvin had been able to sign ? In
1561, at the Naumburg Assembly of Princes, it was
agreed to recognize afresh the Augustana in both
forms with the Apology. But the clamour against
encroaching Calvinism continued. To James
AndreiB, a Tiibingen professor and pupil of Brenz,
belongs the credit of successfully inaugurating
the Concord movement. In 1573 he suggested, as
a basis of agreement, the substance of six irenio

lectures. Later he modified them in accordance
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with the criticisms of Martin Chemnitz, the most
distinfi^uished pupil of Melanchtlion and the most
eminent of Lutheran theologians. Thus emerged
in 1575 the lengthy Swabian and Saxon Foronula of
Concord, followed immediately by the brief Maul-
hronn Formula by Luke Osiander and Balthasar
Bidembach. Both were superseded by the Book of
TorgaUj in twelve articles derived from them,
mainly by Andrese and Chemnitz, which found
such wide-spread acceptance among the Lutheran
princes to whom it was submitted, that its two
chief authors, along with four others—Selnecker,
Musculus, Kbmer, and Cliytrseus—were en-
couraged to re-cast it finally in 1577 as the memor-
able Formula of Concord at Bergen, near Magde-
burg, where they met by instruction of the Saxon
Elector Augustus, who from the first had been
the unfailing patron and liberal promoter of the
Concord movement. In 1580, the fiftieth anni-
versary of the Augsburg Confession, the chief
Lutheran Symbols between 1530 and 1577 were
recognized, collected, and published in one volume,
the Book of Concord^ at Dresden, a Latin version
following the German original.

Though it never attained to an authority and ac-
ceptance comparable with those of the Augustana
and Luther's Catechisms, the Formula of Concord
is a dignified and high-toned utterance, and it

played a truly great and timely part in the history
of Lutheranism. The effort to produce it prac-
tically exhausted the main controversial energies
of Lutheran scholasticism, and accentuated the
need for rest and quiet. If religious truth must
be drawn out in fine-spun thought and expressed
through strenuous argument in subtle scholastic
propositions, this Formula deserves our admiration
and our gratitude. It can scarcely be said with
justice that the issues were trivial, or irrelevant,
or idle. There will probably always be minds
that cannot rest in Christian dogma without re-

traversing those old and once well-worn paths of
speculation and deduction. It is to be feared that
lack of mental courage and resource too often
prompts our modern adverse judgments upon those
stem debates. We are more willing to let sleep-

ing dogs lie undisturbed ; but sleep is not death,
and they may awake at any time, as indeed they
have often done. We are indisposed to stir the
ashes of this 16th cent, conflagration, perhaps in

part because we have reason to suspect that deep
below their cold surface the ancient tire may lurk
unseen. The ultimates of the passionate contro-
versy of that age remain, though we choose not to
face them. Difficulties are not annihilated by the
mere closing of our eyes in weariness. The lan-
guage and temper of discussion have undergone
a happy change, but who shall say that in the
modern Protestant world men think alike to-day
upon the meaning of the Sacraments, the relation
between the Divine will and foreknowledge and
human freedom, sin and salvation, the relation
between the human and Divine natures in Christ
on earth and in heaven ? It may be, however,
that we owe it to the undaunted eiibrts of the men
whom we lightly set aside as the post-Reformation
scholastics and polemics that we have learned
either to practise or at least to respect undogmatic
silence upon sacred mysteries left undisclosed by
Holy Writ itself, and beyond the reach of Chris-
tian experience. The very districts of Germany
which in the 16th and 17th centuries were most
controversial and most Confession-ridden were the
first to turn either to Pietism or to Rationalism.
The same Tiibingen which later startled Europe
with its wanton historical criticism had been a
stronghold of Lutheran Conservatism.
The Formula of Concord is in two divisions, each contain-

in^; the same twelve articles In shorter or longrer form—the
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Epitome and the Sotida Repetitio et Declaralio. The 'Epi-
tome," though only a flfth of the dimenmon of the 'Repetitio'
(which contains a fuller expoBition, fortified by citationa from
Scripture, the Fathers, the works of Luther, and the foregoing
Confeasione), Is itself a massive document, ond contams a
full statement of the preponderant doctrine of the Lutheran
Ohurchts set forth in each article according to a fixed scheme:
(1) the controversial issue

; (2) the alRnnativo statement of the
true doctrine

; (3) the negation or condemnation of the false,

the whole being prefaced by a significant and, for a Lutheran
standard, unusual statement ' of the compendious rule and
norm according to which all dogmas ought to be judged and
all controversies which have arisen ought to be piouslj' set
forth and settled.' That rule, as in Calvinism, is 'the Pro-
phetic and Apostolic writings both of the Old and of the New
Testament ' alone. All other ancient and modern writings are
in no wise to be counted equal to them, but are at most wit-
nesses to later doctrine. Thereafter, as subordinate standards
of right doctrine, the three 'primitive Church S^inbols' are
accepted, with the 'first, unaltered' Augsburg Confession,
the Apology of the same, the Schmalkald Articles, and,
' inasmuch as this matter of religion appertains also to the
laity, and their eternal salvation is at stake, Dr. Luther's
Smaller and Larger Catechisms, because we judge them to
be as it were the Bible of the laity.' Then foUow the
twelve successive articles on Original Sin, Free-will, Right-
eousness of Faith before God, Good Works, I^w and Gospel,
Third Use of the Law, Lord's Supper, Person of Christ,
Descent of Christ into Hades, Ecclesiastical Ceremonies, Pre-
destination and Election, other Heresies and Sects—Anabap-
tists, Schwenkfeldians, New Arians, and Anti-trinitarians. In
every article the conservative Lutheran position is main-
tained as against the Romanist and Melanchthonian, not to
say against the Calvinist and Zwinglian and Anabaptist, and
the victorious conclusions of the antecedent Lutheran con-
troversies are firmly embodied, sometimes with moderated
phraseology.

Especially noteworthy are two groups of Articles. Article II.

states that man's will since the Fall and apart from re-

generating grace 'is not only averse from God but even
hostile,' even as his ' understanding and reason are wholly
blind in spiritual things

'
; and in conversion man ia wholly

passive. In Art. III. Justification, as ' absolution from sin,' is

sharply distinguished from regeneration and sanctification,
and Faith, the only ' means and instrument whereby we lay
hold on Christ the Saviour, and so in Christ lay hold on that
righteousness which is able to stand before the judgment of
God,' * is not a bare knowledge of the history of Christ, but
such and so great a gift of God as that by it we rightly recog-
nize Christ our Redeemer in the word of the Gospel and confide
in Him." Moreover, ' although they that truly believe in Christ
and are born again are even to the hour of death subject to
many infirmities and stains, yet they ought not to doubt either
of the righteousness which is imputed to them through faith,

or concerning their eternal salvation
'
; and, ' after man is justi-

fied by faith, then that true and living faith works by love, and
good works always follow justifying faith.' In Art. XI. Pre-
destination or Election is distinguished from mereforeknowledge
which ' extends both to good and evil men ' and is not an efficient

cause either of good or of evil ; it ' extends only to the good
and beloved children of God,' and ' procures their salvation,'

and appoints those things which pertain to it : it is not to be
explored by reason in the hidden counsel of God, but ' sought in
the Word of God in which it is revealed : God and His Christ
desire and invite all men to turn from sin and be saved : He is

not willing that any should perish, but rather that all should
be converted and believe in Christ * ; it is false ' that some men
are destined to destruction not on account of their sins, but by
the mere counsel purpose and vrill of God.' Thus room ia

found for no Melanchthonian synergy with God in salvation,

but only for a synergy with Satan in perdition, an exercise of
human free-will about which all parties in Christendom were
thoroughly agreed.

In the closely related Articles VII. and YIII. on the Lord's
Supper and the Two Natures in Christ, while transubstantiation
is denied, a purely spiritual presence independent of the ele-

ments is set aside : the actual body is partaken of along with
the symbols, by virtue of its ubiquity, through sufEusion of the
human by the Divine in the one and eternally indivisible Lord.
In heaven as on earth there has been and is a communicatio
idiomatum : the right hand of God, the seat of Christ, is not a
particular locality ; His risen body fills all things, and ma3'
therefore be recognized as interpenetrating the consecrated
elements. Romanism and Calvinism could equally refute this

half-way view : it lost the advantages of both extremes ; and it

proved too much for its own purpose, for omnipresence of the
Lord's body would hallow all objects and not alone or specially

the memorial elements. Similarly, the Incarnation was evacu-
ated of meaning, and the dogma of Chalcedon, that there is no
confusion or conversion of the two natures in Christ, was
inevitably infringed. Interpenetration, sacramental and hjTX)-

static, was the besetting idea of Lutheranism. In both fields

of thought, as also in matters of government and ritual, it

lacked either courage or discernment to break entirely with
Rome and go all the way with the Reformed doctrine of

Switzerland. Perhaps, had Melanchthon's genius been more
decided and uncompromising, his influence upon purely
Lutheran formulations would have been more instead of less

;

he might have overcome the opposition which doctrinal hall-

measures only served to intensify.
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The Formula of Concord became authoritative

in Saxony, Coburg, Weimar, Wiirttemberg, Baden,
Mecklenburg, Llibeck, Hamburg, and for a time

in the Palatinate and Brandenburg.
In 1581 recognition was given by the Church

of Anhalt to the Anhalt Confession, or Repeti-

tion of the Augsburg Confession, a purely Melan-
chthonian statement of Lutheran doctrine, drawn
up mainly by Superintendent Wolfgang Araling,

and submitted in 1579 to a conference with Hessian
divines at Cassel. This Confession is sometimes
reckoned among the Beformed Confessions ; but
it is not Calvinistic, recognizing as it does the
Variata Confession of Augsburg, the Corpus Doc-
trinas of Melanchthon, the Schmalkald Articles and
Luther's Catechisms, and clinging to the Lutheran
sacramental theory of a manducatio oralis, and
therewith of a manducatio indignorum. A some-
what similar position was taken up about the same
time by the Nassau Confession (1578), prepared by
a Saxon Crypto-Calvinist, Pezel, which rests upon
the Variata and the Saxon Articles, rejecting

the ubiquitarian doctrine of strict Lutheranism.
On the other hand, in 1592, Melanchthonian
and Crypto-Calvinistic doctrine was roundly con-
demned afresh by the Saxon Visitation Articles,

prepared on the basis of a discussion between
Andre;e and Beza in 1586 by the Marburg theo-

logian Hunnius and others. Four groups of brief

uncompromising propositions re-assert the Concord
teaching—(1) on the Lord's Supper, (2) on the Per-
son of Christ, (3) on Holy Baptism, and (4) on Pre-
destination and the Eternal Providence of God-
as the ' pure and true ' doctrine. A similar series

of groups pillory the alleged ' false and erroneous

'

teachings of the Calvinists. In Saxony, conformity
to these articles was rigorously and cruelly en-
forced. Notice may also be taken of the attempt
made in 1655 by the rigid conservative Calovius
to secure the condemnation of the so-called ' Syn-
cretism ' of the liberal and pacific George Calixtus
of Helmstadt and his school, who gave expression
to the feeling of reaction against Lutheran bigotry
and exclusiveness, and desired a Catholic under-
standing between Lutherans, Calvinists, and
Romanists on the basis of the creeds and con-
sensus of the first five centuries, relegating to a
secondary place all points of controversial differ-

ence. Calovius' counterblast took the form of a
Repeated Consensus of the truly Lutheran Faith,
but happily it never attained to Confessional
authority. The movement it sought to arrest
has continued unabated to the present time.
Lutheran Confessions outside Germany.—A brief

reference must suffice for the little group of Con-
fessions representing various stages of Lutheran-
ism in other lands. In no case are they marked by
original contributions of any theological moment.

(a) In Denmark, so early as 1530, when 21
Lutheran preachers were arraigned, at the in-
stance of the bishops, before the National Assembly
at Copenhagen, they drew up under the leader-
ship of Hans Tausen, the ' Danish Luther,' Forty-
Three Articles. These remained to proclaim the
Danish Reformed Faith untU set aside in favour
of the Augsb. Conf . and Luther's Small Catechism.

(b) In Bohemia (as above mentioned, p. 844) a
Lutheran type of faith found expression (1) in
the Bohemian Confession of 1535, which closely
adheres to the Augsburg Confession, and (2), in
alliance with Calvinism and the Teaching of the
Brethren, in the Bohemian Confession of 1575, which
adheres to the altered or Melanchthonian version
of Augsburg doctrine.

(c) In Hungary, Lutheran doctrine was re-
stricted mainly to German-speaking districts, the
teaching of Melanchthon and Calvin appealing to
the Magyar people. Twelve Articles at Erdod

were framed in 1545, in harmony with the Augs-
burg Confession. Three years later, a similar
Lutheran statement issued from a Synod which
met at Mediasch, representing five towns in Upper
Hungary, the Confession of the Five Cities.

(d) In Poland, Lutherans took part in the
making and acceptance of the Concensus of
Sendomir (1570), which, like the Second Bohe-
mian Confession, emanated from a joint-Synod of

Lutherans, Calvinists, and Brethren. It follows
Melanchthon's Saxon Repetition of the Augustana,
in essential harmony with the Calvinistic position
regarding the Lord's Supper, avoiding extreme
Lutheran tenets. On Predestination it is silent,

no controversy having emerged thereupon. A
notable feature is the complete mutual recogni-
tion of the Churches concerned, and the practical

exhortation to avoid strife and promote fellowship
by every possible means.

(e) In the United States of America the Lutheran
Churches have contented themselves with sub-
scribing to the Augsburg Confession (unaltered),

or to the whole Book of Concord, without adding
to the Corpus of Lutheran Confessions.

LiTERATDRE.—In addition to the etandard Histories of the
Reformation and of Christian Doctrine (among the latter, esp.

Harnack, Hist, of Dogma, Eng. tr.), reference may be made
to Schafif, HUt. of Creeds (ch. vi. with detailed authorities) and
Creeds of Evangelical Prot. Churches (for most important texts,

viz. Augustana, Luther's Small Catechism, Concord Formula
[Epitome], and Saxon Visitation Articles) ; J. T. Miiller, Dii
symb. Biicher der evang. luth. Kirche'^, Stuttg. 1869 ; Hase,
Libri Symbolici Eccles. Eoang. 1827, 1845, etc.; A. and S.
Henkel, The Christian Book of Concord"^, 1854 (complete tr.

from German) ; Kbllner, Symbolik der luth. Kirche, 1837

;

Krauth, The Conservative Reformation and its Theology,
1871 : Winer, Confessiotis of Christendom. Also valuable
detailed articles in PRES on the various documents.

14. Confessions in the Anglican (Episcopalian)
Churches.—Although England may claim through
Wyclif to have been the chief contributor to the
early Reformation movement, it was not until a
century and a half after the publication of Wyclif's

Twelve Theses against Transubstantiation that the
formulation of new Articles of religion was set

about. In the interval, however, the national
mind was far from idle. Wyclif's thought was not
allowed to perish in the Universities, and, later,

Luther's works were freely read and pondered.
Church and Crown were able long to restrain the
rising tide of freedom, but, when they fell out, the
Reformation burst over the land in overwhelming
force. In England, as in Saxony, the new cause
found its patrons not only in the Universities but
among cmtured princes—a fact which goes far to

explain not only the Erastianism, but the doctrinal,

ritual, and constitutional conservatism common to

the Anglican and Lutheran Churches. No doubt,
the outward Reformation owed much to the royal

and the national self-assertion characteristic of the
age ; and it was a strange providence that linked

it with the domestic and dynastic predicament of

Henry VIII., whose reluctant marriage with his

brother's ^vidow was prescribed by Spanish state-

craft and sanctioned by the Papacy in violation

both of its own most sacred laws and of the
conscience of Europe. But in fact it experienced
at Henry's hands as much embarrassment as help,

and, though his mind had many enlightened sym-
pathies, the royal ' Defender of the Faith ' was not
the real inaugurator of Reform. The land of

Magna Charta and of John Wyclif could not keep
still while the rest of Northern Europe was in the

throes of the struggle for religious liberty. It was
not likely to submit for ever to an Italian Papacy
in the realm of truth and order. The English was
essentially a native Reformation, though assisted

from abroad.
Much as the English articles, accordingly, owed

to Wittenberg and Switzerland, they retained a
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character of their own. Like the English Church
organization, service, and traditions, they are not
to be summarily described as Lutlieran or Zwing-
lian or Calvinistic. Happily the story of the evolu-

tion of the Anglican formularies can be recounted
without controversy, though the business of their

detailed interpretation is involved in intricate

and delicate questions. Even as standards of doc-

trine, they have from the first been inextricably
associated with the Prayer Book : in the nature of

the case an exclusive and obligatory manual of

service must throw as much light upon the doctrinal

arcanum of a Church's faith aa even a formal body
of theological propositions. To ignore or to miss
this fact is to deprive oneself of the necessary key
to the understanding of the peculiar history and
position of the great Anglican Church. Beyond
all the other Reformed Churches, the Anglican
and the Lutheran clung to every reputable relic of

Roman Catholic tradition and custom. If in its

articles the former Church went further apart than
the latter from the parent Romanism, in its ritual

and its government and its tone it was more con-

servative. The theology of Puritan Anglicanism
is an episode of which the Church has far less

cause to be ashamed than many of its sons are
wont to suppose, but it is an episode whose
influence, however powerful still in Church and
in derived ' Dissent,' was never more than partial

and limited. Both from the history of the suc-

cessive Articles of Faith and from the history of

that revision of the Roman Service Book which
issued in the Prayer Book, it is abundantly clear

that the Anglican Church, since its break with
Rome, has been in profound sympathy with the
great leaders of the Continental Reformation, both
German and Swiss, but it is not hastily to be
identified with either of the historic groups.

Early Articles (l5Z&-l5iZ).—Six years after the
publication of the Augsburg Confession, and two
?ears after the abjuration of Papal supremacy by
arliament and both convocations of clergy, in

1536 appeared the earliest English articles. The
Ten Articles, ' devised by the Kyng's Highnes
Majestie to stablyshe Christen quietnes and unitie

among us, and to avoyde contentious opinions, and
ordered to be read in churches,' are eloquent of the
divided state of religious thought in England. On
account of their extreme conservatism, repre-

senting the standpoint of Gardiner, bishop of Win-
chester, rather tnan of Craumer, archbishop of

Canterbury, Foxe characterizes them as intended
for ' weaklings newly weaned from their mother's
milk of Rome.' In view of the statement in a
royal letter that the king ' was constrained to put
his own pen to the book, and to conceive certain
Articles which were by all the bishops and whole
clergy of the realm in convocation agreed on as
catholic,' it seems certain that the king, whose
learning was considerable, and whose theological

interest was lively, had a personal share in the
composition or revision of the Articles. Very
probably his intervention sufficed to turn the scales

on the side of the conservatives, whose concern
was to ward off Papal intrusion and to leave
doctrine and ritual severely alone ; yet the Augs-
burg influence is unmistakable. "The document
was of substantial use in that transitional time,

and could conscientiously be subscribed by men
like Foxe and Cranmer, who were prepared at once
to go far further in advance. Like the Augsburg
Confession, it falls into two parts : the first five

Articles deal with doctrine, tne second five with
ceremonies.

In the first part the three ancient Creeds are insisted upon in

addition to * the whole body and Canon of the Bible ' as
standards of doctrine according to their plain * purport ' and
the mind of ' the holy approved doctors of the Church

'
; those

who will not accept them are ' very infidels or heretics and

members of the Devil with whom they shall perpetually be

damned ' (Art. 1). Baptism in ' a thing necessari,' for the attain-

ing of eternal lite ' : oritTnal sin cannot be remitted except by
It ; infanta dying shall undoubtedly be saved thereby, other-

wise not ; In the adult or in children having the use of reason

it is conditional upon penitence and doctrinal faith, and is

effective through ' renovation of the Holy Ohoat * (Art. 2). Pen-

ance is a sacrament 'institute of Christ in the New Testament
as a thing so necessary for man's salvation that no man which
after his baptism is fallen again, and hath committed deadly
sin, can without the same be saved,' and its constituents of

contrition, auricular confession, and an amended life of good
works are required :

' ifem, that by penance and such good
works of the same we shall not only obtain everlasting lile, but
also we shall deserve remission or mitigation of these present

pains and afflictions in this world' (Art. 3). * As touching the

Sacrament of the Altar . . . under the form and figure of bread

and wine ... is verily substantially and really contained and
comprehended the very selfsame body and blood of our Saviour

Jesus Christ, which was born of the Virgin Mary and suffered

upon the cross for our redemption . . . and under the same
form and figure of bread and wine the very selfsame body and
blood of Christ is corporally really and in the very substance
exhibited, distributed and received unto and of all them which
receive the said sacrament' (Art. 4). Justification * sif^ifieth

remission of our sins and our acceptation or reconciliation into

the grace and favour of God, that is to say, our perfect reno-

vation in Christ' ; it is attained 'by contrition and faith Joined
with charity ; . . . not as though our contrition or faith or any
works proceeding thereof can worthily merit . . . justification,

but God also requireth good works to follow faith ' (Art. 6).

According to the second part, images, especially of Christ

and the Virgin, are to be retamed, for their wholesome teaching
and suggestion, but not for idolatry or ceremonial honour
(Art. 6). Saints are to be honoured as elect of Christ, as having
lived a godly life, and as reigning with Christ, also as 'advancers
of our prayers and demands unto Christ,' but 'not with that

confidence and honour which are only due unto God * (Art. 7).

' Albeit grace, remission of sin, and salvation cannot be obtained
but of God only by the mediation of our Saviour Christ, . . . 3'et

it is very laudable to pray to saints in heaven ... to be inter-

cessors and to pray for us and with us ... so that it be done
without any vam superstition as to think that any saint is more
merciful, or will hear us sooner than Christ, or that any saint

doth serve for one thing more than another, or is patron of

the same ' (Art. 8). Koman rites and ceremonies are ' good and
laudable ' and * not to be contemned and cast away ' ; but they
have no ' power to remit sin,' but only to stir and lift up our
minds unto God (Art. 9). 'It is a very good and charitable

deed to pray for souls departed and also to cause other to pray
for them in masses and exequies . . . whereby they may be
relieved and holpen of some part of their pain,—but forasmuch
as the place where they be, the name thereof, and kind of pains

there, also be to us uncertain by Scripture, therefore this with
all other things we remit to Almighty God. . . . wherefore it

is much necessary that such abuses be clearly put away, which
under the name of purgatory hath been advanced, as to make
men believe that through the bishop of Rome's pardons souls

might clearly be delivered out of purgatory and all the pains of

if (Art. 10).

Regarded both in themselves and in connexion
with the 'Injunctions' issued in 1536 and 1538,

these Articles, with all their caution, are unmis-
takably on the side of such reformation as Luther
demanded. They were meant to unite old-school

and new-school Christians, and to be tender to-

wards everything hallowed by tradition, so long as
superstition was not necessarily involved in it.

Agreement on a more advanced basis of doctrine

was at the time impossible. It is something that

Transubstantiation was ignored, that the risks and
fact of idolatry in Church observances were pro-

claimed, and that in the 'Injunctions' of 1538 a
large public Bible was enjoined to be placed in

every parish, within the reach of all. The Articles

were followed up and superseded in 1537 by the
Institution of a Christian Man, prepared by a
committee of church dignitaries under Cranmer,
and hence known as the Bishops' Book, which,
though neither issued by Convocation nor revised by
the king as purposed, nor issued by his authority,

was published by the king's printer, and speedily

became a practical formulary of Church doctrine.

It contains an exposition of the Apostles' Creed,

the seven Sacraments, the Ten Commandments, the
Lord's Prayer, the Ave Maria, and a repetition,

from the Ten Articles, of the sections on Justifi-

cation and Purgatory ; and, though it retains seven
sacraments, it refers severely to their abuses, and
distinguishes between the three in the Articles and
the others. Its standpoint and teaching are like
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those of the Articles. In 1543 it was revised at
Gardiner's instance, in characteristic fashion, by
Henry VIII. in a reactionary interest and in keeping
with his harsh anti-Protestant Statute of the Six
Articles, and was issued with his authority and that
of Convocation as The Necessary Doctrine and Eru-
dition for any Christian Man. It was known as
the King's Book, and is notable as insisting on the
doctrine of Transubstantiation :

' in this most high
Sacrament of the Altar the creatures which be
taken to the use thereof as bread and wine do not
remain still in their own substance . . . but be
changed and turned to be the very substance of

the body and blood of our Saviour,' and as insisting

upon clerical celibacy. With the Bishops' and the
King's Books a Catechism was associated.

Evolution of the Thirty-nine Articles (1538-1562).
—So early as 1538, conferences held between
Anglican and Lutheran divines in Wittenberg and
at Lambeth issued in the framing of Thirteen
Articles towards a complete Confession of Faith.
It was found impossible to reach agreement on
disciplinary and ecclesiastical matters, and the
project was abandoned, but the thirteen Articles on
doctrinal subjects were retained by Cranmer, and
in the succeeding reign of Edward they, not the
Ten, became the basis of the final Articles of the
Church.
They deal with (i.) the unity of God and Trinity of Persons,

(ii.) original ain, (iii.) the two natures of Christ, (iv.) Justifi-
cation, (v.) the Church, (vi.) Baptism, (vii.) the Eucharist,
(viii.) Penance, (ix.) the use of sacraments, (x.) ministers of the
Church, (xi.) rites of the Church, (xii.) civil affairs, (xiii.) the
resurrection of bodies and final judgment. Throughout, the
influence of the Augsburg Confession is paramount. Articles
i.-iii. are almost identical with their prototype ; others are
largely in verbal, as well as entirely in theological, agreement
with them ; only on Baptism, the Eucharist, and Penance is

there substantial variation or addition, the doctrine, even in
them, remaining the same.

In 1547, Cranmer issued a Catechism translated
from a Lutheran German original. In 1549 ap-
peared the First Prayer Book of King Edward VI.,
a Service Book in English, prepared under Cranmer
from the Use of Sarum, from a recent revision of
the Breviary by Cardinal Quignon, and from a
recent adaptation by Melanchthon and Bueer of
the ancient offices of Niirnberg. It was studiously
moderate in its reforming purpose {e.g. in reference
to the Eucharist and the Sign of the Cross), in
order that the most conservative might be able to
use it. The issue of Articles of Faith was long
delayed by Cranmer, who hoped to secure a common
Confession with Lutherans and Swiss Eeformed,
and who corresponded with Melanchthon, Calvin,
and Bullinger, with a view to that great end first

suggested by Melanchthon in 1539. From the end
of 1545 to 1547, and from 1551 to 1553, the Earlier
Sessions of the Council of Trent were being held
—a spur, as Cranmer wrote to Calvin, to Pro-
testants to vindicate the truth as they conceived
it. Of course, sacramental definition was the great
obstacle to Protestant agreement, and political
difficulties made any extensive conference hard to
secure. Cranmer had not abandoned his honour-
able hope for that consummation when, in 1551,
upon instructions received, he furnished the Privy
Council and Bishops with a first draft of the
Forty-Two Articles, which passed through repeated
revisions by lay as well as clerical hands, and were
given a final mandate for subscription in 1553.
Though they bore the title ' Articles agreed on by
the bishops and other learned men in the Synod at
London in the year of our Lord MDLII,' it is not
certain that they were ever formally discussed and
sanctioned by Convocation.

Dr. E. C. S. Gibson thinks, Principal Lindsay is sure, that
they were not, and they incline to regard the claim of the title
as due to the unscrupulous determination of the Privy Council
to secure their operation at once ; but there are serious diffi-
culties in the evidence, as Gibson concedes, and, in spite of the
absence of any record of them in the minutes of Convocation,

which were scandalously defective,—according to Fuller, * but
one degree above blanks . . . scarce affording the names of the
clerks assembled therein,'—there is little reason to abandon
Archdeacon Hardwick's contrary opinion.

A Catechism, which was frequently printed
along with the Articles, and certainly lacked the
authority of Convocation, had been prepared
shortly before. As for the contents of these
Forty-Two Articles, their foundation is unmistak-
ably the Thirteen Articles, which are embodied in

them and impart their character and standpoint
to the whole. It is to those earlier Articles that
they are chiefly indebted for their Lutheran
elements ; for, though natural affinity and political

expediency originally dictated a close alliance
with Lutheranism, the independence and the
genius for practical compromise which are char-
acteristic of the English mind asserted themselves
with growing force, and prompted the Anglican
Church to steer a course through the alternatives
of Continental thought, now approaching one type,
now another, but avoiding thoroughgoing agiee-
ment with any. The framers of the Forty-Two
Articles had not only the earlier English attempts
in mind, but also the partial Tridentine scheme of

doctrine, the Lutheran, the Zwinglian (to which
Cranmer leaned in regard to the Lord's Supper),
the Calvinist, and, over against all these, the
medley of eccentric or heretical opinions roughly
classed as Anabaptist and Socinian. The makers
of the Anglican Articles at every stage cherished a
statesmanlike desire, fostered assiduously both by
the political sagacity of successive sovereigns and
by the balance of conservative and liberal theo-
logical parties in Church and State, to remain
in touch with Catholic as distinct from Papist
tradition, at every possible point, while keeping
in line with the primary evangelical positions of
the Reformed Churches. Theological initiative or
originality was neither displayed nor coveted

:

problems were worked out to practical, not specu-
lative, solutions ; concord was a prior objective to

truth. The Articles are scarcely a system of

ordered doctrine : upon many important topics

they are silent ; they lean theologically upon the
Prayer Book or upon the Scriptures ; they deal
merelj with topics agitating the religious world at

the time, and are content simply to distinguish
authorized from unauthorized doctrine, without
attempting a fresh re-statement of Christian
truth. Their purpose and character are manifestly
polemic or apologetic rather than critical and con-

structive.

Articles XII. XIII. XXIII. XXVI. XXIX. XXX. condemn the
Roman errors on merit and works of supererogation, purgatory,
grace ex opere operato, transubstantiation, and sacrificial Masses.
Artt. V. XX. XXI. XXII. XXV. XXXI. XXXIH. XXXV. XXXVI.
assert the fallibility of the Church of Rome and of General
Councils as proved by facts, the exclusive claim of Scripture as
warrant of any article of faith, the duty of setting forth the
Bible in the language of the people, the lawfulness of clerical

marriage, the proper attitude to traditions and ceremonies, and,
finally, that the King of England is supreme head on earth,

next under Christ, of the Church of England ... * the Bishop
of Rome hath no jurisdiction in this realm of England.' Artt.

I.-IV. VI.-VIII. XIV. XV. XVIII. XIX. XXIV. XXVII. XXVIII.
XXXII. XXXIII. XXXVI.-XLII. explicitly or implicitly con-
demn the varied opinions, classed as Anabaptist, which im-
pugned the Creeds, Catholic Christology, faith in the Trinity,

rights of individual property, the need of Scriptures, infant
baptism, avoidance of excommunicated persons, reverence for

traditions and ceremonies, obedience to magistrates, military
service, taking of oaths, and which affirmed Christian perfection,

inefficacy of services and sacraments conducted by unworthy
ministers, ultimate universal salvation. While Artt. I. II.

XXIII. XXVI. XXVII. XXXII. reproduce the language of the
Lutheran Confession on the Trinity, Incarnation, Ministry,

Sacraments, and Church traditions, from the Thirteen Articles,

there is no similar indebtedness in the Articles dealing with the
characteristic Reformation topics bearing on the process of

human salvation.
The following particulars may be noted : God is one, without

bodilj- parts or passions, in three Persons of one substance,
power, and eternity (I.) : Christ has two whole and perfect

natures, . . . suffered ... to reconcile his Father to us and to
be a sacrifice for all sin of man, both original and actual (II,),



CONFESSIONS 853

went down into Hell, truly rose a^fain, and took a^ain his

body, with flesh, bones, and all things . . . wherewith he
useended into heaven (IV.) : Scripture contains all things
necessary to salvation, so that whatsoever is neither read
therein nor may be proved thereby, although it be eornetime
received of the faithful as godly and profitable for order and
comeliness, yet no man ought to be constrained to believe it 08
an article of faith or repute it requisite to the necessity of
salvation (V.) : Original sin is not the following of Adam's
example, but a taint inherited, deserving Qod's wrath and
damnation ; it remains in the baptized, tnougll not to con*
demnation if they are believers (VIII.) ; We have no power to
do good works pleasant and acceptable to God without the
grace of God by Obrist preventing us (IX.), yet no man's will is

forced : his sin is his own (X.). Justification is by faith alone
(XI.) : works done before the grace of Christ and the inspiration

of His Spirit do not please Qod or prepare for grace, but have
the nature of sin (XII.) ; it is presumptuous arrogance to speak
of human works of supererogation (XIIL); Ohrist alone is sin-

less (XIV.) : Predestination to life is God's everlasting purpose
and decree, secret to us, to deliver from curse and damnation
those whom He hath chosen . . . such are called by His Spirit

working in due season, through grace they obey the calling, are
justified freely, made sons by adoption, made like the image of

God's only-begotten Son ; as the podly consideration of pre-

destination and our election in Ohnst is full of sweet, pleasant,
and unspeakable comfort to godly persons ... as well because
it doth greatly establish and confirm their faith of eternal

salvation, as because it doth fervently kindle their love towards
God, so, for curious and carnal persons lacking the Spirit of

Christ, to have continually before their eyes the sentence of

God's predestination is a most dangerous downfall whereby the
Devil may thrust them either into desperation or into a reck-
lessness of most unclean living no less perilous ; although the
decrees of predestination are unknown unto us, yet we must
receive God's promises in such wise as they be universally set

forth to us in holy Scripture, and in our doings that will of God
is to be followed which we have expressly declared unto us in

the word of God ^XVII.): The visible Church of Christ is a
congregation of faithful men, in which the pure word of God
is preached, and the Sacraments duly ministered according
to Christ's ordinance ; the Churches of Jerusalem, Alexandria,
Antioch, and Rome have alike erred not only in their living, but
also in matters of their faith ; it is not lawful for the Church to
ordain anything contrary^ to God's written word, nor may it so
expound one place of Scripture that it be repugnant to another.
General Councils may not be gathered together without the
commandment and will of princes ; they may err in all manner
of matters, and have no authority apart from Scripture
(XX.-XXII.) : The Scholastic doctrine of Purgatory, pardons,
and worship of Saints, is a fond thing vainly feigned and
unscriptural (XXIII.): The Sacraments are but two, were
ordained by Christ to knit together His people, not to be
paraded, but rightly used ; are efficacious only to such afi

receive them rightly, not as ritual acts ; are not only badges
and tokens of Christian profession, but rather certain sure
witnesses and effectual signs of grace and God's good will

towards us, by which He doth work invisible in us and doth not
only quicken but also strengthen and confirm our faith in Him ;

they are not annulled by unworthy celebrants : Baptism is not
only a sign of Christian profession, but also a si^n and seal of

our new birth, whereby, as by an instrument, right recipients

are grafted in the Church, and the promises of forgiveness of sin

and our adoption to be the sons of God are visibly signed and
sealed ; faith is confirmed and grace increased by virtue of
prayer. The Lord's Supper is not only a sign of Christian
charity, but is rather a Sacrament of our redemption by Christ's

death, insomuch that to such as rightly, worthUy, and with
faith receive the same, the bread which we break is a com-
munion of the body of Christ ; likewise the cup of blessing is a
communion of the blood of Cliriat. Transubstantiation cannot
be proved by Holy Writ, is repugnant to it, and hath given
occasion to many superstitions ; Christ's risen body cannot be
present at one time in many and divers places ; a believer ought
not to believe or confess the real and bodily presence of Christ's
flesh and blood in the Sacrament : the offering of the Cross
was once for all (XXVI.-XXX.). The Prayer Book and ordinal
of the English Church are godly and in no point repugnant to
the wholesome doctrine of the Gospel (XXXV.): 'They are
worthy of condemnation who endeavour to restore the dan-
gerous opinion that all men, be they never so ungodly, shall at
length be saved when they have suffered pains for their sins a
certain time appointed by God's justice ' (XLII.).

As a whole, it is clear that the Articles, in spite

of their connexion with the Augsburg Confession,
incline to the Reformed or Swiss rather than to

the Lutheran type of doctrine. In reference to the
doctrine of the Sacraments and of Scripture they
are Reformed, not Lutheran, denying the ubiquity
of the eternal body of Christ. On Justification

and on the Church and observances they agree
with both types, and are thoroughly Protestant.
On Election and Predestination they occupy a
prudent position, compatible with either type,
passing over in silence the problems of the rela-

tion of God's all-embracing decree to the loss of

the non-elect or the reprobate. Earlier Lutheran
Confessions had omitted the whole subject

;

Zwinglian Articles had merely touclied upon it

in a sentence Scripturally ; the decrees of Trent
in 1547 dismiss it in a cautious sentence without
any definition (Sess. vi. can. 17) ; Calvinistic Con-
fessions had treated it hitherto with even greater
brevity and reserve than the English Articles

themselves. It is absurd, with some Anglican
writers, to deny the Calvinism of the Articles

on this subject ; but for Calvinistic influence

and example they would not have discussed the
subject at all. They go further than any con-

temporary formula, and much further than, e.g.,

the later Scots Confession of John Knox in 1560.

They repudiate the opinion that all men shall ulti-

mately be saved ; they limit saving predestination
to the ' Elect,' and afiirm the total inability of

natural man to save himself. It is surely a
very negative virtue in the Articles, therefore,

though common to all Confessions existing at
the time, that they evade the problem why God
has not predestined all equally to grace and sal-

vation, if all alike have sinned and come short

;

it is hardly enough to say of Him that He elects

to abandon some to their own courses, for surely
it is as serious a reflexion upon the Divine per-

fection, love, and justice, to say that He fails to

eare for some as to say that He predestines
some to reprobation and damnation. It is un-
historical to deny the Calvinism of the English
Articles, as distinct from the English Service Book
to which they were added, merely because they do
not, with later Calvinistic Confessions, endeavour
to carry out the broad principles of election and
grace to their narrowest ultimate conclusions.

Anglican Puritanism might not be able to appeal
for authority and vindication to the Prayer Book
in its entirety, but to the Edwardine Articles it

could legitimately look as to the rock whence in

England it was hewn. These Articles are not
developed, much less exaggerated, Calvinism.
They are not Calvinistic in any partisan sense.

But with Calvinistic doctrine, as already formu-
lated, they are in unmistakable sympathy. It is

not to be forgotten that Cranmer, their chief

author, was partial to the Swiss type of doc-
trine, though personally well disposed to Lutheran
divines and eagerly desirous of securing a doc-
trinal basis of re-union and harmony between all

sections of the Reformed Church. The Articles

of 1553 are a clear reflexion of that attitude.

While the discussion of the Forty-two Articles
was in progress, and the simultaneous Reformatio
Legum Ecclesiasticarum was being prepared for

issue earlj; in 1553 (a new Code of doctrine and
usage, which never became authoritative, but is

useful as a work by the authors of the Forty-two
Articles, throwing light upon their meaning and
purpose), the Prayer Book of 1549 was issued in

1552 in a substantially revised form—the Second
Prayer Book of Edward VI. The chief changes
were directed to the complete de-Romanizing of the
Communion Service. Tlie old sequence was altered

;

a large portion of the consecration prayerwas trans-

ferred to another place, with a separate title,

its petition for the departed being left out ; every-
thing that intervened between the consecration
and the reception of the elements was dropped,
in order to discourage their adoration ; and, in-

stead of the words which accompanied their de-
livery, ' The Body of our Lord Jesus Christ which
was given for thee preserve thy body and soul unto
everlasting life . . . The Blood of our Lord Jesus
Christ which was shed for thee preserve thy body
and soul unto everlasting life,' there were substi-

tuted, ' Take and eat this in remembrance that
Christ died for thee, and feed on him in thy heart
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by faith -with thanksgiving. . . . Drink this in

remembrance that Christ's blood was shed for thee,

and be thankful '—a form upon which Zwinglians
as well as Calvinists, Lutherans, and Komanists
might agree. At the same time a number of

anything but ultra-Protestant or Puritanic ritual

changes were made, e.g. the insertion of the so-

calleii ' black rubric '—objected to by John Knox,
then one of the royal chaplains—which, in the
interest of reverence and decorous uniformity, or-

dained a kneeling posture in the act of Communion.
During the reign of Mary there was drawn up

in 1554 and issued for circvuation a Confession of
Protestant faith by a group of prisoners, including
Bishops Ferrar, Hooper, and Coverdale, the martyr
Eogers, and, among other signatories, John Brad-
ford, who is credited with its composition. It set

forth their loyalty to Scripture, to the ancient
Creeds and the great Councils, and to the doctrine
of Athanasius, Irenseus, Tertullian, and Damasus

;

and in firm but moderate terms their adherence
to Protestant opinions regarding faith, justifica-

tion, public worship in the popular tongue, prayer
to God alone, Purgatory, Masses for the dead,
and the Sacraments. In 1555 a series of Fifteen
Test Articles of Bishop Gardiner were thrust upon
the University of Cambridge in the interests of

the Roman Catholic reaction, followed by the Five
Articles compiled by the latest Convocation of
the reign in 1558 : three on the Eucharist, the
fourth on the supremacy of the Pope, and the
fifth on the transference of ecclesiastical judgments
from lay to clerical hands.

In the reign of Elizabeth, and under Archbishop
Parker, the work of revision of the Service Book
and Articles continued to be prosecuted, always
with the consistent policy of safeguarding the
Boyal supremacy and a Protestant testimony to
evangelical truth, and of retaining the ancient
ritual and usage so far as innocent of idolatry and
superstition—a policy which enabled the Crown to
claim the privileges secured to a Lutheran, as dis-

tinct from a ' Reformed,' profession, by the Peace
of Augsburg in 1555. The Elizabethan changes in
Prayer Book and Articles in no wise impaired their
essential Protestant testimony, but were intended
to remove such elements in the Edwardine standards
as were anti-Lutheran. In 1559 the new edition of
the Prayer Book was issued in what was to prove
substantially its permanent form, with the old
delivery-sentences at the Communion restored and
set in front of the corresponding sentences of
Edward VI.—a monument of the spirit of media-
tion and doctrinal compromise characteristic of the
Anglican Reformation. The Forty-two Articles
were for a few years left unrevived and, as a test,

at least, inoperative. In 1559 a short paraphrase
of their doctrine in Eleven Articles was prepared
and made obligatory by Parker and his associates,
who at the same time drew up a tentative series of
Twentyfour Latin Articles. The Eleven Articles
were made binding only by episcopal authority,
neither by Crown nor by Convocation, and were
apparently intended to serve merely as a stop-gap ;

but in Ireland they became in 1566, by royal and
episcopal ordinance, the accepted standard of doc-
trine along with the Irish Prayer Book, until re-
placed in 1615 by the Thirty-nine Articles.
At last, in January 1563, the revisory labours of

Parker and his fellow-workers were brought to a
close, when his draft of forty-two Articles was sub-
mitted to Convocation. These were by no means
identical with the Forty-two of 1553. Their basis
was the Latin issue of that formulary, varying in
some particulars from the English.

They omitted the old articles on Grace (X.), a part being
transferred to the new X. ; on Blasphemy against the Holy
Ghost (XVI.)

; on the Obligation of the Moral Law (XIX.), part

being retained in the new YIl.; and against the Millenarians
(XLI.), who had been suppressed. On the Holy Scriptures they
omitted the clause which conceded that what was neither read
therein nor could be proved thereby might be sometime re-

ceived of the faithful as godly and profitable for an order and
comeliness though not made obligatory. On Predestination
they omitted the statement ' the Divine decrees are unltnown
to us,' to which the Council of Trent had added 'except by
special revelation ' ; and on the Sacraments the stricture upon
the phrase ex opera operato. They borrowed largely, and in

accordance with Elizabethan poHcy, from the most recent
notable Lutheran Confession, the Confession of Wiirttemberg
(1552)— in particular the clause in Art. II. on the eternal genera-
tion and consubstantiality of the Divine Son, and the whole new
article on the Holy Spirit, both verbatim, the appendix to the
article on Scripture, the articles on Free-will and Good Works,
and part of the articles on Justification and on the Judicial
Authority of the Church. Besides the new articles on the Holy
Spirit and on Good Works borrowed from the Lutheran Con-
fession they added two others—one affirming the Scriptural
authority of Communion in both kinds (XXX.), the other deny-
ing that wicked or unbelievuig persons are partakers of Christ
in the Sacrament, and therefore condemning a Lutheran tenet,

for which reason probably it was omitted as impolitic in all the
printed copies until 1571. Other changes of addition or sub-
stitution, numerous, though small in bulk, strengthened without
exception the Protestant character of the whole, reduced the
number of the Sacraments explicitly to two, affirmed that Tran-
substantiation overthrows the nature of a Sacrament, but de-
clared that the body of Christ is after a heavenly maimer given,
taken, and eaten in the Supper.

The forty-two Articles thus submitted to Convo-
cation by Parker emerged ten days later reduced
in number to Thirty-nine.

Three articles were omitted as no longer needed against
Anabaptist errors (XXXIX,, XL., XLII. of the Edwardine series),

denying that the resurrection is already brought to pass, that
the souls of the departed die with the bodies or sleep idly, and
that all men shall be saved ultimately. Half of Art. HI. on
Christ's descent into Hell was omitted, including the reference

to 1 P 3I8
; in the Article on the Lord's Supper the Zwinglian

paragraph denying the ubiquity and the real and bodily pres-

ence of Christ's flesh and blood was left out in favour of the
brief sentence— * The body of Christ is given, taken, and eaten
in the Supper only after an heavenly and spiritual manner : and
the means whereby the body of Christ is received and eaten in

the Supper is faith '—a Luthero-Calvinistic alternative. In Art.

XX., on the Authority of the Church, the proposition, ' The
Church hath power to decree rites or ceremonies, and authority
in controversies of faith ; and yet,' was prefaced to the existing
words ' it is not lawful for the Church to ordain anything that
is contrary to God's word'—an addition innocent enough,
indeed implicit already and redundant, omitted in many un-
authorized copies of the Articles, but later made the basis

of furious controversy, and even credited to the interfering

hand of Laud as a spurious interpolation.

Amid the alarms and difficulties caused by
Romanist secessions, and the effects of the Bull
of excommunication in 1570 upon timid or waver-
ing spirits, the Houses of Parliament urged upon
the Queen a bill to require subscription to the new
Articles ; but, jealous of her prerogative and re-

senting the initiative of the Commons, she declined

until 1571, when the Articles assumed in Convoca-
tion their present form, including XXIX. and the

preface to XX., and the bOl became law. Changes
urged by the growing Puritan party in Convoca-
tion, some of whom desired nothing less than a
new Confession upon the Continental models, were
not passed, and the Articles accordingly remained
true to the moderate and mediating Reformed type
which from the first had characterized the Anglican
Reformation. The polemic of the Edwardine
Articles against the Lutheran conception of the
Supper and of the ubiquity of the actual body of

Christ is laid aside, but Lutheran opinions are

not set forth save upon less distinctive topics.

Zwinglian conceptions are neither affirmed nor
denied. Anabaptist heresies are ignored as no
longer dangerous to the Church. Sympathy with
moderate Calvinism (as expressed, e.g., m the

Galilean and Belgic Confessions, 1559, 1561) re-

mains unimpaired in the Articles on the Sacraments,
on Scripture, and on Election and Predestination,

though the ecclesiastical supremacy of the sover-

eign was anything but Calvinistic. Against the

abuses and the errors of Rome there is no weaken-
ing or wavering of the .Anglican protest. With
all their halting between two opinions, their want
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of theological originality, their intentional incom-
pleteness, they have been a noble bulwark of Pro-
testant conviction, and possess a simple dignitj
and catholicity of their own. Against their

measured testimony, spoken with the formula of

Trent as clearly in view as those of Lutherauism
and Calvinism, even the interpretative casuistry
and antiquarian imagination of the Oxford Move-
ment urged their forces in vain. Their intention,

their spirit, and their language are certainly Pro-
testant. They stand, accordingly, in the closest

affinity with the best work both of Wittenberg
and of Geneva. They were made authoritative
both in the original Latin and in the English of

the Convocation of 1571, though, as Gibson points

out (vol. i. p. 43 f.), the Act of the 13th of

Elizabeth required subscription to the English
edition of 1563, which was without Art. XXIX.
and the first sentence of Art. XX., and exacted sub-

scription only to the doctrinal as distinct from the
disciplinary Articles—a concession to the Puritans ;

and the insistence upon subscription to all the
Articles in the final form of 1571 prepared by Con-
vocation rests upon ecclesiastical not parliamentary
authority.
While the Prayer Book of 1559 underwent fre-

quent revision in minor details by royal authority
in Elizabeth's reign and later, losing the depreca-
tion against the Bishop of Rome, reviving the use
of such vestments as nad been authorized under
the First Prayer Book of Edward, and including a
prayer that the sovereign might be kept ' in the
true worshipping of God (i.e. Protestant worship),
it retained essentially the same doctrinal character
both in the edition of James I. (1604) and in the
revision effected by Convocation (1661) under
Charles ll. But the final permanence of the
39 Articles waa not assured for some time. Sub-
scription to all the Articles, first required by Con-
vocation in 1571, was made precise in terms of

the Three Articles of Archbishop Whitgift in 1583,

to be signed by all candidates for orders and for

office: (i.) acknowledging the Royal Supremacy in

Church as well as State ; (ii.) promising the exclu-

sive use of the Prayer Book accepted as in harmony
with the Word of God ; and (iii. ) allowing the
39 Articles, and believing them all to be agree-
able to the Word of God. In 1604 these Three
Articles of Subscription received synodal authori-
zation, and were ordered to be signed in the explicit

terms

:

* I, N. N., do willingly and ex aniTno subscribe to these three
Articles above mentioned, and to all things that are contained
in them.'

Finally in 1865, by the Clerical Subscription
Act, the formula became :

'I, A. B., do solemnly make the following declaration. I

assent to the Thirty-nine Articles of Religion, and to the Book
of Common Prayer, and of ordering of Bishops, Priests, and
Deacons : I believe the doctrine of the Churcli of England as
therein set forth to be agreeable to the Word of God : and in

public prayer and administration of the Sacraments I wUl use
the form in the said hook prescribed, and none other, except so
far as shall be ordered by lai^iul authority.'

The Prayer Book equally with the Articles is

thus recognized as the standard of doctrine.

Puritan Articles.—The Marian persecution drove
many of the English Reformers to seek refuge in

Geneva, where they came under the influence of
Calvin and his thought. Their return to England
under Elizabeth introduced into English theology,
previously dominated by Lutheran ideas, a new
ferment. It was statecraft as much as conservat-
ism that determined the public policy of adher-
ence to the doctrine of Augsburg, which Calvinists

could respect in spite of diS'erences of opinion.
Consideration for reactionaries restrained the
hands that re-cast the Prayer Book. All Pro-
testant parties, if possible, were to be able to

agree upon the Articles. The strength of Cal-

vinistio sympathy prevailing in England during
Elizabeth B reign is therefore in danger of being
underrated by those who would estimate it by
reference to such documents. Genevan ideas were
not only a restraining influence in ritual matters,

and a power behind both Articles and Service
Book, but a force which from the first laid hold
upon the Universities, especially Cambridge, the
stronghold of Puritan culture and letters, where
the Institutes of Calvin, based as it was upon the
sanest exegesis of Scripture ever yet set forth by
Christian scholarship, was long the favourite text-

book of systematic theology.
It was from Cambridge and its Regius Professor

of Divinity, Dr. Whitaker, an ardent and un-
flinching adherent of Calvin's system, eminent
as the refuter of Bellarmine, that there eman-
ated the 9 Lambeth Articles of 1595. They were
the outcome of a protracted controversy in the
University, followmg an attack by a rising

school of opinion, led by Peter Baro and William
Barret, upon the current developed Calvinistio

doctrine of the Divine decree as disloyal to the
Thirty-nine Articles. They were drawn up by
Whitaker at a conference convened at Lambetn
by the primate. Dr. Whitgift, who ' agreed fully

with them,' and wrote :
' I know them to be sound

doctrines and uniformly professed in this Church
of England, and agreeable to the Articles of

Religion established by authority.' They never
became statutory, and, indeed, were soon set aside

even in Cambridge, where they were promptly
imposed ; but in the Anglican Church of Ireland
they found an instant welcome, and in time passed
bodily into the substance of the 19 Irish Articles of

1615. They are nine in number and extremely
brief, and their concern is with the Divine decree
in relation to free will, faith, and unbelief. They
affirm :

i. God from eternity hath predestined some to life, and hath
reprobated some to death, il. The moving or efficient cause of

predestination unto life is not prevision of faith or perseverance,

or of good works, or of anything that is in the predestinate, but
solely the will of God's good pleasure, iii. Of the predestinate

there is a prearranged and certain number which can neither be
increased nor diminished, iv. Those who are not predestined
to salvation shall of necessity be condemned on account of their

sins. v. True, living, and justifying faith, and the sanctifying

Spirit of God is not extinguished, doth not fall away, doth not
vanish away in the elect either finally or totally, vi. A man
truly faithful, that is, one endowed with justifying faith, is cer-

tain, with a full assurance of faith, of remission of his sins and
everlasting salvation through Christ, vii. Saving grace is not
assigned, communicated, granted to all men to enable them to

he saved should they so nave willed, viii. No one can come
to Christ unless it shall have been given him, and unless the
Father shall have drawn him ; and not all men are drawn by the
Father to come to the Son. ix. It is not set within the will or

power of every human being to be saved.

The original form of these Articles was Latin.

They plainly set forth the dark as well as the
bright side of the elective decree, in terms which
were derived from Calvin's developed theology, not
from any Confession he ever drew up. They
courageously grapple with the problem of the non-
elect ; for experience and fact show too plainly in

this world that not all men are saved in Christ.

All are called ; not all enter in who hear the caU.

It is of grace that men are saved through faith.

What, then, corresponds to that grace in the ease

of lost lives? They are not outside God's provi-

dence ; they are subject to His will ; He enables

their every breath and act. His decree must em-
brace them in its all-pervasive sweep. Destiny is

not arbitrary either for good or for evil ; it makes
room for freedom, and for faith when true free-will

has been impaired. God reprobates, from eternity,

human sin that is unrelieved by penitence and
faith. If He foreknows the issues of our freedom
to act and to believe, He may. He must, foreordain

both judgment and forgiveness according to the
measure of faith. Such is the position which
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Calvinism, in harmony with a solemn vein of

Scripture teaching in both Testaments, and in

pursuance of Augustine's convictions, attempts to

express. Probably no teaching has ever been
more hideously caricatured or more deliberately

misunderstood, partly because it probes deep
things and taxes the intellect not less than the
sentiment of men, partly because it was, in spite

of explicit disavowal of God's authorship of sin,

interpreted as making the Divine will responsible

for sin, partly because it was thought to lend itself

either to religious melancholy and despair or to pre-

sumption and hypocrisy. And, in truth, it is most
seriously open to criticism precisely because it has
been so persistently misunderstood. A doctrine
that is apt to be distorted by its adherents not less

than by its adversaries is a dangerous thing, and
well deserves to be either set aside or hedged
about, as in all Calvinistic Confessions, by grave
warnings against its light or frequent handling.
Its theory can be defended against all comers, from
Scripture and from reason, but its use and publica-

tion in popular documents meant for ordinary
minds has not unnaturally tended to discredit it.

At the Hampton Court Conference of 1604 a
proposal to insert the Lambeth propositions in the
Thirty-nine Articles failed. Though the two
documents were in harmony, men might hold the
received Articles without having either head or

heart to acquiesce in the Lambeth addendum as

a necessary or wholesome supplement. But in

Ireland they were welcomed by the ascendant
Puritanism of the Church, whose theological
guiding-spirit was the learned Ussher, and were
embodied by him in the Irish Articles, ' agreed
upon by the Archbishops and Bishops and the rest

of the clergy of Ireland in the Convocation holden
at Dublin in 1615,' which replaced in Ireland the
Eleven Articles of Parker as a standard of doctrine
until 1635, when, through Laud's urgency, but
with Ussher's consent, the Thirty-nine Articles of

1563 were also accepted as a standard, co-ordinate
at first, but soon virtually to supplant the others.

Beginning in true Calvinistic fashion with ' the Holy Scripture
and the Three Creeds,' the Irish Articles treat successively, in
104—for the most part brief—propositions, of Faith in the Holy
Trinity, Predestination, the Creation and Government of all

Things, the Fall and Original Sin, Christ the Mediator of the
Second Covenant, the Communicating of the Grace of Christ,
Justification and Faith, Sanctification and Good Works, the
Service of God, the Civil Magistrate, Duty towards our Neigh-
bours, the Church and Ministry, the Authority of the Church,
General Councils, and Bishop of Rome, the State of the Old and
New Testaments, the Sacraments of the New Testament, Baptism,
the Lord's Supper, the State of Departed Souls, the General
Resurrection, and Last Judgment. They weave together the
doctrine and phraseology of the Cranmer Articles with the
Lambeth Supplement.

When the Westminster Assembly met, in the first

instance, to revise the Thirty-nine Articles, and
discontinued work upon that project in favour of a
new Confession, it took the Irish Articles of Ussher
as the basis of its own formulation, and adhered
with close fidelity to the general sequence, doctrine,
and language. Though Anglican representatives
were invited by the Long Parliament to assist at
the Westminster Assembly, their Eoyalism kept
them away ; but at least the work of Ussher was
regarded with the utmost deference. At the Cal-
vinistic Synod of Dort in 1619 the English Church
was represented for a time by a group of distin-
guished theologians, who acted as advisory assessors
without voting power, and endeavoured, to their
credit, to mediate between the Remonstrants and
their antagonists.
The Anglican Articles m America.—It only

remains to be added that the Thirty-nine Articles
have held their place throughout the whole Angli-
can Communion, in the missionary Churches of
Italy, Spain, Portugal, and Mexico derived from it,

in the Scottish Episcopalian Church, as well as in

the British Colonies. In the Protestant Episcopal
Church in the United States of America, however,
changes became necessary alike in the Prayer Book
and in the Articles. In 1786 a provisional revised
Prayer Book was published, known subsequently
as the ' Proposed Book,' containing, inter alia,
' Twenty Articles of Religion,' in which the Thirty-
nine appeared re-cast, with many alterations of a
latitudinarian type, the Nicene and Athanasian
Creeds being omitted, as also the clause in the
Apostolicum, ' He descended into heU.' The Con-
vention of 1786 restored the Nicene Creed and the
discretionary use of the omitted clause in the
Apostles' Creed, in compliance with the demand of
the English Archbishops ; but, while the House of
Bishops was willing to restore the Athanasian
Creed for permissory use, the House of Deputies
' would not allow of the Creed in any shape.' In
1799 a special Convention considered, without
sanctioning, a Revision in Seventeen Articles. At
last, in 1801, it was agreed to retain the Thirty-
nine Articles, revised, with the sole theological
change of the omission of the Athanasian Symbol,
other changes being political.

Art. 21, Of the Authority of General Councils, was omitted,
but its place and title retained for an explanatory note ;

' The
21st of the former Articles is omitted, because it is partly of a
local and civil nature, and is provided for as to the remaining
parts of it in other Articles.' To Art. 35, 0/ Homilies, a note ia

added :
' This Article is received in this Church so far as it de-

clares the Books of Homilies to be an expUcation of Christian
doctrine and instructive in piety and morals. But all references
to the constitution and laws of England are considered as inap-
plicable to the circumstances of this Church, which also suspends
the order for the reading of said homilies in churches until a
revision of them may conveniently be made, for the clearing of
them as well from obsolete words and phrases, as from the local

references.' The 36th Art., Of Consecration of Bishops and
Ministers, reads thus :

' The Book of Consecration of Bishops
and Ordering of Priests and Deacons, as set forth by the General
Convention of this Church in 1792, doth contain all things neces-
sary to such consecration and ordering : neither hath it anything
that of itself is superstitious and ungodly. And therefore who-
soever are consecrated or ordered according to said form, we
decree all such to be rightly, orderly, and lawfully consecrated
and ordered.' In place of the 37th Art., Ofthe Civil Magistrates,

there appears Of the Power of the Civil Magistrate :
' The power

of the Civil Magistrate extendeth to all men, as well Clergy as
Laity, in all things temporal ; but hath no authority in things
purely spiritual. And we hold it to be the duty of all men who
are professors of the Gospel to pay respectful obedience to the
civil authority regularly and legitimately constituted.'

In the Prayer Book the Athanasian Creed was,
of course, omitted, while the influence of Bishop
Seabury, who had been consecrated at Aberdeen,
secured the restoration of the Prayer of Oblation
and Consecration from the Scottish and earlier

Edwardine Prayer Books.
In 1873 there was prepared by the Reformed

Episcopal Church of America, which, in protest

against Anglican ritualism and exclusiveness, had
seceded from the Protestant Episcopal Church, a
Declaration of Principles

:

* I. The Reformed Episcopal Ohorch, holding '* the faith once
delivered unto the saints," declares its belief in the Holy Scrip-

tures of the Old and New Testaments as the Word of God, and
the sole rule of faith and practice : in the Creed *' commonly
called the Apostles' Creed '

: in the Divine institution of the
Sacraments of Baptism and the Lord's Supper ; and in the
doctrines of grace substantially as they are set forth in the
Thirty-nine Articles of Rehgion. II. This Church recognizes
and adheres to Episcopacy, not as of Divine right, but as a very
ancient and desirable form of Church polity. III. This Church,
retaining a liturgy which shall not be imperative or repressive

of freedom in prayer, accepts the Book of Common Prayer as it

was revised, prepared, and recommended for use by the General
Convention of the Protestant Episcopal Church, A.D. 1785, re-

serving full liberty to alter, abridge, enlarge, and amend the

same as may seem most conducive to the edification of the people,
provided that the substance of the faith be kept entire. IV. This
Church condemns and rejects the following erroneous and
strange doctrines as contrary to God's Word :

—

first : that the
Church of Christ exists only in one order or form of ecclesiastical

polity ; second : that Christian ministers are *' priests " in another
sense than that in which all believers are "a royal priesthood " ;

third : that the Lord's Table is an altar on which the oblation of

the body and blood of Christ is offered anew to the Father

;

fourth : that the Presence of Christ in the Lord's Supper is a
presence in the elements of Bread and Wine ; fifth : that Re-
generation is inseparably connected with Baptism.*
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These principles are obviously such as would form
a basis of any re-union of Episcopal and Presby-
terian and other evangelical Churches.
In 1874 the Prayer Book was revised along the

lines of the ' Proposed Book ' of 1786, with the
omission of the Athanasian Creed, the clause ' He
descended into hell,' and the thanksgiving at
baptism for the child's regeneration, and with the
substitution of ' minister and ' Lord's table ' for

'priest ' and ' altar ' throughout. In 1875 the
Thirty-five Articles were approved—a series more
closely parallel with the Thirty-nine than either

the Twenty of 1785 or the Seventeen of 1799, giving
effect to the modifications required by the Declara-
tion of Principles.

Anglican Catechisms.—In 1548, three years after

Henry VIII. issued his ' Primer,' or devotional
manual of the familiar acts of worship, to replace
similar Roman Catholic ' Primers,' Cranmer trans-

lated and issued, with modifications, the Witten-
berg Catechism of Justus Jonas—the work known
as Cranmer's Catechism. With the successive

issues of the Prayer Book under Edward and
Elizabeth, authoritative Catechisms appeared
under the title ' Confirmation, wherein is con-

tained a Catechism for Children.' In 1604, by
authority of the king, the explanation of the
Sacraments by Dean Overall of St. Paul's was
added, and in the final revision of 1661 the title

became simply ' The Catechism.' In this form
practically it was received by the Protestant Epis-

copal Church in America, and also by the Catholic
Apostolic or Irvingite Church.

It begins with the question, 'What is your name?' It dis-

cusses baptism and its meaning ; the Apostles' Creed as implied
in baptism ; the commandments to be obeyed, and their summary
in two ; the Lord's Prayer ; the Sacraments, the inward part or
thing signified in the Lord's Supper being ' the body and blood
of Christ, which are verily and indeed taken and received
by the faithful in the Lord's Supper.' The last question, ' What
is required of them who come to the Lord's Supper ?' is answered
thus :

' To examine themselves, whether they repent them truly
of their former sins, steadfastly purposing to lead a new life

;

have a lively faith in God's mercy through Christ, with a thank-
ful remembrance of His death ; and be in charity with all men.'

Larger Catechisms for older minds were pre-

pared, e.g. one by Bishop Poynet of Winchester,
issued in 1553 with the countenance of Cranmer
and Convocation ; and, on its model, one in three

frades by Dean Nowell of St. Paul's in 1562.

erhaps the absence of any remarkable Anglican
Catechisms may be explained in part by the
wide and lasting currency of the approved Conti-
nental manuals, e.g. those of Luther, Jonas, CEco-
lampadius, Calvin, and Bullinger. See, further,

Catechisms (Anglican).

Literature.—The relevant portions of vols. i. and iii. of

SchafT, Creeds ofChristendom ; Hardwick, Eist. ofthe Articles^

1884 ; E. C. S. Gibson, The Thirty-nine Articles of the Church
of England, 1896-7 ; Lindsay, Hist, of the Reformation, 1907,

vol. ii.; Maclear-Williams, /nJrotf. (0 the Articles of the Church
of Eng., 1896 ; E. Tyrrell Green, The Thirty-nine Articles
and the Age of the Jteformation, 1896. The first two volimies
enumerated reprint the most important documents and detail

the older literature.

15. Confessions in the Zwinglian (Presbyterian)
Churches.—Although, as we have seen, the in-

fluence of Ulrich Zwingli may be traced in

Confessions beyond the pale of strictly Zwinglian
Churches, the documents to be considered in this

section form a compact group belonging to the
forty years preceding 1566. They are practically
contemporary with the earliest group of Lutheran
documents, and are the true pioneers of the great
Corpus of ' Reformed ' standards, most of which
reflect the views of Calvin. They belong to German
Switzerland, and were formed in the cultured cities

of Zurich, Bern, and Basel. They breathe the
vigorous, independent, liberal, and devout atmo-
sphere surrounding the personality of their chief

inspirer, in whom, more than any other of the
leaders of the Reformation, the instincts of Human-

ism were paramount. The characterLstic views of

Zwingli snocked contemporary Lutherans and
Calvinists almost as violently as they startled

Romanists, who, not unnaturally and perhaps not
unjustly, represented them as the logical and in-

evitable outcome of the whole Reformation impulse.
Happily much was done by mutual explanations
and by fraternal intercourse to bring together
Zwinglians and their co-Reformers, and at the
present time there is a creditable and gratifying

increase of readiness in Calvinistic and Lutheran
lands to write and speak of Zwingli without
caricature and misrepresentation. Beyond ques-

tion, innumerable devout Christians who willingly

conform to the Sacramental observances of the
Lutheran, Calvinistic, Anglican, and even Roman
Churches, cherish personally a conception of their

meaning which approximates very closely to that
of the undaunted chief pastor of Zurich.

The salient general features of Zwinglian doc-

trine comprise an absolute and exclusive reliance,

in all matters of faith, organization, and usage,
upon Scriptural warrant as distinct from ecclesias-

tical tradition, a confidence in common sense and
historical perspective as means for the right inter-

pretation of Scripture, an evangelic faith in the
Fatherhood of God and the brotherhood of Christ
and Christians, a sense of individual present-day
responsibility and authority, and therewith of

ministerial and indeed of general Christian parity
natural to citizens in republican States, an emphasis
upon practical morality springing from justifying

faith, a scholarly openness of mind andan unpriestly
dislike of mystery and circumstance, and, in refer-

ence to the Lord's Supper, a resting in its memorial
aspect, explicitly set forth by Christ in the words
' in remembrance of me,' as sufficient definition of

its purpose, without denying to the act of com-
munion the spii itual presence of the risen Christ,

who is in the midst of the two or three gathered
together in His name, and who is with His people
alway, the elements and their appropriation being
alike merely symbolic of corresponding spiritual

realities. As one considers the remarkable anticipa-

tion by Zwingli of the modern tendencies of Re-
formed Christendom, in regard to Sacramental
and Scriptural interpretation, the meaning of

original sin, the union of Churches, the simpli-

fication of doctrine, parity of Christian members
lay and clerical, and the happy fate of departed
infants and heathen saints and sages, one is con-
strained to join in the chorus of regret that a mind
so gifted, a character so disinterested, a will so

courageous, a piety so profound, should have been
cut off from earthly service so early in his career

as a reformer and as a teacher.

The 67 Articles of Ziirich were prepared for, and
maintained at, the great public disputation held
in that city in 1523, which virtually decided
the repudiation of Rome. They thus correspond
to Luther's Theses of six years before. Though
not enforced as a standard, they were an epoch-
making theological manifesto, and exercised a cer-

tain local normative function. They are a series of

brief, trenchant, firm, and warm-toned sentences.

They have the same shrewdness, picturesqueness,
homeliness, impressiveness, and point, that arrest

the mind and haunt the memory in Luther's
sentences. As one reads them, one can readily
appreciate the amazing freshness and the stirring

power with which they appealed to the fettered
minds of the prisoners of ecclesiastical tradition

and sacerdotal tyranny. The Reformation produced
no more impressive or thought-provokingdocument.
Their scope, purport, and form may best be gathered
from a few examples in their own words :

1. * All who say that the Qospel is nothing without the
approval of the Church err and cast reproach upon God.' 2.
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* The sum of the Gospel is that our Lord Jesus Christ, the true
Son of God, has made known to us the will of His heavenly
Father, and redeemed ub by His innocence from eternal death
and reconciled us to God.' 3. 'Therefore Christ is the only
way to salvation for all who were, who are, and who shall be,'

7, 8. ' Christ is the Head of all believers. All who live in this

Head are His members, and children of God. And this is the
true Catholic Church, the Communion of saints.' 17. 'Christ
is the one eternal Hig:h Priest. Therefore those who p:ive them-
selves out as high priests are opposed to the glory and power of

Christ and reject Christ.' 18. 'Christ, who offered Himself
once on the Cross, is the sufficient and perpetual sacrifice for

the sins of all believers. Therefore the Mass is no sacrifice, but
a commemoration of the one sacrifice of the Cross and a seal of
the redemption through Christ.' 22. 'Christ is our righteous-
ness. Hence it follows that our works are good so far as they
are Christ's, but not good so far as they are our own.* 24. ' No
Christian is bound to works which Christ has not enjoined : he
can eat when and what he pleases. It follows therefore that
"cheese-and-butter letters" are Roman impositions.' 27. 'All
Christians are brethren of Christ, and brethren one with
another: therefore they ought not to call any one "father"
upon earth. This does away vrith orders, sects, factions,' etc.

34. 'The so-called spiritual power has no ground for its display
in the teaching of Christ': 49. 'Greater scandal I know not
than that priests should be forbidden lawful wedlock, but
allowed for money to have concubines. Shame on itl' 60.
* God alone forgives sins, and that through Christ Jesus, our
Lord, alone.' 52. 'Confession therefore to priest or neighbour
ought not to be for remission of sins but for consultation.' 67.

'Holy Scripture knows of no purgatory after this life.' 58. 'The
jud^Tuent of the deceased is known to God alone.' 59. 'The
less that God reveals to us concerning these matters, the less

ought they to be searched into by us.' 60. ' If any one in
anxiety for the dead beseeches or prays for favour to them from
God, I do not condemn him ; but to appoint a time concerning
it,—a seven-year for a mortal sin,—and to lie for profit, is not
human but devilish.* 62. ' Scripture knows no other presbyters
or priests than those who proclaim God's word.' 67. 'Should
tiny one care to discuss with me interest, tithes, unbaptized
children, confirmation, I profess myself ready to reply.'

In the same year a second public disputation was
held in Ziirich on Images and the Mass, and it was
followed by the sending of an authoritative In-

struction to the clergy of the Canton, written by
Zwingli, with the title :

' A Brief Christian In-
troduction which the Honourable Council of the
City of Zurich has sent to the pastors and preachers
living in its cities, lands, and wherever its authority
extends, so that they may henceforth in unison
announce and preach the Gospel.'
This important and by no means ' brief ' declaration (printed,

after the Theses, in the quaint original Swiss-German, by
E. F. K. Miiller, Die Bekenntnisschriften der reformierten
Eircke, Leipzig, 1903, pp. 7-29), after a preliminary exhortation
to pray earnestly for the light of God's word so that present
troubles may be done away, discusses sin and repentance, the
basis of Christ's teaching, the law as the opening of God's will,

the Gospel the offer of His grace, the way of salvation by faith

in Christ and the annulling of the law, the idolatrous results of
the presence of images in churches, and finally the Mass as no
sacrifice repeated, no offering and partaking of the physical
body and blood, but grateful and believing commemoration of
the dying Saviour and communion with the living Lord.

In 1528 the magistrates of Bern followed the
example of Zurich, and arranged for a public
disputation upon Scriptural evidence. Berthold
Haller, the local Reformer, with the aid of his

colleague Francis Kolb and of Zwingli, drew up
The Ten Conclusions ofBern as a basis of discussion,
Zwingli turning them into Latin, Farel into French.
Among the cities represented were Ziirich, Basel,
Constance, Strassburg, Augsburg, and Ulm

;

among the advocates of reform, Zwingli, Bucer,
and CEcolampadius, in addition to Haller and
Kolb. The conclusionswere approved * as Christian

'

by the great majority of the delegates, and accepted
'for ever,' to be observed 'at cost of life and
property.' They became not only binding in Bern,
but a manifesto respected over a wide area in and
beyond Switzerland—the first more than cantonal
definition of the Swiss type of Reformed faith.

Art. I. defines the holy Christian Church, whose only Head is

Christ, as * born of the Word,' as abiding in it, and not hearken-
ing to the word of another. Art. II. states that ' the Church of
Christ does not lay down laws and commandments beyond the
VVord of God : therefore all human traditions, called ecclesias-
tical, are only binding so far as they are founded and prescribed
in the Word of God.' Art. III. 'Christ is our only wisdom,
righteousness, redemption, and atonement for the sins of the
whole world : therefore to ioknowledge any other saving and
atoning amends for sin is to deny Christ.' Art. IV. is the most

memorable; it sayB: 'That the body and blood of Christ is

perceived essenttally and corporeally in the Eucharistic bread,
cannot be proved from Holy Scripture.' Art. V. 'The Mass,
according to current usage, in which Christ is offered to God
the Father for the sins of quick and dead, is contrary to
Scripture, blasphemes the most holy sacrifice, passion, and
death of Christ, and by reason of abuses is abominable in the
sight of God.' Art. VI., on the ground of Christ's sole medi-
atorship, condemns the adoration and invocation of saints.

Art. VII. sets aside as un-Scriptural the doctrine of purgatory,
and all rites and practices based upon it. Art. VHI. declares
the making of images for worship to be contrary to Old and
New Testament Scripture. Where they are liable to be adored
they must be abolished. Articles IX. and X. proclaim the
lawfulness of marriage to all orders of men according to
Scripture : fornication and impurity are warrant for excom-
munication ; to no class are they more pernicious than to the
clergy.

Later controversy in Bern was brought to a close

in 1532 by a Synod of 230 preachers, which issued

with authority a lengthy series of doctrinal

paragraphs introduced by an epistolary preface.

These Articles or Admonitions of the Synod of
Bern run to 45 substantial paragraphs abounding
in Scripture citations, the whole taking the form
of an instruction by pastors to pastors, practical

theology being mingled throughout with Scriptural

or doctrinal. (For full text of chief chapters, see

Miiller, op. cit. pp. 31-55.)

Two notable productions from Zwingli's own
vigorous but hasty pen must be mentioned, though
they were personal manifestos only, without
Synodal authorization. He composed in 1530 a
Confession of Faith to the Emperor Charles F., for

presentation at the great Diet at Augsburg.
Though uninvited, and, like the Tetrapolitan
Confession of Bucer and Capito, unwelcome and
unheeded save for a virulent reply by the unresting

Eck, spurned and resented not only by Romanists
but by Lutherans, including even Melanchthon,
who abhorred its denial of the corporeal presence

in the Sacrament, and were anxious to dissociate

their cause before the Emperor from Zwinglian
and Anabaptist extremists—it was a legitimate,

timely, and dignified representation of the Swiss
type of faith, and is justly praised by Miiller for

the transparent candour witli which it avows its

author's characteristic convictions on Divine
Providence, Original Sin, and the Supper, for the

judgment of the Church at large by Scripture
standards.

The address of this Fidei Ratio, itself prefaced by the mottoes,

'Come unto me all ye that labour and are heavy laden, and I

will give you rest,' and ' Let truth prevail,' is followed by twelve
paragraphs, and terminates with a solemn undertaking to

maintain the truth stated, not as his own, but as Scriptural,

and an appeal to the princes met in council to weigh it well,

and if it be from God not to fight against it, but to resist the
tyranny of corrupt Rome. Persecution and excommunication
have failed. Let another way be tried :

' Idcirco sinite verbum
Dei libere et spargi et germinare, O filii hominum, quicunque
estis, qui ne gramen quidem vetare ne adolescat potestis.

Abunde videtis banc frugem imbre coelesci rigari, nee ullo

hominum calore compesci posse ut arescat. Considerate non
quid vos maxime cupiatis, eed quid mundus in Evangelii negocio
exigat. Boni consulite, quicquid hoc est, et filios Dei vos esse

studiis vestris ostendite."

The Jlrst chapter re-affirms the teaching of the Catholic
Creeds on the Divine Trinity and on the Person of Christ. The
second affirms the Divine freedom, foreknowledge, goodness,

which includes mercy as well as justice, and predestination,

which as Divine cannot be conditional on our faith, but precedes

it, and disposes all things, good and evil, freely. The third

describes Christ as the one way to reconciliation and happiness,
election being election to salvation through faith in Him. The
fourth discusses original sin as different in us from Adam's
wilful transgression, as properly a taint or disease rather than
a true sin, a condition. He, having become a slave through
forfeit of his freedom, could only beget slaves. Yet it may be
spoken of as sin, for it makes ue natural enemies of God. and
entails upon us inevitable death. Its effect is exactly annulled

by the atonement of the Second Adam, so that (ch. 6) it is rash

to speak of infants, even those of heathen parents, as ever

damned. Chapter 6 defines the various uses of the term
'Church,' in particular the invisible or true and inward,—that
is, elect believers and their children who constitute the Bride

of Christ,—as distinct from the outward and visible,—that is,

nominal Christians and their households, who correspond to

the whole Ten Virgins in the Lord's Parable : the former alone

is inerrant. Chapter 7 denies that sacraments have power to
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confer ^ace apart either from faith In the recipient or from
the antecedent influence of the Spirit, and discuBses Daptism.
Chapter 8, at ^reat leng^th and with extreme care and insight,

treats of the Lord's Supper in the light of Scripture, reason,
and the great Fathers, disproving the cor()oreaI, and proving
the spiritual, presence, the elements bemg symbola repre-
sentative and commemorative of the atoning death of Christ,
whose henefits are communicated to us through faith. Chapter
ft admits that ceremonies neither contrary to Scripture nor
destructive of faith through superstition, may bo tolerated for
the sake of charity until the dayspriug brightens, though the
existence of any such is doubtful ; out, wherever possible
without extreme oCfence, they are rigorously to be abolished.
Images prostituted to worship are diametrically opposed to
Scripture. Those, however, which are not exposed for worship,
or liable to be future objects of worship, ' so far am I from
condemning that I recognize both painting and sculpture to be
gifts of God.' Chapters 10 and 11 treat respectively of the
offices of the Preacher and the Civil Magistrate as necessary
and Divinely appointed. Chapter 12 discredits belief in
Purgatory.

In 1531, three months before his death, Zwingli,
at the request of the French Ambassador, composed
what Bullinger calls his swan-song, the Brief and
Clear Exposition of Christian Faith to Francis I.

of France, the monarch to whom he had previously
dedicated his chief work, the Commentarius ae
Vera et Falsa Beligione, and to whom Calvin five

years later was to dedicate his Institutes. This
vigorous document repeats, in somewhat varied
order and at shorter length, the teaching of its

predecessor.
Meanwhile two Confessions, composed outside

Switzerland by other than Swiss theologians, gave
evidence of the wide spread of Zwingli's teach-

ing. In 1528 a conference of preachers adopted
the Confession of East Friesland, prepared by the
Keformer Aportanus, in which (MUller, pp. xxi,

930) thirty brief articles, followed by a summary,
set forth pure Zwinglian doctrine concerning the
Word of God and the Sacraments in sharp distinc-

tion from Komanist, and in tolerant discrimination
from Lutheran, views. In 1530, still in Zwingli's
lifetime, there was prepared by Bucer and Capito,
for submission to the Emperor and Diet at Augs-
burg, the Confession of Strassburg, or of the Four
Cities (Tetrapolitana), inasmuch as Constance,
Memmingen, and Lindau joined with Strassburg
in accepting it (Miiller, pp. xxiii, 55). Put to-

gether in some haste, and in part from pre-existing

materials composed by Capito, it states and vin-

dicates from Scripture characteristically Zwinglian
ideas of Christian faith, life, and institutions, in 23
substantial paragraphs, marking itself sharply off

from Lutheranism by its sacramental doctrine,
its repudiation of images and pictures, and its

exclusive appeal to Holy Writ.
After Zwinrii's death, the continuation and de-

velopment of his work is manifest in a series of

Confessional documents emanating from other
Swiss towns.
At Basel, where the Reformation was some-

what stormUy introduced in 1529, a Confession of
Faith was drafted in 1531 by Zwingli's friend and
henchman Qicolampadius, shortly before his death.
Revised by Mycomus in 1532, it was adopted by
the city authorities in 1534, and by the city of
Miihlhausen in Alsace soon afterwards. It is

known as the 1st Confession of Basel, or as the
Confession of Miihlhausen. Its twelve Articles
form a brief, simple, dignified, and moderate state-

ment of Zwinglian doctrine as distinguished both
from Romanist and from Anabaptist teaching.
Though it is an exception to the rule of ' Reformed

'

Confessions, in not starting with an appeal to

Scripture as the sole rule of faith, it ends with the
equivalent noteworthy declaration :

' We submit
this our Confession to the judgment of the Divine
Scriptures, and hold ourselves ready always thank-
fully to obey God and His Word if we should be
corrected out of the said Holy Scriptures '—a de-

claration which may have inspired the similar

undertaking in the Scots Confession of 1560. This
venerable document maintained its position in the
Church of Basel down to our own time, succumb-
ing only in 1872 to the modem anti-Confessional
movement (Miiller, pp. xxv, 95-100).

At Basel, also, there was composed in 1536 a still

more notable document, the 1st Helvetic Confession,

or Snd Confession of Basel. It owed its origination
to the peace-making genius of the Strassburg theo-
logians, Bucer and Capito, who made it their great
aim to reconcile the Swiss and Lutheran schools of

Protestant doctrine—and also to the prospect of
an Ecumenical Council being convened at Mantua.
Theological representatives were sent by the Re-
formed cities of Switzerland—Bucer and Capito by
Strassburg—to a conference at Basel. Bullinger,
Myconius, Grynaeus, Leo Judae, and Megander
were instructed to prepare the Confession ; Leo
Judae prepared the free German version. Their
work, after discussion, was unanimously accepted
and subscribed by the delegates, and became the
first general Swiss Confession, the first ' Reformed

'

Confession of national authority. It is longer
than its forerunner, containing 27 short para-
graphs.
The first five articles afiBrm that Holy Scripture alone contains

all that promotes the true knowledge, love, and honouring of
God, ri^ht and true piety, and a pious, honourable, and godly
life ; it is its own sole interpreter ; the Fathers are to be received
only so far as In harmony with that interpretation ; human
traditions, however specious, are vain ; the aim and end of
Scripture is to declare the grace and good-will of God to man
in Christ, appropriated by faith alone, and evidenced through
love to others. Art. 6 treats of God the Three in One. Artt.
7-10 discuss man as Ood's most perfect image on earth, immortal
in soul, mortal in body, noblest and highest of creatures, created
faultless, but by his own fault fallen into sin ; original sin ; free-

will ; God's eternal plan of restoration. Artt. 11 and 12 treat of

Jesus Christ, and ' what we have through Him
'

; and of the
true aim of evangelical teaching, to persuade that it is by God's
mercy and Christ's merit alone that we are saved. Artt. 13 and
14 expound faith in the grace of God as the means of salvation

:

without trusting to works, it is prolific of them. Artt. 16-20
treat of the Church, built upon the rock of living faith ; of the
ministry of the Word ; of ecclesiastical authority ; of the elec-

tion of ministers ; of Christ the chief shepherd ; of the office of

the ministry. Artt. 21-23 discuss the Sacraments in language
obviously intended to re-assure Lutherans, and to vindicate
Swiss-Reformed reverence : they are holy symbols of high mys-
teries, not mere or empty signs, but significant signs accompany-
ing spi ritual realities ; in Baptism, water is the sign, regeneration
and adoption the reality ; in the Supper the bread and wine are
the signs, communion of the body and blood of the Lord is the
spiritual reality : as the senses and members of the body appre-
hend the signs, so the soul receives the realities in which the
whole fruit of the ordinance resides : the sacraments, therefore,

are not only emblems of Christian membership in the Church,
but symbols of Divine grace ; the body and blood of Christ
means Himself, His life, received and appropriated so that more
and more He lives in us, and we in Him ; the Sacraments are to
be reverenced exceedingly for their significance, and for their
sanctity as coming from the Lord's hands, but they owe their
power and sacredness solely to Him, the Life. Artt. 24-28 deal
with public worship and ceremonies ; with things neither com-
manded nor forbidden ; with heretics and schismatics ; with the
civil magistrate ; and with holy marriage.

Though the Confession was not destined to fulfil

its purpose by being submitted to a General Council
at Mantua, and, at the desire of the Strassburg
delegates, long remained unprinted (Bullinger and
Leo Judae, indeed, are said to have desired the
insertion of a clause deprecating its use as a rule
of faith, lest it should usurp the place of Holy
Writ, the only true and sufficient bond of evan-
gelical union), it continued for long to be the
acknowledged embodiment of the faith of the
Swiss Reformers. Alike in its Latin and in its

fuller and more vigorous German form, both of
which were authoritative, it is an attractive and
impressive product of Swiss thought.
At Lausanne, later in the same year 1536, the

military victory of the Reformation cause was fol-

lowed up, under Bernese influences, by a theological
disputation upon Theses prepared by Farel, in which
the youthful Calvin took part. These 10 Theses of
Lausanne (given by Miiller, p. 110) form a very
brief outline of doctrine, echomg the 1st Helvetic
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Confession. Ee-cast, or expanded, they were made
officially binding in the same year.

At Zurich, in 1545, Bullinger was constrained to

vindicate his Zwinglian colleagues against the per-

sistent polemic of Luther, which had found expres-

sion that year in a ' Short Confession on the Holy
Sacrament,' by issuing a True Confession of the

Ministers of the Church in Zurich . . . in particular
on the Supper of our Lord Jesus Christ (extract

in Miiller, pp. 153-159). Neither in form nor in

authority is the work a Confession. It is a theo-
logical manifesto or argument, firmly and unmis-
tatably Zwinglian in character, and it prepared
the wa^y for the Consensus of Zurich of 1549, in

which Bullinger and Calvin expressed their agree-
ment on the Lord's Supper over against Lutheran
influences and Swiss divisive tendencies. Calvin
had taken exception to the extremer positions
maintained by Bullinger in his last Confession.
His objections were accepted in a friendly spirit.

A fresh treatise was submitted to him in 1546.

The outcome of his judgment on it was the formu-
lation of a series of propositions, which Bullinger
in turn divided into 26 Articles, and which contained
the substance of the Consensus of 1549 (Miiller, pp.
159-163). If Calvin was the author of this Con-
sensus, which linked together the Churches of
Zurich and Geneva and found acceptance in other
countries, the influence of Bullinger pervades it,

and it served as a welcome proof of the essential
kinship of the two schools. Henceforward there
was theological harmony in Protestant Switzerland;
and Melanchthon, though he rejected the clauses
which made election the condition of the efficacy

of the sacraments, abandoned all suspicion and
hostility towards the Swiss.
The 26 Articles are brief, lucid, consietent. They repudiate

Lutheran not less than Romanist conceptions of the Presence.
The Lord's body is not locally on earth, but in heaven. The
elements are not to be adored. The Spirit of God ia the active
energy ; His gjace and the communion of Christ are essentially
independent of the elements and the partaking, for it is ante-
cedent faith that appropriates— ' fideles ante et extra sacrament-
orum usum Christo quoque communicant' ; transubstantiation
and consubstantiation are equallj' absurd.

At a Synod of the Reformed Churches in the
Rhsetian Alps, approval was given in 1552 to a
Confession—the Confessio Rhcetica—drawn up by
Saluz Gallicius, and intended to establish a uniform
system of doctrine in place of the existing theo-
logical chaos, in which Anabaptist, Lutheran,
Zwinglian, Romanist, Socinian, and Pantlieistic
teachings mingled. In 1553 it was submitted to
Bullinger, who cordially approved of it ; and there-
after for centuries, in spite of the subsequent local
recognition of the Second Helvetic Confession,
it remained the authoritative Rhaetian formula
(Miiller, pp. 163-170, where the doctrinal portions
are given in full).

It opens with a tribute of loyalty to the three ancient Creeds

;

condemns the vanities of human learning and wisdom and
contentions about words ; asserts Christ crucified, risen, and
ascended, to be the one foundation, and faith in Him to be the
one means of salvation for fallen humanity. At greater length
it affirms God's sovereigntj', denies His responsibility for sin,
and urges sobriety and caution in speaking of His predestination.
Most fully and interestingly it sets forth, with illustrations from
the Gospels and Epistles, the Zwinglian conception of the Sacra-
ments, citing, in support of a metaphorical interpretation of the
words ' This is my body,' similar figures from the teachings of
Christ and of Paul, where a literal sense is out of the question ;

It proves from the Gospels the physical absence of Christ from
earth, but asserts His spiritual presence ; it recognizes a spiritual
eating and drinking of His body and blood, in the sense of Jn 6 ;
it acknowledges the Sacraments to be 'aymbola, adeoque obsig-
nationes divinae gratiac et donorum Dei.' Finally, it deprecates
any comparison between the authority of the Bible and its own

;

and it undertakes, in the most emphatic and in repeated terms,
to welcome correction and amendment wherever it may be found
unfaithful to the Scriptures, * for we well remember that we are
but men, and are therefore prone to error, ignorance, and de-
ception.' Throughout, its language is popular, its arguments
are shrewd and well-informed, and its desire to maintain a
Bcriptural simphcity is obvious and sincera

Last and greatest in the Zwinglian series is the

Second Helvetic Confession, the magnum opus of

Henry Bullinger. If the Confession of 1531 was
Zwingli's ' swan-song,' this was Bullinger's own ;

for it was in 1562, while awaiting the expected call

of death, that he gave the hours of his enforced
leisure to its composition. It is the quiet overflow
of his mature conviction, put in %vriting without
polemical occasion and -without ecclesiastical requi-
sition, the last and private confession of a scholar
and churchman who had been called to assist in
the preparation of many public Confessions. Two
years later, during the ravages of the plague at
Zurich, he conceived the idea of leaving it to the
chief magistrate after his death, as a testimony
and guide to faith. But in the end of 1565 he
received a request for such a statement from
Frederick III., the Elector Palatine, who was de-
sirous of proving, before the forthcoming Diet at
Augsburg, that his Reformed profession was no
merely individual or local faith, but a system of

doctrine held in common by evangelical believers
in Switzerland, Holland, France, and Britain also.

The Confession was dispatched with the assurance
that it was ' in harmony with the confession of the
ancient Apostolic orthodox catholic Church, and
likewise with all the faithful who with pure faith

profess Christ throughout the churches of Germany,
France, England, and other kingdoms and lands '

;

and it was received with enthusiasm, and ordered
to be published in a German version, with a view
to promoting common action among the Reformed
Churches. In Switzerland, except at Basel, it was,
with slight modifications, at once approved uni-
versally, and accordingly the Elector could present
it to the Diet of 1566 as an already authoritative
document. In the same year it was accepted by
the Reformed Church in Scotland, in 1567 in Him-
gary, in 1571 in France and in Poland, and it was
approved in many other lands, without superseding
the local standards. No other Confession, save its

immediate predecessor, the Heidelberg Catechism
of 1563, has ever rivalled it in popularity or in
authority among the Reformed Churches of the
Continent. In theological ability and in doctrinal
interest few Confessions can bear comparison with
it. Objection may well be taken to it as an official

document, on the ground of its great length and
its combination of comprehensiveness and detail

;

but it would be difficult to conceive of a theological
manifesto, or compendium of doctrine, more attrac-
tive in form and matter, more lucid, effective, and
shrewd, more loyal to Scripture, or more instinct
with common sense. It is no small tribute to its

merits that its appearance was the signal for the
cessation of theological controversy and unrest in
Switzerland, and that it enjoyed, during so many
centuries of eager thought ana change, an unchal-
lenged authority.

It consists of 30 chapters (printed in full, in Latin, by Miiller,

pp. 170-221, and by Schaff, Evang. Prot. Creeds, pp. 233-306, in-
cluding prefaces ; and in an elaborate English summaryby Schaff,
Hist, pp. 396-420). The chapters vary in length from one or
two pages upwards, and treat in succession of Holy Scripture,
of its interpretation, the Fathers, Councils, and Traditions ; of
God, His unity and trinity ; of idols or images of God, Christ,
and of deities ; of the adoration, worship, and invocation of
God through the only mediator Jesus Christ ; of the providence
of God ; of creation, angels, the devil, and man ; of the Fall, of
Bin, and its cause ; of free-will and human power ; of predestina-
tion and the election of saints ; of Jesus Christ, true God and
man, the only Saviour of the world ; of the Law of God ; of the
Gospel, its promises, spirit, and letter ; of repentance and con-
version ; of the true justification of believers ; of faith and good
works and their rewards, and human merit ; of the CathoUc and
holy Church of God and its only Head ; of ministers of the
Church, and their institution and duties ; of the Sacraments

;

of Baptism ; of the Lord's Supper ; of religious meetings ; of
prayers, praise, and appointed times of worship; of festivals,

fasts, and meats ; of catechizing ; of consolation and visitation
of the sick ; of Christian burial, care for the dead, purgatory,
apparitions of spirits ; of rites, ceremonies, and things in-
different ; of church property ; of celibacy and marriage ; of
the civil magistrate.
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Its doctrinal standpoint is characteristic of the
author and the time—a combination of the posi-

tions of Zwingli and Calvin, with an unbending
attitude towards Rome, whose Tridentine Con-
fession was being formulated at the selfsame time ;

with a courteous tone towards Lutheranism ; with
a firm adherence to the ancient Catholic Creeds,
which are printed in tiie preface as authoritative

;

and with an underlying conviction that the doc-

trinal re-union of Christendom was possible upon
a Scriptural basis alone. Confessional revision and
re-adjustment being a Christian duty as better
knowledge of the Word of God was attained.

The opening two chapters accordingly deal with the doctrine
o( Scripture as the supreme authority, being God's Word, as

their own interpreter in the light of context and kindred
passages, as God s normal means of revelation and edification,

and as setting aside all other authority,—traditional, PatriBtic,

or even Apostolic,—the Apocrypha being for the first time in

Confessional history expressly excluded from the Canon. The
third chapter affirms the unity and trinity' of God, accepts
the Apostles' Creed, condemns ' Jews and Mohammedans and
all who blaspheme this holy and adorable Trinity,' and 'all

heretics who deny the deity of Christ and the Holy Ghost.'
The fourth condemns images, since God is a spirit and cannot
be represented by an image ; though Christ assumed man's
nature, it was not to pose for sculptors and painters. The fifth

condemns adoration or invocation of saints :
' nevertheless we

neither despise nor undervalue the saints, but honour them
as the members of Christ and the friends of God who have
gloriously overcome the flesh and the world ; we love them as

brethren and hold them up aa examples of faith and virtue,

desiring to dwell with them eternally in heaven and to rejoice

with them in Christ.' God's providence (ch. 6) is over all,

operating through means to ends ;
' we disapprove of the rash

words of those who say that our efi'orts and endeavours are
vain.' Man (chs. 7-9) consists of two diverse substances in one
person—of an immortal soul, which, when separated from the
body, neither sleeps nor dies, and of a mortal body, which at
the last judgment shall be raised again from the dead. ' We
condemn those who deny the immortality, or affirm the sleep

of the soul, or teach that it is a part of God.' Man was created
in true righteousness, good and upright, but of his own guilt

fell ; sin is our inborn corruption ; as years roll on, we bring forth

evil thoughts, words, and deeds, as corrupt trees corrupt fruits

;

only the regenerate can think or do good ; only the regenerate
and converted are truly free ; they are not passive but active,

'being moved by the Spirit of God to do of themselves what
they do

' ;
yet the unregenerate are willing slaves to sin, they

are not as mere stocks or stones, utterly devoid of will and re-

sponsibility. The 10th chapter, on Predestination and Election,

is especially interesting : it is frankly and simply Scriptural in

its terms ; it has been claimed alike as Calvinistic, Arminian,
and Melanchthonian, and could be approved bj' each type of
theologian, for it is a moderate Calvinism or Augustinianism that
it expresses : election and predestination is wholly of grace, it

is in Christ and for His sake ; though * a small number of the
elect' is spoken of, we ought to think well of all, and not seek
out of Christ whether we are chosen, or count particular
persons reprobate ; we are to hsten to the offers of grace
undoublinglj', and trust God'g love in Christ who is to be the
* mirror in which we behold our predestination

'
; ' we shall have

a sufficient testimony of being writteniin the book of life if we
live in communion vrith Christ, and if in true faith He is ours
and we are His

'
; so are we to * work out our ovra salvation

with fear and trembling, for it is God who worketh in us both
to will and to do accordmg to His good pleasure.' Chapter 11,

defining the Person of Christ and distinguishing the two
natures, accepts * believingly and reverently the coTmnunication
of properties, which is deduced from Scripture and employed
by the universal ancient Church in explaining and reconciling
passages apparently in contradiction.' In ch. 14 the citation of
NT illustrations of penitence is followed by a typical passage

:

' It is sufficient to confess our sins to God in private and in the
public service ; it is not necessary to confess to a priest, for this

IS nowhere commanded in the Scriptures ; although we may
seek counsel and comfort from a minister of the gospel in time
of distress and trial (cf. Ja 5i5). The keys of the kingdom of
heaven, out of which the Papists forge swords, sceptres, and
crowns, are given to all legitimate ministers of the Church in

the preaching of the Gospel and the maintenance of discipline

(Mt 1619, Jn 2023, Mk 1615, 2 Co 618-19). We condemn the
lucrative Popish doctrines of penance and indulgences, and
apply to them Peter's word to Simon Magus, ' Thy money perish
with thee.'" Ch. 16 distinguishes faith from human opinion
and persuasion, describes it as a free gift of God through the
Spirit and the means of grace, as capable of increase, and as
the source of good works whose motives are gratitude and
a desire to glorify God. Ch. 17, on the Church, vindicates its

NT constitution, deprecates the divisions which have never
been absent since Apostolic times but have been overruled for

cood, denies that its true unitj' resides in rites or ceremonies

:

the Church may be caMed invisible, not that the men composing
it are invisible, but because they are known only to God, while
we are often mistaken in our judgment : those who separate
from that true Church cannot live before God ' ;

* as there was

no salvation out of the ark of Noah, so there is no certain

salvation out of Christ, who exhibits Himself to the elect in the

Church for their nourishment.' Ch. 18 affirms the sufficiency

of the offices in the ministry in use in the Apostolic Church,
without condemning later offices and titles

;
presbyters and

bishops were one ; the minister must be duly ordained by
presbyters with prayer and the laying on of hands; ministera

are equal in power and commission, and are not sacrificing

priests ; they ought to be learned as well as pious, but * innocent
simplicity may be more useful than haughty learning'; their

unworthiness cannot impugn the efficacy of God's word and
Sacraments which they are called to dispense. Ch. 19 defines

the Sacraments as 'sacred rites instituted by God as signs and
seals of His promises for the strengthening of our faith, and aa

pledges on our part for our consecration to Him ' ; they are two,
not seven ; of the five Eoman additions, confirmation ana
extreme unction are human inventions and may be abolished
without loss, while repentance, ordination, and marriage are

valuable Divine institutions not sacramental; the supreme
benefit of the sacraments is Christ Himself ; they consist of the
Word, the sign, and the thin^ signified : the sign could not
pass into the thing signified without ceasing to be a sign ; not
the worthiness of the dispenser or of the recipient, out the
faithfulness of God is the guarantee of their efficacy ; un-
believers do not receive the reality with the sign, for the reality

is not mechanically linked to the sign ; in particular (ch. 21)

the body of Christ is in heaven, whither our hearts must be
raised, though He is present with all who communicate with
Him, a veritable Sun of Righteousness shining upon us ;

* the
Mass—whatever it may have been in ancient times—has been
turned from a salutary institution into a vain show and
surrounded with various abuses which justify its abolition.'

According to ch. 24, the Lord's day is ' observed in Christian
freedom, not with Jewish superstition ' ; one day is not in itself

holier than another ;
' if congregations also commemorate the

Lord's nativity, circumcision, crucifixion, resurrection, ascen-

sion, and the outpouring of the Holy Spirit, we greatly approve
of it, but feasts in honour of saints we reject.' Fasting and
self-denial, if prompted by humility, and spontaneous and not
aiming at merit or reward, may be a help to prayer and virtue,

and should be used alike by Churches and individuals upon
suitable occasions for spiritual profit. ' The more that human
rites a^re accumulated in the Church (ch. 27), the more it is

drawn away from Christian liberty and from Christ himself,

while the ignorant seek in ceremonies what they should seek in

Christ through faith.' The slighting or forbidding of marriage,
unclean celibacy, and pretended continence, are condemned
(ch. 29). The civil magistrate (ch, 30) is of God's own appoint-
ment, and may be a useful servant or a serious enemy of the
Church : he is * to preserve peace and public order, to promote
and protect religion and good morals ... to punish offenders
against society, such as thieves, murderers, oppressors, blas-

phemers, and incorrigible heretics (if they are really heretics).'

Wars are only justifiable in self-defence and after all efforts at
peace have been exhausted.' * We condemn the Anabaptiste,
who maintain that a Christian should not hold a civil office,

that the magistrate has no right to punish any one by death, or

to make war or to demand an oath.'

LiTERATDRE.—The relevant portions of Schaff, Creeds of
Christendom, vols. L and iii. ; Miiller, Die Bekenntnisschriften
der refotnnierten Eirche ; Lindsay, Hist, of Reformation, vol.

ii. ; PRE^, the relevant articles. The first two works in con-
junction leave little to he desired in regard either to the history

or to the contents of the Zwinglian documents.

i6. Confessions in the Calvinist (Presbyterian)
Churches.—Between the Calvinist and the Zwing-
lian Confessions there was an intimate connexion

—

historical, geographical, and theological. Switzer-
land was their common birthplace. Unlike Luther,
both Zwingli and Calvin were Humanists before

they were Keformers, men of learning as well as

statesmen, equally at home in the librai-y and in

the council chamber ; but, like him, they found
their peace and their inspiration in Holy Scripture,

they had a rational, linguistic, and historical in-

sight into the natural and true meaning of the
Bible, and they gave Christ the central and domi-
nating position in their doctrinal thought as well aa

in their Biblical exegesis. Zwingli gave expression
to the reforming instinct of German Switzerland ;

Calvin, preceded by Farel and Viret, appealed not
only to the French Cantons of his adopted land
and to the Protestant Christians in France and
Belgium, but to their brethren in many other
lands. Without any propaganda, Calvin's influence

spread instantaneously throughout the countries
where German, Dutch, English, Bohemian, and
Hungarian were spoken, reaching even Constanti-
nople. More than any other form of Reformed
doctrine—far more than Lutheran and Anglican
—it proved itself catholic under the test of history,
rising above racial differences, everywhere raising
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the tone of life, and quickening zeal for religious

and general culture. It is no mean testimony also

to the original attractiveness and power of Calvin's

system, that it not only gave rise to a scholasticism

of its own which dominated at least two centuries,

but was the parent of an unparalleled series

of Confessional statements which bore a strong
family resemblance to one another as well as
to it. Ideas have altered, and instincts changed,
but he would be a poor theologian and a narrow
critic who could read for himself these documents
without being profoundly impressed by the high
order of their Scriptural learning and their logic

and by their virile spirit, and without being moved
to cherish a deeper respect for the exiled French
theologian, the peer of Augustine and Aquinas,
whose theological and religious genius was their

immediate inspiration.

The Calvinist Confessions retain as doctrinal

systems most of the features which broadly dis-

tinguished theirZwinglian forerunnersfrom Roman-
ism and from Lutheranism. In a small group of

Confessions we have seen the outcome of har-

monious co-operation between Zwinglian and
Calvinist leaders, and an evidence of their kinship.
If the three great leaders—Luther, Zwingli, and
Calvin—were constrained, with the urgency of

genius, to emphasize their distinctive tenets, it is

a remarkable fact that each had a trusted lieu-

tenant capable of appreciating and emphasizing the
underlying unities, viz. Melanchthon, BuUinger,
and Beza—men who, had they been permitted,
would have brought about a harmony of Protestant
faith if not of polity. The specially Calvinistic
features are four.

(1) In the forefront the primary and basal posi-

tion of canonical and non-apocryphal Scripture as
God's Word kept pure and inerrant, conformity
to which, and sanction by which, are the only
warrants of Christian belief and usage. The
Bible is to be its own aid to interpretation, one
passage assisting another, and none to be regarded
in isolation.

(2) The eternal and absolute decree of God,
whereby in His freedom and for His glory He
has foreordained some portion of the human
race, in spite of their sin, and not of their
merit, to eternal salvation, and others, for their
sins, to eternal damnation. This twofold decree,
of election, in spite of sin, to forgiveness and
blessedness, and of reprobation, for sin, to pun-
ishment and loss, drawn sternly from Old and
New Testament Scripture and from Augustine,
and faced unflinchingly, rests upon a dogmatic
basis, including such elements as that God must
have foreseen and foreknown the Fall and all its

consequences, else His wisdom and omniscience
are denied. He must therefore have permitted it

under His all-ruling providence, for righteous
ends and for merciful purposes, and to His glory.
While all are called to repent and to have saving
faith, not all respond, not all are effectually called,

elect in fact ; some—God alone knows who or how
many (God also foreknows)—thus justly perish for
their sins and for the sins of their fallen pro-
genitors. Salvation is of grace, not for the sake
of good works or of faith regarded as a merit

;

grace is in the nature of things liable to be deemed
arbitrary, since it is not mechanical or forensic,
but the eternal decree, which permitted the Fall
and its transmitted consequences, is the unswerv-
ing embodiment of the immutable principle of
grace in God. Human freedom, fettered in some
measure now invariably, but originally intact, is

alone responsible for sin and death, which even God
could not have prevented without doing violence
to the freedom of the creature whom He had made
in His own image. Grace is open to all ; none but

the impenitent and acquiescent sinner dares count
himself lost ; Divine predestination in Christ ought
to be the ground of Christian confidence ; the be-

liever must make his caUing sure, for God never
does for man what He has given man power to do
for himself.

(3) In the Sacrament of the Lord's Supper, the
elements and their consumption are signs or sym-
bols of spiritual realities, of the spiritual presence
of Christ and of His incorporation in the believer's

life ; participation and communion seal to men
the benefits of Christ's life and death ; the pre-
sence is real but not local ; it is spiritual ; it is the
presence of the Lord not only in His Divinity but
in His humanity ;

' this is my body ' are figurative

words ; faith is, as it were, the organ that partakes
and assimilates, through the aid of the Holy Spirit,

the spiritual body of the glorified Lord ; there is

no change in the elements, no transfusion of them
with the flesh and blood of the Lord in a physical
and local consubstantiation (the unbeliever re-

ceives nothing but mere bread and wine) ; it is a
special sacramental presence, transcending the
Saviour's wonted presence with His people, only
vouchsafed to faith when the memorial rite is duly
celebrated. Thus the Zwinglian view, not less

than the Eomanist and Lutheran, is set aside.

(4) In regard to the Church, Calvinism affirms

the parity of presbyters, government by presby-

terian courts, the association of lay or ruling
elders with duly ordained or teaching elders in

that government, the necessity of thoroughgoing
discipline as to doctrine and morals, the absolute
independence of the spiritual courts in matters
spiritual, and the duty of the civil authorities to

carry out their spiritual sentences to their ap-
pointed civU consequences.

It is characteristic of the Calvinistic Confes-
sions that with singular unanimity they maintain,
throughout their long history, these distinctive

traits. So uniform are they, and so consistent in

their adherence to the fundamental tenets of

Calvin, that in most cases a bare historical refer-

ence will suffice, indicating their occasions and
their inter-relations. It may lie remarked, how-
ever, of the above four elements of the doctrine,

that each was animated by an intensely practical

motive, and prompted by an exact acquaintance
with the teaching of the Bible as a whole, for

Calvin had no peer as a student of Holy Writ.
Calvinistic scholarship in Scripture, fortified by a
practical religious experience not to be judged
apart from the stern character of the troubled
century in which through blood and groans it

was gained, was the warrant for the system,

some elements of which, especially (2), were only
acquiesced in under submission to plain Scripture

warrant. A later scholasticism degraded the

Scripturalism of Zwingli and Calvin into literal-

ism, and provoked popular nausea in more fastidi-

ous and critical times, and it was perhaps the

one defect of Calvin's own outlook that he could
not detach at any point the Old and New Testa-

ments from each other. Having committed him-
self wholeheartedly to a system, purely Biblical in

character, resting on non-Apocryphal Scripture

as the unadulterated Word of God revealing all

needed truth to man, Calvin could not discriminate

between the Old and New, but read each in terms
of the other, reaching a system of doctrine which
was at least as faithful in form and contents to

the Old Testament revelation as to the New.
Only thus can one suggest an explanation for the

amazing fact that the first Biblical interpreter of

his age should, in full view of the teaching of

Christ, leave out of his own doctrinal scheme all

mention of the universal Fatherhood of God—an
omission which not only came to deepen the
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apparent gloom of the reverse side of his pre-

destinarian teaching, but in the end has been
responsible in every Christian country for the

modern defection from his views. To him and to

his fellows, Scripture was a new world with green
pastures threaded by quiet waters, to which a tide

of God's spirit had borne them beyond the reach
of the dictation and tjTanny of the Koman Church ;

and in the OT history there were innumerable
episodes full of suggestive analogy for their un-
quiet era : there was the spectacle of theocracy
embodied in a Church-bound State, and surrounded
by pagan adversaries ; of prophecy overpowering
priesthood ; of stem Divine retribution ; of the
vocation and endo'vvment of elect individuals.

Similarly, the doctrine of the comprehensive
eternal decree, based on the OT as much as on
the Epistle to the Romans and occasional pass-

ages in the Gospels, was but a re-statement of

the sovereignty of God and the completeness of

His prescient providence, and naturally seemed
inevitable to the vigorous interpreter of non-
Apocryphal Scripture, for whom no purgatory
was conceivable, and to whom the Pauline con-

ception of the completeness of human depravity
and guilt, original and transmitted, was an axiom
of thought. In an age of stem struggle, when
men knew no outer calm but faced each day's

emergencies with military decision and resource,

the conscience-prompted confidence of election

—

first realized in the less invidious form of vocation,

perhaps—was a thrilling power for good to reso-

lute souls in touch with God's Word and the living

Spirit it exhaled. The stories of Islam and of Israel

are sufficient disproof of the benumbing influence

which a more peaceful and leisurely and sceptical

age is prone to ascribe to the faith which rests on a
predestinatory decree. It is to disqualify oneself

as a historian or critic of the Calvinistic Confes-
sions, to start with the assumptions that it is pre-

sumptuous for any son of man to believe himself
an elect instrument for the Kingdom of God ; that
faith in the eternal decree must breed either

hypocrisy, blasphemy, or utter pessimism ; or

(falling to distinguish between predestination and
pre-causation) that that faith necessarily makes
God the author of evil and obliterates both human
responsibility and all secondary causes. Though
Beza and a number of lesser Calvinists carried the
doctrine to supralapsarian extremities, Calvin's

own position—Augustine's, only more sharply de-

fined—of infralapsarianism (in his own words,
' Adam fell, God's providence having so ordained
it ; yet he fell by his own guilt ') was without
exception adopted by the whole family of Calvin-

istic Confessions and Catechisms. If it be said

that the motley predestination of some to bliss

and others to woe leaves God guilty, before human
conscience, of favouritism or respect of persons,

—

an impression which the popular mind can scarcely

escape,—the Calvinist could appeal to Scripture
(his final witness), and to everyday observation
(his living commentary on Scripture), in proof

that some are so chosen and endowed apart from
any antecedent merit in themselves or their an-
cestors, the store of merit and the condition of the
grace, in his judgment, being the work and oflfering

of the blameless Son of God. Grace can never be
earned or deserved, yet it need not be unright-
eous or arbitrary, and it can descend only upon
fit recipients, whom God alone can judge and
know.
What the Theses of Wittenberg and Zurich

were to Lutheran and Zwinglian Confessions, the
immortal Institutio Religionis Christiance was,
and more, to the Calvinistic Confessions—more,
for the work, even in its briefest and earliest form
of 1536, but especially in the final edition, five

times longer, of 1559, contained not only the

anticipation but the finished form of their doc-

trinal system. It was, indeed, not only a manual
for students (as the preface modestly declares) and
a scholar's summary of Biblical doctrine, but at

the same time, as the noble epistle dedicatory to

Francis I. avows, a literal confession of evangelical

faith, an apology or positive vindication of the

new teaching. If it inspired instant alarm in

Romanist quarters, or won converts from them,
if its pellucid Latinity and its masterly theology
won admiration alike from foes and from rivals,

it became for Protestants of well-nigh every type
a veritable oracle, a source from which confes-

sional, catechetic, and homiletic wants were un-
failingly supplied. In diction, in structure, in

comprehensiveness, in sheer mass and weight, in

unflagging interest and power, in dignity and
severe simplicity, it has all the characteristics of

a classic, and, while recognizing that it can never
be for us what it was to earlier centuries, we
cannot but lament that, in an age which so freely

proclaims its emancipation from its spell, so few
should read it for themselves, so many should con-

demn it cheaply and at second hand. Signs are

not wanting that at no distant time justice will

be more generally done to Calvin as a prince
among systematic theologians not less than a
prince among Christian exegetes.

In the first edition of the Institutes—whose
successive chapters deal with (1) the Law, the Ten
Commandments ; (2) Faith, the Apostles' Creed

;

(3) Prayer, the Lord's Prayer ; (4) the Sacraments
of Baptism and the Lord s Supper ; (5) the five

other reputed Sacraments, their true character

;

and (6) Christian Liberty, Ecclesiastical Power,
and Political Administration—little is said of pre-

destination, though it is not overlooked, but the
other traits of Calvinism are in evidence. In the
final edition that doctrine is fully developed, and
the system is complete in four massive books : i. in

18 chapters, of the Knowledge of God the Creator,

including Scripture and Man's original estate

;

ii. in 17 chapters, of the Knowledge of God the Re-
deemer in Christ, as first manifested to the Fathers
under the Law, and thereafter to us under the
Gospel, including Sin, Feedom, the Law, the
Person and Offices of Christ ; iii. in 25 chapters,

of the mode of obtaining (percipiendce) the Grace
of Christ, the benefits it confers, and the effects

resulting from it ; and iv. in 20 chapters, of the
external Means or Helps by which God allures us
into fellowship with Christ and keeps us in it,

including the Church, Ministry, Sacraments, and
Civil Government. Without trace of ostentation

or any self-obtrusion, the book breathes an air of

mature and settled conviction, almost confes-

sional and dogmatic in its grave and well-weighed
sentences, whose familiar words so tenaciously
arrested the minds and the memories of their dis-

ciples as to force their way, directly or indirectly,

into the Confessions and Catechisms of the ad-

hering Churches. We may feel sure that, in the
study or in the debating-haJl of the Calvinistic

formulators, no book lay so near the well-worn
Bible as the Institutes, and none bore such evident
marks of incessant use and affectionate deference.

It will be convenient to review the Confessions
belonging to this family according to the countries

of their origin—Switzerland, France, Germany,
Belgium, Holland, Hungary, Poland, and the rest

of the Continent of Europe ; then, in the British

Isles—Scotland, England, Wales, and Ireland

—

and their dependencies ; and finally in America.
A. Switzerland and France.—(\) The Geneva

Catechism was first prepared by Calvin in 1536, on
the publication of the Institutes, not in catechetic
but m propositional form, and appeared in French.
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It is a popular abstract of his systematic work in

58 sections, and terminates with a brief Confession

of Faith, in 21 articles, to be signed by all the

townsmen, affording, as Schaff puts it, ' probably

the first instance of a formal pledge to a symbolical

book in the liistory of the Reformed Church'
(Hist, of Creeds, p. 468 [text in Miiller, p. Ill ff.]).

The Confession, whose opening words are ' Pre-

miferement, nous protestons,' treats of the Word
of God, the One God, God's Law, Man in his

Nature, Man condemned in himself, Salvation,

Justification, and Regeneration in Jesus, Remis-
sion of Sins always necessary for Believers, our
whole Good in the Grace of God, Faith, Invocation

of God alone and Christ's intercession, intelligent

Prayer, the two Sacraments, human Traditions,

Church, Excommunication, Ministers of the Word,
Magistrates. The Catechism was re-cast in French,

1541, in 55 lessons, one for each Sunday in the year,

and three for the great festivals ; and in Latin,

1545 (text in MiiUer, p. 117 ff.). In this revised

form it consisted of four parts—of Faith, the
Apostles' Creed ; of the Law, the Ten Command-
ments ; of Prayer, the Lord's Prayer ; of the Word
of God and the Sacraments, as means of grace.
The opening and closing words are alike characteristic. The

former are, indeed, memorable :
' What is the chief end of

human life ?—Tiiat men should know God, by whom they have
been formed. What reason have you for saying that?--Since

He hath made us, and placed xia in this world, that He may be
glorified in us : and in truth it is meet that our life, of which He
is Himself the beginning, should be turned to His glory. What
is the chief good of man ?

—
^The same. Wherefore dost thou hold

it the chief good ?—Because, apart from it, our lot is more un-
happy than that of any of the brutes.' The closing words are ;

' and that the elders should reject from communion those whom
they have recognized to be by no means fit to receive the Supper
and to be incapable of being admitted without pollution of the
Sacrament.'

The Catechism long enjoyed extreme popularity,

and was translated into many languages. In
Scotland it was in regular use, being prescribed by
the First Book of Discipline for Sabbath catechiz-

ing, as ' the most perfect that ever yet was used in

the Kirk.' It is clear without being superficial,

simple without being childish, lacking in the
picturesque, but well arranged, comprehensive, and
dignified. If it was excelled, it was only by its

own offspring, the Heidelberg Catechism and the
Westminster Shorter Catechism. Luther's can
scarcely be made a basis of comparison ; it is so

much less comprehensive Ln contents.

(2) The Zurich Confession (1545), the Zurich
Consensus (1549), and the Rhcetian Confession
(1552) form a group by themselves, as noticed
above (p. 860), containing a harmony of Zwinglian
and Calvinistic doctrine.

(3) The Consensus of Geneva (1552), though it

received the signatures of the pastorate, was a
controversial treatise rather than a Confession. It

formed, in fact, the second portion of Calvin's
answer to the strictures passed by the Romanist
theologian Pighius, and the ex-Carmelite physician
Bolsec, upon his doctrine of predestination. A
somewhat harsh polemic, it is interesting as an
exposition of the grounds on which Calvin per-

sisted in maintaining the doctrine in its fullest

form, in face of caricature and argument alike,

and, in spite of the hesitation and defection of his
friends, as a comfort and stay to the believer.

(4) The French Confession, or Confessio Gallica,

appeared in 1559 (the date of Calvin's final edition
of the Institutes), and marks the close of his theo-
logical activity. In spite of persecution and
obloquy, a group of important Protestant con-
gregations had been formed in various parts of
France in the years 1555 to 1558. In 1558 doc-
trinal differences arose at Poitiers, and the visit of
one of the Paris pastors to that town seems to have
first suggested a conference with a view to a Confes-
sion and a Book of Discipline. Calvin was not in

favour of the project, but in 1559 the first Synod
of the French Reformed Church met in Paris, ana
both documents took shape. The Confession is in

40 articles, based upon a draft prepared by Calvin
in 1557 for the congregation in Paris to be pre-

sented with a letter to the King of France in

vindication of their principles. It was drawn up
by Antoine de la Roche Chandieu, a pupil of

Calvin, and slightly modified and enlarged by
the Synod. It has been re-affirmed again ajid

a^ain as the national standard of the French
Church. The revision of 1571 by the Synod of

La Bochelle gave it the name of the ' Confes-
sion of La Rochelle,' by which it is also known.
A variant form, in 35 articles, before 1571, is

supposed by Miiller to consist of Calvin's draft,

concerning which Morel, the Chairman of the
Synod, wrote to Calvin :

' It has been decided to
add some things to your Confession, but to change
very few.' Calvin's desire that the Confession
should not be made public and reach the eyes of

the civU authorities was deferred to, but its privacy
was extremely short-lived. It was prepared for

immediate signature by all ministers. In its

doctrine and in the arrangement of its short
articles it is normally Calvinist.

(Schaff, Hist. p. 490, Evang. Prot. Creeds, p. 366 fl., for text
French and English ; Miiller, p. xxxii ff. ; text, p. 221 ff.]

(5) The Helvetic Consensus Formula (1675) was
the counterblast of orthodox Swiss (Calvinism,

especially in German Switzerland, centring in

Ziirich and Basel, to the innovations of the Saumur
theologians, Amyraut, de La Place, and Cappel,
Calvinist professors untouched by Arminianism.
These taught, at variance from accepted views on
' particular ' Predestination, the imputation of

Adam's sin, and the literal inspiration of the
Scriptures, maintaining that the decree of Divine
grace was of conditional universality, that the
guilt of Adam must be re-incurred by his descend-
ants on their own responsibility to warrant con-
demnation, that the vowel-system in Biblical

Hebrew was the invention of an age long sub-
sequent to the composition and canonization of

Scripture, and that in the Hebrew, as in the Greek,
Bible the existence of variant readings and textual
corruptions and lacunse disproved the claim of

literal or verbal inspiration and infallibility. The
Saumur theologians, who thus seemed to abandon
the outworks of the strict Calvinist position, acted
in an apologetic as well as a scientific interest, in

order to strengthen their system by the timely
evacuation of fortifications which were sure to be
turned or taken by Romanist and other adversaries.

They fell back, in part, upon Lutheran and Zwin-

flian forms of thought. While maintaining the
ouble decree based on God's providence and fore-

knowledge, they made it universal in intent, faith

being the pre-ordained condition of its operation in

grace ; even the heathen, like young children,

might be beneficiaries of the merit of Christ just

as they are of God's universal providence, through
a faith answering, however faintly, to that of

Christians within the visible Church. Yet in the
result none but the elect are saved. The decree is

universal in intent, but man makes it particular in

effect.

Amyraldism (q.v.) was, after continued debate,

permitted by French Synods, butcondemned nearlya
generation later by the Swiss Reformed theologians.

The Consensus Formula was prepared by John
Henry Heidegger, Professor at Ziirich, assisted by
Lucas Gernler of Basel, and Francis Turretin of

Geneva, all men of theological distinction and of

eminently Christian spirit. Though polemical in

purpose, its tone is courteous, and it rejects rather

than condemns. It was intended to be an appendix
to the accepted Calvinistic standards, not strictly
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a fresh Symbol, and aB such it exercised a local

authority by order of Church and State in Zurich,

Basel, and Geneva, and other Reformed Cantons,
for half a century.
Articles 1-8 treat of Biblical Inspiration, 4-6 of Predestination,

7-9 ot tlie Covenant ot Works before the Fall, 10-12 of the Im-
mediate Imputation of Adam's Sin to his Posterity, 13-16 of the
Limitation of the Atonement to the elect alone in purpose as in

effect, 17-22 of particular election, and of the insufflciency for

salvation of the Divine revelation in nature and in providence,
28-25 of the two covenants,—against Amyraut's three of nature,
law, and grace,—even Old Testamentaaints having been saved by
faith in the earlier revelation of the Lamb of God and of the
Divine Trinity, and 26 forbids teaching any doctrine extraneous
or contrary to the Scriptures and such received standards oa the
Second Helvetic Confession and the Canons of Dort.
[Schaff, Hist. pp. 477-489 ; MUUer, pp. Ixiv, IxT, Lat. text,

pp. 861-870.]

(6) The Confession of the Free Evangelical Church
of the Canton de Vaud (1847), at Lausanne, was the
Confessional firstfruits of the Revival of Evangeli-
calism in the Swiss and French Churches in the

fifth decade of last century, which led to the dis-

ruption of the Established Churches and the
formation, after the Scottish model, of Free
denominations. Six articles in the first section of

the Constitution, ' Of the Free Church in General,'

define in simple terms the loyal adherence of the

Church to Scripture, and to the 16th cent, evangeli-

cal doctrinal tradition as embodied, e.g., in the
Helvetic Confession ; its intention of fraternizing

with other evangelical bodies and recognizing their

membership ; and its claim to spiritual autonomy.
[French text in Miiller, p. 90S. Full particulars of the

doctrinal standards of the Swiss Free Churches in detail will be
found in the Report of the Second Getieral Council o/ the Presby-
Urian Alliance, Philadelphia, U.8.A., 1880, pp. 1081-1098.]

(7) The Confession of the Free Church of Oeneva
(1848) embodies the same spirit in more precise

doctrinal terms. Its 17 short Articles state the
substance of evangelical doctrine on Scripture,

God, Christ, the Incarnation and Atonement,
Regeneration, Justification, Sanctification, Judg-
ment, the Church Invisible hidden in the Church
Visible, the Sacraments as symbols and pledges of

salvation, ecclesiastical fellowship. Salvation in

all its phases is the gift of Divine Grace ; true
believers, its recipients, are elect in Christ from
before the world's foundation, according to the
foreknowledge of God the Father ; God, who so

loved the world as to give His only Son, ordains
in this life that all men in all jplaces should be
converted, that each is responsible for his sin and
unbelief, that Jesus repulses none who turns to

Him, and that every sinner who sincerely invokes
His name will be saved.
[French text in Miiller, p. 905.]

(8) The Constitution of the French Free Churches
(1849) includes a briefer and even simpler and more
Scriptural statement of faith and principles, warmly
evangelical in its terms, graceful and gracious in

its language. Its clauses declare the faith that
rests on Scripture, on God the Father, the Son, and
the Holy Spirit, the universal call to repentance
and salvation, the resurrection and judgment to

come ; and close with a doxology.
[French text in Miiller, p. 907. Full particulars of the doc-

trinal standards of the French Free Churches in detail will be
found in the Report of the Second General CouneU of the Presby-
terian Alliance, Philadelphia, U.S.A., 1880, pp. 1068-1081.]

(9) The Declaration of Faith of the Reformed
Church of France (1872) was the work of the first

Synod that met since the suspension by Louis Xiv.

in 1660. Venerable as was the French Confession
of La Rochelle, and sacred in its associations, it

could not be re-affirmed without modification so

late in the 19th century. Its authorization of the
power of the magistrate to punish heresy by the
sword was an article long since unlearned through
bitter experience of its practical operation. But,
even on the cardinal tenets of French Calvinistic

tradition, unanimity and even substantial agree-

ment were soon found to have passed away. The
VOL. in.—ss

Declaration, liberal and moderate as it is, was
adopted only by a small majority and at the

price of ultimate schism, the minority being
averse to creed subscription. It was proposed by
Charles Bois, professor at Montauban ; afiirms tlie

fidelity of the Cliurch to her original principles

of faith and freedom ;
proclaims ' the sovereign

authority of the Holy Scriptures in matters of

faith, and salvation by faith in Jesus Christ, the
only-begotten Son of God, who died for our sins,

and was raised again for our justification
'

; and
maintains, as the basis of the Church's teaching,
' the grand Christian facts represented in her
religious solemnities, and set forth in her liturgies,

especially in the Confession of Sins, the Apostles'
Creed, and the order for the administration of the
Lord's Supper.'

[Schaff, kilt. p. 498 ff. incL text; Miiller, p. bdz, and text
p. 910.)

(10) The Constitution of the Free Church of
Neuchdtel (1874) briefly sets forth in three articles

of its first chapter its faith in Holy Scripture, and
in the great facts contained in the Apostles' Creed,
and its devotion to the good of the people at large.

[Miiller, p. Ixx ; text, p. 911.]

B. Germant.—The German Reformed Con-
fessions—a considerable group in themselves

—

Erofess a moderate Calvinism, in touch with the
.utheranism of Melanchthon, chary, on the one

hand, of referring to the decree of reprobation,
but, on the other, faithful to the Genevan sacra-

mental doctrine. Only one of them, the Heidelberg
Catechism, attained to an international currency
and authority.

(1) The Confession of the Frankfort Community
of Foreigners (1554) was called for by popular
hostility to their sacramental ideas, and was in-

tended by them to rebut the charge of Anabaptism.
The exiles included a portion of the fugitives from
Continental persecution, many of them from Hol-
land, who had taken refuge in London under
Edward VI., but were compelled to disperse on
Mary's accession. In 1551 they had presented to
Edward a statement and vindication of their tenets,

in the Compendium Doctrince by Martin Micron,
which in a Dutch version was long cherished in

Holland as an authoritative symbol. The Con-
fession of 1554 was embodied in a Book of Church
Order, ' Liturgia Sacra,' and is a revision of the
earlier compendium under the influence of John k
Lasco, their leader in England, and of Calvin. Its

preface undertakes to show what constitutes a true
Christian, and what the chief good of man, and
bases faith on the Scriptures and their summary in

the Apostles' Creed.
Part 1 treats of God, His attributes, and work. His Fatherhood

to men not simply as creator, nor (as of Christ) their begetter,
but as having elected them to adoptive sonship ; and of man's
creation and fall into sin. Part 2 treats of Jesus Christ, part
8 of the Holy Spirit. Part 4, * of the Church,' ends with a
repudiation of the Pope and of Roman Catholic errors.

(Miiller, p. xlix ; Latin text, pp. 667-666.]

(2) The Emden Catechism, (1554) is clos,ely con-
nected with the Frankfort Confession. A Lasco
was its author. It took the place of a larger Cate-
chism for children based on Micron's Compendium,
and also of a Lutheranizing substitute which an
Emden pastor had prepared on his own authority.
It became the recognized text-book and doctrinal
norm of East Friesland, in whose dialect it is

written. (Text in Miiller, pp. 666-682.)
Its 94 questions deal simply and concisely with the Command-

ments, the Lord's Prayer, the Plan of Salvation, the difference
between Law and Gospel, the Apostles' Creed, the Sacraments,
the Church, and Prayer. The opening question is, ' Wherefore
art thou created a human being?—That I should be an image of
God, and should know, love, and serve my God.' The second
asks, 'Wherefore art thou become a Christian?' The third,
* How art thou sure that thou art a true Christian ?

' (Miiller, p. 1).

(3) The Heidelberg Catechism (1563), the most
popular, able, and authoritative of the German
Reformed Confessions, was prepared on the basis
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of earlier Catechisms, by two young Calvinist theo-

logians in sympathy with Melanchthon's stand-

point—Zacharias Baer or Ursinus, and Caspar
Olevvig or Olerianus, professors at Heidelberg,

who liad had distinguisned academic careers, had
enjoyed friendly intercourse with the chief teachers

of Germany and Switzerland, and had undergone
privation and persecution for their views. En-
joying the entire confidence of the noble Elector
Palatine, Frederick III., the first German prince

to profess the Reformed doctrine, and so forfeit

the political amnesty guaranteed only to Lutherans
by the Augsburg Interim, they received from him
the commission to prepare a manual which should
serve alike for teaching the young and for settling the
constant differences in doctrine between Lutherans,
of both schools, and Calvinists, of which Heidel-
berg had become the continual scene. No commis-
sion was ever better justified. The Catechism,
though it had detractors, soon established itself in

every Reformed land and language. The Elector
(whose interest in such work was later to be shown,
in 1577, by a testamentary Confession left in his
own writing) watched over its progress, and made
frequent suggestions, one of which added to the
second and later editions the sole polemic question
and answer, no. 80, containing the clause, 'And
thus the Mass at bottom is nothing else than a
denial of the one sacrifice and passion of Jesus
Christ, and an accursed idolatry.'
The Catechism opens with the question :

* What is thine only
comfort in life and in death?—That I, with body and soul, both
in life and in death, am not my own, but belong to my faithful
Sa\iour Jesus Christ, who with His precious blood has fully
satisfied for all my sins, and redeemed me from all the power of
the devil ; and so preserves me that without the will of my
Father in heaven not a hair can fall from my head ; yea, and
that all things must work together for my salvation. Wherefore
by His Holy Spirit He also assures me of eternal life, and makes
me heartily willing and read}' henceforth to live unto Him.'
The second question is, ' How many things are necessary for
thee to know that thou in this comfort mayest live and die
happily ?—Three things: First, the greatness of my sin and
misery. Second, how I am redeemed from all my sins and
misery. Third, how I am to be thankful to God for such
redemption." Its last question completes the exposition of the
Lord's Prayer :

' What is the meaning of the word Amen 1—
Amen means, So shall it truly and surely be. For my prayer is

much more certainly heard of Qod than I feel in my heart that
I desire these things of Him.'

After the first two prefatory questions, the Catechism falls
into three parts. Part I., 'Of Man's Misery,' questions 3-11,
traces the knowledge of sin to God's Law, gives Christ's sum.
mary of the Law in two great commandments, affirms man's
creation after God's image ' in righteousness and true holiness

;

that he might rightly know God his Creator, heartily love Him
and live with Him in eternal blessedness, to praise and glorify
Him,' traces sin to Adam's fall, and warns of God's wrath.
Part II., 'Of Man's Redemption,' questions 12-86, expounds
Anselm's view of the atonement in Christ, shows how the plan
of grace was foreshadowed in the OT, how it is appropriated by
faith which is ' not only a certain knowledge whereby I hold for
truth all that God has revealed to us in His Word, but also a
hearty trust which the Holy Ghost works in me by the Gospel
that not only to others, but to me also, forgiveness of sins,
everlasting righteousness and salvation are freely given by God,
merely of grace, only for the sake of Christ's merits

' ; it then
expounds the faith embodied in the Apostles' Creed in three
divisions : of God the Father in Christ and our creation, of God
the Son and our redemption, and of God the Holy Ghost and our
sanctiflcation—the Trinity revealed by God's Word ; especially
admirable bein^ the questions on Providence, on the names of
Christ and Christian, on the benefits of Christ's Ascension, on
the Church and Communion of Saints, on Baptism and the
Lord's Supper, though those on the Supper are very long and
full

; and on the office of the Keys. Part III., ' Of Thankful-
ness,' questions 88-129, sets forth Christian duty as the fruits
of grateful penitence and faith, to the glory of God and the help
of our neighbours, according to the Ten Commandments, which
are expounded, in positive as well as negative terms, with a
wealth of shrewd Christian wisdom and practical good sense,
as, e.g., where the Fifth is made to teach not only obedience to
parents and those in authority, and submission to their good
instruction and correction, hut that we ' bear patiently with
their inHrniities, since it is God's will to govern us by their
hand.' Finally, with a view to obedience to God's will, the need
of the aids of prayer is urged, and the successive clauses of the
Lord s prayer are expounded.
No praise is too great for the simplicity of lan-

guage, the accord with Scripture, the natural
order, the theological restraint, and the devout tone

which characterize this Catechism. The excessive
length of many of its answers militates against
literal memorization, but the excellence of their

contents goes far to atone for their length. It is

a happy blend of Calvinist precision and compre-
hensiveness with Lutheran warmth and humanity.
It is a miracle of unity and continuity, as wise in

its omissions as in its contents. Predestination is

not mentioned, save in the guise of election to good.
It is Zwinglio-Calvinist on the Sacraments and on
the natures of Christ, Luthero-Calvinist in its anti-
synergism, Melanchthonian in its key-note of warm
personal trust and in its mediative genius. It is,

as Olewig from the first acknowledged, profoundly
indebted to its forerunners. Their contributions
and their influence on style, thought, and arrange-
ment are patent. The Catechisms of Luther,
Calvin, h. Lasco, and Leo Judae were not only as
familiar to the authors as Baer's own earlier pro-
ducts, but were freely used. Yet the workmanship
never betrays patchwork, or suggests diversity of
hands or heterogeneity of materials. By sheer
worth it has won a high place for itself among the
classics of religious instruction. It was adopted
throughout every part of Reformed Germany, in
Holland and its colonies, in Scotland, in Hungary,
in Poland, Moravia, Bohemia. With German and
Dutch colonists it crossed the seas, and it remains
the standard of the Reformed Churches, German
and Dutch, in America. It was authorized by the
Presbyterian Church in the United States so
recently as 1870. See also art. Catechisms
(Heidelberg).
[SchaH*, Hist. pp. 620-664 (on hist., contents, and bibliog.),

Evang. Prot. Creeds, pp. 307-356 (text in Germ, and EngJ;
Miiller, pp. 1-liii, 682-719 (Germ, text and proofs) ; PR& ;

J. W. Nevin, Hist, and Genius of the Beidelb. Catech.,
Chambersburg, Pennsylvania, U.S.A., 1847.]

(4) The Nassau Confession (1578) belongs to the
Reformed group more than to the Lutheran, unlike
the contemporary Repetition of Anhalt (see on both,

g,
850' above). Its author was the Saxon divine,

hristopher Pezel, exiled for his Calvinistic sym-
pathies. It was prepared by the order of Count
John, in answer to the Formula of Concord, and
sanctioned by the Synod of DUlenburg.

[SchafF, Hist. p. 664 ; Miiller, pp. liii-liv. Germ, text, pp.
720-739.)

(5) The Bremen Consensus (1595), preceded in
1572 by a ' Declaration,' marks the establishment
of Calvinism in that city. Its author was Pezel,

and its doctrine is distinguished from that of his

earlier work only by the sections on Predestination
and the Communion of the Sick. It definitely

associates as manuals of pastoral instruction the
works of the Swiss Reformers with those of

Melanchthon. Till 1784, all pastors were required
to sign it.

[Schaff, Hitt. p. 664 ; MOUer, p. liv, Germ, text, pp. 739-799.]

(6) The Confession of Anhalt (1597) was intro-

duced, on the temporary overthrow of Lutheranism,
by the Prince Regent, John George. It contained
28 Calvinistic Articles, and upheld amoderate theory
of Predestination (see Kurtz, Ch. Hist. § 144).

(7) The Book of Staffart (1599) was composed by
the Margrave of Baden-Durlach, one of the many
German nobles who busied themselves with theo-
logy and asserted themselves as doctrinal dictators.

It was imposed upon a none too receptive clergy
and people while the Margrave lived.

[Miiller, pp. liv-lv ; Germ, text, pp. 799-816.]

(8) The Hessian Confession and Catechism (1607)
were moderate Calvinist re-statements of Lutheran
standards, prompted by the Landgrave, and sanc-
tioned by the Synod at Cassel. The Confession,
while retaining its Lutheran basis, expresses the
Refonned views on the Person of Christ and the
Sacraments, and consists of five paragraphs on the
Ten Commandments, on the abolition of images
and pictures, on the Articles of the Faith and
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the Person of Christ, on Election by Grace, on the

Lord's Supper. Along with the Heidelberg Cate-

chism, a modified form of Luther's Small Catechism,
still in use, was authorized.
The latter begins: 'Art thou a Ohrlstian 7—Yes, Sir. How

dost thou know it?—Because I have been baptized in the name
of our Lord Jesus Christ, and Itnow and believe the Christian
teaching. . . . How many chief portions has the Christian
teaching?—Five : the Ten Commandments, the ten Articles of

the Christian Faith, the Lord's Prayer, the Sacrament of Holy
Baptism, and the Lord's Supper, or the Sacrament of the Body
and Blood of our Lord Jesus Christ.'

[Schaff, Hist. p. 664 ; Mliller, pp. Iv, Ivi, Germ, texts, pp.
817-833.1

(9) The Confession of the Heidelberg Theologians

(1607) is a manifesto of the Reformed Church doc-

trine, in its affirmative and negative aspects.
[Schaff, Hist. p. 566: Heppe, Die Bekenntnissschriften der

ref&rm. Kiroken Deutschlands, Elberfeld, 1860, p. 260ff.l

(10) The Bentlieim Confession (1613), which is

still authoritative, was drawn up by authority of

the ruling Count, a convinced Presbyterian. It has
12 Articles, each a sentence long, in the form of

questions, e-pf.
—

' Quaeritur 1. De essentiae divinae
Unitate : an credas unam at individuam esse divi-

nam essentiam. ..." The topics are the Unity of

the Divine Being, the Trinity of Persons, the
Person of Jesus Christ, the 'Threefold Office of

Christ, the Efficacy of His Death, Infant Baptism,
Election in Christ, Salvation, the Means of Salva-

tion. It declares the Divine will that all should
be saved, but that persistent unbelievers and im-
penitents should be damned eternally. No Con-
fession in the long series is less controversial and
partisan, more simple and charitable.
[Muller, pp. Ivi, Lat. text, pp. 833-834.]

(11) The Confession of Sigismund, Elector of
Brandenburg (1614), is the first of a group of three

Confessions recognized in Brandenburg, the central

and dominant province of Prussia, whose ruling

house became Reformed, though the population
mostly remained Lutheran. Though brought up in

uncomjjromising Lutheranism, and indeed pledged
to it, Sigiumund's social intimacy with Calvinistic

Holland and the Palatinate led him to become a
close student of Reformed doctrine ; and in 1613,

five years after his accession, he openly professed

his convinced adherence to it. Next year he vindi-

cated the step by publishing his personal Confession
of Faith, the fruit of personal study, assisted by
Dr. Fiissel, Superintendent of Zerbst.
In addition to the Word of God, ' the only rule of the pious

which is perfect, sufficient for salvation, and abides for ever,' he
recognizes the whole series of Ecumenical Creeds and decisions
to A.D. 461, and the Augsburg Confession in both forms. The
Confession opens with a reference to Biblical passages in which
the duty of princes and kings to religion is set forth, and declares
the Elector's sense of obligation to hirther the teaching of God's
pure Word in school and church, and to abolish human cere-

monies and superstitions. It rejects the Lutheran doctrine of

Christ's bodily ubiquity, the practice of baptismal exorcism,
and tlie use of the consecrated wafer ; it sets forth the Calvinist
doctrine of the Sacraments and Election, expressly adding that
God sincerely desires the salvation of all, and is not responsible
for sin ; and it declares the Elector's purpose of religious tolera-

tion, God alone being judge of each man's faith. Later, how-
ever, Sigismund put down extreme Lutheran teaching in Church
and Universities, and removed the Formula of Concord from the
authorized standards of his Church.

[SchafF, Hist. pp. 554-567 ; Miiller, pp. Ivi-Iviii, Germ, text,

pp. 836-848.]

(12) The Leipzig Colloquy (1631) was the outcome
of a conference arranged by the Electors of Bran-
denburg and Saxony, in which, with the Landgrave
of Hesse and three representative theologians of

each communion. Reformed and Lutheran, they
met to consolidate the Protestant forces in doctrinal

alliance against the menace of Roman Catholicism.
The basis of discussion was the Augsburg Confes-
sion. Substantial agreement was easily reached,
except on the Lord's Supper and Body of Christ

;

on Predestination little more than verbal difference

remained. Unhappily, the times were not ripe for

a real understanding. The Colloquy was recog-

nized, however, as having a certain authority in

Biandenburg, as explanatory of the Confession of

Sigismund.
(Schaff, Hi»l. pp. 668-660.]

(13) The Declaration of Thorn (1645) occupied a
somewhat similar position among the Brandenburg
Sj'mbols, or Confessiones Marchirce. It was the

Statement of Reformed Doctrine submitted to a

Conference of Lutheran, Reformed, and Roman
Catholic representatives, convened by the King of

Poland, Wladislaw IV., himself a Roman Catholic,

in hope to allay his subjects' religious dissen-

sions. Among the delegates were Amos Cornenius,

the Moravian bishop; George Calixtus of Helm-
stadt, the mild Lutneran ; and Calovius, the un-
compromising Lutheran. Little or nothing came of

the meeting, which, as Calixtus laments, proved an
' irritativuin. ' instead of a ' caritativum ' colloquium,

as intended.
The Reformed Declaration in its first part, ' Profeseio

Generalis,' affirms Scripture as the sole rule of faith, and the

Ecumenical Creeds and decisions as subordinate and explanatory

authorities, and accepts the Variata Augsburg Confession and
the Consensus of Sendomir (1670) as egsentially equivalent

statements of Protestant doctrine. In the second part,
' Declaratio Specialis,' it states the Reformed system in ita

points of agreement with, and difference from, Lutheranism
and Roman Catholicism respectively.

[Schaff, Hist. pp. 660-663.]

(14) The Articles of the Palatine Union of 1818

are an apparent exception to the general rule that

the Union of Lutheran and Reformed Churches
throughout Germany in 1817 and thereafter rested

upon no new Confessional basis, but upon the

formal recognition of the historical standards of

both, many of whose doctrinal angularities and
difi'erences had been rubbed away by the hand
of time. Yet in reality they simply express the

universal basis of the union movement—honour to

the ancient standards but not strict obligation,

submission to Scripture alone, certainty that the

offer of grace is free to all men, recognition of the

Lord's Supper as a memorial feast and act of

personal communion with Christ as Redeemer.
[Miiller, pp. Ixv-lxvi, Germ, text, p. 870 f.]

C. Belgium and Holland.—(1) The Belgic

Confession (1561) took the place of Micron's
Compendium Doctrines, translated into Dutch in

1551, which along with kindred catechisms of a

Lasco and others had been current in the Low
Countries as a norm and manual of doctrine

(cf. p. 865'' above). It was composed by Guy de
Bray, pastor at Tournay, whose career as a

Reformer had begun in exile in England and was to

end in 1567 in martyrdom. De Bray submitted
his work to a number of scholars and divines for

suggestions and revision—among them Adrien de
Saravia, a Leyden professor—and addressed it to

Philip II. in the faint hope of mitigating his persecut-

ing frenzy against the Reformation. 'The Con-
fession, written in French originally, follows closely

in contents and orderthe French orGallio Confession

of 1559, avoiding all provocative references, how-
ever, to Romanism, expanding the doctrines of the

Trinity, Incarnation, Cnurch, and Sacraments, and
expressly dissociating itself from Anabaptism. It

has 37 Articles, which Schaff adjudges, ' upon the

whole, the best symbolical statement of the

Calvinistic system of doctrine, with the exception

of the Westminster Confession.' The main variant

recensions were those of the Synod of Antwerp,
1566, in Latin, the reviser being Francis Junius,

a pupil of Calvin and later a professor at Leyden ;

and, in French, Latin, and Dutch, of the Synod of

Dort in 1619. The Confession, associated with the
Heidelberg Catechism and the Canons of Dort, has*

been the accepted Reformed Symbol of Belgiuti

and Holland, and of the kindred Colonial Churchet
[Schaff, Hist. pp. 602-608, Evang. Prot. Creeds (Fr. text of

Dort, and Eng. of Dutch Ref. Ch. of America), pp. 383-436;
Muller, p. xxxiv, Lat. text, pp. 233-249.]

(2) The Dutch Confession of 1566 is a compara-
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tively obscure work of uncertain origin, of a milder
Calvinism, Zwinglian indeed in character, reflect-

riig in its 18 Articles the apologetic purpose of the
Belgic Confession, but sharper in its anti-Romanist
polemic.

(MUller, p. XXXV, Dutch text, pp. 935-940.)

(3) The Remonstrance of 1610 summed up in 5

Articles the Arminian modifications of orthodox
Calvinism. James Arminius l/ad died in 1609.

His views were maintained by Episcopius (Bisschop),
his successor at Leyden, and by the preacher
Uytenbogaert, and were supported by such eminent
jurist-statesmen as Barneveldt and Grotius. The
' Kemonstrance ' was drawn up by Uytenbogaert
for presentation to the Estates of Holland and
West Friesland, and was signed by 46 pastors. It

represented an even more serious and determined
attempt than Amyraldism—its kindred though
independent French counterpart—to break down
the rigour of supralapsarian and infralapsarian
Calvinism. Though condemned by the weighty,
if one-sided, Synod of Dort, and driven by force

from Holland or suppressed for a time, it exerted
an extremely wide-spread influence, especially

throughout the English-speaking world, pervading
the Anglican Church and its great Methodist off-

shoot. It represents the recoil of the human heart
from the stern inferences of the head, from the
darker aspects of Scripture teaching and of every-
day observation of life. Its weapons against
scholastic logic and learning are sentiment and
humane feeling. It first denies five current pro-

positions, then affirms five others, ending with the
claim that the latter are ' agreeable to the word of

God, tending to edification, and, as regards this

argument, sufficient for salvation, so that it is not
necessary or edifying to rise higher or to descend
deeper.'

The jtrs£ article afSrms that election is conditional upon, and
inseparable from, Divine foreknowledge of faith and persever-
ance, and reprobation upon foreknowledge of unbelief and sin
persisted in. The second affirms that the atonement through
Christ's death is universal and sufficient for all, though not
necessarily accepted and actually effective in every case, deny-
ing any a priori limitation of it to elect persons. The third.

affirms that fallen man cannot accomplish good or attain to
saving faith unless regenerated through the Holy Spirit; but
the fourth denies that grace is irresistible, compelling the elect
though withheld from the reprobate. The fifth denies that
recipients of irresistible grace, those who through faith are
' Christo insiti ac proinde Spiritus eius vivificantis participes,'
are unable to fall away and necessarily persevere to the end,
and affirms that it is impossible to say from Scripture whether
the regenerate can ever fall away.

[SchalT, Hist. p. 508 ff., text of positive artt. in Dutch,
Lat., and Eng. in Evang, Prot, Creeds^ pp. 545-549 ; Miiller,
p. Iviii ; PRE^, art. * Remonstranten ' ; in Dutch the series of
works by Joannes Tideman, 1847-1872.1

(4) The Canons of the Synod of Dort (1619) are
the final answer of orthodox Calvinism to the
Remonstrants, accepted unanimously by a conven-
tion of 84 Reformed divines, 58 of whom were
Dutch, and 18 lay assessors. The foreign re-

presentatives came at the request of the States-
General from almost every ' Reformed ' country.
James I. of England sent Carleton, bishop of
Llandaff, Davenant, bishop of Salisbury, Ward,
professor at Cambridge, Joseph Hall (afterwards
bishop of Norwich), replaced later by Thomas
Goad, and one of his chaplains, Walter Balcan-
quhal, a Scot by birth, afterwards dean of
Durham—with the shrewd advice to ' mitigate the
heat on both sides,' and to urge the Dutch clergy
•not to deliver in the pulpit to the people those
things for ordinary doctrines which are the highest

Eoints of schools and not fit for vulgar capacity,
ut disputable on both sides.' Distinguished

French delegates were prevented from attending
by the veto of the Crown. In addition to the
flower of Dutch learning and piety, then at their
highest, representatives, similarly distinguished,
from Great Britain, the Palatinate, Hesse, the

chief Churches of Switzerland, Nassau, Bremen,
and Emden, were present to deliberate and append
their signatures to the findings of the Synod. One-
sided though the assembly necessarily was, the
Arminians being everywhere in a minority, no
more learned or respectable Synod was ever con-
vened, and no body more representative of the
Reformed Protestant world ever met. The result
of their discussions was a foregone conclusion ; but,
apart from special meetings, 154 regular sittings

were held, and the whole subject under debate was
examined and analyzed and set forth in dogmatic
form with unexampled dialectic thoroughness and
theological precision, and with an unmistakably
reverent tone. Beyond question, the outcome is

strictly loyal to the tradition of infralapsarian
Calvinism at all points. Alike in logic and in
Scripture-learning the new positions failed to win
conviction. Consistency seemed to reside with
their opponents. The Arminian theses were so

largely based on the older doctrine that a more
radical departure from the presuppositions of

Calvinism would have been needed to substantiate
their case. At this distance of time it is not easy
to discover in them a very profound relief from the
burdens under which they chafed. Where the
difference between the two parties is not senti-

mental, it is apt to appear merely scholastic.

Wesley in England was a convinced Arminian,
Whitefield a Calvinist as convinced, so that they
parted for ever as workers in the visible Church ;

but were the spirit and the outcome of their work
as preachers not identical, were they not equally

rewarded and equally 'owned'? Is it possible io

believe that a world of thought really parted them
or the communions which gathered round them?
Would many among their vast audiences have
recognized that between them there could yawn the
theological abyss which the debates and canons of

Dordrecht laboriously located and surveyed ? The
method rather than the practical outcome of their

thought was at variance. Each could find warrant
in formal Scriptures of the highest authority.

The Canons are arranged in four chapters corresponding to

the Arminian re-statement (given in Miiller, p. _
lix ff.) of^ the

Remonstrance in four chapters, the third containing Articles

3 and 4 of the original Remonstrance. Each chapter affirms a
group of theses, rejects a group of errors, and closes with the

signatures of the Synod.
Oh. I., of Divine Predestination, affirms 18 propositions.

* As all men have sinned in Adam. . . . God would have done
no injustice by leaving them all to perish ' (Art. 1). ' But in

this the love of God was manifested, that He sent His only-

begotten Son . . . that whosoever beUeveth on Him should not

perish but have everlasting life ' (Art. 2). ' And that men may
be brought to believe, God mercifully sends the messengers of

these most joyful tidings to whom He will and at what time He
pleaseth ; by whose ministry men are called to repentance and
faith in Christ crucified ' (Art. 3). ' The wrath of God abideth
on those who believe not this Gospel ; but such as receive it,

and embrace Jesus the Saviour by a true and living faith, are

delivered ' (Art. 4). ' The cause or guilt of this unbelief, as

well as of all other sins, is nowise in God but in man himself

:

whereas faith in Jesus Christ and salvation through Him is the

tree gift of God ' (Art. 6). ' That some receive the gift, and
others not, proceeds from God's decree, according to which He
graciously softens the hearts of the elect, however obstinate,

and inclines them to believe : while He leaves the non-elect in

His last judgment to their own wickedness and obduracy. And
herein is especially displayed the profound, the merciful, and
at the same time the righteous discrimination between men
equally involved in ruin'^ (Art. 6). Election is of mere grace,

sovereign good pleasure, is of a certain number of persons by
nature neither better nor more deserving than others (cf. Eph
l^-s, Ro 830). There are not various decrees of election, but one
and the same. It was not founded upon foreseen faith and the

obedience of faith or any other good quality or disposition in

man as the pre-requisite cause or condition on which it depended,

but men are chosen to faith and to the obedience of faith.

Election is the fountam of every saving good, Eph I'' (Artt. 7-9).

' The elect cannot be cast away nor their number diminished.

In due time (though in various degrees and in different measures)

they attain the assurance of their election, not by inquisitively

prying into the secret and deep things of God, but by observing

m themselves with a spiritual joy and holy pleasure the in-

fallible fruits of election pointed out in the word of God ; such

as a true faith in Christ, filial fear, a godly sorrow for sin, a

hungering and thirsting after righteousness' (Artt. 11-12).
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*Tbc sense and certainty of this election aHord additional

matter . . . for daily humiliation before God . . . and render-
ings grateful returns of ardent love. The consideration of this

doctrine is so far from encouraging remissness ... or carnal
security, that these in the just Judgment of God are the usual
effects of rash presumption, or of idle and wanton trifling with
the grace of election, In those who refuse to walk in the ways
of the elect* (Art. 13). This doctrine is to be 'published in the
Church of God (or which it was peculiarly designed, provided
it be done with reverence, in the spirit of discretion and piety,

for the glory of God's most holy name, and for enlivening and
comforting His people, without vainly attempting to investigate

the secret way of tne Most High ' (Art. 14). ' What peculiarly

tends to illustrate and recommend the grace of election to us
is the express testimony of Holy Scripture, that not all but
some only are elected, while others are passed by in the eternal
decree' (Art. 16). 'Those who do not yet experience a lively

faith in Christ, an assured confidence of soul, peace of con-
science, an earnest endeavour after filial obedience, and glory-

ing In God through Christ, efficaciously wrought in them, and
do nevertheless persist in the use of the means which God hath
appointed for working these graces in us, ought not to be alarmed
at the mention of reprobation, nor rank themselves among the
reprobate, but dDigently persevere In the use of means, and
with ardent desires devoutly and humbly wait for a season of

richer grace. . . . But this doctrine is justly terrible to those
who, regardless of God and of the Saviour Jesus Christ, have
wholly given themselves up to the cares of the world ... so
long aa they are not seriously converted to God ' (Art. 16).
* Since the Word of God testifies that the children of believers

are holy, not by nature, but in virtue of the covenant of grace
. . . godly parents have no reason to doubt of the election and
salvation of their children whom it pleaseth God to call out of

this life in their infancy ' (Art. 17). * To those who murmur at
the free grace of election, and just severity of reprobation, we
answer with the Apostle, "... who art thou that repliest

against God?" and quote the language of our Saviour, "Is it

not lawful for me to do what 1 will with mine own?" And
therefore, with holy adoration of these mysteries, we exclaim
in the words of the Apostle, " O the depth of the riches both of

the wisdom and knowledge of God ! how unsearchable are his

judgments, and his ways past finding out I For who hath
kno\vn the mind of the Lord? ... or who hath first given to

him, and it shall be recompensed unto him again ? For of him
and through him and to him are all things : to whom be glory
for ever. Amen." '(Art. 18).

Ch. n., of the Death of Christ and the Redemption of Man
thereby, affirms 9 propositions, setting forth an atonement
limited to the elect. 'The death of the Son of God is the only
and most perfect sacrifice and satisfaction for sin ; is of infinite

worth and value, abundantly sufficient to expiate the sins of

the whole world ' (Art. 3). It is so for these reasons :
' because

He was not only really man and perfectly holy, but also the
only-begotten Son of God . . . and because His death was
attended with a sense of the wrath and curse of God due to us
for sin * (Art. 4^. * Moreover, the promise of the Gospel is that
whosoever beheveth in Christ crucified shall not perish but
have everlasting life. This promise, together with the command
to repent and believe, ought to be declared and published to
all nations, and to all persons promiscuously and without
distinction, to whom God out of His good pleasure sends the
Gospel ' (Art. 5). ' And, whereas many who are called by the
Gospel do not repent nor believe in Christ but perish in unbelief,

this is not owing to any defect or insufficiency in the sacrifice

offered by Christ upon the cross, but is wholly to be imputed
to themselves ' (Art. 6). * But as many as truly believe and are
delivered and saved from sin and destruction through the death
of Christ, are indebted for this benefit solely to the grace of

God given them in Christ from everlasting, and not to any
merit of their own. For this was the sovereign counsel and
most gracious will and purpose of God the Father, that the
quickening and saving efficacy of the most precious death of

His Son should extend to all the elect, for the bestowal upon
them of the gift of justifying faith thereby to bring them
infallibly to salvation . . . that Christ should effectually redeem
out of every people, tribe, nation and language, all those, and
those only, who were from eternity chosen . . . and given to
Him by the Father' :—a 'purpose proceeding from everlasting
love towards the elect' (Artt. 7-9).

Ch. III., of the Corruption of Man, his Conversion to God,
and the Manner thereof, affirms 17 propositions. 'Man was
originally formed after the image of God. His understanding
was adorned with a true and saving knowledge of his Creator
and of spiritual things ; his heart and will were upright, all his
affections pure, the whole man holy. Tempted by the DevU, he
fell; and begat children, corrupt not by imitation merely, but by
the propagation of a vicious nature in consequence of a just
judgment of God' (Artt. 1 and 2). ' All men are thus children
of wrath, incapable of any saving good ; without regenerating
grace neither able nor willing to return to God, to reform the
depravity of their nature, nor to dispose themselves to reforma-
tion. . . . There remain, however, the glimmerings of natural
light, whereby man retains some knowledge of God, of natural
things and of the difference between good and evil. But so
far is this light of nature from being sufficient to bring him to
a saving knowledge of God . . . that he is incapable of using it

aright even in things natural and civil ' (Artt. 3-4). The Law
similarly failed, accusing, not sufficing to save. The Holy
Spirit, through the word or ministry of reconciliation, alone can
suffice (Artt. 5-6). Israel was not chosen for its own merit or
use of nature's light, but of God's free choice. ' All who are

called by the Gospel are unfeignedly called. Eternal life and
rest are seriuuHJy promised to all who shall come to Him and
believe on Him ' (Artt. 7-8). 'The fault lies in men themselves,
who refuse to come and be converted. But that others obey
and are converted is not to be ascribed to the proper exercise of

free will whereby one dlBtingulshes himself above others equally
furnished with grace sufficient for faith, but it must be wholly
ascribed to God, who calls effectually in time the elect from
eternity, confers upon them faith and repentance . . . that
they may glory not in themselves but in the Lord ' (Artt. 9-10^.

In conversion, God uses His appointed means, and sends His
Spirit to soften and regenerate the heart, working a new
creation, a resurrection from the dead—a supernatural work,
most delightful, astonishing, mysterious, ineffable (Artt. 11-12).
' The manner of this operation cannot be fully comprehended
by believers in this life. Notwithstanding, they rest sa^iisfled

with knowing and experiencing that by this grace of God, they
are enabled to believe with the heart and to love their Saviour.
Faith is therefore to be considered as the gift of God, not aq
offered to man, to be accepted or rejected at his pleasure, but
because it is in reality conferred, breathed and infused into
him, and because he who works in man both to will and to do,
produces both the will to believe and the|act of believing also

'

(Artt. 13-14). ' Recipients of this grace owe eternal gratitude
to God. Whoever is not made partaker thereof is either
altogether regardless of these spiritual gifts and satisfied with
his own condition, or is in no apprehension of danger, and
vainly boasts the possession of that which he has not. As for
those who make an external profession of faith and Uve regular
lives, we are bound after the example of the Apostle to judge
and speak of them in the most [favourable manner ; for the
secret recesses of the heart are unknown to us. And as to
others who have not yet been called, it is our duty to pray for
them to God. But we are in no wise to conduct ourselves to-

wards them with haughtiness, as if we had made ourselves to
differ' (Art. 16). 'This grace of regeneration does not treat
men as senseless stocks and blocks, nor take away their will and
its properties, neither does violence thereto ; but spiritually
quickens, heals, corrects, and at the same time sweetly and
powerfully bends it to a true obedience in which true freedom
resides. ... It also in no wise excludes or subverts the use of
the gospel which God has ordained to be the seed of regenera-
tion and food of the soul ' (Artt. 16 and 17).

Ch. IV., of the Perseverance of the Saints, affirms 16 pro-
positions. "The elect are delivered ' from the dominion of sin
m this life, though not altogether from the body of sin and
from the infirmities of the flesh, so long as they continue in this
world. Hence spring daily sins of infirmity, and hence spots
adhere to the best works of the saints. But God is faithful,

who, having conferred grace, mercifully confirms and powerfully
preserves them therein, even to the end ' (Artt. 1-3). * Converts
are not always so influenced and actuated by the Spirit of God as
not in some particular instances sinfully to deviate. They must
be constant in watching and prayer. By such sins they very
deeply offend God, incur a deadly guilt, grieve the Holy Spirit,
. . . wound their consciences, and sometimes lose the sense of
God's favour, for a time, until on their return into the right
way by serious repentance, the light of God's fatherly counten-
ance again shines upon them. . . . God does not permit them
to be totally deserted and to plunge themselves into everlasting
destruction ' (Artt. 4-8). ' Of this preservation and perseverance,
assurance may be obtained according to the varying proportion
of faith, not by any revelation apart from or contrary to God's
Word, but from faith in God's promises, from the testimony of
the Holy Spirit witnessing with our spirit that we are children
and heirs of God, and from a serious and holy desire to preserve
a good conscience and to perform good works. If the elect were
deprived of this solid comfort, that they shall finally obtain the
victory, and of this infallible pledge or earnest of eternal glory,
they would be of all men the most miserable. This cerU,inty
of perseverance produces no spirit of pride or carnal security,
but grateful humility and circumspection, lest God's fatherly
countenance should be averted, and more grievous torment of
conscience be incurred * (Artt. 9-13). ' The carnal mind is un-
able to comprehend this doctrine and the certainty thereof which
God hath most abundantly revealed in His Word. . . . Satan
abhors it; the world ridicules it ; the ignorant and hypocritical
abuse it ; and heretics oppose it. But the Spouse of Christ
hath alwa}^ most tenderly loved and constantly defended it, as
an inestimable treasure ; and God, against whom neither counsel
nor strength can prevail, will dispose her to continue this conduct
to the end ' (Art. 16).

The Canons conclude with a solemn protest, declaration, and
admonition. The protest discloses the urgency of their work
in view of current representations 'that the doctrine of the
Reformed Churches concerning predestination . . . by its own
genius and necessary tendency, leads off the minds of men
from all piety and religion ; that it is an opiate administered by
the flesh and the devil ; and the stronghold of Satan, where he
lies in wait for all, and from which he wounds multitudes, and
mortally strikes through many with the darts both of despair
and of security ; that it makes God the author of sin, unjust,
tyrannical, hypocritical ; that it is nothing more than an inter-
polated Stoicism, Manicbseism, Libertinism, Muhammadanism

;

that it renders men carnally secure, since they are persuaded
by it that nothing can hinder the salvation of the elect, let them
live as they please ; . . . and that if the reprobate should even
perform truly all the works of the saints, their obedience would
not in the least contribute to their salvation ; that the same
doctrine teaches that God by a mere arbitrary act of His will, with-
out the least respect or view to any sin, has predestinated the
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greatest part of the world to eternal damnation, and has created

them for this very purpose ; that in the same manner in which
election is the fountain and cause of faith and good worlds, re-

probation is the cause of unbelief and impiety ; that many
children of the faithful are torn, guiltless, from their mothers'

breasts and tyrannically plunged into hell : so that neither

baptism, nor the prayers of the Church at their baptism, can at

all profit them.' These and ' many other things of the same
kind the Reformed Churches not only do not acknowledge, but
even detest with their whole soul.' Christians, therefore, are

solemnly ur^ed to judge of the Reformed faith from the author-

ized Confessions, and not from particular utterances of a few
ancient and modern teachers, often wrested from their true sense

and context, and to beware of the judgment which awaits false

witnesses and calumniators. Preachers of this doctrine are to

handlo it with modesty, reverence, andlcaution, for comfort and
assurance, not for despair, or pride, or controversy.

The Canona of Dort represent the last effort of

rigid Calviiiistic orthodoxy to meet the difficulties

and objections besetting their system, both from a
popular and from a theological point of view.

Later formulation simply rests upon their con-

clusions. Beyond question, they are a completely
consistent expansion of Calvin's theory. Subse-

quent history has not shown that they succeeded in

their ulterior object of silencing objections or

reassuring doubters. But their tone is as admirable
as their eloquence is noble and sustained. Their
ethical sensitiveness and zeal for the Divine glory,

even at the cost of man's dignity, are manifest. Their
courage in facing the problems of election and sin in

the light of Scriptural revelation—problems which
practically all non-Calvinistic systems discreetly

elude or ignore—is worthy of the high spirit and
noble ardour of the Dutch nation then emerging
from their long struggle for independence. Their
only polemic is against detractors ; their attitude

towards Arminianism is marred by no offence

against charity or good taste. To read their

stately sentences is to be disabused of prejudice

and suspicion, and to understand the chorus of

relief and praise that greeted their publication.

The contradictions which they contain, and make
no effort to reduce, are the irreducible antinomies
of every honest system—analogous to those of

miracle and law, and related intimately to the
moral problems of heredity and environment, of

freedom and limitation, of Divine foreknowledge
of the actions of free agents. It is a great mistake
to describe them as speculative, inquisitive, or pre-

sumptuous. They spring from a self-effacing desire

to systematize and harmonize the teaching of Scrip-

ture, to promote assurance of ultimate salvation
in Christians without self-trust yet without slav-

ish impotence, to combine the energy of striving
against sin with trust and rest in God, to justify

forgiveness by its results, not by the deserts of its

recipients. To the question, Wliy has not God con-

ferred saving grace effectually upon all, since all

alike are sinners and undeserving ?—they either
have no answer, or confess they cannot understand,
implicitly appealing to godlessness and persistent

impenitence as an observed fact in life, or lay the
blame upon men who are already from their birth
hopelessly under blame. They both assert and
deny man's individual freedom since Adam. They
leave inevitably upon the human mind an impres-
sion of arbitrariness in God. He might have elected
and saved all, but for reasons of His own, good,
no doubt, though inscrutable and seeming harsh,
reasons not connected with the particular sins of

individuals. He has not done so. His action appears
un-ethical according to our standards of Christian
judgment. To be able to save and not to do so,

to be free to elect all sinners and not to do so,

when all alike have come short, whether it be true
to life's experience or not, is a painful character to
attribute to the God and Father of Jesus Christ.
Technical or formal safeguards or reservations,
counter-assertions like afterthoughts at the close

of the canons, will not avail to dispel from the

popular mind, however serious, the impression ol

Divine cruelty. This is enough in itself to dis

credit any religious manifesto, however guarded or

studied in its phraseology. Where the divines of

Dordrecht failed, others may well pause.
Along with the Belgic Confession and the Heidel-

berg Catechism, which the Synod of Dort re-

affirmed, the Canons of Dort nave remained the
formal standard of the group of Dutch Reformed
Churches in HoUand and in the lands of its emi-
grant children. In the National Church of Hol-
land, however, as distinct from the conservative
secessions, they are no longer held as strictly bind-
ing. Their influence upon subsequent Calvinistic

Confessions is obvious even to the superficial

reader.
[Schaff, EUt. pp. 612-623 : full Lat. text in Evang. Prot.

Creeds^ pp. 550-580, Eng. text of Dutch Ref. Church of America,
positive articles only, to. pp.<581-597 ; Eng. text of positive and
negative canons in Hall, Uarmony of Prot, Confeesiona, 1842,

pp. 639-673 ; Miiller, pp. Iviii-lidv ; full Lat. text, pp. 843-861.]

D. Hungary, Poland, and the rest of the
Continent of Europe.—i. Hungary.—In Hun-
gary the Reformation movement, originated from
Wittenberg, was promoted by a numerous group
of native workers, at their head Matthias D^vay,
and was consolidated by the acceptance in 1545 of

the Augsburg Confession. But with remarkable
rapidity the Saxon gave place to the Swiss influ-

ence. "D6vay and his successors passed over, in

spite of personal ties to Wittenberg, to Zmnglian
and Calvinistic views, the phrase ' corde, non ore

'

in relation to the communion of the Lord's body
becoming a watchword in the Magyar Church.
The native Confessions belong to the years 1559-70,

and to the lifetime and ascendancy of Peter Melius,

the ' Hungarian Calvin,' teacher and pastor in

Debreczen. They have all given place, however,
since 1626 or 1646, to the Heidelberg Catechism
and the Second Helvetic Confession.

(1) The Confession of Kolosvar (Claudiopolis),

1559, is a brief ' Sententia ' on the Lord's Supper
drawn up by Melius (luhasz), David, and seven
colleagues met in synod ; it was followed in the

same year by a Defensio, or vindication, by David,
both maintaining the Calvinist and rejecting the
Lutheran doctrine. The Confession of Vasarhely,

1559, in Hungarian, reproduces its teaching.

(2) The Confession of Debreczen (1560-2) is the
first general Calvinist Confession of the Church,
dealing with election and other topics, doctrinal

and ecclesiastical. It is based on the Fathers
and on the Genevan teachers, was prepared by
Melius, and was ratified by Synod. It is also

knouTi as Confessio Agrivallensis, or Conf. Hun-
garorum, or Conf. Catkolica. Melius at the same
time introduced into school and general use a

Catechism, modelled upon and inspired throughout
by Calvin's Catechism.

(3) The Confession ofTarczal and Torda, adopted
by the successive synods of those places in 1562 and
1563, is a shortened form of Beza's Compendium
of Reformed Doctrine, the Confessio Christiana
Fidei of 1560. It incorporates the Ecumenical
Creeds, and treats in six parts of the Holy Trinity,

of God the Father, of Jesus Christ, of the Holy
Spirit, of the Church, and of final Judgment.

(4) The Confession of Czenger (1510), or Confessio

Hungarica, is the last and most important of a
series of Synodic Declarations against the Uni-
tarian movement in Hungary, earlier examples
being the Brief Confession of Pastors at Debreczen

(1567), the Confession of Kassa (1568), and the

Confession of Vdrad (1569).

The Confession of the Synod of Czenger, at which Melius was
the guiding mind, but from which the pastors who sympathized
with Socinus and Servetus absented themselves, contains 11

chapters dealing with the One and Only God,—the only-begotten
Son of God from eternity,—the Holy Spirit, as true and only
God and Lord, having life in Himself,—the Words and Expres
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Blons employed by the Holy Spirit concerning God tlirough the
Prophets and Apostlea,—the Rules for the interpretation of

expressions concerninjf God,—the Law and the Gospel in the
Ohurch,—the Rites and Kacraineiits of the Church, Infant Bap-
tism and the Lord's Supper,—Christian liherty in food, drink,
clothing, and ecclesiastical places of meeting,— Divine freedom
from respect of persons in saving some and hardening others,

—

the Cause of Sin, and the Mediator the Son of God,—the removal
of obnoxious heretics and antichrists. The Confession is less

pleasing In tone than its predecessors, being burdened with
polemic and controversy.
[On the Hungarian Confessions, see Report of Second Oeneral

Council of Prfsbytfrian Alliance, Philadelphia, 1880 (for a full

account, though marred by misprints and unfamiliarity with
English on the part of the Hungarian contributor, Francis
Balogh, Prof, of Oh. Hist, at Debreczen), pp. 1099-1120 ; also
Miiller, op. ciLpp. xxxvi-xxxix, Latin texts of 2, 8, and 4, pp.
866-463; Schaff, Hiat. p. 691 f.]

ii. Bohemia.—In Bohemia, apart from the native
Utraquism, whose standards have heen discussed

(p. 844''), there was also, as in Hungary, a division

of Protestant sympathies between Lutheranism
and Calvinism. Reference has already (p. 844'')

been made to Calvinistic influence in the unionist
Confession of 1575. But the outstanding Cal-

vinist Bohemian Confession is the little known
Confession of 1609, containing 20 chapters, almost
catechetic in form, which had been presented to

King Ferdinand, to the Emperor Maximilian II.,

and to King Sigismund Augustus II. of Poland

—

a revision and expansion of older documents of

1535 and 1564, retaining not a little of the native
pre-Reformation type of teaching. The Reformed
Church of Bohemia and Moravia recognizes the
Heidelberg Catechism and the Second Helvetic
Confession.

[Miiller, pp. xxxix-xl, text in Latin, pp. 453-500.]

iii. Piedmont.—In Piedmont there was drawn
up, as mentioned above (p. 844''), the Calvinistic
Waldensian Confession of 1655, in 33 propositions
with an appendix repudiating 14 Romanist accusa-
tions—based upon the French Confession of Calvin.
[French text in Muller, pp. 500-505 ; French and English in

Schaff, Evang. Prot. Creeds, pp. 767-770.)

iv. Poland.—In Poland, apart from the De-
claration of Thorn, mentioned above (p. 867) as
a Confession recognized in Brandenburg, there
needs only to be made a reference to the Con-
sensus of Sendomir (1570). The death of John k
Lasco and of Prince Radziwill, the leaders of the
Polish Reformation, and the pressure of Roman
propaganda, led to the meeting and Confederation
of Lutherans, Calvinists, and Bohemian Brethren
at Sendomir in 1570, and to the issue of a joint-

Confession setting forth their agieement on the
fundamental Articles of Protestant faith embodied
in their standards, and their compromise on the
Lord's Supper, in Melanchthonian or Calvinist
terms, affirming the substantial presence of Christ
(not of His body and blood), denying that the
elements are mere symbols, avoiding technical
Lutheran language, and omitting all reference
to the doctrine of Predestination. The Confession
contains a lengtlry passage on the Sacraments from
Melanchthon's ' Repetition ' of the Augsburg Con-
fession, drawn up in 1551 for the Council of Trent,
and in Melanchthon's spirit it acknowledges the
Christian soundness of all three parties, and enjoins
the cultivation of good relations between them. In
1570, at Posen, a series of 20 short supplementary
Articles were adopted in confirmation of the Con-
sensus. The Consensus was repeatedly ratified by
Polish Sjnods.

(Schaff, Hist. pp. 581-588; art. 'Sendomir,' in PRE^;
Niemever, Collectio Confessionum, Leipzig, 1840, p. 551 flf. (Lat.
te.xt) ; Beclc, Die symbolischen Bac?ier^, 1846, vol. iL p. 87 fl.

(Germ, text).]

V. Constantinople.—In Constantinople, Cal-
vinism found an exponent in so exalted a person-
age as the Patriarch, Cyril Lucar, who was a
liie-long correspondent with the Genevan Re-
formers (see above, p. 837). His Confession of
Faith (1631) went further than that of his suc-

cessor at Alexandria, Metrophanes (1625), who,
while not openly espousing Protestant views,

refrained from jioleniic against them, though
opposing Roman Catholic tenets. It was supjMe-

mented by various Cater.hi.rins. Tlie earlient form,
of 1629, was in Latin. The edition of 1631 con-

tained four added (juestions and answers, and was
in Greek. The edition of 1633, at Geneva, was in

both languages.
Of the 18 chapters, 1, 4, 5, 6, 7, 8, 9, and 16 are Catholic and

uncontroversial—on the doctrines of the Trinity, Creation and
Providence, the Fall, the Incarnation and Glory of Christ, Kaith,
and Baptismal Regeneration, tlie Procession of the Spirit being
expressed in terms of the phrasing of the mediating Council of
Florence, 'proceeding from the Father through the Son.' In
the other 10 chapters, the teaching is unmistakably Reformed
and Calvinistic. The authority of Scripture is supreme as the
infallible Word of God, and the Apocrypha are excluded from
canonical authority (ch. 2 and appendix). The Church may err
and sin, and needs the grace of the Holy Spirit and His teaching
rather than that of any mortal man (ch. 12). On Predestina-
tion, Oyril agrees with Dort against the Arminians (ch. 3). He
sets forth Justification in ch. 13 in these terms :

' We believe
that man is justtTn-d by faith, not by works. But when we say
" b); faith," we understand its correlative, the righteousness of
Christ, which faith, performing the office of the hand, appre-
hends and applies to us for salvation. And this ... in no
wise to the prejudice of works . . . they are by no means to
be neglected, they are necessary means and evidences of our
faith and a confirmation of our calling. . . . They are of them-
selves by no means sufficient to save man. The righteousness
of Christ, applied to the penitent, alone justifies and saves the
believer * (after Schaff). There are but two Sacraments insti-

tuted by Christ ; both require faith for their efficacy (ch. 15).

Transubstantiation and oral manducation are alike erroneous
doctrines, and are to be replaced by Calvin's teaching on the
real but spiritual presence and reception of the body and blood
of Christ (ch. 17). Purgatory and post-mortem repentance are
denied (ch. 18). The Confession, of course, never became
authoritative, but it is a significant evidence of the influence
of the Genevan School.

[Schaff, Hist. pp. 54-67 ; art. ' Lukaris,' in PRB^.]

vi. Spain.—In Spain three Calvinistic Confes-
sions have been recognized :

(1) Confession of 1559 of Spanish refugees from
the Inquisition, in London. It is believed to have
been very moderately Calvinistic in type, and
contained 21 Articles.

(2) Confession of Seville (1869), on the basis of

an earlier draft prepared at Gibraltar, accepted by
the Churches of Seville, Cordova, Granada, Malaga,
Cadiz, and Huelva. It contains 25 chapters with
proof-texts. It is largely a reproduction of the
Westminster Confession, in parts a translation of it.

(3) Confession of Madrid (1872), prepared and
authorized by the Assembly of the Reformed
Church of Spain, the 'Spanish Christian Church.'
It contains 25 chapters, and is similar in character
to that of 1869, the occasion for its preparation
being the union of the Andalusian Churches form-
ing the Spanish Reformed Church, which had
recognized the earlier standard of doctrine, with
a number of other congregations, some of which
had been fostered by missions from Protestant
countries.
[Report of Second Gen. Council of Presbyterian Alliance,

PhUad., 1880, pp. 1121-1123.]

vii. Italy.—The Confession of the Evangelical
Church of Italy (1870) is a very short statement in

8 Articles, adopted at Milan by a group of Free
Churches met in Assembly, 'simply as the out-
ward bond of unity in the faith and the banner
of the Church.'
The Articles refer to (1) Scripture ; (2) Man's original state, the

Fall, and its result ; (3) God's desire to save
; (4) Salvation, its

source, means, vehicle, and results
; (5) the life of the Redeemed,

and the source of its strength ; (6) the Church
; (7) Ministries in

the Church
; (8) the Second Advent of Christ, and J udgment.

[Schaff, Evang. Prot. Creeds, pp. 787-788.]

E. The British Islands and Empire.—\.

England.—In Episcopalian England, as we have
seen (pp. 851-857 above), Calvinism early made
its presence felt, at first by reason of political

exigencies under the cloak of Melanchthonian
Lutheranism, later with unmistakable clearness
in the accepted Articles (1549-1563), though never
in its extremer forms, and finally in the Lambeth
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(1595) and Irish (1615) Articles, with sharp decision

and without compromise.
ii. Scotland.—In Presbyterian Scotland, Gen-

evan teaching was dominant from the first, alike

in Confessions and in Catechisms. Apart from
the articles of belief or ' places ' of the early Pro-
testant teachers and martyrs, and the vernacular
Catechism expounding the Apostles' Creed pre-

pared by Archbishop Hamilton for priests and
people on the eve of the Reformation in 1552, and
the contemporary versified Creed of the ' Gude and
Godlie Ballates,' (1) the first Confessional utter-

ance of Scottish faith is the Confession of the

English Congregation at Geneva (1556), which,
along with forms of prayer, had been framed on
the teaching of Calvin's 1536 Catechism and Forms
of Prayer, for the congregation at Frankfort in

1555 by Knox and four others commissioned to do
the work—Whittingham, Gilby, Foxe, and Cole.
When part of the Frankfort congregation migrated
to Geneva, they took with them this ' Forme of
Prayers, etc' The brief Confession is the first

among its contents. It is a running paraphrase
and expansion of the Apostles' Creed, whose
clauses were printed as insets on the margin of the
successive paragraphs. On Scripture, on the two-
fold Decree, and on the Sacraments, it is completely
loyal to Calvin, mth whose approval, indeed, it

was issued. On Knox's return to Scotland the
' Forme of Prayers ' was speedily ' approved and
received by the Church,' and issued, practically
without change, for common use.

[Text in Dunlop's Collection of Confessions of Faith, Cote-
ehiSTTis, etc., of Public Authority in the Church of Scotland,
1719, 1722, vol. ii. pp. 1-12 ; also, with introduction, in Laing's
Works of John Knox, 1846-64, vol. iv. pp. 143-173.]

(2) The Scots Confession of 1560 marks the con-
summation of the Reformation in Scotland. It
was dra^vTi up in four days, by instruction of the
Estates of Parliament, by Knox with the assistance
of five others—Winram, Spottiswoode, Hillock,
Douglas, and Rowe—and, after private revision
by Lethington and Lord James Stewart, who
tempered its language and secured the omission
of an article on the ' dysobediens that subjects
owe unto their magistrates,' it was approved by
Parliament as ' hailsome and sound doctrine. ' It
is substantially the work of Knox himself, who
had not only prepared the Geneva Confession with
full knowledge of its Swiss counterparts, but had
been consulted regarding the English Articles of
Edward VI.

The Preface is a striking introduction, vivid, picturesque, and
vigforous, and has often been the subject of well-deserved
encomium. Like the First Confession of Basel (1634), it invites
correction on the basis of Scripture, and disclaims inerrancy,
' protestand that gif onie man will note in this our Confessioun
onie Artickle or sentence repugnand to Gods haiie word, that
it wald please him of hia gentleness and for christian charities
sake to admonish us of the same in writing ; and we upon our
honoures and fidelitie, be Gods grace do promise unto him
satisfaction fra the mouth of God, that is, fra his haly scriptures,
or else reformation of that quhilk he sal prove to be amisse.'
Opening with the words, * Lang have we thirsted, dear Brethren,
to have notified to the warld the Sum of that Doctrine quhilk
we professe, and for quhilk we have sustained Infamie and
Danger,' it ends—'be the assistance of the michtie Spirit of
the same our Lord Jesus Christ, we firmely purpose to abide to
the end in the Confessioun of this our faith, as be Articklea
followis.'

Its 26 Articles treat of ' God, the Creation of Man, Original
Sin, the Revelation of the Promise, the Continuance ... of
the Kirk, the Incarnation, why it behooved the Mediator to be
very God and very Man, Election, Christ's Death, Passion and
Burial, the Resurrection, the Ascension, Faith in the Holy
Goste, the Cause of Gude Warkis, what Warkis are reputit
Gude befoir God, the Perfectioun of the Law and the Imper-
fectioun of Man, Che Kirk, the Immortalitie of the Saules, the
Notis be the quhilk the Trewe Kirk is decernit fra the false,
and quha sail be Judge of the Doctrine, the Authoritie of the
Scriptures, Generall Councillis, the Saoramentis, their Eicht
Administratioun, to whom they appertaine, the Civile Magis-
trate, the Quiftes freely given to the Kirk.' In common with
the other standards of the Reformation, it deprecates heresy
from the Catholic Creeds. The articles on Election (VIL and
?III.) are characteristic : the conjunction of Godhead and man- '

hood in Christ proceeded from the eternal decree ; for the same
eternal God and Father who of mere g^ace elected us in Christ
Jesus His Son before the foundation of the world appointed
Him to be our Head, our Brother, our Pastor . . . giving power
to believers to be the sons of God ... by which holy fraternity
* quhatsaever wee have tynt in Adam is restored unto us
agayne.' Nothing is said of a decree of reprobation, save that
* the reprobate ' are mentioned as a class distinct from the
elect (cf. the English Articles). Those who lack the Spirit of
sanctification, and live in sin, cannot have Christ living m their
hearts till they repent and are changed (XIII,). Good works
are the fruit of faith, and faith the gift of the Spirit (XII. and
XIII.). The true Church is invisible, known only to God, who
knows His elect ; it includes the children of true beUevers,
saints in glory and saints who yet live and fight against sin

;

out of that true Church, as without Christ, there is no salva-
tion, howsoever men may live according to equity and justice
(XVI.). The notes of the true Church are three—the true
preaching of the Word of God, the right administration of the
Sacraments, discipline uprightly administered ; the interpreta-
tion of Scripture belongs to no private or public person, to no
Church by reason of any earthly pre-eminence, but to the Spirit

of God by whom it was written ; when in doubt we are to look
to the utterance of the Spirit within the body of Scripture, to
Christ's own example and commandment ; by Scripture all

teachers and Councils are to be judged (Artt. XVill.-XX.).
Councils are fallible at the best . . .

' Not that we think that any
policie and an ordour in ceremonies can be appointed for al

ages, times, and places. For, as ceremonies sik as men have
devised, are hot temporall ; somay and aucht they to be changed
when they rather foster superstition then that they editie the
Kirk using the same' (Art. XX.). The Two Sacraments of the
New Testament correspond to Circumcision and Passover in

the Old : they are not only to distinguish visibly God's people
from others, but to exercise their faith, and seal in their hearts
the aesurance of His promise and of their union with Christ

:

they are not * naked and baire signes *
: by them we are truly

engrafted in and fed by Christ ; the signs are neither to be wor-
shipped nor handled lightly, but reverenced ; the very body and
blood of Christ are by virtue of His Godhead communicated to
UB, distant though He is in heaven, not by any transubstantia-
tion, but through faith by the power of the Holy Spirit, so that
we become flesh of Hia flesh, bone of His bones, and receive ' life

and immortalitie, . . . quhilk, albeit we confesse are nether given
unto us at that time onelie, nether zit be the proper power and
vertue of the Sacrament onelie ; zit we affirme that the faithful!,

in the richt use of the Lords Table has conjunctioun with
Christ Jesus as the natural! man can not apprehend* (Art.

XXI. ; cf. Eng. Artt.). Papists have corrupted, profaned, and
adulterated the Sacraments : their stealing of the cup from
God's people is sacrilege (Art. XXII.). The civil magistrate is

ordained of God, and to be honoured and obeyed accordingly
as the * Lieu-tennents of God in whose Sessiouns God himself
dois sit and judge' ; to kings and magistrates the conservation
and purgation of religion chiefly belong :

* Sik as resist the
supreme power, doing that tiling quhilk appertains to his

charge do resist Goddis ordinance, and therefore cannot be
guUtles (Art. XXrV.). Finally, though a Church have al! the
true notes, * we meane not that everie particular persoun joyned
with sik company be ane elect member of Christ Jesus : For we
acknowledge and confess that Dornell, Cockell, and Caffe may
be sawen, grow, and in great aboundance lie in the middis
of the wheit.' After a doxology, the Confession finely closes

;

' Arise, O Lord, and let thy enemies be confounded ; let them
flee from thy presence that hate thy godlie name. Give thy
servanda atrenth to speake thy word in bauldneaae, and let all

Natiouns cleave to thy trew knawledge. Amen.'

It is the national and the native Confession of

Scotland, exhaling the spirit of the thrilling times
that brought it into being. It is practical rather
than theological in its terms and purpose, keenly
alive to the needs of the hour—persuasion rather
than controversy. If the language of the preface

is stem and harsh towards Roman Catholics, it is

never mere abuse or caricature ; it is the plain

truthful speech of men who had seen and suflfered,

whose revered friends and teachers had been torn
from their side and murdered for the truth.

Though Edward Irving was less than fair to

the Westminster Confession,—its supplanter, as he
deemed it,—his often quoted words cannot be
improved upon :

' The Scottish Confession was the
banner of the Church in all her wrestlings and
conflicts, the Westminster Confession but as the
camp-colours which she hath used during her days
of peace—the one for battle, the other for fair

appearance and good order. This document . . .

is written in a most honest, straightforward, manly
style, without compliment or flattery, without
affectation of logical precision and learned accuracy,
as if it came fresh from the heart of laborious

workmen, all the day long busy with the preaching
of the truth, and sitting down at night to embody
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the heads of what was continually taught. There
is a freshness of life about it which no frequency
of reading wears off' {Collected Writings, Lond.
1864, i. 601).
[Schaff, Hist. pp. 6Sa-«85, Evang. Prol. Creeds, text in Scots

and Lat. pp. 437-479; Dunlop, Collection, pp. 13-98; Miiller,
Lat. text, pp. 249-263 ; C. G. M'Crie, Con/eesioni of the Church
0/ Scotland, 1907, pp. 14-21 ; Edward Irving:, Con/essimis, etc.,

of the Church of Scotland, 1831 ; MitclieU, .Scottish liefonna-
tion, 190O, p. 99 ff. ; Lindsay, Bist. of Reformation, vol. U.

p. 300 ff., .ind the Standard Scottish Church Histories.]

(3) The Scolti.'ih National Covenants of 1581,

1638, and 1643 bridge the interval between the
Scots and the Westminster Confessions. They are
not technically Confessional in form, but they call

themselves Confessions, and contain matter of the
nature of doctrinal manifestos, and therefore claim
a place in this review. They are a special featiiie

of Scottish religion in arms against ' Popery ' and
' Prelacy ' in succession, and they expressly model
themselves on such OT Covenants as those of
Joshua and Jehoiada, witnessing to the genuinely
national character of the Reform movement in

that country.
The National Covenant, or Second Scots Con-

fession, also called the King's Confession (1581),

was in Scots and in Latin, the work of Knox's
friend and colleague, Jolm Craig. It solemnly re-

affirms the Scots Confession, strengthening its

condemnation of Roman usurpations
'upon the scriptures of God, the Kirk, the Civill Magistrate
ana consciences of men ; all his tyranous lawes made upon
indifferent thingis againis our Christian lihertie ; . . . his fyve
bastard sacraments . . . his cruell judgement againis infants
departing without the Sacrament, his absolute necessitie of

baptisme . . . his warldlie monarchic and wicked hierarchic . . .

his erroneous and bloodie decreets made at Trente.'

Schaff describes it as the most fiercely anti-Popish
of all Confessions, and notes that its reference to
Infant salvation, corresponding to the private view
of Zwingli and BuUinger, is the first Confessional
utterance of the kind. The closing sentences will

serve as an example of its contents. In view of

the existence of veiled Romanism and outward
conformity in hope of the overthrow of the re-

formed faith,
' We theirfoir, willing to take away all suspicion of hypocrisie,
and of sic double dealing with God and his Kirk, protest and
call the Searcher of all Heartis for witness, that our mindis and
heartis do fullilie agree with this our Confession, promeis, aith
and subscription : sa that we ar not movit with ony warldlie
respect, but ar perswadit onlie in our conscience, through the
knawledge and love of Godis trew Religion prented in our
heartis be the Holie Spreit, as we sal answer to him in the day
when the secreits of heartis sal be disclosed. And because we
perceave that the quj'etness and stabilitie of our Religion and
Kirk doth depend upon the safety and good behaviour of the
Kingis Majestie . . . We protest and promeis solemnetUe . . .

that we sail defend his personne and authoritie with our geare,
bodies, and lyves, in the defence of Christis Evangell, libertie of
our countrey ... as we desire our God to be a strong and
mercifull defendar to us in the day of our death, and coming of

our Lord Jesus Christ, to whom, with the Father and the
Holie Spreit, be all honour and glorie eternallie. Amen.'

The Covenant was signed by King James VI.,

and his household, nobles, and ministers ; later in

the same year by the General Assembly of the
Church, and by all ranks and classes ; later stUl in

1590 with additions.

The Renewed National Covenant of 1638 includes
tlie first, with additions by Alexander Henderson
and Johnston of Warriston, occasioned by the
attempt of Charles I. and Archbishop Laud to
force the Scottish Church to accept the Royal
Supremacy, with a hierarchy, and an elaborate
Anglican service approximating to the Roman.
The Solemn League and Covenant of 1643 is also

' anti-episcopal as well as anti-papal . . . the connecting link

between Scotch Presbyterianism and English Puritanism, be-

tween the General Assembly and the Westminster Assembly,
between the Scotch Parliament and the Long Parliament. It

aimed to secure uniformity of religion in the united realms'
(Schaff, Hist. p. 689).

Its occasion was an appeal by the English Long
Parliament and by the Westminster Assembly of

Divines to the Scots for aid against Charles I. It

was drawn up by Alexander Henderson, then
Rector of Edinburgh University and Moderator ol

the General Assembly, and was enthusiastically

adopted by the Assembly and the Scottish Con-
vention. It is not a theological but a politico-

religious document.
ISchafr, lUst. pp. 686-694, Evang. Prof. Cretdt, pp. 480-486

,

Dunlop, Collection, pp. 99-137 ; M'Crie, Confessions of Church
of Scotland, pp. 21-27 ; Scottish Church Histories.]

(4) The Aberdeen Confession (1616), though the
work of the Episcopalian party during its ascend-
ancy, and accordingly linked with the Five Articles
of Perth (1618) and the Laudian Service Book in

popular dislike, is not a whit less Calvinistic in its

Predestinarian or Sacramental or Scriptural doc-
trine than the Scots Confession, or indeed the
subsequent Confession of Westminster. Its lan-

guage is naturally free from the violence of 1560.

Though approved by the Assembly of 1616, it had
but a short-lived authority. It had been previously
drafted (by Hall and Adamson, according to Scot
of Cupar), and during the Assembly was revised
by RoDert Howie of St. Andrews, Forbes of Corse,
Hay, Struthers, andCowper (Calderwood, History,
1842-9, vii. 233-242). M'Crie credits it as a whole
mainly to Howie.
[M'Crie, Confessions, pp. 27-35. Text in the Booke of the

Universalt Kirk of Scotland, 1839, pp. 1132-1139, as ' The New
Confession of Faith ' ; Macpherson, Hist, of Ch. in Scotla-nd,

1901, pp. 170-171 ; Mitchell, Scottish Reformatimt, 1900, p. 118;
Grub, Eecles. History, 1861, ii. 306.]

(5) CatechisTns authorized in Scotland before
1646.—In no country was catechetic instruction of
young and adult more prized or practised than in
Scotland during the century after the Reformation.
According to the First Book of Discipline (ch. 11,
paragraph 3),
' After noone must the young children be publickly examined
in their Catechism, in the Audience of the People ; in doing
whereof the Minister must take great diligence as well to cause
the people understand the Questions proponed as the Answers,
and the Doctrine that may be collected thereof : the order to
be kept in teaching the Catechism, and how much of it is

appointed for every Sonday is already distinguished in the
Catechism printed with the Book of our Common Order ; which
Catechism (sc. Calvin's] is tlie most perfect that ever yet was
used in the Kirk.'

A very large number of manuals were in circu-
lation. At the Hampton Court Conference, King
James complained that in Scotland every good
mother's son counted himself fit to write a cate-
chism. One of the earliest to secure currency was
a Metrical Catechism by the Wedderburns, corre-

sponding to metrical forms of the Psalter and
Apostles' Creed. In Latin, or in translation, the
Geneva Catechism of Calvin and the Heidelberg or
Palatine Catechism were authoritative. Admir-
able native products were the Larger and the
Shorter (abridged) Catechisms of John Craig, the
author of the First Covenant. The former appeared
in 1581, was authorized in 1590, abridged by order
of Assembly, and issued afresh in the shorter form
which was the standard of instruction till super-
seded by the Westminster Catechism.

Craig's Larger Catechism begins :
' Who made man and

woman ?—The eternal God of his goodness. Whereof made he
them ?—Of an earthly body and an heavenly spirit. To whose
image made he them ?—To his own image.' The Shorter, used
for examination before Communion, begins : 'What are we by
nature ?—The children of God's wrath,' and contains 96 questions
in 12 groups : of our bondage through Adam, our redemption
by Christ, our Participation with Christ, the Word, our Liberty
to serve God, the Sacraments, Baptism, the Supper, Discipline,
the Magistrate, ' the Table in special,' and the end of our Re-
demption.

In both works question and answer are uniquely
brief and pithy, many of the answers being models
of lucidity and effectiveness. The same may also

be said of the Latin Sum,mula Catechismi or Rudi-
menta Pietatis long used in higher schools, ascribed
to Andrew Simpson of Perth—a little manual in 41
questions based on the ' Threefold State of Man,'
(1) in sanctitate et sanitate, (2) sub peccato et

morte, (3) sub Christi gratia.
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[Horatius Bonar, Catechisms 0/ the Scottish Reformation,
London, 1866 ; Dunlop, Collection, iL 139-382; Schaff, Bist.

pp. 696-VOl.]

(6) The Westminster Confession and Catechisms
(1646-7) were the work of a memorable Assembly
of Divines, selected, appointed, and maintained by
the Long Parliament, ' to be consulted with by the
Parliament for the settling of the government and
liturgy of the Church of England ; and for vindi-

cating and clearing of the doctrine of the said
Church from false aspersions and interpretations.'

In 1640, Commissioners from Scotland had brought
representations that ' it is to be wished that there
were one Confession of Faith, one form of Cate-
chism, one Directory for all the parts of the public
worship of God ... in all the churches of his

majesty's dominions,' and the English Parliament
reciprocated the desire. The Assembly was con-
stituted in 1643, both Houses of Parliament with-
out the Royal consent having condemned the
episcopal hierarchy as ' evil, ofi'ensive, and burden-
some to the kingdom,' and resolved to set up a
government ' most agreeable to God's word, most
apt to procure and preserve the peace of the
Cfhurch at home, and in nearer agreement with the
Church of Scotland, and other Reformed Churches
abroad.' The Assembly was to be composed of
151 members, 30 of whom were eminent laymen
(10 Lords, and 20 Commons), among them Selden,
Pyra, St. John, and Vane, and the rest divines repre-
sentative of the English counties—a group of mode-
rate Episcopalians, including the learned James
Ussher, Archbishop of Armagh, the Bishops of
Exeter, Bristol, and Worcester, and five doctors of
divinity from the Universities, a group of about a
dozen learn '_>d Independents headed by Thomas
Goodwin and Philip Nye, an influential Erastian
group, including Lightfoot, Selden, and Coleman,
aO distinguished Hebrew scholars, and representing
the mind of Parliament, and a gioup, by far the
largest, of Presbyterians, either, like Twisse the
Prolocutor, Gataker, Reynolds, and Palmer, main-
taining the jus humanum of Presbytery as consis-
tent with Scripture, or insisting on its jus divinum
as commanded by Scripture. A group of Scottish
Commissioners, five ministers, including Alexander
Henderson, Rector of the University of Edinburgh,
Robert Baillie, Principal and Professor of Divinity
in the University of Glasgow, Samuel Rutherford
of the same office at St. Andrews, and George
Gillespie, a youthful Edinburgh minister of un-
usual talent, and three covenanting laymen, the
martyr Marquis of Argyle, Lord Maitland, after-
wards the persecuting Earl of Lauderdale, and
Sir Archibald Johnston of Warriston, uncle of
Bishop Burnet, were associated with the Assembly
throughout, acting on all its committees, and by
force of character, scholarship, and debating power
exercising an influence out of all proportion to
their number. King Charles's veto and the
troubles of the Civil War prevented the Episco-
palian divines, with one or two exceptions, from
attending, but Ussher's absence with the King at
Oxford failed to prejudice his theological influence
in the proceedings, for his Confessional work was
their basis, and, after all, the Assembly, though
Puritan, was Anglican in its orders. The members
were without exception convinced Calvinists of the
orthodox type, without even a tinge of Arrainian-
ism. They debated in perfect personal freedom,
without haste or interference, under the common
vow which was read at the beginning of each
week's labours

:

' I do Berioualy promise and vow, in the presence of Almighty
God, that in this Assembly, whereof I am a member, I will main-
tain nothing in point of doctrine but what I believe to be most
agreeable to the Word of God ; nor in point of discipline, but
what may make moat for God's glory and the peace and good of
His Ohurch.'

The meetings were held first in the chapel of

Henry VII. in Westminster, then in the historic

Jerusalem Chamber in the Deanery. Ten weeks
were devoted to the revision of the Thir^-nine
Articles to bring them into unequivocally Calvin-

istic form on the lines of the Lambeth Articles and
of Ussher's Irish Articles, and the first fifteen were
finished, and supplied with Scripture proofs (for

text, see Hall, IIarmx>ny of Prot. Confessions, pp.
505-512, where they are printed 'just as a matter
of curiosity').

By order of Parliament the Assembly then
turned its attention to the preparation of a Con-
fession of Faith, Catechisms, and Book of Dis-

cipline, for use throughout the three kingdoms.
The Confession was ready after two years and a
quarter of unremitting work, the Catechisms and
Book of Order taking shape simultaneously. It

was submitted in print to Parliament in Dec.

1646, and again in April 1647, when furnished by
order with Scripture proofs, which, it appears,

the divines had not been desirous of incorporat-

ing with it. The chief responsibility for the
authorship may be assigned to Drs. Twisse,
Tuckney, Arrowsmith, Reynolds, Temple, Hoyle,
Palmer, Herle, and the Scottish Commissioners,
though every sentence was openly debated with
freedom and deliberation. Parliament carefully

considered the successive Articles, and omitted
XXX. and XXXI., on Church Censures, and on
Synods and Councils, with parts of XX., XXIII.

,

and XXIV., on Christian Liberty, on the Civil

Magistrate, and on Marriage. 'The work was
then issued in 1648 in English and Latin by Parlia-

mentary authority, and enjoyed, until the Restora-
tion, the unique distinction of being the Confes-
sional standard of the whole United Kingdom. It

first received Royal Sanction in 1690 under William
and Mary. In Scotland the Assembly of 1647
approved of it in its complete form as ' most
agreeable to the Word of God, and in nothing
contrary to the received doctrine, worship, dis-

cipline, and government of this Kirk.' In 1649
the Scottish Parliament also approved of it, and
the Assembly ordained that ' in every house where
there is any who can read, there be at least one
copy of the Shorter and Larger Catechism, Con-
fession of Faith, and Directory for family worship.'
Though not intended by its English authors to be
imposed on the individual conscience as a docu-
ment for subscription, it was promptly so used in

Scotland.
In its complete form, as still current, the Con-

fession extends to 33 chapters, each containing
a small group of articulate propositions. The
chapters treat of Scripture, the Trinity, Gtod's

Decree, Creation, Providence, the Fall, Sin and
its Punishment, God's Covenant with Man, Christ
the Mediator, Free-will, Effectual Calling, Justi-
fication, Adoption, Sanctification, Saving Faith,
Repentance unto Life, Good Works, the Persever-
ance of Saints, Assurance of Grace and Salvation,
the Law, Christian Liberty and Liberty of Con-
science, Worship and the Sabbath, Lawful Oaths
and Vows, the Civil Magistrate, Marriage and
Divorce, the Church, the Communion of Saints,
the Sacraments, Baptism, the Lord's Supper,
Church Censures, Synods and Councils, the State
afterDeath and the Resurrection, and the LastJudg-
ment. This is the order throughout, with slight
additions and subtractions and divisions, of the
19 Irish Articles of 1615 (see above, p. 855 f.),

which begin with Scripture and end with the Last
Judgment, and, much less closely, the order of the
more theological portion of the 39 English Articles.
It thus anticipates one of the most generally
accepted modem divisions of Christian doctrine,
viz. the sequence, after a preface on Scripture
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of God, Man, Christ, Salvation, Church, and Last
Things.
The Doctrine of Scripture in ch. I. is a theo-

logical classic, and its contents deserve to be
quoted not only as representative of the genius

and spirit of the Westminster Assembly, but for

their own dignity, comprehensiveness, and worth

:

' L Although the light of nature, and the works of Oreatioo
and Providence, do bo far manifest the jjcoodneas, wisdom, and
power of God as to leave men inexcusable

;
yet are they not

sufficient to pive that knowledge of God and of his will which
is neceBsary unto salvation ; therefore it pleased the Lord at
sundry times and in divers manners to reveal himself and to

declare that his will unto his Church ; and afterwards for the
better preserving: and propagating of the truth, and for the
more sure establishment and comfort of the Church against
the corruption of the flesh and the malice of Satan and of the
world, to commit the same wholly unto writing ; which maketh
the Holy Scripture to be most necessary ; those former ways of

God's revealing his will unto his people being now ceased.'

Sect. ii. enumerates the Canonical Books of Scripture 'as
given by inspiration of God to be the rule of faith and life,'

omitting all reference to the Apocrypha, and placing the
Epistle to the Hebrews after the list of Paul's Epistles as

an anonymous book. Sect. iii. runs: 'The books commonly
called ApocriTiha, not being of divine inspiration, are no part
of the Canon of Scripture ; and therefore are of no authority
in the Church of God, nor to be any otherwise approved,
or made use of, than other humnn writings.'—iv. ' The
authority of the holy Scripture, for which it ought to be
believed and obeyed, dependeth not upon the testimony of

any man or church, but wholly upon God (who is truth itself),

the Author thereof ; and therefore it is to be received,

because it is the Word of God.'— v. 'We may be moved
and induced by the testimony of the Church to an high and
reverent esteem of the holy Scripture ; and the heavenliness
of the matter, the efficacy of the doctrine, the majesty of

the style, the consent of all the parts, the scope of the whole
(which is to give all glory to God), the full discovery it makes
of the only way o! man's salvation, the many other incompar-
able excellencies, and the entire perfection thereof, are argu-
ments whereby it doth abundantly evidence itself to be the
Word of God ; yet, notwithstanding, our full persuasion and
assurance of the infallible truth, and divine authority thereof,

is from the inward work of the Holy Spirit, bearing witness by
and with the Word in our hearts.'—vi. ' The whole counsel of

God, concerning all things necessary for his own glor^', man's
salvation, faith, and life, is either expressly set down m Scrip-

ture, or by good and necessary consequence may be deduced
from Scripture : unto which nothing at any time is to be
added, whether by new revelations of the Spirit, or traditions
of men. Nevertheless we acknowledge the inward illumina-
tion of the Spirit of God to be necessarj' for the saving
understanding of such things aa are revealed in the Word ;

and that there are some circumstances concerning the worship
of God and government of the Church, common to human
actions and societies, which are to be ordered by the light

of nature and Christian prudence according to the general
rules of the Word, which are always to be observed.'—vii.

' All things in Scripture are not alike plain in themselves, nor
alike clear unto all ; yet those things which are necessary to be
known, believed, and observed for salvation, are so clearly pro-
pounded and opened in some place of Scripture or other, that
not only the learned but the unlearned, in a due use of the
ordinary means, may attain unto a sufficient understanding of

them.'—viii. 'The Old Testament in Hebrew (which was the
native language of the people of God of old), and the New
Testament in Greek (which at the time of the writing of it was
most generally known to the nations), being immediately in-

spired by God, and by his singular care and providence kept
pure in all ages, are therefore authentical ; so as in all contro-
versies of religion the Church ia finally to appeal unto them.
But because these original tongues are not known to all the
people of God who have right unto and interest in the Scrip-

tures, and are commanded in the fear of Qod to read and
search them, therefore they are to be translated Into the
vulgar language of every nation unto which they come, that
the Word of God dwelling plentifully in all, they may worship
him in an acceptable manner, and through patience and com-
fort of the Scriptures may have hope,'—ix. 'The infallible rule

of interpretation of Scripture is the Scripture itself ; and there-

fore, when there is a question about the true and full sense of

any Scripture (which is not manifold but one), it must be
searched and known by other places that speak more clearly.'

—X. 'The supreme Judge, by which all controversies of

religion are to be determined, and all decrees of councils,
opinions of ancient writers, doctrines of men, and private
spirits, are to be examined, and in whose sentence we are to

rest, can be no other but the Holy Spirit speaking in the
Scripture.'

Chs. III., v., IX., and xvn., on the Divine
Decree, Providence, Free-will, and the Persever-

ance of the Saints, jjresent a firm but far from
extreme type of Calvinism. Written in full view
of the great Reformed Confessions, they go beyond
the 39 Ai'ticles, the Scots Confession, the Heidel-

berg Catechism, and the Helvetic Confessions, in

emphasizing the darker side of the Decree ; but,
like the Canons of Dort and the Irisli Articles,

they are strictly infralapsarian, though eminent
members of tlie Assembly like Twisse were supra-
lapsarian Calvinists. The Fall and its havoc are
under a permissive, not a causal or effective, decree.
The term * reprobation ' is not used :

' pretention,
passing bv,' has replaced it as a milder expression,
perhaps turough the influence of men on the draft-
ing committee like Calamy and Arrowsmith, who
sympathized with the Amyraldist * hypothetical
universalism.' Human freedom is affirmed, and
* the liberty or contingency of second causes,' as
compatible with the Divine sovereignty. Between
* particular election ' and ' hypothetical universal-
ism,' each of which found supporters in the debates,
the Confession seems to halt.

Chs. Vi,-ix,, on Man, contain a development of

the covenant-idea present in the Irish Articles

:

two Covenants with parallel ordinances, of Works
in Adam, of Grace m Christ, are dLstinguished
—a theological scheme, traceable perhaps to Btd-
linger, which emphasizes human freedom, and
which had been taught on Biblical authority by
Rollock in Scotland, by Cartwright in England,
by Olevianus in Germany, and by Cocceius in

Holland. Chs. X.-XVIii. are an exceptionally full

and careful statement of the doctrines bound
up with Justification. Ch. XXI., of Religious Wor-
ship and the Sabbath Day, affirms the Puritan
view of worship and of Sabbath-observance, the
Hebrew Sabbath being a perpetual commandment,
* changed ' since the Resurrection of Christ to the
first day of the week, the Lord's Day, so to be
observed for ever. Ch. XXV., on the Church, dis-

tinguishes the Invisible Church, the whole number
of the Elect, from the visible Catholic Church, all

who
' profess the true religion, together with their children . . . the
kingdom of the Lord Jesus Christ, the house and famllj' ol
God, out of which there is no ordinary possibility of salvation.'
' This Catholic Church hath been sometimes more, sometimes
less visible.' 'The purest churches under heaven are subject
both to mixture and error ; and some have so degenerated as
to become no churches of Christ but synagogues of Satan,'
•There is no other head of the Church but the Lord Jesus
Christ ; nor can the Pope of Rome in any sense be head
thereof, but is that Antichrist, that man of sin, and son of per-
dition, that exalteth himself in the Church against Christ and
all that is called God.'

Ch. XXVI. deals with the heavenly and the
earthly Communion of Saints, and the sacred
obligations involved, in admirable terms. Chs.
xxvil.-xxix. set forth searchingly the full Calvin-
istic doctrine of the Sacraments in general and in

particular, in terms which might satisfy every
section of the Reformed Church apart from the
Lutheran. Ch, xxx., of Church Censures, pro-

vides for discipline through the officers appointed
by authority of Christ to hold the keys of the
Kingdom, or visible Church. Ch. xxxi., of Synods
and Councils, affirms their legitimate convocation
either by authority of civil rulers or by their
o\\Ti, their right * ministerially ' to determine con-
troversies of faith and cases of conscience, etc.,

the authority of their decrees on spiritual matters
if in harmony with God's Word, and declares, m
words which necessarily apply to the Assembly
itself and its articles

:

' All S3aiods or Councils since the Apostles' times, whether
general or particular, may err, and many have erred ; therefore
they are not to be made the rule of faith or practice, but to be
used as an help in both. (Of. xx. sect. ii. :

" God alone is lord of the
conscience, and hath left it free from the doctrines and com-
mandments of men which are in anything contrary to his word,
or beside it, in matters of faith or worship, so that to believe
such doctrines, or to obey such commandments out of con-
science, is to betray true liberty of conscience, and the re-

quiring of an implicit faith and an absolute and blind obedience
is to destroy liberty of conscience and reason also.") Synods
and Councils are to handle or conclude nothing but that which
is ecclesiastical, and are not to intermeddle with civil affairs,

which concern the Commonwealth, unless by way of humble
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petition in cases extraordinary ; or by way ot advice for satis-

faction of conscience, if they be tliereunto required by the civil

magistrate.'

Ch. XXXII. declares that
' the bodies ot men after death return to dust and see corruption,

but their souls (which neither die nor sleep), having an immortal
subsistence, immediately return to God who gave them. The
souls ol the righteous, being then made perfect in holiness, are
received into the highest heavens, where they behold the face

of God in light and glory, waiting for the full redemption of

their bodies ; and the souls of the wicked are cast into hell,

where they remain in torments and utter darkness, reserved to

the judgment of the great day. Besides these two places for

souls separated from their bodies, the Scripture acknowledgeth
none. At the last day such as are found alive shall not die,

but be changed : and all the dead shall be raised up with the
selfsame bodies, and none other, although with different

qualities, which shall be united again to their souls for ever.

The bodies of the unjust shall by the power of Christ be raised

to dishonour : the bodies of the just by his Spirit unto honour,
and be made conformable to his own glorious body.'

Ch. XXXIII. sets forth the nature of the Last
Judgment, and its end
* for the manifestation of the glory of his [God's] mercy in the
eternal salvation of the elect, and of his justice iu the damna-
tion of the reprobate, who are wicked and disobedient. . . .

As Christ would have us to be certainly persuaded that there
shall be a day of judgment, both to deter all men from sin, and
(or the greater consolation of the godly in their adversity ; so
will he have that day unknown to men, that they may shake
off all carnal security, and be always watchful, because they
know not at what hour the Lord will come ; and may be ever
prepared to say, " Come, Lord Jesus, come quickly. Amen."'

JTwo portions of the Confession which have been
the subject of ecclesiastical heart-searching or mis-
giving are those in chs. III. and X. concerning
Predestination and Election, and in ch. XXIII. on
the Civil Magistrate. The former, after stating
that
* God from all eternity did, by the most wise and holy counsel
of his own will, freely and unchangeably ordain whatsoever
comes to pa^s : yet so as thereby neither is God the author of
sin, nor is violence offered to the will of the creatures, nor is

the liberty or contingency of second causes taken away, but
rather established,'

proceeds to affirm that some men and angels are
predestinated, out of God's mere free grace and
love without any foresight of faith or good works
or any other thing in the creature, unto everlasting
life, whose number is certain and definite, whereas
the rest of mankind are foreordained to be passed
by unto everlasting death for their sin, to the praise
of God's glorious justice. Similarly

—

' Elect infants, dying in infancy, are regenerated and saved
by Christ through the Spirit, who worketh when and where
and how he pleaseth. So also are all other elect persons who
are incapable of being outwardly called by the ministry of the
word. Others not elected, although they may be called by the
ministry of the word, and may have some common operations
of the Spirit, yet they never truly come unto Christ, and there-
fore cannot be saved : much less can men not professing the
Christian religion be saved in any other way whatsoever, be
they ever so diligent to frame their lives according to the light
of nature, and the law of that religion they do profess ; and to
assert and maintain that they may, is very pernicious and to be
detested' (x. sect. iii.).

These are essentially the positions of the Synod
of Dort of 1619, subject to the same criticisms or
misunderstandings. Nothing is said of the elect
being few ; no certain external or internal means
for the recognition of the elect is indicated ; the
' rest of mankind ' may be few or many ; it is not
definitely affirmed that any infants die inelect,

though the natural suggestion is that some, if not
indeed many, do, especially as election even of
adults is without regard to future merit or worth
in them. It is not wonderful that the divines of
Westminster, like their kinsmen and forerunners
at Dort, should have felt it their duty to say :

' The doctrine of this high mystery of predestination is to be
handled with special prudence and care, that men attending
the will of God revealed in his word and yielding obedience
thereunto, may from the certainty of their effectual vocation
be assured of their eternal election. So shall this doctrine
afford matter of praise, reverence, and admiration of God, and
of humility, diligence, and abundant consolation to all that
sincerely obey the Gospel ' (ni. sect. viii.).

The other passage, on the Civil Magistrate,
acknowledges the Divine origin and claims of his
authority, nis duty of taking
* order that unity and peace be preserved in the Church, that

the truth of God be kept pure and entire, that all blasphemlea
and heresies be suppressed, all corruptions and abuses in wor-
ship and discipHne prevented or reformed, and all the ordi-
nances of God duly settled, administered, and observed '

;

but continues

:

' For the better effecting whereof he hath power to call

Synods, to be present at them, and to provide that whatsoever
is transacted in them be according to the mind of God

' ; yet
he ' may not assume to himself the administration of the word
and sacraments, or the power of the keys of the kingdom of
heaven,'

the conception apparently being that he is not to

interfere with spiritual things so long as they
are Scripturally transacted by the Church, whose
courts and decisions his strong arm is to enforce.

Here also it may be admitted that the Confession
did not succeed in foreclosing future embarrass-
ment.
The Westminster Confession, then, does for the

whole system of Calvinistic doctrine what the
Canons of Dort did for one doctrine : it marks
the maturest and most deliberate formulation of

the scheme of Biblical revelation as it appeared
to the most cultured and the most devout Puritan
minds. It was the last great Creed-utterance of

Calvinism, and intellectually and theologically it

is a worthy child of the Institutes, a stately and
noble standard for Bible-loving men. AVhile in-

fluenced necessarily by Continental learning and
controversy, it is essentially British, as well by
heredity as by environment ; for not only is it

based upon the Thirty-nine Articles, modified and
supplemented in a definitely Calvinistic sense at
Lambeth and at Dublin, but it literally incorporates
Ussher's Irish Articles, accepting their order and
titles, and using, often without a word of change,
whole sentences and paragraphs. To the reader of

both documents the debt is patent on the surface,

and the obligation goes down to the very heart of

the thought. Ussher could not have secured more
of his own way had he deserted the King and taken
his seat in the Jerusalem Chamber. Only Laudian
Anglicans could seriously have dissented from the
doctrine laid down. Born on the Thames, in the
capital of the southern kingdom, the Confession,
itself a painful reminder to the revellers of the
Restoration of the sternness of the Long Parlia-

ment, soon was discarded by the national Church
for which it was primarily prepared ; it found a
home and instant welcome in Scotland, to pass out
thence into all the world with the strenuous and
hardy emigrants who planted their faith wherever
they sought to make their way in life. It stiU

remains, in spite of changing times and altered
formulae of adherence, the honoured symbol of a
great group of powerful Churches throughout the
British Empire and the great American Republic,
embracing within their membership a large pro-

portion of the foremost representatives of the
world's highest material, social, educational, moral,
and religious interests. The English-speaking
Presbyterian Churches throughout the world with-
out exception adhere either to it or to some
comparatively slight modification of it ; while its

hold, direct or indirect, upon Congregationalists
and Baptists and others, is a further tribute to its

power both of education and of revival.

The Larger Catechism ofthe Westmitister Divines,
composed in 1647 simultaneously with the Con-
fession and before the Shorter Catechism, was
drafted mainly by Herbert Palmer, the author of a
' Catechism ' in high repute, published in 1640,

with a distinctive method of its own, and by
AnthonyTuckney, the learned Professor of Divinity
at Cambridge, and, like those other documents,
furnished with carefully collected Scripture proofs.

The basis of doctrine was Palmer's Catechism and
Ussher's 'Body of Divinity,' and, of course, the
debated conclusions of the Confession itself (Briggs,

Presbyterian Review, Jan. 1880). The Scottish
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Assembly of 1648 approved of it as a ' Directory
for catecnizing such as have made some proficiency

in the knowledfje of the grounds of Religion,' and
it is not to he judged as a manual for the young.
It contains 196 questions with answers that are not
seldom very long, though admirably clear, because
intended to be comprehensive.

It begine :
* What is the chief and higheet end of man ?—Man's

chief and highest end is to glorify God and fully to enjoy him for
ever. How doth it appear that there is a God ?—The very light of
nature in man, and the works of God declare plainly that there
Is a God : hut his Word and Spirit only do sufficiently and
effectually reveal him unto men for their salvation.' And it ends :

' What doth the conclusion of the Lord's Prayer teach us ?
' after

Betting forth the doctrines of God, His decrees, Creation, the
Fall, Sin and its Punishment, the Covenant of Grace, Christ the
Mediator, His Offices, Humiliation, and Exaltation, and Eternal
Work, the Church, Membership in Christ, the Experience and
Contents of Salvation, Future Judgment, the Commandments as
Christian Duties, man's inability to keep them, the special aggra-
vations of Sin, the Means of Grace—the Word, the Sacraments,
and Prayer, with the proper meaning and use of each, the Lord's
Prayer being expounded at the close.

The Larger Catechism, though too elaborate to be
popular, is historically of service as a supplement
and commentary on the Confession, and as the
basis of the popular * Shorter Catechism.'
The Shorter Catechism, prepared immediately

after the other documents by a small com-
mittee, and likewise approved in 1648 by the
Church of Scotland as a * Directory for cate-

chizing such as are of weaker capacity,' is an
acknowledged masterpiece, a triumph of happy
arrangement, of condensed and comprehensive in-

struction, of lucid and forceful expression. While
Tuckney was in the later stages convener of the
committee entrusted with its composition, and may
have been largely responsible for its final phrasing,

the brilliant Cambridge mathematician and divine,

the secretary, John Wallis, Palmer's intimate
friend, is believed to have taken a very large share
in the work. Materials were drawn not only from
the Confession and Larger Catechism ana their

sources, but from other Catechisms among the
large number current at the time, e,g., besides

Palmer's, those of Ezekiel Rogers, Matthew New-
eomen, Gouge, and Ball {see A. F. Mitchell, Westm.
Assemblyy Lect. xii. ; also Catechisms of the Second
Reformation^ 1886, by the same author, pp. 3-39,

where the chief parallels to each question and answer
are printed). The Scottish Commissioners cannot
have had much to do with its preparation, as most of

them had departed home before its compilation was
materially advanced ; but in Scotland it became
at once, and has remained, a household book, a
Bible in miniature, and the working Creed of the
nation. If its teaching seems difficult and exacting
for * such as are of v/eaker capacity ' in our time,

the fault may lie with our modem education,
which so diffuses the interest and attention of the
young over many subjects, mostly secular, that
the concentration, formerly possible to all, upon
religious and theological concerns, is hard to secure.

No more successful compendium of Christian doc-

trine, arranged according to a theological scheme
for practical instruction and for memorizing, has
ever been published. Its theological terms, Pauline
in their origin for the most part, sit far from easily

upon the lips of children ; but they aid the memory,
condense the truth, and are, as they were intended
to be, fit and stimulating matter for exposition by
the teacher. It is probable that we are apt to

exaggerate the value of self-explanatory simplicity

in such a manual. The Catechism was not meant
to be learned without a teacher, and the teacher
certainly cannot complain that he has platitudes to

teach who has its questions and answers to expound.
While the Shorter Catechism's relation to the
Longer is described by a Scottish Commissioner as

that of milk to meat, there was no idea of diluting

the milk for the young and weak ; for it was a

recognized principle with the Assembly 'that the

greatest care should be taken to frame the answer,
not according to the model of the knowledge the
child hath, but according to that the child ought to

have.'
The Shorter Catechism contains 107 questions, the first and

the last being the same as in the Larger Manual, with even
simpler and happier answers. Many of the answers are classic

utterances, and haunt both memory and intelligence. 'Man's
chief end is to glorify God, and to enjoy Him for ever.' * The
Scriptures principally teach what man is to believe concerning
God, and what duty God requires of man.' *God is a Spirit,

inQnite, eternal, and unchangeable, in His being, wisdom, power,
holiness, justice, goodness, and truth ' (an answer ascribed by
tradition to Gillespie^ but at least anticipated in ite terms In A.

Compendious Catechism, by J. F., published in London, 1646 [see
SchafiT, But. p. 787, footnote on A. F. Mitchell's authorityD.
' Sin is any want of conformity unto, or transgression of, the hiw
of God.* 'Christ as our Redeemer executeth the offices of a
Prophet, of a Priest, and of a King, both in His estate of Humilia*
tion and Exaltation.' 'Christ executeth the office of a Prophet
in revealing to us by His Word and Spirit the will of God for our
salvation.' 'Christ executeth the office of a Priest in His once
offering up of Himself a sacrifice to satisfy Divine justice, and
reconcile us to God, and in making continual intercession for us.'
' Christ executeth the office of a King in subduing us to Himself,
in ruling and defending us, and in restraining and conquering all

His and our enemies.' 'The Spirit applieth to us the Redemp-
tion purchased by Christ, by working faith in us, and thereby
uniting us to Christ in our effectual calling.' * Effectual calling

is the work of God's Spirit, whereby, convincing us of our sin and
misery, enlightening our minds in the knowledge of Christ, and
renewing our wills, He doth persuade and enable us to embrace
Jesus Christ freely offered to ua in the Gospel.' 'Justification
is an act of God's free grace, wherein He pardoneth all our sins,

and accepteth us as righteous in His sight, only (or the righteoiUH
ness of Christ imputed to us and received by faith alone.'
' Adoption is an act of God's free grace, whereby we are received
into the number, and have a right to all the privileges, of the sons
of God.' ' Sanctification is the work of God s free grace whereby
we are renewed in the whole man after the image of God, and
are enabled more and more to die unto sin, and live unto
righteousnesa' * The benefits which in this life do accompany
or flow from justification, adoption, and sanctification, are assur-
ance of God's love, peace of conscience, Joy in the Holy Ghost,
increase of grace, and perseverance therein to the end.' *The
souls of believers are at their death made perfect in holiness, and
do immediately pass into glory, and their bodies, being still united
to Christ, do rest in their graves till the resurrection.' ' No mere
man since the fall is able in this life perfectly to keep the com*
mandments of God, hut doth daily break them in thought, word,
and deed.' ' Faith in Jesus Christ is a saving grace whereby we
receive and rest upon Him alone for salvation, as He is offered
to us in the Gospel.' ' The outward and ordinary means whereby
Christ communicateth to us the benefits of redemption are His
ordinances, especially the Word, Sacraments, and Prayer, all

which are made effectual to the elect for salvation.' ' That the
Word may become effectual to salvation, we must attend there-
unto with diligence, preparation, and prayer, receive it with
faith and love, lay it up in our hearts, and practise it in our
lives.' ' A sacrament is an holy ordinance, instituted by Christ,
wherein, by sensible signs, Christ and the benefits of the New
Covenant are represented, sealed, and applied to Believers.'

The Apostles' Creed, though not formally in-

corporated or expounded in the body of the
Catechism, is printed at the close with the judici-

ous note :

'Albeit the substance of the doctrine comprised in that
abridgment commonly called the Apostles' Creed be fully set
forth in each of the Catechisms, so as there is no necessity of in-

serting the Creed itself, yet it is here annexed, not as though
it were composed by the Apostles, or ought to be esteemed
canonical Scripture as the Ten Commandments and the Lord's
Prayer (much less a prayer, as ignorant people have been apt to
make both it and the Decalogue), but because it is a brief sum of
the Christian Faith, agreeable to the Word of God, and anciently
received in the Churches of Christ.'

A catechism containing sentences like the answers
quoted, prepared with such fidelity to Holy Writ,
and couched in language so dignified and unaffected,

is in every way worthy of the authors of the West-
minster Confession, and of the devoted acceptance
of the Churches whose young life it has nourished
in spiritual truth throughout the subsequent
generations, and whose ageing members its well-
remembered lessons have supported and solaced.

[The text of the Westminster Standards is printed in full in
"DnnXop's Collection^ vol. i. pp. 1-444, andin.MiiUer's Bekenntnis-
schriften (pp. 542-652) ; the Confession and Shorter Catechism
in Schaff, Creeds of Evang, Prat. Churches, pp. 600-704. For
history, see Schaff, Hist. pp. 701-804, a valuable account with
comparisons and criticisms and useful bibliography of older
works in general and special literature. The Minutes of the
Sessions of the Westm. Assembly (1644-1649) ' are edited by Alex.
F. Mitchell and John Struthers, Edin. 1874 ; c£. Hetheriag-
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ton, History 0/ the Assembly 4, 1878 : A. F. Mitchell, JVest-

minster Assembly (rev. ed. Philad. 1897), The Westm, Conf, 3

1867; Warfield, 'The Making ot the Westm, Cont.,' in PKR,
Apr. 1901, p. 220 ff. ; of. also Beveridge, Eiat. of the

westyn. Assembly, Edin. 1904, an accurate popular suramarj' of

the matter contained in the earlier works ; A. F. Mitchell,
Catechisms of the Second Reformation (e.n invaluable study) ; H.
BonaJTt Catechisms of the Scottish Reformation. On thedoctrine
of the Confession a recent work, Theolofjy of the Westminster
Symbols, by Edw. D. Morris, Columbus, Ohio, U.S.A., 1900,

pp. 868, is one of the most complete and well informed.]

(7) Modifications of the Westminster Confession
in British Presbyterian Churches have not been
wanting, but the changes hitherto effected have
not been very substantial, though the attitude of

the Churches to it has been unmistakably altered.

In Scotland, the adoptive home of the Confes-
sion, the forces of religious conservatism have
combined with an intelligent appreciation of its

solid worth and Scriptural foundation to retain it

well-nigh inviolate as the symbol of every branch
of the divided Church. By varying formulae of

subscription in the National Church, and by de-

claratory acts or statements in the Free Churches,
a modicum of relief has been sought for tender
consciences. In the Church of Scotland the earlier

formulse of 1694 and 1711, which declared the
signatory's belief in the whole doctrine of the Con-
fession, and that of 1889, which omitted the word
' whole,' were mitigated by a declaration appointed
in 1903 to be read publicly before subscription, to
the effect that the Confession ' is to be regarded as
an infallible rule of faith and worship only in so
far as it accords with Holy Scripture interpreted
by the Holy Spirit,' replaced in 1910 by a formula
framed with the concurrent authority of Parlia-
ment : ' I hereby subscribe the Confession of Faith,
declaring that I accept it as the Confession of this
Church, and that I believe the fundamental doc-
trines of the Christian faith contained therein.'
In the United Presbyterian Church and in the Free
Church, Declaratory Acts were passed in 1879 and
1892 to define on certain points the sense in which
the Confession was to be understood, disowning the
view that the Confession inculcated persecuting
principles in relation to the duties of the CivS
Magistrate, and the view that its doctrine of sin
and grace taught that human corruption has
destroyed human responsibility and the power to
do virtuous actions, or that some infants are
eternally lost, or that men are foreordained to
death irrespective of their sin, or that Divine grace
is not extended to any who are out of reach of its

ordinary means.
In England a similar course was taken by the

Presbyterian Church, but abandoned in 1888, and
in 1890 The Articles of the Faith, 24 in number,
were drawn up by a committee presided over by
Principal Oswald Dykes, in order to define the
doctrines in the Westminster Confession which
were counted de fide and vital. These Articles
briefly set forth a moderately conservative state-
ment, influenced by the other standard Confessional
utterances of Protestant Christianity, on God, the
Trinity, Creation, Providence, the Fall, Saving
Grace, the Lord Jesus Christ, the Work of Christ,
the Exaltation of Christ, the Gospel, the Holy
Spirit, Election and Regeneration, Justification by
Faith, Sonship in Christ, the Law and New Obedi-
ence, Sanotification and Perseverance, the Church,
Church Order and Fellowship, Holy Scripture, the
Sacraments, the Second Advent, the Resurrection,
the Last Judgment, and the Life Everlasting. Com-
parison of these titles with those of the Confession
at once reveals many of the doctrinal omissions.
In the article on Election nothing is said of repro-
bation or preterition j it is as follows :

' We humbly own and believe that Ood the Father, before the
foundation of the world, was pleased of His sovereign grace to
choose unto Himself in Christ a people, whom He gave to the
Son, and to whom the Holy Spirit imparts spiritual life by a

secret and wonderful operation of His power, using as His ordi-

nary means, where years of understanding have been reached,
the truths of His Word in ways agreeable to the nature of man :

so that being born from above the.v are the children of God,
created in Christ Jesus unto good works.'

Elsewhere the language of election is avoided ;

instead of ' the elect ' we read of ' Christ's people,'
' every one who repents and believes,' and so on.

A noteworthy feature of the articles is their use of

the proper language of a Creed :
' we believe,'

' we acknowledge,' ' we adore,' ' we o^vn,' etc.
[Th^ Articles of the Faith, issued by Publication Committee of

the Presbyterian Church of England, 1890. There is also a small
account of their scope, etc., pub. by Donald Eraser, one of the
tramers.]

In China (1890) and in India (South, 1901 j all,

1904), unions of the Presbyterian Mission Churches
have been consummated upon the bases of 11 and
of 12 short Articles epitomizing the doctrine of the
Westminster Confession along similar lines, posi-

tive. Scriptural, and non-controversial, emphasizing
the particular doctrines most required by mission-
ary circumstances, and expressly affirming their

loyalty to the standards of the parent Churches,
the Westminster Confession and Catechisms, the
Heidelberg Catechism, and the Canons of Dort,
' as worthy exponents of the Word of God, and as
systems of doctrine to be taught in our churches
and seminaries.'

The 12 Indian Presbyterian Articles were adopted at Allaha-
bad in Dec. 1904 (printed at the Allahabad Mission Press in 1906).

I. affirms the Scriptures to he the * Word of God, and the only
infallible rule of faith and duty.' II. defines God as *a Spirit,

self-existent, omnipresent, yet distinct from all other spirits

and from all material things : infinite, eternal, and unchange-
able in His being, wisdom, power, holiness, justice, goodness,
truth, and love.' III. affirms the Trinity. IV. affirms Divine
creation, providence, and government, without responsibility
for sin. V, describes man's original estate as in God's image

:

* all men have the same origin, and are brethren.' VI.

describes the Fall, affirms the sin of all Adam's descendants in

him, their addition of actual sin to original guilt and corruption,
their desert of punishment. VII. affirms God's gift of Christ,

the only-begotten Son of God, as Saviour ; His two distinct
natures as true God and true man ; His conception and birth,

perfect obedience and sacrifice, * to satisfy Divine justice and
reconcile men to God

'
; His death, burial, resurrection, ascen-

sion, intercession, and future coming, ' to raise the dead and
judge the world.' VIII. treats of the Holy Spirit, who *maketh
men partakers of salvation.' IX. sets forth God's saving purpose
and method of grace :

* While God chose a people m Christ
before the foundation of the world, that they should be holy
and without blemish before Him in love ; having foreordained
them unto adoption as sons through Jesus Christ, unto Himself,
according to the good pleasure of His will, to the praise of the
glory of His grace, which He freely bestowed on them in the
Beloved ; He maketh a full and free offer of salvation to all men,
and coramandeth them to repent of their sins, to believe in the
Lord Jesus Christ as their Saviour, and to live a humble and
holy life after His example, and in obedience to God's revealed
will. Those who believe in Christ and obey Him are saved, the
chief benefits which they receive being justification, adoption
into the number of the sons of God, sanotification through the
indwelling of the Spirit, and eternal glory. Believers may also

in this life enjoy assurance of their salvation. In His gracious
work the Holy Spirit useth the means of grace, especially the
Word, Sacraments, and Prayer.' X. treats simply of the Sacra-
ments, and their significance as signs and seals. XI. sets forth
Christian duties. XII. affirms resurrection, judgment to come,
reward and punishment; 'Those who have believed in Christ
and obeyed Him shall be openly acquitted and received into

glory ; but the unbelieving and wicked, being condemned, shall

suffer the punishment due to their sins.' There follow—tA/
form of acceptance ;

' I receive and adopt the Confession of

Faith of this Church, as based on and in accord with the Word
of God ; and I declare it to be the Confession of my faith

'
; a

declaratory note :
* In administering this test, the Courts of the

Church exercise the discretion and charity that are required by
the Word of God, and demanded by the interests of the Church '

;

the Constitution of the Church, in 15 Articles ; the S7 Canons,
or Standing Orders ; and the Local Organizatioii. The whole
work impresses the outside reader as wise, guarded, practical,

well-conceived, and well-expressed, and admirably suited to the
needs of the Indian Church. The echoes of Western controversy
ire as subdued as possible within it.

In Wales, the native Calvinistic-Methodist or

Presbyterian Church, whicli formerly professed
the 39 English Articles understood in a Calvinistic

sense, adheres to the Welsh Confession of 1S2S,

published also in English in 1827, which was
authorized by the ' Associations ' of Bala and
Aberystwyth in 1823.
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The Confession contains 44 Articles treating of God's Beint^,

the Scriptures, tiie Attributes of God, the Persons of tlie Trinity,

God'a Decree, Creation, Providence, Man's Original State, the
Covenant of Worlts, the Fall and Oritrinal Sin, tne State of Man
by Nature, the Election of Grace, the Covenant of Grace, the
Person of the Father and His work ir) Salvation, the Person of

Christ the Mediator, His Olfices, llis Humiliation and Exalta-

tion, Redemption, Christ's [ntercession, the Person and Work
of the Holy Ghost, the Necessity for His work to apply the Plan
of Salvation, the Call of the Gospel, Union with Christ, Justifica-

tion, Adoption, Regeneration, SanctiJloation, Saving Faith and
its Fruita, Repentance unto Life, the Moral Law, Good Works,
Peace of Conscience, Assurance of Hope, Perseverance in Grace,
the Church, Church Fellowship, the Ordinances of the Gospel,
Baptism, the Lord's Supper, Obedience to the Civil GoverTinient,
Death and the State after Death, the Resurrection, General
Judgment, the Eternal State of the Wicked and the Godly.

It is in all essentials a statement of the West-
minster doctrine, whose general order, and whose
language, with Methodist variations, it adopts.
On the problems of election, and the asperities of

Calvinistic doctrine on reprobation and the non-
elect, it is discreetly silent. Kings and civil

authorities are ordained of God ; are to be hon-
oured for the sake of their office, and not merely
for personal virtues ; and are to be obeyed in all

things that are in accordance with the Word of

God, the taxes they impose being paid without
murmur, concealment, or fraud. In its English
form it lacks the vigour of style and the dignity
of its source—a loss natural in a paraphrase.

[Full text in Miiller, op. cit., and in publications of the
Church. Brief reference in Schaff, Hist. p. 903 f.]

(8) In the Presbyterian Chureh in America, the
Westminster Confession, after being subscribed
and accepted simpliciter for a time as in Britain,

experienced similar modifications and qualifica-

tions. The Synod of Philadelphia in 1729 declared:
' We do therefore agree that all the ministers of this Synod
. . . shall declare their agreement in and approbation of the
Confession of Faith, with the Larger and Shorter Catechisms
... as being in all the essential and necessary articles good
forms of sound words and systems of Christian doctrine, and do
also adopt the said Confession and Catechisms as the Confession
of our faith,' adding later that some clauses in the twentieth and
twenty-third chapters were not received ' in any such sense as
to suppose the civil magistrate hath a controlling power over
Synods with respect to the exercise of their rainistenal authority,
or power to persecute any for their religion ..."

The Union of the Synods of Philadelphia and
New York in 1758 adopted a similar declaration.
The United Synod in 1787 amended the third sec-

tion of oh. XXIII., ' Of the Civil Magistrate,' so as to

exclude all interference with matters of faith, and
to enjoin equal protection of all Churches and of

the liberty of all men ; ch. XXXI., so as to set aside
the right of the Civil Ruler to call councils or
assemblies ; the last sentence of ch. XX. sect, iv., so

as to omit the words ' and by the power of the
Civil Magistrate ' in reference to Church discipline

and censures ; and omitted ' tolerating a false reli-

gion ' from the enumeration of sins against the
Second Commandment in the Larger Catechism.
At the re-union in 1869 of the 'Old School' and
' New School ' sections of the Church, divided since
1837, the basis affirmed consisted of the ' common
standards ; the Scriptures of the Old and New
Testaments shall be acknowledged to be the in-

spired Word of God, and the only infallible rule of

faith and practice ; the Confession of Faith shall

continue to be sincerely received and adopted, as
containing the system of doctrine taught in the
holy Scriptures.' The same Church, 'The Presby-
terian Church in the United States of America,'
felt it necessary in 1902— (a) to pass a Declaratory
Statement defining the sense in which ch. III., ' Of
Grod's Eternal Decree,' was held as

—

'concerning those who are saved in Christ, in harmony with the
doctrine of His love to all mankind. His gift of His Son to be the
propitiation for the sins of the whole world, and His readiness
to bestow His saving grace on all who seek it ;—concerning those
who perish, as in harmony with the doctrine that God desires

not the death of any sinner, but has provided in Christ a salva-

tion sufficient for all, adapted to all, and freely offered in the
Gospel to ail ; that men are fully responsible for their treatment
of God's gracious o&er ; that His decree hinders no man from

accepting that olTer ; and that do man is condemned, except oa
the ground of his sin '

;

and declaring that ch. X. sect, iii.,

'is not to be regarded as teaching that any who die in infancy
are lost ; we believe that all dying in infancy are included in the
election of grace, and are regenerated and saved by Christ
through the Spirit, who works when and where and how He
plcaaes.'

(i) to amend ch. xvi. sect. vii. to read :

' Works done by unregenerate men, although for the matter
of them they may be things which God commands, and In them-
selves praiseworthy and useful, and although the neglect of such
things is sinful and di-HpleuHiiig unto God

;
yet, because they pro-

ceed not from a heart purified by faith, nor are done in a right
manner, according to His Word, nor to a right end, the glory of

God, they come short of what God requires, and do not make
any man meet to receive the grace of God '

;

to omit ch. XXII. sect, iii., the last sentence :

' yet it is a sin to refuse an oath touching anything that is pood
and just, being imposed by lawful authority

,

and to amend ch. XXV. sect. vi. to read :

' The Lord Jesus Christ is the only head of the Church, and
the claim of any man to be the vicar of Christ and the head of

the Church is unscriptural, without warrant in fact, and is a

usurpation dishonourmg to the Lord Jesus Christ.'

(c) ' to express more fully the doctrine of the
Cliurch concerning the Holy Spirit, Missions, and
the Love of God for all men,' oy adding two new
chapters to the Confession, viz.

XXXIV. 'Of the Holy Spirit' as (a) the Third Person in the
Trinity, proceeding from the Father and the Son, of the same
substance, equal in power and glory ; (b) the omnipresent Lord
and Giver of life, source of all good thoughts, pure desires, and
holy counsels, inspirer of Prophecy and Scripture, dispenser of

the Gospel ; (c) the only efficient agent in the application oi

redemption
;
(d) the bond of communion, the mover and enabler

of officers and members of the Church, the preserver and in*

creaser of the Church.
XXXV. ' Of the Love of God, and Missions '

: that (a) God
freely ofifers His salvation to all men in the Gospel ; (6) in the
Gospel, God declares His love for the world and desire that all men
should be saved, reveals fully the only way, promises eternal life

to all who repent and believe in Christ, invites and commands
all to embrace the offered mercy ; and, by His Spirit accompany-
ing the Word, pleads with men to accept His gracious invitation

;

(c) it is the duty and privilege of all immediately to accept,
otherwise they incur aggravated guilt, and perish by their own
fault ; (d) since there is no other way of salvation than that
revealed in the Gospel, and faith ordinarily comes by hearing
the Word of God, Christ has commissioned His Church to go
into all the world, and to make disciples of all nations. All
believers are under obligation to sustain established ordinances
of religion, and to contribute, by prayer, gifts, and personal
efforts, to the extension of Che Kingdom of Christ throughout
the whole earth.

[d) to publish a Brief Statement of the Reformed
Faith in 16 Articles : Of God, Revelation, the
Eternal Purpose, Creation, the Sin of Man, the
Grace of God, Election, Our Lord Jesus Christ,

Faith and Repentance, the Holy Spirit, the New
Birth and the New Life, the Resurrection and the
Life to Come, the Law of God, the Church and
Sacraments, the Last Judgment, Christian Service
and the Final Triumph. Each Article is brief, un-
controversial, and well expressed, beginning, as in

the English Presbyterian Articles of 1890, of which
they bear signs of close and appreciative study,
with the words 'we believe,' and passing in many
instances to such cognate phrases as ' we rejoice,'
' we confidently look for,' ' we joyfully receive.'

The Articles, as a whole, rank very high among
such statements. Their tone and language are
unexceptionable. True to their time, they do not
wrestle with difficulties ; they show no concern
about the points which sundered Calvinist, or
rather ' Gomarist,' and Arminiau ; they are as
though the Synod of Dort had never been. But
there is every likelihood that, in producing them,
the powerful 'Presbyterian Church in America,'
like its namesake in England, has done a pioneer
work, in which it will ere long be followed by many
other kindred bodies. More than any other Con-
fession, perhaps, it speaks in modern language,
such as the pulpit may utter frankly and without
alteration or paraphrase. It is perhaps not an
exaggeration to say that every Protestant Church
might cheerfully and heartily accept it for use both
at home and in the mission field. Time alone can
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disclose whether its avoidance of the controversial

will secure a permanent concord. The Federation
of the four main Presbyterian Churches in the
United States, at present being consummated, is

perhaps an augury of the early adoption of a similar

document, or perhaps the document itself.

[Full text in Miiller, pi>. 041-946, where also the Declaration
is printed ; earlier history in Schafit, Hist. pp. 804-810.]

(9) The Westminster Confession in the United
Presbyterian Church in America.—The 'Associate'

and ' Associate Reformed ' Churches, which united
in 1858 to form the ' United Presbyterian Church
in America,' had held the Confession much more
rigorously than the ' Presbyterian Church ' just

discussed. The former had not at any time altered

the text of the Confession, but had contented itself

with issuing in 1784 a Testimony, five of whose
articles refer to the CivU Magistrate, and deny
that he is a ruler in the Church, or may grant
privileges to those whom he considers true believers

to the hurt of the natural rights of others, or has
to do with other than civU and social obligations.

The latter had in 1799 modified ch. xx. sect, iv.,

XXIII. sect, iii., and XXXI. sect, ii., safeguarding
the autonomy of the Church, affirming the duty of

the magistrate to protect it and enforce its lawful
censures, and to further it without encroaching
on the civU rights of others, and allowing him in
special cases the right of calling an ecclesiastical

synod to consult and advise about matters of reli-

gion ; and in the Larger Catechism had changed
'tolerating' into 'authorizing a false religion'
among sins against the Second Commandment.
At the union of 1858 the word ' tolerating ' was re-

stored in the Catechism, and modifications of the
same three chapters were agreed upon. They
affirmed the autonomy of the Church, the right
and duty of the magistrate to punish those whose
principles and practices, whether religious or
political, openly propagated and maintained, were,
in his judgment, suDversive of the foundations of
properly constituted society, but not to presume to
judge heresy or schism ; nothing being said of his
right to summon ecclesiastical synods. Through-
out its history, and all its divisions, this branch
of the Presbyterian Church maintained the rest
of the Westminster doctrine without dubiety or
hesitation.

[Schaff, Hist. pp. 810-813.]

(10) The Cumberland Presbyterian Church, an-
other large Presbyterian body in the United States,
sprung from a revival in Kentucky and Tennessee
at the close of the 18th cent., in which Methodists
assisted Presbyterians, so early as 1813 adopted a
Confession prepared by a Committee directed by
Finis Ewing, and in 1829 ratified it after a final
revision. The Cumberland Confession consists of
the Westminster Confession with the American
amendments of chs. XXIII. and XXXI. (see (8) above),
with the teaching on Perseverance in ch. XVII. sub-
stantially retained, but with the doctrine of uncon-
ditional election and preteritiou in ch. III. cut out
as seeming to encourage fatalism, and with the
change of ' elect infants ' in ch. x. sect. iii. into ' all

infants.' A like Arminian change was made in the
Shorter Catechism, so that to Qn. 7 the Answer runs :

' The decrees of God are his purpose according to the counsel
of his own will, whereby he hath foreordained to bring to pass
what shall be for his own glory : sin not being for God's glory,
therefore he hath not decreed it.'

In Answer 20, 'God having elected some' is

changed to ' God did provide salvation for all man-
kind'; and Qn. 31 runs, not 'What is effectual
calling ?,' but ' What is the work of the Spirit ?

'

ISchaff, Hist. pp. 813-816.1

In 1881 the Cumberland Church appointed a
Committee to prepare a new Confession. In 1883
it was finished, and unanimously adopted. It
contains 36 chapters, with 115 consecutively num-

bered sections, following the general outline and
order of the Westminster Confession, though with
characteristic alterations and additions. The topics
are : Holy Scriptures, Holy Trinity, Decrees of

God, Creation, Providence, Fall of Man, God's
Covenant with Man, Christ tJie Mediator, Free-
will, Divine Influence (in place of Effectual Calling),
Repentance unto Life, Saving Faith, Justification,

Regeneration, Adoption, Sanctifioation, Growth in

Grace [order of last group of seven is changed].
Good Works, Preservation of Believers, Christian
Assurance, the Law of God, Christian Liberty,
Religious Worship, Sabbath-day, Lawful Oaths and
Vows, Civil Government, Marriage and Divorce,
the Church, Christian Communion, the Sacra-
ments, Baptism, the Lord's Supper, Church Au-
thority, Church Courts, Death and Resurrection,
the Judgment. The diction of the Articles cannot
be compared with theWestminster sentences, beside
which they sound conversational and spasmodic or
halting. The chapter on the Decrees is completely
given as follows

:

' God, for the manifestation of his glory and goodness, by the
most wise and holy counsel of his own will, freely and un-
changeably ordained or determined what he himself would do,
what he would require his intelligent creatures to do, and what
should be the awards, respectively, of the obedient and the dis-

obedient. Though all Divine decrees may not be revealed to
men, yet it is certain that God has decreed nothing contrary to
his revealed will or written word.'

The doctrine corresponds in every respect with
the earlier revision of the Westminster Confession
by the same Church, whose principles and chief

ideas it consistently applies throughout.
[Text in Miiller, pp. 912-927.]

(11) In Canada.-—The doctrinal changes effected

by the Presbyterian Churches in the United States
go far to explain the unparalleled step which in

Canada the Presbyterian, Congregationalist, and
Methodist Churches are seriously contemplating in

their proposed union. In truth, those alterations

leave no standing ground for the traditional dif-

ferences between Arminian and Conservative Cal-
vinists. After four years of conference (1904-8),

agreement has been reached in Committee regard-
ing 19 Articles as the doctrine which the Churches,
if ultimately united, would profess. The Baptist
and Anglican Churches did not see their way to
participate, as in^vited, in the unrestricted confer-

ence and negotiation. With its great home-mission
f)roblem, Canada, though little affected by theo-
ogical laxity or indifference, has been driven by
practical necessities to rise above all minor doc-
trinal differences. In it, both Methodists and
Presbyterians have set their brethren in other
lands a wise example in ending schism among
themselves, and closing their own ranks. It will

be a new day for Protestant Christianity, if three
such denominations as Presbyterians, Methodists,
and Congregationalists should find it feasible to
unite their forces, whether for home or foreign
missionary enterprise.
The Preamble runs :

* We ... do hereby set forth the sub-
stance of the Christian faith as commonly held among us. In
doing so, we build upon the foundation laid by the Apostles and
Prophets, confessing that Jesus Christ Himself is the comer-
stone. We affirm our belief in the Scriptures of the Old and
New Testaments as the primary source and ultimate standard
of Christian faith and life. We aclinowledge the teaching of the
great Creeds of the ancient Church. We further maintain our
allegiance to the Evangelical doctrines of the Reformation as
set forth in common in the doctrinal standards adopted by the
Presbyterian Church in Canada, by the Congregational Union
of Ontario anti Quebec, and by the Methodist Church. We
present the accompanying statement as a brief summary of our
common faith, and commend it to the studious attention of the
members and adherents of the negotiating Churches, as in sub-
stance agreeable to the teaching of the Holy Scriptures.'

Art. I. is of God : II., of Revelation ; III., of the Divine
Purpose :

* We believe that the eternal, wise, holy, and loving
purpose of God embraces all events, so that, while the freedom
of man is not tatien away, nor is God the author of sin, yet in

His providence He makes all things worls together in the fulfil-

ment of His sovereign design and the manifestation of His
glory * : IV., of Creation and Providence : V., of the Sin of
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Man ;
' We believe that our first parents being tempted choBe

evil, and eo (ell away from God, and came under the power of

sin, the penalty of which is eternal death ; and that, by reason
of this disobedience, all men are bom with a sinful nature, that
we have broken Qod's law, and that no man can be saved but by
His grace': VI., of the Grace of God: '. . . God ... in the
Gospel freely offers His all-sutilcient salvation to all men. . . .

also that God, in His own ffood pleasure, gave to His Son a
people, an innumerable multitude, chosen in Christ unto holi-

ness, service, and salvation ' : VH., of the Lord Jesus Christ

:

VIII., of the Holy Spirit : IX., of Regeneration : X., of Faith
and Repentance: XI., of Justification and Sonship: XII., of

Sanctiflcation : XIII., of the Law of God : XIV., of the Church :

XV., of the SacramenU: XVI., of the Ministry: XVII., of

Church Order and Fellowship: XVIII., of the Resurrection, the
Last Judgment, and the Future Life ; XIX., of Christian Service
and the Final Triumph.
Candidates for ordination must be 'in essential agreement'

with the doctrine of the Church, and accept the Statement above
'as in substance agreeable to theiteachmg of the Holy Scrip-

tures,' and must answer three questions affirmatively, viz.

(1) ' Do you believe yourself to be a child of God, through
faith in our Lord Jesus Christ?' (2) * Do you believe yourself
to be called to the office of the Christian ministry, and that your
chief motives are zeal for the glory of God, love (or the Lord
Jesus Christ, and desire for the salvation of men ?

' (3) ' Are you
persuaded that the Holy Scriptures contain sufficiently all doc-
trines required for eternal solvation in our Lord Jesus Christ?
And are you resolved out of the said Scriptures to Instruct the

Seople committed to your charge, and to teach nothing which
not agreeable thereto?'
{Proceedings of the Fifth Conference of the Joint Committee

on Church Union^ eta, Toronto, Dec 1908.]

(12) In South Africa a basis of union between
the Presbyterian, Wesleyan Methodist, Congrega-
tional, and Baptist Churches was drawn up and
recommended in 1909 by a Conference at Bloem-
fontein, on Presbyterian initiative, the Dutch
Reformed Church not seeing its way to co-operate
in the movement. Inter alia, 5 somewhat slight

and loosely-drafted clauses set forth the simple
evangelical basis of doctrine proposed. The
Churches have not as yet assented to the proposed
basis, the last three named having decided adversely
meanwhile.

[Draft Constitution, etc., issued by order of Conference, 1909.]

(13) In Southern India, in July 1908 the first

General Assembly of the 'South India United
Church,' representing Congregationalists, Method-
ists, and Presbyterians, met and adopted a basis of

union, including a Confession in 5 Articles : of

God ; of Revelation and Scripture ; of Man's
Creation in God's Image, Common Brotherhood,
Sin and Helplessness ; of God's Salvation through
Jesus Christ and the Holy Spirit ; and of theChurch,
Ministry, Sacraments, and Things to come. There
is a prefatory and a concluding note affirming

:

(1) 'As the Confession is a human instrument, it is under-
stood that persons assenting to it do not commit themselves to
every word or phrase, but accept it as a basis of union, and as
embodying substantially the vital truths held in common by
the uniting churches '

; (2) * the churt^ reserves to itself the
right to revise its general Confession of Faith whenever the
consensus o( opinion of the United Body demands it.'

Other unions and federations elsewhere in the
world, accomplished or being negotiated, involve
no new standards, but rest on those already
recognized.

17. Confessions in the Baptist Churches.—The
16th cent, revolt against the superstition, formal-

ism, corruption, and hierarchic tyranny of the
Roman Church, which in the Lutheran, Anglican,
Zwinglian, and CalWnist Churches proceeded on
strictly ecclesiastical lines, assumed a more radical

form in the Anabaptist societies which sprang up
throughout Europe. Their rise and their doctrines
have been amjily described in an earlier article (see

AjJABAPTiSM in vol. i. p. 406). In worship they
observed a puritan simplicity and fervour. In
polity they inclined to presbyterian or congrega-
tional organization. In doctrine they cherished
no artificial or coercive unity, being kept together
by common revulsion from traditionalism, by
common persecution, and by a common quest after

a simpler Biblical piety and personal experience.
Towards the State as towards the Church they
looked with suspicion and distrust, dreading its
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worldliness, its appeal to force, its reliance on
oaths, and in return they were hated as its sub-

verters. They deserve honour as the pioneers of

religious toleration—a principle alwu,y8 more easily

mastered by the persecuted tlian by the persecutor.

Much that is best in Quaker and in Baptist thought
and life they anticipated, as they themselves had
been anticipated by the Brethren, their namesakes,
of earlier centuries in Bohemia and in the Alpine
Valleys. They had a lively appreciation of the
doctrinal and ethical superiority of the New to the
Old Testament, a vivid sense of individual re-

sponsibility and relationship to God, a reliance on
the direct leading of the Holy Spirit. In their

doctrine, as in their life, they strove to reproduce
the NT ideal, demanding literal obedience to
Christian precepts at their hardest, and in all

things sincerity and simplicity. In an age like

theirs it was inevitable that their attitude towards
the Sacraments, especially Baptism, should arouse
the keenest attention and lead to the fiercest

antagonism and obloquy. Their free-thought on
Baptism, their faith m the universal salvation of

departed infants, their disbelief in infant-baptism
as the degradation of the Sacrament to a meaning-
less or superstitious form, and their consequent
insistence on adult re-baptism, seemed to be their

crowning heresy, or blasphemy, or sacrilege, and
won for them the name of ' Anabaptist. ' Among
their number were outstanding Humanists as weU
as illiterate peasants, well-baianced minds as well
as crazy enthusiasts. Scorned, hated, reviled, and
tormented by Romanist and orthodox Protestant
alike, they were in innumerable instances the salt

of their age. It was their misfortune to live

before their time ; it was their lot to suifer for its

coming. With better information about their

character and views, history at last is making a
tardy reparation to their memory. The chapter
on Anabaptism in a modem Church History is a
strange and welcome contrast to its older counter-
part {e.g. Lindsay, Hist, of Reforra. ii. 430-469).

(1) Anabaptist Confessions.—Even before 1500, a
simple Catechism, printed in many languages, was
in current use, along with early versions of the
Bible, among the Anabaptist societies. In the third
decade of the 16th cent, conferences are known to
have taken place with a view to their closer union
—in 1524 at Waldshut in the house of their

scholarly and eloquent leader Balthasar Hiibmaier,
when a statement of principles, in particular

against the miraculous efficacy of Sacraments, was
prepared, and separation from the Roman Church
resolved upon ; in 1526 at Augsburg j and in 1527
also at Augsburg, where a General Synod re-

presentative of widely scattered cities ' drew up a
statement of doctrinal truth, which is very simple,
and corresponds intimately with what is now
taught among the Moravian Brethren ' (Lindsay,
op. cit. iL 435). The tragic Miinster episode,
which did so much to bring discredit upon the
Anabaptist name, gave to the world Bemhard
Rothmann's Theses and Confession of Faith, 1532
(summary in Detmer's work on him, Miinster,
1904; Lindsay, Hist. ii. 452, 456), the SI Articles,

or Rules, of Jan Matthys, the Melchiorite Dutch
visionary (1533), and an Apology, or Confession of
the Faith and Life of the Christian Society at
Miinster (Lindsay, ii. 464 and footnote).

(2) Mennonite Confessions.—Under the apostolic
influence of the devoted Menno Simons, a Dutch
priest who joined the Anabaptist movement in
1536 and gave the last twenty-five years of his
martyr life to the cause, the scattered and dispirited
congregations revived and, in spite of persecution,
were organized into a church, in which baptism,
though conditional upon profession of faith
spontaneously made, was still for the most part
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administered by sprinkling, not immersion. Winer
{Comparative View of Doctrines and Confessions,

Introd. § 5) enumerates a group of Mennonite docu-

ments as follows

:

The Confession of Waterland (1580), the most
important, drawn up in Dutch by Bis and Gerardi,

represents the Waterland division of the Church,
which was more liberal in its discipline, but con-

tains the characteristic doctrine of all sections.

It consists of 40 Articles, which deny the guilt of

original or transmitted sin ; affirm the conditional

election of all, and universal atonement ; condemn
oaths, war, civil office, litigation, revenge, worldly
amusements, and infant baptism as unscriptural

;

approve of obedience to civil magistrates in all

things not contrary to conscience and God's word ;

but on other points conform to the normal tenets

of Protestantism.
Confessions were also published in 1591 ; in 1628

Ontemmnn's Confession of the One God ; in 1629
the Confession of the Olwe Branch ; in 1630 the
Short Confession of the United Frisian and German
Baptists, and Cornelis' 15 Principal Articles ; in

1664 a Leyden Confession ; and in 1766 Bis'

Doctrine of the True Mennonites, sanctioned by
many churches. Catechisms widely used were
those of 1697 by Dooregest, Beets, and Schyn, of

1743 by Baudouin, and of 1783.
[Winer, op. cit. pp. 2&-31, with bibliog. and further details.]

(3) Calvinistic Baptist Confessions in Britain
and America.—The great majority of modern
Baptists belong to the ' Kegular ' or ' Particular

'

denomination, and are, apart from the mode and
age or condition and theory of baptism, Calvinista

in doctrine, Voluntaries and Congregationalists in

polity. They believe in the salvation of all who
die before attaining to years of discretion, and hold
that baptism is simply an outward sign and
profession of grace already received, of faith in

Christ, and membership in His Church. Their
Confessions, in harmony with their Congrega-
tionalist polity, are not so much obligatory
standards as manifestos of prevailing doctrine,
issued often with an apologetic purpose.
The Confession of Seven Churches in London

(1644) was published during the sitting of the
Westminster Assembly, from whose deliberations

Baptist divines were excluded, ' for the vindication
of the truth and information of the ignorant

:

likewise for the taking off of those aspersions
which are frequently both in pulpit and print
uniustly cast upon them.' Its 52 Articles are
Calvinistic throughout, apart from the Sacraments
and Church polity. Its closing paragraph, like the
Scots Confession, disclaims infallibility:

' We confess that we know but in part, and that we are
i^orant of many things which we desire and seek to know

:

and if any shall do us that friendly part to show us from tlie

Word of God that we see not, we shall have cause to be thank-
ful to God and them. Bvt if any man shall impose upon us
anything that we see not to be commanded by our Lord Jesus
Christ, we should in His strength rather embrace all reproach-
ing and tortures of men . . . than do anything af^ainst the
least tittle of the Truth of God. . . . And if any shall call what
we have said heres}', then do we with the Apostle acknowledge
that after the way they call heresy worship we the God of our
fathacs, disclaiming all heresies (rightly so called). . .

.'

[Text in Underbill's Collection of Baptist Confessvmt, pub.
by Hanserd Knollys Society ; Schaflf, Hist. p. 854 ; Green,
Christian Creed and the Creeds of Christendom, Lond. 1898, p.
160 f.)

The 4S Articles of Somerset were adopted by
sixteen churches in that county and neighbourhood
in 1656.

The Confession of 1677, re-issued in 1688 and
again in 1689 with the approval of the representa-
tives of a hundred congregations met in London,
became at once the recognized standard, and has
remained the historic manifesto of the Particular
Baptists not only in Britain but in America, where
it received the sanction of the Association of 1742 at
Philadelphia, and the title Confession of Philadel-

phia. Its 32 chapters are simply a Baptist recension
of the Westminster Confession, altered only in the
chapters dealing with the Church and the Sacra-
ments. It thus corresponds to the Congregational
Savoy Declaration of 1658, and in fact professes to
have for its aim, in adhering to the Westminster
Confession, to ' show the agreement of Baptists
with the Presbyterians and Congregationalists ' in
all the fundamental Articles of the Christian
Religion, and to demonstrate that they have ' no
itch to clog religion with new words.'
From the Savoy Declaration ch. xx. is inserted, ' of the Gospel

and the Extent of Grace thereof ' (see p. 884b, below). In ch.
XX. of the Westminster Confession Art. 4 is omitted respecting
resistance to the Civil Magistrate and punishment of heretifrf

by the same power. In ch. xxiii., 'of the Civil Magistrate,'
Artt. 3 and 4 are omitted, which admit the power of magistrates
to take order to maintain the purity of the Church and to
summon councils, and their right to be obeyed by all notwith-
standing evil character or unbelief, and a short sentence ia

inserted enjoining ' subjection in all lawful things ... to be
yielded ... in the Lord," and prayers to be offered on their
behalf. In ch. xxv. 'of the Church,' the six articles are re-cast,
modified, and expanded into fifteen—enjoining communion in
the visible Church, defining membership in Baptist terms,
recognizing bishops or elders and deacons as office-bearers,
appointing their election to be by congregational suffrage and
their ordination to be by prayer and fasting and the imposition
of hands, urging fellowship between congregations, and the
holding of assemblies to advise and counsel, not to exercise
jurisdiction. In place of ch. xxvii., 'of the Sacraments,' two
articles stand :

' 1. Baptism and the Lord's Supper are
ordinances of positive and sovereign institution, appointed by
the Lord Jesus, the only Lawgiver, to be continued in hij
Church to the end of the world. 2. These holy appointment*
are to be administered by those only who are qualified, and
thereunto called, according to the commission of Christ.' Id
place of ch. xxviii., 'of Baptism,' four articles stand: '1.

Baptism is an ordinance of the New Testament ordained by
Jesus Christ to be unto the party baptized a sign of his fellow-
ship with Him in His death and resurrection ; of his being
engrafted into Him ; of remission of sins ; and of his giving up
unto God, through Jesus Christ, to live and walk in newness of
life. 2. Those who do actually profess repentance towards
God, faith in and obedience to our Lord Jesus, are the only
proper subjects of this ordinance. 3. The outward element to
be used in this ordinance is water, wherein the party is to be
baptized in the name of the Father, and of the Son, and of the
Holy Spirit. 4. Immersion, or dipping of the person in water,
is necessary to the due administration of this ordinance.'
Ch. XXX., 'of Church Censures,' and ch. xxxi., 'of Synods
and Councils,' are omitted wholly.

The Baptist Catechism commonly called Reach's
Catechism,, which bears the same relation to the
Westminster Shorter Catechism as the Baptist
Confession of 1677 to that of Westminster, was
prepared in 1693 by William Collins, by instruction
of the Assembly of that year in London. Benjamin
Keach had been associated with Collins in the re-

issue of the Confession in 1688, and is credited
with a considerable share in the work. UnderhiU,
who gives it in his Collection (pp. 247-270), describes
it as ' the only Catechism of value among Baptists.'

The New Hampshire Confession (1833) is the
work of J. Newton Brown of New Hampshire, a
theological author and editor. It has been accepted
generally by American Baptists, especially in the
Northern and Western States, since its adoption
by the New Hampshire Convention. Its 18 Articles
(text in Schaff, Evang. Prot. Creeds, pp. 742-748),
each of which begins with the words 'We believe
. . .,' treat very briefly of the Scriptures, the True
God, the Fall of Man, the Way of Salvation,
Justification, the Freeness of Salvation, Grace
in Regeneration, Repentance and Faith, God's
Purpose of Grace, Sanctihcation, the Perseverance
of Saints, the Harmony of the Law and the Gospel,
a Gospel Church, Baptism and the Lord's Supper,
the Christian Sabbath, Civil Government, the
Righteous and the Wicked, and the World to come.
The language is often felicitous in its attempt to
express the essence of Calvinism in terms which
shall not repel.

Three articles may serve as specimens of the work. Art. VL,
' of the Freeness of Salvation,' runs :

' We believe that the
blessings of salvation are made free to all by the Gospel ; that
it is the immediate duty of all to accept them by a cordial,
penitent, and obedient faith ; and that nothing prevents the
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salvation of the greatest sinner on earth but hia own Inherent

depravity and voluntary rejection ot the Gospel ; which rejection

Involves him in an aggravated condemnation.' Art. IX., *of

God's Purpose o( Grace.' runs :
' We believe that election is the

eternal purpose of God, aocording to which He graciously

regenerates, sanctifies, and saves sinners ; that, being perfectly

consistent with the free agency of man, it comprehends all the

means In connection with the end ; that it is a most glorious

display of God's sovereign goodness, being infinitely free, wise,

holy, and unchangeable ; that it utterly excludes boasting, and
promotes humility, love, prayer, praise, trust in God, and
active imitation of His free mercy ; that it encourages the use of

means in the highest degree ; that it may be ascertained by ita

effects in all who truly believe the Gospel ; that it is the

foundation of Christian assurance ; and that to ascertain it

with regard to ourselves demands and deserves the utmost
diligence.' Art. XIV., 'of Baptism and the Lord's Supper,'

runs :
' We believe that Christian Baptism is the immersion in

water of a believer, into the name of the Father and Son and
Holy Ghost ; to show forth in a solemn and beautiful emblem
our faith in the crucified, buried, and risen Saviour, mth its

effect in our death to sin and resurrection to a new life ; that

it is pre-requisite to the privileges of a church relation, and to

the Lord's Supper, in which the members of the Church, by
the sacred use of bread and wine, are to commemorate together

the dying love of Christ; preceded always by solemn self-

examination.'

(4) Arminian Baptist Confessions in Britain and
America.—The Free-will, or General, or Arminian
Baptists, like tlie Mennonites, affirm conditional

election, the freedom of the human will, and the

possibility of falling away from grace. They also

diverge somewhat from Congregationalism in

retaining a form of episcopate with pastors and
deacons, and in assigning more authority to their

General Assemblies. Their earliest confession is

the Declaration of Faith of English People remain-

ing at Amsterdam in Holland, drawn up in 1611,

in 100 Articles (based on 37 prepared in Dutch by
two Mennonite Pastors, De Ries and Gerrits, in

1609), by John Smyth for his congregation of

English refugees, and, after controversy, re-cast in

rival form by his colleague Helwys in 27 Articles in

the same year.
Of the latter form Art. V. says :

' God before the foundation
of the world hath predestinated that all that believe in Him
shall be saved, and all that believe not shall be damned ; all

which He knew before . . . not that God hath predestinated
men to be wicked, and so be damned, but that men being
wicked shall be damned.' Art. VIL denies the necessary
' perseverance ' of Saints :

' men may fall away from the grace
of God, and from the truths which they have received and
acknowledged.' Art. X. defines the Church as the company
of believers baptized upon their own confession of faith, with-
out requiring immersion. Art. XXIV. enjoins obedience to
magistrates.

[Text in Underbill's Collection, pp. 1-10.]

The London Confession, in 25 Articles, was
presented to Charles II. in 1660.
[Text in UnderhUl, pp. 107-120.)

The Orthodox Creed of 1678 emanated from the
Free-will Baptists of Oxfordshire. According to
Schaff, 'it makes a near approach to Calvinism,
with a view to unite Protestants in the fundamental
articles against the errors of Rome' {Hist. p. 858).
[Text in Underbill, pp. 120-168.]

The Confession of the American Free-will
Baptists, approved by Conference in 1834, revised
in 1848, 1865, and 1868, is the most important
and authoritative statement of Arminian Baptist
views. Its 21 brief chapters, some but a sentence
long, treat of Scripture, the Being and Attributes
of God, Divine Government and Providence,
Creation, Primitive State of Man and Fall, Christ,
the Holy Spirit, the Atonement and Mediation
of Christ, the Gospel Call (as 'co-extensive with
the atonement to all men both by the word and
by the strivings of the Spirit ; so that salvation is

rendered equally possible to all ; and if any fail of
eternal life the fault is wholly their own').
Repentance, Faith, Regeneration, Justification
and Sanctification, Perseverance of the Saints
('there are strong grounds to hope that the truly
regenerate will persevere unto the end and be
saved, through tlie power of Divine grace which
is pledged for their support ; but their future
obedience and final salvation are neither deter-

mined nor certain ; since through infirmity and
manifold temptations they are in danger of

falling ; and tliey ought therefore to watch and
pray, lest they make shipwreck of faith and be

lost'), the Sabbath, the Church, the Gospel

Ministry, Ordinances of the Gospel, Death and
the Intermediate State, the Second Coming of

Christ, the Resurrection, the General Judgment,
and Future Retributions.

[Text in Schaff, Emng. Prot. Creeds, pp. 749-766.]

LiTERATURB.—SchafT, iTts!., and Evang. Prot. Creeds ; Under-
bill, Can/easiana of Failh, etc., 1854, for the 17th century;
Crosby, Hislirr]/ of the English Baptists, Lond. 1738-40

;

Cramp, Baptiat History, Philadelphia, 1S71 ; T. Armitage,
Bistary 0/ the Baptists, N.Y. 1887; H. C. Vedder, Short

History 0/ the Baptists, Philadelphia, 1S91 ; Newman, History

of the Baptists of the U.S., N.Y. 1894 : artt. in PRE^ and
Schaff-Herzog ('Anabaptists,' 'Baptists, 'Mennonites'), and
art. Anab.vptibm In vol. i.

18. Confessions in the Independent or Con-
greg'ational Churches. — Congregationalism in

ritain and America, a product of the English

Puritanism of Elizabeth's reign, stands related

historically to Calvinism very much as the Baptist

movement, whose conojegational form of Pp'ity

and whose free attitude to Confessions of Faith

it shares. Without Confessional coercion, and
without any reliance upon the ecclesiastical

authority of high courts or assemblies, Congrega-
tionalism has grown up and flourished, like

Baptist Calvinism, under the shadow and dominant
infiuenceof theWestminster Standards. It acknow-
ledges no binding Confession. The particular or

local congiegation is a doctrinal law to itself,

bound only by such doctrinal restrictions as may
be embodied in its own constitution or charter or

deed of trust. Particular congregations are bound
to one another by the simple tie of fellowship,

doctrinal sympathy, and affinity—a tie terminable
at any time should egregious d^arture from type
take place. Till recently, Congregationalists,

like Baptists, have maintained a remarkable
homogeneity in spite of their freedom—a testi-

mony to their loyalty to the traditions not less

than to the congregational charters of the body.
They have steadfastly resisted all tendencies to

elevate common doctrinal statements into obliga-

tory Confessions (preferring to call them declara-

tions or ' platforms'), and every temptation to form
Presbyterian federations with legislative and
jurisdictive courts. Neither civil nor ecclesias-

tical authority or dignity is allowed to exercise

power over a local congregation. For the rest,

their history has run parallel with that of Presby-
terianism, their re-adjustments of the Westminster
type of doctrine proceeding on similar lines.

Robert Browne's Statement of Congregational
Principles, published in 1582 at Middelburg in

Holland, waa the pioneer declaration. It is in

the form of an elaborate Catechism of 185
questions, each supplied with an answer, a counter-
question and its answer, definitions of the terms
employed, and an analytic division. Its doctrine
is orthodox Calvinism, but questions 35-127
develop the characteristics of Congregational
polity under the doctrine of the Church. Though
Browne, after years of courageous propaganda,
ultimately abandoned his own cause and returned
to the (jliurch of England, the movement was
long associated with his name as 'Brownism.'
It was in Holland where Anabaptism prepared
the way for it, and in New England that it first

found a refuge.

[Walker, The Creeds ajid Platfomut of Congregationalism,
New York, 1893, pp. 1-27, where full citations of the relevant
literature are made.]

The London Confession of 1589 was prepared for

the struggling congregation in that city by Henry
Barrowe and John Greenwood, its two leading
members, then imprisoned for their separatist
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teaching and afterwards martyred. It was entitled
' A True Description out of the Word of God of

the Visible Church,' and was printed at Dort.

Less democratic than Browne's work in its view
of the authority of the elders, it makes the same
claim to NT warrant for the free election of

pastors and teachers, elders, deacons, and widows,
by the congregation. It is silent on the system of

doctrine, being in complete sympathy with the
ruling Calvinism.
[WaUcer, op. cit. pp. 28-40, including the text.]

The London-Amsterdam True Confession of

1596 was published to vindicate the London
fugitives resident in and near Amsterdam from
the odium of wilful schism and of heresy. It

seems to have been the work chiefly of the gifted

Henry Ainsworth. Its 45 Articles deal with doc-

trine, in which they are in harmony with Con-
tinental and Anglican Calvinism ; and with Church
government, in which they carry further the
Congregational principles of the Confession of 1589,

tightening discipline through provision for the
deposition and even excommunication of unworthy
ministers, and through the requirement of transfer-

ence certificates from one congregation to another,
urginw complete separation from the Established
Church, and calmly contemplating the use of

civil power to reform it in harmony with their

principles.
[Walker, &p. cit. pp. 41-74, incl. text and bibliog.]

The Points of Difference between Congrega-
tionalism and the Church of England were sub-
mitted by the same body of exiles to James I. on
his accession, in 1603. Of the 14 points the
following may be quoted as representative :

1. ' That Ciirist the Lord hath by His last Testament given
to His Church, and set therein, sufficient ordinary Offices, with
the maner of calling or Entrance, Works, and Maintenance, for
the administration of His holy things, and for the sufficient

ordinary instruction guydance and service of His Church, to
the end of the world.' 2. ' That every particular Church hath
like and full interest and power to enjoy and practise all the
ordinances of Christ. ..." 3. * That every true visible Church
is a company of people called and separated from the world by
the wora of God, and joyned together by voluntary profession
of the faith of Christ, in the fellowship of the Gospel. And that
therefore no knowne Atheist, unbelever, Heretique, or wicked
liver be received or reteined a member. . . .' 5. • That being
thus joyned, every Church hath power in Christ to chuse and
take unto themselves meet and sufficient persons into the
Offices and functions of Pastors, Teachers, Elders, Deacons and
Helpers . . . and that no Antichristian Hierarcbie, or Ministerie,
of Popes, Archbishops, Lord-bishops, SujSraganes, Deanes,
Archdeacons, Cbauncellors, Parsons, Vicars, Priesta, Dumb-
ministers, nor any such like be set over the Spouse and
Church of Christ. . .

.'

[Walker, op. eit. pp. 76-SO, incl. text.]

Between 1617 and 1647, Walker (op. cit. pp.
81-156) details a group of minor documents illus-

trating the spread of Congregational principles,
especially in New England—the Seven Articles of
1617, a minimum statement, almost an abnegation,
of Congregational views submitted on behalf of
the English refugees in Leyden in support of their
application to the Virginia Colonizing Company
for a grant of land in America on which to settle ;

the Mayflower Compact, a civil covenant of the
Congregational type, in 1620 ; the Covenants and
Creeds of Salem Church, 1629-1665 ; the Covenant
of the Charlestown-Boston Church, 1630 ; Hooker's
Summary of Congregational Principles (1645), a
learned but discursive American reply to Samuel
Rutherford's searching criticism of Congrega-
tionalism in his Due Right of Presbyteries (1644)

;

and the Creed-Covenant of the Church at Windsor,
Connecticut (1647).

The Cambridtfe (New England) Platform of
Church Discipline (1648), following upon the
Tentative Conclusions of the Cambridge Synod
of 1646, is a supplement to the Westminster Con-
fession of 1646, which the Synod, having perused
and considered it 'with much gladness of heart,
and thankfulneas to God,' judged 'to be veiy holy.

orthodox, and judicious in all matters of faith,'

and therefore freely and fully consented thereunto
'for the substance thereof.' The Synod acknow-
ledged that the sections bearing on Vocation were
not passed without debate or in their stricter

sense. The Westminster doctrine of Church
government and discipline in chs. xxv., xxx., and
xxxi. was to be replaced by the new Platform.
The Synod hoped that by this ' professed consent
and free concurrence' with the Westminster
Divines it would appear to the world that, as they
were ' a remnant of^the people of the same nation
with them,' so they were ' professors of the same
common faith, and feUow-heirs of the same
common salvation.' The Platform is credited to
Kichard Mather, and contains 17 substantial
chapters, after a lengthy preface. It is a careful
and minute application of Congregational prin-
ciples to the details of the Puritan doctrine of the
Cnurch.
[Walker, pp. 189-237 ; SchaSF, Biat. p. 836.]

The Savoy Declaration (165?,) did for the English
Churches what the Cambridge Platform did for

the American ; it has been the historical basis of

their teaching. With some reluctance Cromwell
had agreed to act upon the advice and request of

certain influential Independents in Parliament to

arrange for the publication of a Confession of Faith
for the whole realm, diiferenees of opinion being
tolerated except in the cases of Popery and Prelacy.
Representatives were sent by 120 Congregational
Churches in and near London, in response to a
circular addressed to them by the Clerk of the
Council of State, to a Conference in the Savoy
Palace in London. The Conference did not meet
till nearly four weeks after the Great Protector's
death. It elected to prepare a new Confession,
and authorized a committee of six—Drs. Goodwin,
Owen, Nye, Bridge, Caryl, and Greenhill (all save
Owen members of the Westminster Assembly)—to

prepare the draft. Within a fortnight the work
was done and imanimously accepted. It consists

of a very lengthy ' Preface,' descriptive of the work,
deprecating coercion in the use of Confessions,
which thereby became ' Impositions ' and ' Exac-
tions ' of Faith, and urging toleration in matters
non-essential among Churches that held the
necessary foundations of faith and holiness ; a
' Declaration of Faith,' consisting of the doctrinal
matter of the Westminster Confession slightly

modified, and a System of Polity, or ' Institution

of Churches.'
The * Declaration of Faith ' is in 32 chaptera, two of the

Westminster Confession being omitted, as they had previously
been by the Long Parliament, viz. xxx. and xxxi., 'of Church
Censures' and 'of Synods and Councils,' one, viz. xx., being
added, ' of the Gospel, and of the Extent of the Grace thereof.'

Ch. xxi., 'of Christian Liberty and Liberty of Conscience,' is

slightly modified. Ch. xxiv., 'of the Civil Magistrate,' is

altered to exclude the civil punishment of heresy, though
•blasphemy and errors subverting the faith and inevitably

destroying the souls of them that receive them ' are to be
prevented. Oh. xxv., ' of Marriage,' is shortened by omissions.
Ch. xxvi., 'of the Church,' is modified by omissions and
additions. The ' Institution of Churches ' sets forth Congrega-
tionalism in 30 propositions providing for constitution,
government, discipline, organization, and fellowship.

[Walker, pp. 340-408, where the Savoy changes are in-

dicated by black type in the text ; Schaff, UiaL pp. 829-833,
Bvang. Prot. Creeds, pp. 707-729.]

In Britain, since 1658, the following have been
the chief products of Confessional activity. In
1691 there were published Nine Heads ofAgreement
between CocgregationaJists and Presbyterians in

and near London, who had been drawn together
by the persecution associated with the Act of

Uniformity in 1662. They are more CouCTega-
tionalist than Presbyterian, anything like a
Presbyterian system of courts being an im-

possibility at the time. Their acceptance in

England, like the union they accompanied, was
short-lived, but they found favour and exerted
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inflnence in America. In 1833 appeared the
Declaration of the Congregational Union of Eng-
land and Wales, setting forth the ' Faith, Church
Order, and Discipline of tlie Congregational or
Independent Dissenters.' It was composed by
Dr. Bedford of Worcester, was unanimously
adopted, after revision, by the Union, and has
maintained its place as its official manifesto.

It is prefaced by 7 preliminary notes which dis-

claim for it tecnnical or critical precision, deny
the utility of creeds as bonds of union, admit the
existence of differences of opinion within the
Union, but claim a greater harmony than among
Churches requiring subscription. Its ' Principles

of Religion, in 20 propositions, are a moderate
popular statement of Calvinistic doctrine. Its

concluding ' Principles of Church Order and
Discipline' are 13 m number, and claim Divine
sanction for the polity they outline.

tSchaff, Hist. pp. 833-835, Emng. Prot. CreedB, pp. 780-734;
Walker, pp. 440-462, 642-662.)

In America, since 1648, the following documents
have emerged : The Boston Declaration of 1680,
approved by the Synod of the New England
(Jnurches, is simply the Savoy Confession with the
Cambridge Platform. The Saybrook Platform
(1708) marked the adoption by the Connecticut
Churches of the Boston Declaration with the
English Heads of Agreement of 1691. In 1801 the
same sympathy with Presbyterians, deepened by
common home-missionary problems, led to the
adoption of a Plan of Union, in 4 sections, by the
Connecticut Churches. In 1865 the National
Council of Congregational Churches in the United
States, which met at Boston, emitted a Declaration
of Faith, of which the first draft was prepared by
Drs. Joseph P. Thomson, Edward A. Lawrence,
and George P. Fisher, followed by a second and a
third, the third being adopted on Burial Hill,
Plymouth, where the earliest meeting-house of the
Pilgrim Fathers had stood. This Burial Hill
Declaration impressively affirms the Synod's adher-
ence to the faith and order of the Apostolic and
Primitive Churches held by their fathers, and
substantially as embodied in the Confessions and
Platforms which the Synods of 1648 and 1680 set
forth or re-affirmed. The last five paragraphs
briefly summarize ' the great fundamental truths
in which all Christians should agree,' and which
should be a basis of fellowship,—God the Triune,
Jesus Christ the Incarnate Word, the Holy Com-
forter, Sin, Atonement, Sanctification, Church,
Ministry, Sacraments, Judgment to come,—state
the testimony on which these doctrines rest, and
close with a proffer of fellowship with all who hold
them and with an avowal of missionary purpose.
The Oberlin Declaration of 1871 is a more

matter-of-fact re-affirmation, without any doctrinal
detail. In 1883, in response to long -continued
demands for a Declaration which should be less
superficial than those of 1865 and 1871, and more
suitable both for use in private and public instruc-
tion, and for use in the trust-deeds of local
churches, a body of twenty-five representative
commissioners completed a Creed of 12 Articles
subscribed by all but three of their number. Thb
Commission Creed, which was duly authorized as a
common manifesto, has found wide acceptance.
Congregationalism apart, it is on the same fines as
the modem Presbyterian statements. It is cast
in true creed form, each article beginning, ' We
believe.' It is catholic and evangelical in its doc-
trine ; the historic difficulties in Calvinism are
passed over ; the language is simple, vigorous, and
appropriate; even the doctrine of the Church in
Art. X. is in such terms as would commend it to
others than Congregationalists. Altogether it is
one of the most successful modem Declarations.

The Union Statement, issued hy a joint-Com-
mittee at Dayton, O., in Feb. 1906, with a view to

union beween Congregationalists, Methodist Pro-

testants, and United Brethren, bears the same
character and has gained similar approval. It

affirms 'consent to the teaching of the Ancient
Symbols of the undivided Church, and to that
substance of Christian doctrine which is common
to the Creeds and Confessions which we have
inherited from the past,' though attention has been
drawn to the significance of its omissions from the
traditional system.
[Schaff, Hist. pp. 836-840, Evang. Prot. Creads, pp. 734-787

;

Walker, pp. 238-682, incl. texts of all documents down to

1883; art. 'Congregationalists' in Schatf-Uerzog by Morton
Dexter.]
General Literature.—The works cited will be found Buf.

flcient, Williston Walker's Creedg and Platforms ofConnrega-
tionatism, New Yorit, 1893, being especially lull and reliubie. In
Scha9, Walker, and the art. in SchalT-IIerzog a full statement ol

the relevant literature will be obtained.

19. Confessions in the Arminian and Methodist
Churches.—Originally a spiritual and ethical re-

vival within the Church of England, Methodism
grew up under the Thirty-nine Articles and never
formally renounced its allegiance to them. But
from the first, except in Whitefield's following, it

objected resolutely to the distinctively Calvinistic
elements in them, and avowed its acceptance of

them as in harmony with the Five Points of

Arminianism (^ven above, p. 868*). From the
Wesleys to William Booth, Wesleyan teachers
have ' abhorred ' the Calvinistic doctrine of the
Divine decrees as subversive of Divine justice and
love, and of human freedom, responsibility, activity,

and hope, though, as intensely practical and em-
piric thinkers, it might have occurred to them as a
paradox, on that view, that Whitefield and count-
less other preachers and teachers in the orthodox
Calvinistic succession had never been conscious of

any such pernicious results of their views. But, if

Methodism be guilty of exaggeration and mis-
representation in its conception of the signification

and implications of the Calvinistic doctrine, as

when it makes it teach that God passed over or
damned the ' rest of mankind ' irrespective of their

sin, its motive is of the highest, its purpose is

intensely practical, and its own phenomenal success
has vindicated it. In polity, at least, it has
borrowed from Calvinism, not only in its practic-

ally presbyterian organization in Britain, but in

its conception of the episcopate as a superin-
tending presbyterate in America. Practical elas-

ticity and adaptability characterize its polity, just

as spiritual impressiveness and emotional effective-

ness mark its theology, common sense rather than
abstract consistency being the principle of both,
and appealing peculiarly to the English mind.
Not historical learning, not even conformity to
Scripture, not outward continuity with the past,

not intellectual perfection, is the final test of a
Church and system, but practical efficacy in the
supreme work of reaching the heart, curbing the
passions, converting the soul, and transforming
the character. Clerical privilege and pedantry
must bow to the prophetic necessities of the Spirit

of God and His saving work. More than any
other system, save that of the Friends, with which
it has not a little in common, Wesleyan Methodism
enthrones the doctrine of the Holy Spirit, testing
all doctrines and all work by His felt presence and
power. It has thus addressed itself with peculiar
success to the practical and empiric instincts of
the 19th cent., of whose religious history it has
been, next to Christian missions, the outstanding
phenomenon. In an age which worships power
and has faith in success, it has wielded an unpre-
cedented influence and achieved an unparalleled
success. The revival of which it was the leading
force has affected almost every other Church for



886 CONFESSIONS

good, it has stimulated the thought of every other
system, and iv has transformed the world's con-

ception of the nature and basis of religion.

However the Methodist Churches may differ

from one another, in Britain and America, in

reference to organization, government, and dis-

cipline, they are at one in regard to doctrine,

maintaining unaltered Wesley s own position.

They have no formally complete, distinctive Con-
fession, but, instead, a certain relation to the
Anglican Articles defined by Wesley himself, and
the basis of doctrine supplied by Wesley's notes on
the New Testament which rest on Bengel's admir-
able Gnomon, or Commentary, and by his 58
published sermons down to 1771. The basis is

thus threefold.

(1) Methodism and the S9 Articles.—In England,
Wesley left the Articles formally undisturbed, in

conformity with his scrupulous loyalty to Anglican
order, contenting himself with disavowing their
predestinarian and allied elements, and interpreting
them in an Arrainian sense. In America, however,
in doctrine as inpolity and orders, he felt himself
less fettered. He gave the Methodist Episcopal
Church, which he founded there, a recension of

the 39 Articles suited to its special circumstances,
and so abbreviated as to eliminate their obnoxious
Calvinism and, negatively at least, to conform to
bis views. The SS Articles, as they are called,

adopted by Conference in Baltimore in 1784 (except
XXIII., recognizing the independence of the United
States, which was not approved till 1804), reveal
Wesley's precise attitude to the 39.
He omitted the political articles applicable only to England,

the strongly Augustinian articles (XVIL, of Predestination, as
teaching unconditional election and the necessarj* perseverance
of the elect ; XIII., of Works before Justification, as having the
nature of sin) and Art. VIII., which re-affirms the three Ecu-
menical Creeds. Art. X., of Free-will, he retained, though it

teaches, with Augustine and Calvin, man's natural inability
since the Fall to do good works without the grace of God,
inasmuch as it was his view that of God's free grace free-will is

supernaturally restored to all men universally. From Art. II.

he omitted the clauses ' begotten from everlasting of the
Father' and *of His substance,' from IX. the clauses which
affirm the persistence of original sin in the regenerate and so
conflict with his doctrine of Christian Perfection. In XVI. the
words ' sin after baptism ' are altered to ' sin after justification,*
to exclude the doctrine of baptismal regeneration ; and in
XXV., of the Sacraments, before 'signs of grace' the words
' sure witnesses and effectual ' are omitted. But there is no
positive addition of Arminian teaching to the Articles.

(2) Methodism and Arminianism.—Wesley made
no secret of his entire concurrence with the five

cardinal points of Arminianism. They are em-
bodied in his discourses. Human free-will retained
in some measure in spite of the Fall, as the basis of
individual as distinct from racial responsibility ; the
voluntary self-limitation of the sovereign will of
God in its relations to free agents ; foreknowledge
of free actions and character as the ground of
Divine predestination ; the universal extent of the
Atonement ; the resistibleness of Divine grace,
and the possibility of final falling away from the
regenerate and sanctified state—these are funda-
mental Wesleyan as well as Arminian tenets,
plausible and common-sense on the face of them,
raising no popular difficulties such as beset the
antagonistic Calvinistic definitions, and thus avoid-
ing the tendency to morbidity, make-believe, and
paralysis not always erroneously attributed to
them. In reality the two systems are not diametri-
cally opposed, if the common terms be used in a
common sense ; but Wesleyan thought, urged by a
practical impulse, did not scruple over metaphysical
difficulties whether latent in Scripture or in reason,
but fastened upon the form of doctrine which
appealed most directly to the heart and conscience.
Thus Arminianism, which failed to maintain itself

in Holland or to win a settlement in Scotland,
found a home in England and among English
settlers across the Atlantic. Indeed, it must be

added that recent changes in the thought and
standards of Calvinism have for the most part
been in the direction of a tacit compromise with
Arminian doctrine, if not of surrender to it. But
Methodism does not share the Pelagian sympathies
of Arminianism, takes a darker view of original

sin as more than a disease, as complete depravity,
attributes human freedom since the Fall not to any
partial survival of original freedom, but to the
direct prevenient grace of the Spirit of God in the
individual soul, and lays far greater stress upon
definite conversion and regeneration as a necessary
subjective experience for every man.

(3) The Original Element m Methodism.—The
sermons bring to light three distinctive doctrines
which are fundamental in the Methodist system.
i. The Universality of the Offer of Saving Grace.—
All men are born into an order not only of sin

through Adam, but of saving grace through Christ,

by whose righteousness the free gift came upon all

men unto justification. They are thus held guilt-

less through Christ's atoning merit until personal
responsibility in the years of discretion is attained.
' Christ's atonement covers the deficiency of ability

in the case of infants, and the deficiency of oppor-
tunity in the case of the heathen.' Three dis-

pensations embrace the whole race of men : that of

the Father—the heathen and Muhammadans who
know God only through nature, providence, and
conscience ; that of the Son—all wno are born and
brought up in Christian lands j and that of the
Holy Spirit—those who have experienced for them-
selves the saving grace of the Spirit, ii. The
present Assurance cf Salvation.—The Spirit of God
witnesses with our own spirits that we are children
of grace, that we are accepted now and shall be
savedhereafter ifwe persevere, iii. Perfectionism.

—If apostasy be always possible. Christian per-

fection is also ever in prospect as the grand incentive

to effort, perfection not beyond the reach either of

enhancement or of loss, but thorough and all-

pervading sanctification, the state in which de-

liberate sin is left behind, love to God is supreme,
and every true faculty of human life fully enjoyed.

Calvinistic Methodism in Wales has already been
treated under Calvinism (see above, p. 878 f. ), and
Baptist Arminianism in § 17 (4).

[Schaff, Eist. pp. 882-900, Bvang. Prot. Creeds, pp. 807-813
\

Introd. to Winer s Confessions of Christendom, Eng. tr. pp.
Ixxvi-lxxviii ; Works by John Wesley, Richard Watson, W. B.

Pope ; Doctrines and Discipline of Meth. Episc. Church, ed.

Bishop Harris, N.T. 1872; A New History of Methodism by
W, J. Townsend and others, 2 vols., London, 1909; artt. in
M'Clintock-Strong's Cyclopaedia, a Methodist publication, etc]

20. Confessions in the Salvation Army.—Off-

spring of Methodism as it is, with many marks of

its parentage, the Salvation Army occupies ground
of its own Confessionally. In creed as in organiza-
tion, it prides itself on its combination of freedom
with authority, of simplicity with elasticity and
practical effectiveness. Its doctrines are set forth

authoritatively by the founder and General,
William Booth, in a variety of manuals prepared
for children and adults, phrased in language of

admirable directness and lucidity. There is a
series of Directories, or Catechisms, graded for

children under 10 years of age, and from 10 to 14

years, and for parents and workers, based on a
threefold scheme : Kevelation (God, Creation, the
four Last Things, Christ, the Bible), Experience
(Sin, Forgiveness, the Conditions of Salvation),

and Obedience (How to keep Saved, Faith, Prayer,
Duty, the Army). Orders and Regulations for
Soldiers of the Salvation Army is a little treatise

discussing in 12 chapters : Salvation, How to keep
Religion, Character, the Care of the Body, Im-
provement of the Mind, Home Life, in the World,
the Army, Fighting, Giving and Collecting Money,
Personal Dealing, Sickness, and Bereavement. The
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Doctrines of the Salvation Army, a catechetical

manual ' prepared for the use of Cadets in train-

ing for officersliip,' contains in its latest form
29 chapters which discuss with incisive vigour, if

often narrowly, the Doctrines (a Creed), God, Jesus
Christ is God, How we became Sinners, Redemp-
tion, the Extent of the Atonement, the Finished
Work of Christ, Election, the Holy Ghost, the
Conditions of Salvation, the Forgiveness of Sins,

Conversion, the Two Natures, Assurance, Sanctifi-

cation (7 chapters), Backsliding, Final Perseverance,
Death and After, Hell, the Bible, Getting Men
Saved, Woman's Right to preach, the Government
of the Army. In the last-named work, whose
brevity and comprehensiveness perhaps render a
certain unfairness to other types of doctrine un-
avoidable, the chapter on election and its alleged

basis in Scripture is a deliberate and express on-

slaught upon Calvinism, which is represented as

teaching ' that God has from all eternity, of His
own good pleasure, and without any regard to

their conduct, reprobated or left the remainder of

mankind to everlasting damnation,' whereas Cal-

vinists have always taught that it is for sin

inherited and committed that men are condemned.
It will also be observed that there is no doctrine
of the Sacraments, neither Baptism nor the Lord's
Supper having any place in the Army.
Two documents embedded in the manuals men-

tioned stand out as having symbolic authority : the
' Articles of War ' (1878) in the Orders and Regu-
lations (ch. ix. § 3), and the Creed (1872), which
forms the first chapter, and the Answer to the first

Question, in The Doctrines of the Salvation Army
(9th ed. 1908).

(a) The ' Articles of War ' are 16 in number—

8

doctrinal affirmations of personal belief, and 8
solemn vows of personal conduct. They are as

follows :

' (1) Having received with all my heart the salvation offered to
me by the tender mercy of Jehovah, I do here and now publicly
acknowledge God to be my Father and King, Jesus Christ to be
my Saviour, and the Holy Spirit to be my Guide, Comforter, and
Strength ; and that I will, by His help, love, serve, worship, and
obey this glorious God through all time and through all eternity.

(2) Believing solemnly that the Salvation Army has been raised
up by God, and is sustained and directed by Him, I do hereby
declare my full determination, by God's help, to be a true soldier
of the Army till 1 die. (3) I am thoroughly convinced of the
truth of the Army's teaching. (4) I believe that repentance
towards God, faith in our Lord Jesus Christ, and conversion by
the Holy Spirit, are necessary to salvation, and that all men may
be saved. (5) I believe that we are saved by grace, through
faith in our Lord Jesus Christ, and he that believeth hath the
witness of it in himself. 1 have got it. Thank God I (6) I be-

lieve that the Scriptures were given by inspiration of God, and
that they teach that not only does continuance in the favour of
God depend upon increased faith in and obedience to Christ, but
that it is possible for those who have been truly converted to
fall away and be eternally lost. (7) 1 believe that it is the privi-

lege of all God's people to be *' wholly sanctified," and that
"their whole spirit and soul and body" may "be preserved
blameless unto the coming of our Lord Jesus Christ. That is

to say, I believe that after conversion there remain in the heart
of the believer inclinations to evil, or roots of bitterness, which,
unless overpowered by Divine grace, produce actual sin ; but
these evil tendencies can be entirely taken away by the Spirit of

God ; and the whole heart, thus cleansed from anything contrary
to the will of God, or entirely sanctified, will then produce the
fruit of the Spirit only. And I believe that persons thus entirely
sanctified may, by the power of God, be kept unblamable and
unreprovable before Him. (8) I believe in the immortality of the
soul ; in the resurrection of the body ; in the general judgment
at the end of the world ; in the eternal happiness of the righteous

;

and in the everlasting punishment of the wicked.' Art. 9 de-
clares renunciation of the world for service in Christ's Army, cost
what it may. Art. 10 promises abstinence from intoxicants and
narcotics save when medically prescribed

; (11) from profanity
and obscenity ; (12) from dishonesty, unfairness, and deceit

;

(13) from oppressive, cruel, or cowardly treatment of those who
are in one's power or are dependent on one. Art. 14 promises
the spending of time, strength, money, and Influence for the
War, and the endeavour to induce one's friends and others to do
the same ; and (15) obedience to the lawful orders of one's
Officers. Art. 16 declares :

' I do here and now call upon all

present to witness that I enter into this undertaking, and sign
these Articles of War of my own free will, feeling that the love
of Christ, who died to save me, requires from me this devotion
of mv life to Hia service for the salvation of the whole world, and

therefore wish now to be enrolled as a Soldier of the Salvation
Army.'

(6) The principal Doctrines are :

' (1) We believe that the Scriptures of the Old and New TestA-
ments were given by the in»piration of God, and that they only
constitute the Divine rule of Christian faith and practice. (2) We
believe that there is only one God, who is infinitely perfect, the
Creator, Preserver, and Governor of all things. (3) We believe
that there are three perBOns in the Godhead—the Father, the
Son, and the Holy Ghost—undivided in essence, co-equal in

power and glory, and the only proper object of religious worship.
(4) We believe that in the person of Jesus Christ the Divine and
human natures are united, so that He is trul^ and properly God,
and truly and properly man. (5) We believe tnat our first

parents were created in a state of innocence, but by their dis-

obedience they lost their purity and happiness ; and that. In

ul men h '

justly exp<

(6) We believe that the Lord Jesus Christ has, by His suffering

consequence of their fall, all men have become sinners, totallv
depraved, and as such are justly exposed to the wrath of Goa.

and death, made an atonement for the whole world, so that
whosoever will may be saved. (7) We believe that repentance
towards God, faith in our Lord Jesus Christ, and regeneration
by the Holy Spirit, are necessary to salvation. (8) We believe

that we are justified by grace, through faith in our Lord Jesus
Christ, and he that believeth hath the witness in himself. (9) We
believe that the Scriptures teach that not only does continuance
in thefavour of God depend upon continued faith in and obedience
to Christ, but that it is possible for those who have been truly
converted to fall away and be eternally lost. (10) We believe
that it is the privilege of all believers to be " wholly sanctified,"

etc. (as 'Articles of War,' no. 7). (11) We believe in the Im-
mortality of the soul, etc. (as ib. no. 8).'

From these two Creeds, the Fighting and the
Teaching Faith of the Army, which to some slight

extent supplement one another, the doctrinal basis

of the Army in a Methodist Arminianism is evi-

dent. For the militant mission on which it has set

out it has reduced its orthodox Wesleyanism to the
smallest possible compass. Even in doctrine its

impedimenta must go into the smallest of knap-
sacks, but in its essentials the body of Ecumenical
doctrine on God, Christ, the Spirit, of evangelical
doctrine on Scripture, on the saving work of Christ
and the life to come, of Arminian doctrine on the
extent of the Atonement, and of Methodist doctrine
on sin, conversion, assurance, the universality of

grace, and possible perfection—is included in the
bundle. The metaphysics of doctrine, whether
suggested by Scripture or not, is left alone. Com-
mon sense and immediate emotional power are the
criteria of the truth found in Scripture which is

essential for the campaign against sin. For
scholarship and afterthought there is no place or
time. No room is found even for those most
compact of Christian treasures, the two great
Sacraments, which are ' not essential to salvation,'

which have been occasions of continual division

and endless controversy, and whose efficacy, it is

claimed, can better be secured by signing the
Articles of War, by wearing uniform and bearing
testimony, and by dedicatory solemnities for chil-

dren or for adults.

21. Confessions in the Society of Friends,
or Quakers.—The Confessional attitude of the
(Quakers is in evident affinity with that of Baptists,
Congregationalists, Methodists, and Salvationists,

at many points ; but it represents a more radical
breach with Christian convention. They renounce
all external authority in matters spiritual, the
letter of Scripture not less than subordinate
standards, in favour of the direct and inward
fuidance of the Uluminant Spirit of God, the Inner
light. Ceremonies and sacraments, traditions and

conventions, organizations and official teachers, are
set aside. Yet history repeated itself in their

experience, apologetic statements of their teaching
being necessitated by popular caricature and theo-
logical misrepresentation. These often took the
form of condensed summaries, catechetical or pro-
positional in structure. Among those enumerated
by Thomas Evans in his Exposition of the Faith of
the Religious Society of Friends (Philad. 1828, and
later reprints) are a Confession and Profession of
Faith in God by Richard Farnsworth (1658), and
similar statements by George Fox the youngei
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(1659 and 1661), by John Crook in 1662, by William
Smith in 1664, by William Penn in 1668, by
Whitehead and Penn in 1671, by Penn and others

in 1698, and by George Fox, the founder himself,

in 1671, 1675, and 1682. The nearest approach to

an authoritative Confession is supplied by the
works of Robert Barclay, the proprietor of Ury, iB

Kincardineshire, Scotland, the tneologian oi the
movement, and an untiring propagator of its

doctrine. He wrote a Catechism, in 1673, the
answers consisting of judiciously selected passages
of Scripture, and the questions containing a good
deal of polemical and didactic matter, a brief

Confession of Faith of 23 Articles in Scriptural
language being added at the close. In 1675 ap-

peared his TnagnuT/h opus^ the Apology^ whose
central 15 Theses have obtained a wide independent
circulation as a reliable statement of Quaker
prhiciples.

The Theses are addresaed or dedicated ' to the Clergy, of what
Borb soever, unto whose hands these may come ; but more par-

ticularly to the Doctors, Professors, and Studenta ot Divinity in

the Universities and Schools of Great Britain, whether Prelatical,

Presbyterian, or any other,' to whom the Author *wisheth un-
feigned repentance, unto the acknowledgment of the Truth,'

with the uncompromising and not very conciliatory remark upon
their great learning :

' Your school divinity, which taketh up
almost a man's whole lifetime to learn, brings not a whit nearer
to God, neither makes any man less wicked, or more righteous,

than he was. Therefore hath God laid aside the wise and
learned, and the disputere of this world ; and hath chosen a few
despicable and unlearned instruments, as to letter-learning, as

he did fishermen of old, to publish his pure and naked truth,

and to free it of those mists and fogs wherewith the clergy hath
clouded it that the people might admire and maintain them.'

Proposition (1) ' Concerning the true Foundation of Enow-
ledge,' affirms it to be the knowledge of God. (2) ' Concerning
Immediate Revelation,' declares the ' testimony of the Spirit of

God ' to be in all generations the true revelation : Divine inward
revelations neither do nor can contradict Scripture or Reason,
but are not to be subjected to either as to a higher authority or
standard. (3) ' Concerning the Scriptures,' describes them as a

record of historical fact and of prophetic truth and principles, as
only a declaration ot the fountain, not the fountain itself

;

'nevertheless as that which giveth a true and faithful testimony
of the first foundation, they are and may be esteemed a second-
ary rule, subordinate to the Spirit ... by the inward testimony
of the Spirit we do^:alone truly know them.' (4) ' Concerning the

Condition o/ Man in the Fall,' affirms the utterly ' fallen, de-
generate, and dead' condition of all Adam's posterity, deprived
of the sensation of the inward testimony or seed of God, and
their inability to know anything aright unless * united to the
Divine Light ' ; yet the evil seed is not imputed to infants till

by transgression they actually join themselves therewith. (6)

and (6) ' Concerning the Universal Redemption by Christ and
also the Saving and Spiritual Light, wherewith every m,an is

enlightened,* treat of Christ, the Son of God, sent in His infinite

love and universal purpose of Redemption, as the Light that
enlighteneth every man that cometh into the world, a light as

universal as the seed of sin, being the purchase of His death who
tasted death for every man ; all men, heathen or infant, receive
that benefit and inward Light which is not the mere light of
Nature, even though they are without knowledge of the outward
history of Christ's life, * which knowledge we willingly confess to
be very profitable and comfortable, but not absolutely needful
unto such, from whom God Himself hath withheld it ; yet they
may be made partakers of the mystery of His death if they suffer

His seed and light—enlightening their hearts—to take place.' (7)
* Concerning Justification,* stBXQs that those who do not resist

this light have produced in them ' a spiritual birth bringing
forth holiness,' ' by which holy birth, to wit, Jesus Christ formed
within us, and working his works in us, as we are sanctified so
we are justified in the sight of God.' (8) ' Concerning Perfection,*

affirms that in the regenerate * the body of death and sin comes
to be crucified and removed, and their hearts united and sub-
jected unto the truth, so as not to obey any suggestion of the
evil one, but to be free from actual sinning . . . and in that
respect perfect ; yet doth this perfection still admit of a growth

;

and there remaineth a possibility of sinning.' . . . (9) * Concern-
ing Perseverance, and the Possibility of Falling from Grace,*
affirms that Divine grace resisted becomes man's condemnation ;

even when it has been accepted, shipwreck may be made of
faith ; those who have ' tasted of the heavenly gift and been
made partakers of the Holy Ghost' may tall away

; yet others
may in this life attain such an increase and stability in the trsth
as to be beyond the reach of total apostasy. (10) * Concerning the
Ministry,' affirms that it is this gift or light that constitutes a
minister or pastor, not any human commission or literature

;

without it a ministry is deception ; it is to be exercised without
hire or bargaining, yet ' if God hath called any from their era-

ftloyments ... it may be lawful for such, according to the
Iberty which they feel given them in the Lord, to receive such
temporals—to wit, what may be needful to them for meat and
clothing—as are freely given them by those to whom they have
communicated spirituals.' (11) ^Concerning FK&rfAij?,' declares

that ' all true and acceptable worship to God is offered in the

inward and immediate moving and drawing of his own Spirit,

which is neither limited to places, times, nor persons : ... all

other worship then, both praises, prayers, and preachings, which
man sets about in his own will and at his own appointment, which
he can both begin and end at his pleasure, do or leave undone,
as himself sees meet, whether they be a prescribed form, eis a
liturgy, or prayers conceived extemporarily, by the natural
strength and faculty of the mind, they are all but superstitions,

will-worship, and abominable idolatry in the sight of God.'

(12) ' Concerning Baptism,' states that it is ' not the putting
away the filth of the flesh, but the answer of a good conscience
before God, by the resurrection of Jesus Christ ': it is * a pure
and spiritual thin^, to wit, the baptism of the Spirit and Fire, by
which we are buried with him, that being washed and purged
from our sins we may walk in newness of life' : the baptism of

infants ' is a mere human tradition for which neither precept nor
practice is to be found in all the Scripture.' (13) ' Concerning
the Communion, or Participation of the Body and Blood of
Christ,' affirms it also to be spiritual and symbolic. (14) * Con-
cerning the Poiver of the Civil Magistrate, in matters purely
religioner and pertaining to the conscience,' affirms God's sole

lor{Lhip over the conscience :
* all killing, banishing, fining, im-

prisoning . . . which men are afflicted with, for the alone exer-

cise of their conscience, or difference in worship or opinion,

proceedeth from the spirit of Cain, the murderer, and is contrary
to the truth ; provided always that no man, under the pretence
of conscience, prejudice his neighbour in life or estate, or do
anything destructive to, or inconsistent with, human society.'

(15) ^Concerning Salutations and Recreations, etc., declares

that, since * the chief end of all religion is to redeem man from
the spirit and vain conversation of this world,' ' therefore all the

vain customs and habits thereof, both in word and deed, are to

be rejected . . . such as the taking off the hat to a man, the

bowings and cringings of the body, and such other salutations of

that kind, with all the foolish and superstitious formalities

attending them, ... as also the unprofitable playa, frivolous

recreations, sportings and gamings, which are invented to pass

away the precious time, and divert the mind from the witness of

God in the heart.'

Quakerism is thus a protest against ecclesi-

asticism, sacramentarianism, biblicism, sacerdotal-

ism, traditionalism, and rationalism alike, a rigorous

and consistent reaction against every element of

dangerous formalism and literalism in Christianity

;

spiritual to the core, mystic and intuitional, in-

dividualistic. It subordinates, to the point of

sacrifice, the letter to the spirit, the form or

symbol to the substance. It assumes a spiritual

advancement or education possessed only by the

few, and underestimates the use of letter and sym-
bol because of their abuse. If ' their oddities in

dress and habits are the shadows of virtues' (Schaff,

Hist, p. 866), their idiosyncrasies in doctrine are at

worst the exaggeration of truths, thought-compel-
ling, impressive, and searching distillations of

Scripture teaching and of sanctified common sense.

They had their anticipators in this or that peculi-

arity of their life and teaching, though they are

not indebted to them. They have, beyond ques-

tion, prepared the way for much that is character-

istic in Methodism and Salvationism, particularly.

They represent Puritanism puritanized, a sublimate

of prophetic Christianity, a spiritual outgrowth
from a highly developed type of popular religion.

More than is generally appreciated, their concep-

tionsof Scripture, the Sacraments, Spiritual Liberty,

the Inward Light, the Indwelling Christ, the Essence
of Worship and of Ministry, and the Meaning of

Justification, have led the way to views now widely
entertained by the most thoughtful Christians in

all the Churcnes and outside them. What Mys-
ticism has been in general Keligion, or Quietism
in Roman Catholicism, Quakerism has been in

Protestantism. Its very exaggerations and crudi-

ties were deliberate—arresting symbols and adver-

tisements of its essential message. It has given

silence a place in worship, and it has exercised the

xmiversal conscience by its Socratic demand for

perfect sincerity and consistency. If it can be the

religion only of a few, the world may be grateful

to have contained those few. If it has given no
criterion to distinguish the true from spurious

movings of the Spirit, and lends itself to subtle or

crude individualisms and egotistic whims and con-

ventional make-believes peculiar to itself, it has a

page of Christian history devoted to it whose
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freedom from serious blemish most other branches
of the Church might wistfully envy.

(Schaff, nist. pp. 869-873, Evan^. Prol. Creeda, pp. 789-798 ;

Barclay's Works ; Evans, op, cit. Bupra ; artt. in various
Encyclopffidios.]

22. Confessions in Socinian and Unitarian
Churches, and in the rest of Christendom.—The
independent attitude to doctrinal standards adopted
by the Churches discussed in the last five divisions

prepares us for the completely anti-Confessional
ana negative position of present-day Unitarianism,
which has for its sole distinctive dogma the
humanity, the non-divinity, of Jesus Christ, but
refuses to fortify even that residuum of historical

Christian doctrine behind Confessional bulwarks.
But in the Reformation era. Unitarian Christianity
was far from entertaining such doctrinal self-

restraint. It did not even dethrone the miraculous
and supernatural in the Person and history of

Jesus. It uttered its theological convictions in

Confessional and catechetic form in the Socinian
standards, not as binding creeds, of course, but as

didactic manifestos. These reveal its origin in

a Humanistic rationalism, which regards Christ
simply as a revealer or teacher of moral and re-

ligious truth. His death as a prophet's martyrdom,
and the Church as a school. Not the needs of the
heart and the conscience, but those of the intellect,

were paramount in its rise. Its conception of sin

and its cause and its seriousness was very different

from that which dominated Luther and the other
orthodox Reformers, and led to its complete diver-

gence from them. It denied original sin and guilt,

vicarious atonement, the Incarnation and eternal

Divinity of Christ, and the Trinity ; and it dis-

counted the inspiration of a great part of Scrip-

ture, especially the Old Testament.
An early Catechism, and Confession in Scriptural

language was published at Cracow by the preacher
Schomann in 1574. A Smaller Catechism for chil-

dren followed in 1605. The Larger or Racovian
Catechism., by Schmalz and Moscorovius, based on
a fragmentary Catechism by Fausto Sozzini, was
published at Rakau, a small town in Poland which
was the centre of the movement, first in Polish in

1605, then in German in 1608, and finally in the
standard Latin form, with modifications, in 1609.

The Confession of 1642 by Schliohting, of which
the Confession of the Prussian Socinians in 1666 is

simply an extract, took the form of an exposition
of the Apostles' Creed, with numerous Scripture
citations, and adopted an attitude of less acute
antagonism to orthodoxy than the Catechism of

1605-9.

The Racovian Catechism of 1605-9 is the standard
expression of Socinian doctrine. It is essentially

theological rather than religious, rationalistic yet
also supernaturalistic, controversial and argumenta-
tive. It begins :

' Tell me what is the Christian

Religion ?
' and answers, ' It is the way pointed out

and revealed to men by God to obtain eternal life.'

' Where is that way pointed out and revealed ?

—

In Holy Scripture, but chiefly in the New Testa-
ment.' The Catechism contains 8 sections of vary-
ing length. Section I. treats of Religion and Holy
Scripture in general, containing four chapters on
Holy Scripture (4 (jns. ), its Certitude (26 qns. ), its

Perfection (5 qns. ), its Perspicuity (4 qns. ). Section

II. treats of the Way of Salvation and the Reasons
for Revelation (10 qns.). Section III. treats of the
Knowledge of God as the Supreme Lord of all

things, in three scholastic chapters on the Know-
ledge, Being, and Will of God (44 qns.). Section
IV. at great length treats of the Person of Christ,

the first step in the discussion of the general know-
ledge of Christ (97 qns.). Section V. treats of the
Prophetic Office of Christ, the Central and Supreme
doctrine in theSystem, in anopening chapter (8 qns. ),

followed by supplementary chapters on the Teach-
ings He added to the Law (108 qns.), the Teachings
He handed down under Seal (8 qns.), tho Lora's

Supper (II qns.), Water-baptism (5 qns.), the

Promises of Eternal Life (9 qns.), and of the Holy
Spirit (14 qns.), the Confirmation of the Divine
Will (3 qns.), the Death of Christ (39 qns.), Faith
(7 qns.). Free-will (30 qns.). Justification (4 qns.).

Section VI. treats of Christ's Priestly office (11 qns.),

and VII. of His Kingly Office (20 qns). The clos-

ing Section Vlll. treats of the Church of Christ, as

the body of His disciples, in four chapters, on the
Visible Church (3 qns.), the Government of the
Church (17 qns.), Ecclesiastical Discipline (13 qns.),

and the Church Invisible (4 qns. ).

[For discussion of the various editions and of the early sourcos
in the private catechisms of Gregory Paul, Schomann, and
Faugto Sozzini, see Tliomas Rees, Racovian Catechism, Lend.
1818, Introd. p. Ixxi 0. For Latin text of Sozzini's Chrisfiarue
Religionis BrevissiTna Institution and of another unQnisbed
catechism by the same writer, see ' Fausti Socini Senensis
Opera Omnia,' in the Biblioiheca Fratrum Pol<morum quos
Unitarios vacant, Irenopoli post annum Domini 1656, vol. i. pp.
661-676 and 677-689. For text of the Catech. of 1609, see
edition Irenopoli post annum 1659. For Eng. tr. of completed
edition of 1659, see Rees, op. cit. pp. 1-383 (a serviceable work).
Cf. Winer, Confessions, Introd. pp. 31-34 (a somewhat confused
account); Linclsay, Hist, of Reformation, vol. ii. pp. 470-483;
Fock, Der Socinianismug, 1847. Hamack, fiirt. of Do^ma,
Eng, tr. vii. 137 S., ^ves a very full and searching^ cntical
analysis of the Racovian Oatechism.]

Confessional documents can hardly be said to

exist in the remaining organizations within, or on
the frontier of, the Christian world, whose name
is legion. Original and more or less authoritative
books or groups of writings exist for many of them,
or statements of their sdient features emanating
from their apostles or preachers, but authoritative
Confessions m any stnct sense they do not possess.

Irvingism and Darbyism on the one hand, and on
the other Christian Science, Swedenborgianism,
and Mormonism, not to mention lesser sects, are
systems with distinctive doctrines, but without
documents which would bring them under the
present survey. It may be of interest, however,
to quote a group of Articles, as a summary of

Mormon doctrine, by its Apostle and Prophet,
Joseph Smith, written soon after the constitution

of ' the Church of Jesus Christ of Latter-day Saints,'

at New York in 1840 :

*1. We believe in God the Eternal Father, and in His Son
Jesus Obrist, and in the Holy Ghost. 2. We believe that men
will be punished for their own sins, and not for Adam's trans-

gression. 3. We believe that through the atonement of Christ
all mankind may be saved, by obedience to the laws and
ordinances of the Gospel. 4. We believe that these ordinances
are : (i.) Faith in the Lord Jesus Christ ; (ii.^ Repentance ; (iii.)

Baptism by immersion for the remission of sms ; (iv.) Laying on
of hands for the gift of the Holy Ghost. 5. We believe that a
man must be called of God, by " prophecy and by the laying on
of hands," by those who are in authority, to preach the Gospel
and administer in the ordinances thereof. 6. We believe in the
same organization that existed in the primitive Church, viz.

apostles, prophets, pastors, teachers, evangelists, etc. 7. We
believe in the gift of tongues, prophecy, revelation, visions, heal-

ling, interpretation of tongues, etc. 8. We believe the Bible to be
the word of God, as far as it is translated correctly ; we also
believe the Book of Mormon to be the word of God. 9. We believe

all that God has revealed, all that He does now reveal, and we
believe that He will yet reveal many great and important things
pertaining to the Kingdom of God. 10. We believe in the
literal gathering of Israel, and in the restoration of the Ten
Tribes : that Zion will be built upon this Continent ; that Christ
will reign personally upon the earth, and that the earth will be
renewed and receive its paradisaic glory. 11. We claim the
privilege of worshipping Almighty God according to the dictates

of our conscience, and allow aU men the same privilege, let

them worship how, where, or what they may. 12. We believe in

being subject to kings, presidents, rulers, magistrates, in obey-
ing, honouring, and sustaining the law. 13. We believe in being
honest, true, chaste, benevolent, virtuous, and in doing good to
alt men ; indeed, we may say that we follow the admonition
of Paul :

*' We believe all things, we hope all things "
; we have

endured many things, and hope to be able to endure all things.

It there is anything virtuous, lovely, or of good report, or
praiseworthy, we seek after these things' (quoted in Religious
Systems of the World'; 1901, p. 668 f.).

It will be observed that the practice of polygamy had no
sanction in the Articles of the Mormon Faith.
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Conclusion: the past, present, and
FUTURE OF CONFESSIONS.—A survey of the Con-
fessions of Christendom, living or dead, cannot
fail to leave on the student of religious history a
deep impression. (1) They constitute a stupendous
fact, a phenomenon quite unparalleled in the re-

ligious world, a striking evidence of the unique
power of the personality, life, and teaching of

Christ, through Scripture and the Church, to stir

the human intellect to its depths. Divided as

Christendom is, and honeycombed by different

opinions, dogmatic differences are a proof of the
grasp of its great facts upon different types of

mind. Other religions have their sects and their

internal dissensions, but none of them has made
any such appeal to the mind and the imagination
of the human race, stimulating it to its loftiest i

efforts and educating it to its highest truths. (2)

They proclaim the universal fact of doctrinal

change as well as of mental and spiritual variety.

irivTa pel is the burden of one aspect of their history.

The Church, obsessed, rightly or wrongly, by the
ideal of doctrinal nniformity, has been unable,
either by the aid of temporal authority or by
means of excommunication or by appeal to super-

stitious fear, to maintain its unity. It is destined,

it may be, to attain to the unity of the Spirit and
the bond of peace only through infinite and harrow-
ing division, provoked and anon repented, and
therewith to learn that persuasion and conviction
are the only worthy instruments for the spread of

truth, and that even among Christian dogmas the
struggle to survive must inevitably in God's provi-

dence eliminate the unfit. (3) They suggest that
in the intelligence and scholarship of Christendom,
conscience is far from slumbering ; that the very
diversity of historical opinion, acquired not with-
out heart-searching and solemnly professed, is an
evidence of the existence of that intense seriousness
and love of truth without which a final harmony
would be impossible. Beneath the obvious dis-

sensus of the Confessions there is in truth a con-
sensus, felt at least in presence of rival systems of
religion and in face of the common enemies of
faith. No student can peruse Schaff's admirable
concluding conspectus of the doctrinal agreements
and differences between the various Church-com-
munions (Hist, of Creeds, pp. 919-930), or the
careful pages and Tables of Winer's Comparative
View ofthe Doctrines and Confessions ofthe Various
Communities of Christendom, without being deeply
impressed by the subtle interpenetration of great
ideas and deep-seated instincts through groups of
Churches outwardly far removed from one another.
It is a wholesome experience to find, even in sects
whose names have become bywords of oddity and
even absurdity, a staunch adherence, in standards
and in practice, to great principles of religious
truth and life ; and it suggests to the student of
history that in many cases these systems have been
adopted for the sake of those principles and in spite
of their eccentricities. The debt of the world to
thinking minorities is nowhere more clearly ex-
pressed than in the successive rise of the great
Protestant denominations whose standards have
been reviewed. Each stands for an idea or a group
of ideas whose life was in danger of being strangled
in the meshes of convention. However we may
deplore the divisions of Christendom, signs are now
abundant that the age of schism is over, and that,
for the great mass of Christians throughout the
world, catholicity is no longer synonymous with
external or even mtellectual uniformity. Some of
the smallest sects have been most catholic in spirit

because most tolerant by serious conviction. Union
movements among Presbyterians, among Baptists,
among Methodists, and among Congregationalists,
movements even between the groups, Protestant

and Evangelical Alliances in face of common ad-

versaries. World Conferences and International
Councils of kindred communions, Anglican, Presby-
terian, Baptist, Congregationalist, or others, over-
tures for an ecclesiastical understanding between
Anglicans and Greek Catholics, or between Presby-
terians and Anglicans, the ebb and flow of converts
from one Church to another from which no com-
munion is immune—these are features of the age
in which we live, attesting the facts that the
lessons of history are being widely learned, that
the struggles of the past for liberty and charity
have not been in vaiu, that other than doctrinal
elements of religion are having justice done to
them, that temperamental as well as intellectual

differences between men and peoples are being
allowed for and respected.

It is often said that the day of Confessions is

past, and that the Christian world as a whole has
become, or is fast becoming, anti-Confessional. It

is certain that in all the Churches, Roman Catholic
and even Greek Catholic included, an attitude of

quiet personal independence, reverent but firm,

towards the historic symbols of faith is increasingly
being adopted, alike by clergy and by people, in

spite of every effort to arrest the movement. Un-
less some world-catastrophe sets back the standard
of clerical and popular education, this attitude will

certainly continue and spread. Adherence to
historic dogmas is valueless, and indeed pernicious,

if it be not intelligent and spontaneous. Assent,
ignorant or constrained, is not consent. If it ia

death to a Creed to be exposed to the storms of free

thought, it ought to die. It is such buffeting by
the elements of experience, it is such conflict witn
the ravaging forces of time and change, that reveals
with unrivalled impressiveness and certainty the
faith that can dare to call itself eternal. Consti-
tutional change, as distinct from the revolutionary
alterations by passing impulse which only provoke
reaction, is legitimate, and ought to be provided
for without prejudice or craven fear, for a creed
that is not believed to be true is not worthy of the
name. No system deserves the name of faith

which rests on mistrust of God and doubt of His
providential guidance. No Confession can be
spiritual or safe which has to be safeguarded by
the whip of discipline, or by measures which dis-

close an ignoble despair of God's Holy Spirit.

Doctrinal understandings or declarations which
are maintained by Church Courts and Authorities
through precarious or narrow majorities involve in

every case a painful loss of prestige. The Creed
which has not in it the note of^triumphal assurance,
carrying the hearts of all its adherents with it in a
gush of emotion, ought not to rush into publicity,

or pretend to an authority which in reality it

does not possess. How to change without loss of

continuity, how to grow without loss of identity,

how to be free in doctrine while clinging to a sacred
past, how to meet the protean spirit of the times
without bowing down to it, yet without alienating
its rightful instincts and flouting its proper needs

—

these are the practical difficulties to the mind of a
Church which would be true to the past, honest
with the present, and helpful to the future ; and
there has never been an age in human history so

keenly alive to them as the present, so eager and
so anxious to deal with them, so capable of appreci-

ating and handling them aright. The experience
of creedless Churches, like the Unitarian, helped
though they have been during a century of un-
paralleled research, scientific attainment, and in-

tellectual liberty, by the prestige of almost complete
doctrinal freedom, and influential as they have oeen
in stimulating the thought of the Christian world
at large, in promoting scholarship, and in correct-

ing tritheistic and superstitious tendencies in ortho-
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dox Church life, has not been sucli as to prove that
there ia in Christendom in general any wide-spread
dislike or distrust of creeds as creeds.

Particular Confessions, among them the most
time-honoured, even the Ecumenical Creeds them-
selves, whose evolution has become matter of

common knowledge, are accepted with reserve, are

studied and appreciated in tne light of their age,

their antecedent controversies, the limitations of

ths scholarship of their day and of the minds that

framed them. The ' higher criticism ' of Holy
Scripture was bound to be accompanied by a his-

torical and critical study of the very documents
which were intended to serve as determinants of

the sense in which Scripture was to be accepted
and believed. And just as ' adherence to Scripture

'

has lost throughout the great evangelical Pro-
testant communions the meaning of literal in favour
of spiritual acceptance in the light of history and
learning, so adherence to a particular Creed or Con-
fession must needs be enected by an accurate
acquaintance with the circumstances of its origin,

which in some instances at least reveal a hitherto
unsuspected liberalism of purpose in their authors.
Hence it has come about, in Churches so in-

herently conservative as the Presbyterian, that
throughout the whole world their devotion to theo-

logical, historical, and Scriptural scholarship has
brought about a complete change of attitude to-

wards Scripture and their 'subordinate standards.'

By Declaratory Statements, or modified formulae of

subscription, or even by the formulation of new
Confessions, they have endeavoured to be true to

the new knowledge, to ease the conscience of those
who have already subscribed their historic stan-

dards, and to facilitate the entrance of recruits

fresh from the new school-training to the none too
crowded ranks of the ministry, and to the rank
and file of the general membership. If they adhere
to the old standards, as for the most part they
sincerely do, it is with express reservations, binding
themselves to their ' substance' or their ' essentials,'

or ' the fundamentals of Reformed Doctrine,'
whether these are defined or not. The individual
conscience and intellect are considered in a manner
hitherto unknown, and a liberty of private judgment
formerly undreamt of is tacitly assumed. The
indignity and scandal of ' discipline ' for breach of

minute fidelity to documents three centuries old

is too acutely felt to permit of its ready exercise.

For once an age of intense missionary purpose has
been an age of open mind, and the odium theo-

logicum has been assigned a definite place in the
catalogue of un-Christian failings. In presence of

the appalling spectacle of crime and unbelief and
ignorance and misery in the world's great centres
of population, and in presence of the awe-inspiring
spectacle of the world's great systems of non-
Christian faith, even the gravest doctrinal diflfer-

ences have shrunk perceptibly, though it would be
ridiculous to say that they are likely ever to

disappear. Men are constrained to co-operate and
combine when confronted by common roes. And
at last there is being established throughout the
Christian world that atmosphere of fraternal
interest and mutual trust which is an absolute
pre-requisite of any doctrinal consensus or harmony
to come.
Creeds aadConfessions there mustbe^ Faith,

r though it embraces--mOTfe"TTiairiiTleTIect, cannot

I
renounce the intellect, or dispense with words

/ and forms of uttered thought. There cannot be
a gospel, or preacher's tidings for the saving of
mankind, without an antecedent creed or body of

belief, articulate or inarticulate. Preaching is

the utterance of belief, as well as of experience
;

and, if men are to speak from a common platform,
within a common organization, for the propaga-

tion and increase of religion, they must have a
common basis of faith, which may well be ex-
pressed in some form of public Creed. It ia un-
thinkable that the vast aggregate of doctrinal

symbols evolved by the Christian Church in all

lands during nineteen centuries of intense activity

should have proceeded from any but a profoundly
natural and honourable instinct in the soul of faith.

But it is also now unthinkable that any one type
of doctrine should claim, without self-discrediting

presumption, to have a monopoly of Divine and
saving truth entrusted to it. It is not more certain

that a branch of the Church ought to publish the
faith which animates it, so far as words can do so,

than that it ought to publish such changes in that
faith as time under the Spirit of Truth brings with
it. The obligation is identical. Faith, though
it changes, remains faith notwithstanding, and,
when it regains a position of stable equilibrium,
it ought not to be hid, but expressed in public
as a fresh message of goodness for the world.
If Christianity be true, and Christ the Truth,
new knowledge should be welcome to all Chris-
tians as an increase to their heritage of truth.

Obscurantism in every form, suspicion of fresh

light however betrayed, is fatal to the good name
of a Church and to the reputation of the religion

it would protect. It is treachery to faith to sug-
gest that it can be preserved only by enclosure
within fences, or by isolation from contagion in

the stir of science and of life. Religion can have
few deadlier foes than the man who thinks that
its influence or future can really be destroyed by
tampering with a particular Creed.
What of the ethics of subscription^. If Creeds

are believed, they may as well be signed as re-

peated. But, as the years advance, and thought
moves foi'ward on unresting feet, is it right to ask
men still to assent to them ? The terms they
employ may grow obsolete, or convey new mean-
ings. Particular tenets, few or many, may recede
from the foreground of interest, become open ques-
tions, or even become discredited. Between the
period of complete faith and the period of dis-

crediting, there must have passed years of transi-

tion and uncertainty. What could subscription

possibly mean then ? Again, few doctrinal stand-
ards have been drawn up by unanimous consent.

From the first a minority has doubted some par-

ticulars in them. Their assent was general, or at

least incomplete, given for the sake of peace and
harmony. Allowance, therefore, must be made
for the element of legitimate compromise insepar-

able from all social organizations. Loyalty to the
spirit and general tenor of the teaching, not to

the letter, alone can be fairly expected in public

as distinct from private standards. If the society

or corporation adjudges the individual to have
seriously transgressed the common understanding,
it may excommunicate him, or he may withdraw
himself and renounce communion if he is conscious
that he has overstepped the reasonable limits of

variation. Each must decide for himself or itself

on such a question. But at least it seems un-
ethical, especially in periods of acknowledged
transition, to lay it down that formal subscrip-

tion to historical Confessions implies literal and
complete acceptance of their details. There must
be some play where public and private faith are

linked together. The Member of^ Parliament, the
political holder of office, who swears to uphold the
Constitution, is expected to amend it if the people
or his own judgment so decide. The men whose
task it is to repeal old laws and enact new laws
share with all others the duty of obedience to

law. So, in every Church which believes that its

preachers have in some measure a prophetic voca-

tion, liberty must needs be conceded to tnem to defy
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the popular mind if it seema to them that God so
wills. As Churches may change yet remain them-
selves, may alter their Confessions yet retain their

identity, so in such cases the individual who sub-
scribes and finds that he outgrows the system to
which he has subscribed is not therefore bound to

withdraw from the communion unless he judges
his breach with its standards to be radical, funda-
mental. No rule can be laid down which will
cover all cases equitably. A sense of honour in the
individual, a sense of chivalry in the community,
and patient consideration on the part of both,
must in each particular instance decide, in the
light of all the circumstances. It should be re-

membered that there is no evidence that Christ
exacted or expected any identity of belief from
His disciples, or equipped His Apostles with anj
precisely uniform message to the world. It is

certain that the Apostles were never confronted
with documents or declarations in any sense
analogous to the Confessions of modem Christen-
dom, or even to the Creeds of the ancient Church.
Their faith was personal and in a Person. When-
ever we are assured that the faith of a fellow

Christian is also personal and directed towards the
same Person, we should beware of withholding
fellowship from him because of minor differences.

Gehbbal Lttbeatdbb. — Indispengable general works are
Philip Scbaff, 3 vols, entitled A History of the Creeds of
Christendom ; The Creeds of the Greek and Latin Churches

;

The Creeds of the Evangelical Protestant Churches, New York,
1876, Lond. 1877 (6th ed., New Tork, 1887, with tew changes),
by far the most valuable work on the whole subject ; G. B.
Winer, Comparative View of the Doctrines and Confessions of
the Various Communities of Christendom (Eng. tr., W. B. Pope),
Edinb. 1873; P. Hall, Barmony of Prot. Confessions, Lond.
1342 ; S. G. Green, The Christian Creei, and the Creeds of Chris-
tendom, Lond. 1898 (an admirable general survey, with careful
discussion of related topics) ; E. F. Karl Miiller, Symbolik,
Leipzig, 1896 ; G. F. Oenler, Lehrbuch der Sytnbolik, 2nd ed. by
Hermann, 1891 ; H, Schmidt, Bandbuch der Symbolik, Berlin,

1S90 ; and the partial works on ' Symbolik,' by Loofs (Leipzig,
1902) and Kattenbusch (Freiburg, 1892), with their admirable
series of articles in PRE^, including a gen. art. 'Symbole, Sym.
bolik,' in that work. The Croall Lectures of 1902, on 'Creeds
and (Churches,' by A. Stewart, are in course of preparation for
publication. For a theological discussion of the chief dogmatic
utterances and tendencies down to the Reformation era, and in

the Roman Church to the 19th cent., Harnack, Bist. of
Dogma, Eng. tr. from 3rd ed., 7 vols., 1894-1899, is of supreme
value.
[Many of the translations in this article are taken from oi

based on the rendering given by Scbaff—in all cases re-

vised.) W. A. ClTETIS.
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HISTORICAL TABLE OF

Date.

1420

1440

1460
1480

1600

Greek
Ghurcb.

1453 Conf. ol

QennadiuB,
P a t r. of
Constauti-
Dople.

Roman
Ohurcb.

Waldensian,
Moravian,
Bohemian.

1410Hu8siteCate-
chigm.

1431 Conf. of the
Taborites.

1489 Waldensian
Catech. 'The
Smaller Ques-
tions.

Anglican.

1381 Wyclif's 12 Theses
against Transub*

stantiation.

Zwlnglian.

1610

1620

1503 Conf. of Bo-
hemian Brethren
to Wladislaw n.
of Bohemia.

1621 Bohemian
Catechism.

1617Luther'B96 Theses.

1632 Conf. of Bo-
hemian Breth-
ren to George of
Brandenburg.

1635 First Bohem.
Confession to
Ferdinand i.

1640

1629 Luther's Catechs.
1530 Augsburg Conf.
1630Tausen'e43Dam8h

Articles.

1531 Apology of Augs-
burg Conf.

1635 FirstBohem.Oonf.

1637ArticIe8otSchmal-
kald.

1640 Augsburg Conf.,
' Varinta

'

1545 Articles of Erdod
in Hungary.

1548 Conf. of Five Hun-
garian Cities.

1536 Ten Articles of

Henry vin.

1537 Bishops' Book and
Catechism.

153SCranmer'8l3Artt.
(private).

1539 The 6 Articles.

1643 King's Book and
Catech. (Henry vin.)L

1548 Cranmer'sCatech.
(from German).

1649 Edward vi.'s 1st
Prayer Book, Cran-
mer's Artt., English
Catechism.

1523 Zwingli's 67 Articles
of Zurich.

1523 Brief Christian In-
troduction to Clergy of

Ziirich, by Zwingli.

1528 Ten Conclusions of
Bern.

152S Conf.of E. Friesland.

1630 Zwingli's Conf. to
Charles v.

1630 Conf. of Strassburg
(or Four Cities).

1531 Zwingli's Conf. to
Francis i.

1532 Articles of Synod of
Bern.

1534 1st Conf. of Easel.

1686 Ist Helvetic Oonf.
Ten Theses of Lau-
sanne.

1545 Confession ofZurich

1649 Consensus of Zurich.
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CONFESSIONS OF FAITH IN CHRISTENDOM.

T
Oolvinist (* )ontiiiental).

16Sd (Calvin's Institutes

:

let edition).

15S6 Geneva Conf. and
Oateobism, French.

1&41 Geneva OonfessiODj
French, enlarged.

1646 Geneva Conf. , Latin.
1545 Conf. ol Zurich.

1549 Consensus ofZurich.

Calvinist (British
uud American).

11538-1668 Calvin-
istic elements in

Eiigiiah Articles.]

Baptist.

before 1500 Early
Anabaptist Cate-
chiem.

1624
1626'

1527

/Anabaptist
[
Statements
of Principle;

I

at Waldshut
I and Augs-
burg.

1632 Conf. and
Theses of Roth-
mannof Miinster.

1633 Artt. of Jan
Matthys.

1583MuD8terCoDL

Independent, or
OoDgregatioDalist.

ArminiaHt
Methodist,
Quaker.

Sooinian, or
Unitarian,

1420

1440

14fi0

14S0

1610

1620

1640



896 CONFESSIONS

HISTORICAL TABLE OF

Date.
Greek
Church.

Roman
Church.

Waldensian,
Moravian,
Bohemian.

Lutheran. Anglican. Zwinglian.

1660

1661 Conf. oftheSaxon
Churches.

1662 Swabian or Wurt-
temberg Confession.

1669 Stuttgart Conf.

1662 Edward Tl.'s 2nd
Prayer Book, Revised
Articles.

1653 Edw. VI., 42 Artt.
1654 Artt of Prisoners
(under Mary).

1656 Gardiner's Artt

1668 The 6 Articles.

1659 Elizab.'s Revision
ofEdw. vi.'sPr. Bk.

Parker's 11 Artt.

1652 Rhaetian Confession
(Switz.).

1560

1663 Canons
and Decrees
of Trent.

1664 Profes-
sion of Faith
of Trent.

1664 Confession
of Brethren.

1667 PruBsiaii Corpus
Doctrinse.

1663 89 (or 38) Articles

and Catechism.

16660662} tod HelTOtlo
Confession.

1670 1670 Consensus
of Sendomir.

1670 Consensus oil

Sendomir.

1671 Consensus of

Dresden.

1674-6 Swab, and Sax.
Formula.

"

1680

1676 Second Bo-
hemian Conf.
(CalT., Luth.).

1675 Second Bohemian
Confession.

1676-6 Maulbronn
Formula. Book of
Torgau.

1677 Formula ot Con-
cord.

1680 Book of Concord.

1681 Repetition of
Anhalt.

1690

1692 Saxon Visitation
Articles. [1596 Lambeth Artcles

(Calv.).]

1600

1610

1609 Bohemian
Cool. (CalT.).



CONFESSIONS 897

CONFESSIONS OF FAITH IN CHRISTENDOM—con«mM«rf.

OalTlnlit (OontlnenUl).
Oalvlnist (British
and American).

Baptdft
Independent, or

CongregationaliBt.

Arminlan,
Methodist,
Qualcer.

Sodnlan, or
Unitarian.

Dat*.

1S50-1 X Laaoo's Oonf. to
Edward Ti.

1562 Rhaetian Oont.
1&62 Consensus ofGeneva.

1664 Bmden Catechism.
1664 Cont. of Exiles in

Franlitort.

1669 (Last ReTision ot
Calvin's Institutes.)

1569 French Confession.
1569 OonS. of KoloBvar
and Vasarhely (Hung.).

1669 Gonf. of Spanish
Exiles in London.

1660-2 Conl. and Catech.
of Debreczen (Hung.).

1561 Belgic Confession.
1662-3 Conf. of Tarczal
and Torda (Hung.).

1563 Heidelberg Catech.

1666 Dutch Confession.

1667-9 Minor Hungarian
Conff. of Debreczen,
Kassa, and V&rad,

1670 Conf. of Ozenger
(Hungary).

1670 Consensus of Sen-
domir.

1671 La Rocbelle Re-
vision of French Conf.

1672 Bremen Declaration.

1676 2nd Bohemian Conf.

167S Nassau Confession.

1660

1696 Bremen Oonsensus.

1697 Anhalt Confession.
1699 IheBookof StaSort.

1607-8 Hessian Catech.
and Conf. (CaaselX

1607 Conf. of Heidelberg
Theologians.

1609 Bohemian Cont.

[leiODntoh Remon-
strance (Armin.).)

1656 Knox's QentT*
Confession.

1660 SootI Oonl. 1660

1670

1674 Socinian
Conf. and
Cat. Cracow.

1681 Scottish Na-
tional Covenant.

1661 Craig's Larger
Catechism.

1690 Craig's Shorter
Catechism.

1596lAmbethArtt.

1680 Hennonite
Conf. of Water-
land.

1680

1691-1664 Series of
Mennonite Conff.

1682 Browne's State
ment of Prin-
ciples.

1689 London Oonf.

1696 London • Am-
sterdam Oonf.

1600

603 P o i n t i

Difference.

1605 SmaUer
Socinian
Catechism,
Ralun.

1611 ArminianBap-
tist Declarations,
Amsterdam.

KIO Dutch Re-
monstrance.

1611 Armin. Bapt.
Declarations,
Amsterdam.

ItlO
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898 CONFESSIONS

HISTOKICAL TABLE OF

Date.
Greek

Church.
Roman
Church.

Waldensian,
Moravian,
Bohemian.

Lutheran. Anglican. Zwlnglkn.

11616 Irish Articles
(Oalv.)J

1620

1630

1626 Conf. o«
Metrophanes
Critopulus.
[1629 Conf. of
Cyril Lucar
(Oalv.)]

1640 1640Orthodox
Conf. of
Mogilas.

16S0

1665 Waldengian
Calv. Conf.,
based on Conf.
Gallica, 1669
(re.aff.byWald.
Synod in 1866X

[1656 Abortive Re-
peated Consensus by
CaloviuB ag:ainst syn-
cretism of Calixtus.]

1660

1670
1672 Conf. of

Dositheus.

1661 Anglican Cate-
chism.

1680

16M

1700

1T20
1740

1760
1764 Catech.
of Metro-
pol. Platen.

1749 Moravian
Easter Litany.

1780



CONFESSIONS 889

CONFESSIONS OF FAITH IN CHRISTENDOM—conimwerf.

OalTinist (Continental).
Oalvinist (British
and American).

Baptist.
Independent, or

Congregationallst.

Arminian,
Methodist,
Quaker.

Socinlan, or
Unitarian.

Date.

1613 Bentheim Cent.
1614 Conl. o{ Sigismund

of Brandenburg.

1619 Canons of Dort.

1629 Cent, of Cyril Luoar
(Oonstantinople).

1631 Leipzig OoUoqny.

1615 Irish Artldes.

1616 Aberdeen Oont.
1617-1647 American
Minor Articles.

1646 DedaratlonotThorn.

leU Waldensian Oonf.

1638 Scottish Kat.
Covt. Renewed.

1643 Solemn League
and Covenant.

1646-7 Westminster
Oonf. , Larger and
Shorter Oatechs.

1642 Sodnlan
Oonf. by
Schlichtlng,

1644 Oont. of Seven
Ohorohea, Lond.

1676-6 Helvetic Coo-
sensus Formula.

1666 SomenetAitt

1660 London Oonf.
(Arminian).

1677 Reoendon of
Weatm. Conf.

1678 Orthodox
Oreed(Arminian).

1693 Keach's Oat
(Recension of
Westm. Shorter
Catechism).

1648 Cambridge
Platform, U^.A.

1(168 Savoy Deolara-
tion.

1680Boston Deolara-
tion, U.S.A.

1691 HeadsotAgree
ment.

1668Earlleat
Quaker Conf,

1668-1682 Quaker
Statements.

1660 London Conf,
(Bapt. Annin.).

1678 Barclay'!
Catechism.

1676 Barclay'!
Apology.

1678 Orthodox
Bapt. Creed
(Arniin.X

1708 Saybrook Plat-

form, U.aA.

1742 Philadelphia
Conh (=1677
Coot, above).

1768 Ris' Mennon-
ite Doctrine.

ITSi Wesley's 26
Artt. (America).

1620

1630

1840

1660

1680

1670

1690

1700

1720
1740

1760

1780



900 CONFESSIONS

HISTORICAL TABLE OF

Dkte.
Greek
Ohurcb.

Roman
Church.

Waldenaian,
Morarian,
Bohemian.

lAthenuL Anglican. ZwingHan.

1800

1810

1820

1830

1801 American Bevidon
of th* 89 Articles.

1889 Longer
Gatecli. of
Phiiaret.

1840 Shorter
Catech. of
Phiiaret.

18W

1870

1880

1890

1000

1910

1864 Decree ol
Immaculate
Conception,
by Piui IX.

1864 Papal
Syllabus.

1870 Decrees
of Vatican
Council.

1874 ziv. Old
Catholic
Theses of
Bonn.

1875 vi. Old
Catholio
Theses of
Bonn (FUi-

oqueX

8e91IoraTlan
Summary.

1907 New Syl-
labus of
Piusx.agst.
06 Modern-
ist Proposi-
tions.

1876 American Revision
of the 89 Articles, the
86 Reformed Epi»
oopal Articles.



CONFESSIONS 901

CONFESSIONS OF FAITH IN CHRISTENDOM—c<m«nu«i.

Oklrlnist (OontlneotolX
OalTlnUt (Britiah
and American).

1787 American Ee-
vision of Wettm.
Oonfeuion.

BapUrt.
Independent, or

Oonffregationalist.

Arminian,
Methodist,
Quaker.

Bodnlan, or
Unitarian.

Date.

1818 Articles of Union in
the Palatinate.

1847 Evang. Ohuroh Oonl.
of Canton de Vaud.

1S48 Erang. Ohorch Oonf.
of Geneva.

184gOonititutlon of
ETangelloal French
Oburcbeg.

1808 Oonl. of SeTiUe.

1870 Oonf. of Italian
Evangelical Ohuroh.

U72 Declaration ol
French Reformed Oh.

1872 Oont. of Madrid.
187«Oonititntlon ol
'Free Oh. of Nancb&t«L

18SS Welsh Oalv.
Methodist ConL

1829 Cumberland
Oh. Oonl., U.S.A.

18830umberland
Oh. New Oonf.

1890 Artt. of Preib.
Ch. in England.

1890 Artt. of Preab.
Oharch in China.

1901 Artt. of Fresb.
Ob. in S. India.

1902 Amer. Revision
and New Articles.

1804 Oonf. of Fresb.
Ohurch in India.

[1908 XIX. ArU. of
Canadian Union,
as proposed.]

[1909 Proposed Artt.
of Union in South
Africa.]

1888 New Hamp-
ahlr*Oonl.,U.S.A.

1884 OonI.ef Ameri-
can Free-will
Baptlrti.

1888 Declaration of

Cong. Union ol
HngUnd.

186S Declaration ol
American Union.

UTlOberlln De-
olantlon, tr.B,A.

188SOommliilon
Oreed, U.8.A.

ISOt Union State-
ment, U.S.A.

1884 Oonl. ol
Amer. Free-
will Baptists.

1872 Doctrines el
the Salvation
Array,

1878 Articles ol
War, of the
SalvationArmy.

1810

1820

isao

1880

U«

isro

1880

1890

IWO

1910
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